The Arabic Vulgate in Safavid Persia

ARABIC PRINTING OF THE GOSPELS, CATHOLIC MISSIONARIES,

AND THE RISE OF SHI‘I ANTI-CHRISTIAN POLEMICS

zur Erlangung des Doktorgrades (Dr. phil.) eingereicht
am Fachbereich Geschichts- und Kulturwissenschaften
der Freien Universitit Berlin

im Jahr 2016

vorgelegt von Dennis Halft, Dipl. Theol., M.A. (phil.),

geboren in Bonn



1. Gutachter: Prof. Walid A. Saleh (University of Toronto)

2. Gutachterin: Prof. Birgit Krawietz

Datum der Disputation: 19. Januar 2017



CONTENTS

Acknowledgments 6

Preface 8

Abbreviations 15

Transliteration and Dates 18

List of Illustrations 19

Introduction: Persian Translations of the Bible in Pre-Safavid Iran 21
PART ONE

Chapter 1: From Egypt via Rome to Persia: The Arabic Vulgate at Cultural Crossroads 37

1.1 A Manuscript of Coptic Provenance in Late Sixteenth-Century Rome:

The First Publication of the Gospels in Arabic Translation 40
1.2 The Vorlage for the Medici Edition of the Arabic Vulgate 49
1.3 Vatican Censorship and the Production of the Roman Arabic Vulgate 58

Chapter 2: Carmelite Missionaries at Work: The Dissemination of Printed Copies of

the Roman Arabic Vulgate in Seventeenth-Century Persia 67

2.1 Catholic-Shi‘t Encounters in Isfahan 78

2.2 The Library of the Discalced Carmelites 90
PART TWO

Reading the Gospels in Favor of Imami Shi‘ism: The Muslim Reception of the Roman
Arabic Vulgate 96

Chapter 3: Sayyid Ahmad °Alavi (d. between 1054/1644 and 1060/1650): Philosopher and
Polemicist against Christianity in Isfahan 98

3.1 ‘Alavr’s Attitude towards Judaism and Christianity 113
3



3.2 The Anti-Christian Persian Works Lavami‘-i rabbani and Misqal-i safa’
3.3 “Alavr’s Persian Refutations of Christianity in the Vatican

Chapter 4: Zahir al-Din Tafrishi (d. before 1114/1702): Defender of ‘Truth’ against
Melkites and Latin Missionaries
4.1 The Arabic and Persian Recensions of Tafrishi’s Nusrat al-haqq

4.2 Tafrishi’s Reception of Ibn al-Fadl’s Arabic Version of the Septuagint
Psalter

4.3 Tafrishi’s Attitude towards the Bible

Chapter 5: Sayyid Mir Muhammad Baqir Khatanéabadi (d. 1127/1715): Translator of
the Gospels from Arabic into Persian
5.1 The Roman Arabic Vulgate in Persian Translation

5.2 The Arrival of Printed Copies of the Biblia Sacra Arabicain Iran

Conclusion: An Intellectual Network between Egypt, Rome, and Persia

Appendices
1 Inventory of Manuscripts of ‘Alavi’s Lavami‘-i rabbani
2 Inventory of Manuscripts of ‘Alavi’s Misqal-i safa’
3 Inventory of Manuscripts of Tafrishi’s Nusrat al-haqq

4 Inventory of Manuscripts of Khatinabadi’s Persian Translation of
the Gospels

5 “Alavi’s Citations from the Roman Arabic Vulgate in an Unidentified
Persian Translation

126

134

143

146

153

158

161

165

172

177

181

181

188

202

206

209



6  Tafrisht’s Citations from the Roman Arabic Vulgate in Arabic and in His Own
Persian Translation 232

7  Tafrisht’s Citations from the Septuagint Psalms and Odes in Arabic and in His Own

Persian Translation 239
Bibliography 241
1 Manuscripts 241

2 Primary Sources 248

3 Secondary Sources 258
Abstract 301
Abstract in German Translation 304



Acknowledgments

Numerous colleagues and friends have encouraged and supported me in writing this
doctoral dissertation over the past years. I wish to thank Prof. Sabine Schmidtke (Institute for
Advanced Study, Princeton, New Jersey) who introduced me to the study of Arabic and
Persian manuscripts, as well as to the field of Shi' studies and the Muslim reception of the
Bible. She initially supervised my dissertation project during her years at the Freie Universitat
in Berlin. I am grateful to Prof. Walid A. Saleh (University of Toronto, Toronto, Ontario),
who stepped in and became my primary adviser at a crucial stage of the writing of my
dissertation. He spent much time reading and criticizing my draft chapters and provided
invaluable comments that considerably improved the text. What he did was more than may be
expected from an adviser. I also wish to express my gratitude to Dr. Reza Pourjavady (Johann
Wolfgang Goethe-Universitit, Frankfurt), Prof. Walter Senner (Pontificia Universita San
Tommaso d’Aquino, Rome), and Prof. Ronny Vollandt (Ludwig-Maximilians-Universitét,
Munich), who commented on previous versions of single chapters. My thanks are also due to
the members of my dissertation committee, especially Prof. Birgit Krawietz (Freie
Universitét, Berlin) who agreed to chair the committee.

The subject of my dissertation required intensive research in various libraries and
manuscript collections in Iran. I wish to thank the staff of the Kitabkhana-yi Jam‘iyyat-i
Nashr-i Farhang/Milli (Rasht); the Kitabkhana-yi Ayat Allah al-‘uzma Mar‘ashi (Qum); the
Kitabkhana-yi Madrasa-yi Murtaza Mutahhari (Tehran); the Kitabkhana-yi Majlis-i Shara-yi
Islami (Tehran); the Kitabkhana-yi Markaz-i Da’irat al-Ma‘arif-i Buzurg-i Islami (Tehran);
the Kitabkhana-yi Markazi-i Astan-i Quds (Mashhad); the Kitabkhana-yi Markazi-i

6



Danishgah (Tehran); the Kitabkhana-yi Milli-i Iran (Tehran); the Kitabkhana-yi Milli-i Malik
(Tehran); the Majma®-i Zakha’ir-i Islami (Qum); and the Markaz-i Thya’-i Miras-i Islami
(Qum). I am particularly indebted to Mohammad Ebrahim Alizadeh, Alireza Dowlatshahi,
Dr. Hamed Naji Esfahani, Heidar Eyvazi, Paul Lawlor, Ahmad Nabavi, Milad Poshtivan,
Amirhoushang Rahmannejad, Dr. Sadegh Sajjadi, Mahdi Mohammadi Shojai, Kian
Tavakkoli, and Sohrab Yeke Zare for their help in accessing certain manuscripts consulted
for this study.

This doctoral dissertation would not have been possible without the generous support
of the Deutsche Morgenldndische Gesellschaft, the Dominican Institute of Toronto, the
Dominican Province of Teutonia, and the Pontifical Institute of Mediaeval Studies in
Toronto, which financed and facilitated my research in its different stages in Germany and
abroad. Furthermore, I am grateful for the warm welcome I received during my stay with the
Dominican community at Aquinas House in Toronto, at the Dominican Institute for Oriental
Studies in Cairo, at the Henry Martyn Institute in Hyderabad, India, at the Institute M.-
Dominique Chenu in Berlin, and at the Saint Abraham’s Dominican House in Tehran.

Last, but certainly not least, I thank my parents, Brigitte and Karl-Heinz Halft, and all
other members of my family for their constant love and support throughout these years of

study, learning, and research.



Preface

The study of the Arabic translations of the Jewish and Christian Scriptures, i.e. the
Hebrew Bible/Old Testament and the New Testament, has become today a field in its own
right. It is characterized by an interdisciplinary linguistic-historical approach, based on a
systematic and comprehensive examination of manuscripts, a growing community of
researchers, and an increasing number of publications, including research articles, critical
editions, monographs, and collective volumes.! In recent years, research projects such as the
Biblia Arabica project, with a book series of the same name, and the project 7he Arabic
Manuscripts of the Letters of Paul of Tarsus have been initiated.” Recently, a research group
dedicated to “The Bible in Arabic in Judaism, Christianity, Islam” was established within the
European Association of Biblical Studies.’

As we know, Arabic versions of biblical books circulated widely among Jewish,
Samaritan, and Christian communities in the Islamicate world. They were used in liturgy,
studied privately, and discussed by scholars and exegetes, often beyond denominational
borders. In addition, Muslim authors relied on Arabic translations of the sacred Scriptures of
the Jews and the Christians for the purpose of refuting their religious beliefs. The cross-
cultural mobility of Arabic versions of biblical books and their transmission and reception
throughout the centuries are among the major characteristics of these translations. While
previous research has tended to focus primarily on the history of the Arabic Bible in Arabic-

speaking lands (and its printing history in early modern Europe), the influence of the Arabic

! For references, see the Introduction below.

2 See http://biblia-arabica.com and http://wp.unil.ch/nt-arabe (both accessed 26 July 2016).

> See https://eabs.net/site/the-bible-in-arabic-in-judaism-christianity-islam (accessed 26 July 2016).
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Bible tradition on interreligious encounters in Persianate societies has so far escaped
scholarly attention.

This study suggests that Arabic translations of biblical books were an important source
for Imami (Twelver Shi‘l) scholars in Safavid Iran of the seventeenth century, giving rise to
the composition of some of the earliest known refutations of Christianity in ‘Standard (New)
Persian’ (hereafter Persian). It represents the result of many years of research and study in a
hitherto largely neglected field, namely the history of the Shi'i Muslim perception of the Bible
in the age of Arabic printing and global Christian missionary activity. More precisely, this
study examines the intellectual encounters between Catholic and Shi‘i representatives and the
cross-cultural effects of a printed edition of an Arabic translation of the Gospels, made by
Eastern Christians, on Shi‘T anti-Christian polemics. The aim of my dissertation is to explore
the connectivity between Coptic Egypt, Renaissance Rome, and Shi1 Iran, a triangular
connection that has not been studied until now.

Naturally, the scope of this study is historical and interdisciplinary, borrowing from a
variety of disciplines to uncover what can be interpreted as a polycentric world of religious
dialogue and polemical interactions. Amongst these disciplines are Islamic studies, Iranian
studies, the history of Christianity and missiology, Renaissance studies, Arabic manuscript
studies, and book history. Moreover, my doctoral dissertation is an attempt to bridge the
divide between Arabic- and Persian-speaking parts of the pre-modern world of Islam, shared
by different Muslim and non-Muslim denominations. It shows that Arabic translations of the
Christian Scriptures transcended the cultural-religious boundaries of the Christian
communities in the Arab world and became available to Shi‘t Muslims in Persian-speaking

lands.



The protagonist of this study is the Arabic Vulgate, a medieval Arabic translation of
the four Gospels, also known as the ‘Alexandrian Vulgate’ or the ‘Egyptian Vulgate’. In
contrast to the Vulgata — the Latin version of the Old and New Testaments which is assumed
to reflect the revision by the late fourth and early fifth century theologian Jerome and his
disciples — the term ‘Arabic Vulgate’ was originally given to this Arabic version of the Gospels
to indicate that it was widely used by different Christian communities in the Middle East, in
particular by Copts and Syriac Christians.* For this reason, I also use the term ‘Arabic
Vulgate’ in this dissertation.

This particular Arabic version of the Gospels will guide us through the following
chapters. The early printing history of the Arabic Vulgate shows that pre-modern societies in
Europe, the Middle East, and the Persian world were closely interrelated, despite their
different languages, denominations, and political entities. Cultural-religious boundaries
proved to be no obstacle to the dissemination and transmission of manuscripts and printed
material, as well as to the distribution of ideas between the East and West, and vice versa.
Coptic communities in Lower Egypt, ecclesiastical authorities in late Renaissance Rome, and
leading Twelver Shi‘1 scholars in the Safavid Empire were connected through the exchange of
religious texts, which sometimes provoked decades-long controversies between Isfahan and
the Vatican over the interpretation of the Gospels.

The subject of this study, which draws upon ninety-nine mostly unexplored

manuscripts in Arabic and Persian preserved in libraries in Iran, the Middle East, and

*  Hikmat Kashouh adopted the term ‘Arabic Vulgate’ in his recent study on the Arabic translations of the

Gospels, stating that “the term ‘Alexandrian Vulgate’ [or ‘Egyptian Vulgate’] should not be given to this
family [of manuscripts], not only because it was not translated from Coptic but also because it was accepted
and employed by the Copts in Egypt as well as by the Syriac communities” (H. Kashouh, The Arabic
Versions of the Gospels: The Manuscripts and Their Families, Berlin: De Gruyter, 2012, 206).
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Europe, as well as archival material in various European languages, has developed over time.
During my manuscript research, I became aware that Shi‘T authors of anti-Christian polemics,
dating from the seventeenth century, tended to adduce a comparatively large number of
verses from the Gospels both in Arabic and Persian. The verses were quoted according to the
same text division system, which clearly differs from the Vulgata.” Shi‘l authors evidently had
direct access to the Gospels through an Arabic version that I was able to identify, on the basis
of the extant textual divisions, as the Arabic Vulgate printed by the Medici Oriental Press in
late sixteenth-century Rome. This led me to explore the history of this first edition of an
Arabic version of the Gospels, the importation of its printed copies into Persia, and their
study by Shi‘i scholars.

Following the introduction to pre-Safavid Persian translations of the Bible (which do
not seem to have been accessible to Shi‘1 scholars of the seventeenth century), the major part
of this dissertation is divided into two sections. The first part, organized into two chapters,
highlights the itinerary of the Arabic Vulgate from Coptic Egypt via Rome to Persia. The
second part, with its three chapters, focuses on the Imami reception of the Medici edition of
the Gospels in Arabic translation. This was the century of the Arabic Vulgate in Iran, before
other Arabic and Persian versions of the Gospels became more influential on the Shi‘i study
of the Christian Scriptures and finally superseded the Arabic Vulgate in the eighteenth
century.

Chapter One explores the Coptic provenance of the manuscript on which the Medici
Oriental Press based its publication of the Arabic Gospels. It closely examines the process

from the manuscript Vorlage to the creation of a handwritten printing model to the final

> For details, see below, Chapter 1.
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printed text. This procedure required the imprimatur of the Vatican and thus a prior
harmonization of the Arabic Vulgate, through a Latin interlinear translation, with the
Vulgata. The revised Arabic version of the Gospels that finally went to press in Rome is
called, in this study, the Roman Arabic Vulgate.

Chapter Two surveys the Catholic mission to Persia and the influence of missionaries
on the dissemination of printed copies of the Roman Arabic Vulgate among Shi'i Muslims. It
examines the use of the Medici edition as a missionary tool, promoted by the Vatican, to
foster the evangelization of Muslims and non-Catholics. The encounter between Catholic
friars and Shi‘1 scholars in Iran was the major reason for the circulation of the Roman Arabic
Vulgate in the country. The library of the convent of the Discaled Carmelites in Isfahan was
an important location where Shi‘i scholars sought and gained access to printed copies of the
Medici edition of the Gospels and other biblical books in Arabic translation.

With Part Two, we approach the history of the Shi‘i reception of the Roman Arabic
Vulgate. The availability of a printed edition of the Gospels laid the foundations for the
composition of several Shi'i anti-Christian polemics. Its earliest evidence appears in the
Persian refutations of Christianity, dating from the 1620s, by the well-known philosopher and
theologian Sayyid Ahmad °Alavi (Chapter Three). Due to his importance as an eminent
Imami scholar in Isfahan, I discuss “Alavi’s opus in the context of his attitude towards
Christianity and the Bible. The presence of missionaries from Europe and the distribution of
printed copies of the Medici edition of the Roman Arabic Vulgate among Shi1 authors
facilitated their access to an “official” version of the Gospels authorized by the Vatican. I
show that “AlavT’s Persian refutations of Christianity, which are extant in different recensions

of the text, provoked several rebuttals by members of a pontifical theological commission in
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Rome. This was the beginning of modern disputations between Shi1 and Catholic
theologians.

Chapter Four leads us to the periphery of the Safavid Empire. It examines the Arabic
and Persian recensions of a lesser known anti-Christian polemical work by the Shi‘t scholar
Zahir al-Din Tafrishi, who arrived in Georgia in the mid-seventeenth century. In Tbilisi, he
engaged in several disputations with Roman Catholic and Arab Orthodox (Melkite)
representatives and church leaders. Besides the Medici edition of the Roman Arabic Vulgate,
he drew on liturgical books in Arabic of indigenous Christian communities, especially a
Byzantine lectionary of the Divine Office. It contained the Arabic version of the Septuagint
Psalms and Odes attributed to the eleventh-century scholar Ibn al-Fadl, as used by Arabic-
speaking Christians of the Byzantine rite. This example points to an often neglected source of
biblical material, for it shows that lectionaries and books produced for liturgical needs were
also accessible to Shi‘i scholars in Iran and used by them as a source for quotations from the
Psalms and Deuteronomy.

Chapter Five brings us back to Isfahan in the late seventeenth century. It focuses on a
Persian translation of the four Gospels commissioned by the shah, which was made from the
Medici edition of the Roman Arabic Vulgate by the influential Shi‘i jurist Sayyid Mir
Muhammad Baqir Khattinabadi. Besides his literal translation, Khatinabadi commented
extensively on the Gospels to demonstrate alleged inconsistencies and contradictions. His
marginal glosses show how a translation by a Muslim scholar was intertwined with anti-
Christian polemics. The major purpose of Khatinabadi’s translation was to strengthen Shi‘i
Muslim identity and to prepare for missionary propaganda. In the eighteenth century, the

Roman Arabic Vulgate was superseded by other Arabic and Persian versions of the Gospels,
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in particular by the Biblia Sacra Arabica, printed copies of which were imported into Persia
by a new generation of Catholic missionaries.

These five chapters are followed by seven appendices. In Appendices One to Four, 1
present comprehensive inventories of the manuscripts of ‘Alavi’s and Tafrishi’s anti-Christian
polemical works as well as Khatinabadr’s Persian translation of the Gospels known so far.
The manuscripts of ‘Alavi’s and Tafrishi’s works contain different recensions of the text, some
of which were certainly written by the authors. Since they often vary regarding the number,
length, and language of quotations from the Gospels, Psalms, and Odes, I have reproduced
them in tables in Appendices Five to Seven. A comparison between the Medici edition of the
Roman Arabic Vulgate and the Arabic version of the Septuagint Psalter, on the one hand,
and “Alavi’s and Tafrishi’s quotations and/or Persian adaptations, on the other hand, clearly
shows that the Shi‘i authors relied on the proposed Christian textual sources. In addition,
‘Alavi’s quotations from the Gospels in a hitherto unknown Persian translation, dating from
the early seventeenth century, may allow future researchers to identify this translation. Since
Khatunabadr’s Persian translation from the Roman Arabic Vulgate is available in a printed
edition, I have abstained from reproducing passages from his late seventeenth-century
translation in the appendix.

The present study is an initial attempt to point out the importance of Arabic
translations of biblical books for the Imami reception of the sacred Scriptures of the
Christians in Persianate societies. The tradition of the Roman Arabic Vulgate in pre-modern
Iran is a new chapter in the general history of the Bible in Arabic in the Middle East and
beyond. It is hoped that this dissertation will encourage further research on the Shi‘1 study of

Arabic versions of biblical books in Safavid Persia.
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Transliteration and Dates

I have used in this study the transliteration system for Arabic and Persian of the
International Journal of Middle East Studies. The verses from the Bible are quoted according
to the New Revised Standard Version (1989). Manuscripts (abbreviated MS) are indicated
according to their location, library, collection, and shelf mark (e.g. Vatican, BAV, MS Borg.
pers. 5). I have used the following abbreviations for the different calendar systems: AG
(Seleucid Era or ‘Anno Graecorum’), AH (Lunar Muslim Era of the Hijra), SH (Solar

Muslim Era of the Hijra), AMart (Coptic Era of the Martyrs), and CE (Common Era).
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Introduction: Persian Translations of the Bible in Pre-Safavid Iran

Ever since the ground-breaking research conducted by Moritz Steinschneider, Ignac
Goldziher, Martin Schreiner, and other Arabists and Islamicists of the nineteenth and early
twentieth centuries, Muslim reception of the Bible through its Arabic translations has ranked
among the classical fields of modern Islamic studies.® While earlier research tended to focus
on the polemical arguments adduced in Muslim writings, contemporary scholars — influenced
by the work of Moshe Perlmann (1905-2001) and Hava Lazarus-Yafeh (1930-98) —
investigated textual interactions in these writings and, thus, the biblical (and pseudo-biblical)
sources used by Muslim authors.” An identification of the various translation and
transmission traditions shows that Muslims, Jews, and Christians in the Islamicate world were
engaged in intellectual exchanges across cultural-religious boundaries during the Early and

Middle Islamic periods.®

5 See Petra Figeac, Moritz Steinschneider (1816-1907). Begriinder der wissenschaftlichen hebréischen

Bibliographie, Teetz/Berlin: Hentrich and Hentrich, 2007; Reimund Leicht and Gad Freudenthal, eds,
Studies on Steinschneider: Moritz Steinschneider and the Emergence of the Science of Judaism in
Nineteenth-Century Germany, Leiden: Brill, 2012 (esp. the articles by Irene E. Zwiep and Norman Golb);
Céline Trautmann-Waller et al., [gnac Goldziher. Un autre orientalisme?, Paris: Geuthner, 2011 (esp. the
articles by Suzanne Marchand and C. Trautmann-Waller); Ottfried Fraisse, Ignic Goldzihers
monotheistische Wissenschaft. Zur Historisierung des Islam, Gottingen: Vandenhoeck and Ruprecht, 2014;
Imre H. Schmelczer, “Martin Schreiner, 1863-1926,” Studies in Bibliography and Booklore 10 (1974): 83-93;
Sabine Schmidtke, Islamkunde und Wissenschaft des Judentums um die Jahrhundertwende. Martin
Schreiner (1863-1926), sein Leben und sein Werk (forthcoming).

7 See Sabine Schmidtke, “Moshe Perlmann (1905-2001): A Scholarly Biography,” Jerusalem Studies in Arabic

and Islam 36 (2009): 1-31; eadem, “Moshe Perlmann (1905-2001): A Bibliography,” Jerusalem Studies in

Arabic and Islam 36 (2009): 33-61. In the absence of a biography of Hava Lazarus-Yafeh, see her major

publication in the field of interreligious polemics, Intertwined Worlds: Medieval Islam and Bible Criticism,

Princeton: Princeton University Press, 1992.

On the cross-cultural intellectual exchanges, see, e.g. Camilla Adang, Muslim Writers on Judaism and the

Hebrew Bible: From Ibn Rabban to Ibn Hazm, Leiden: Brill, 1996; Walid A. Saleh, ““Sublime in Its Style,
21



The present study aims to disentangle the strands of the history of the Imami
reception of the Gospels in Safavid Persia. I argue that the influence of Arabic versions of the
Bible was not confined to Arabic-speaking lands, but also extended to Persianate societies
and provoked a strong Muslim reception. In Iran during the seventeenth century, Shi‘i
scholars had access to previous translations of the Scriptures into Arabic on which they
extensively relied to refute the doctrines of Christianity (and Judaism) and to prove the
veracity of Muslim beliefs. Besides possible Jewish and Christian informants, the Shi‘'t authors
gleaned the biblical material (directly or indirectly) from written sources of Jewish, Christian,
and Muslim provenance.

The Vorlagen that were accessible to Shi‘l scholars were used simultaneously or
successively, forming a conglomeration of variegated sources for Arabic renderings of the
Bible, which can be detected in Shi‘l polemical works. The sources used for biblical material

can be classified as follows:

Exquisite in Its Tenderness: The Hebrew Bible Quotations in BiqaTs Qur’an Commentary,” in: Y. Tz.
Langermann and J. Stern, eds, Adaptations and Innovations. Studies on the Interaction between Jewish and
Islamic Thought and Literature from the Early Middle Ages to the Late Twentieth Century, Dedicated to
Professor Joel L. Kraemer, Leuven: Peeters, 2007: 331-347; idem, In Defense of the Bible: A Critical Edition
and an Introduction to al-Biqa‘T’s Bible Treatise, Leiden: Brill, 2008; idem and Kevin Casey, “An Islamic
Diatessaron: Al-BiqaT’s Harmony of the Four Gospels,” in: S. Binay and St. Leder, eds, 7ranslating the
Bible into Arabic: Historical, Text-Critical and Literary Aspects, Wiirzburg: Ergon, 2012: 85-115; Sidney H.
Griffith, 7The Church in the Shadow of the Mosque: Christians and Muslims in the World of Islam,
Princeton: Princeton University Press, 2008; Camilla Adang, Maribel Fierro, and Sabine Schmidtke, eds, /bn
Hazm of Cordoba: The Life and Works of a Controversial Thinker, Leiden: Brill, 2013; Sabine Schmidtke
and Gregor Schwarb, eds, “Jewish and Christian Reception(s) of Muslim Theology” (= Intellectual History
of the Islamicate World 2 [2014]); Mordechai Z. Cohen and Adele Berlin, eds, Interpreting Scriptures in
Judaism, Christianity and Islam: Overlapping Inquiries, Cambridge: Cambridge University Press, 2016.
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e Earlier Muslim writings, in particular so-called ‘proofs of prophethood’ (Arab. dala’7l
or alam al-nubuwwa) works, that comprise comprehensive collections of Arabic
citations and/or paraphrases from the Scriptures, sometimes along with biblical verses
in an Arabic transcription of the Hebrew, Aramaic/Syriac, and Greek made by Jewish

or Christian converts to Islam (see Chapter Three).’

e Arabic translations of single biblical books or groups of books made from the Hebrew,

Syriac, Greek, and Coptic by Jews or Middle Eastern Christians. These translations

9

For the textual interaction between Muslim polemicists against the Bible, see, e.g. Camilla Adang, “A Rare
Case of Biblical ‘Testimonies’ to the Prophet Muhammad in Mu‘tazilite Literature: Quotations from Ibn
Rabban al-TabarT’s Kitab al-Din wa-al-dawla in Abu 1-Husayn al-Bast’s Ghurar al-adilla, as Preserved in a
Work by al-Himmast al-Razi,” in: C. Adang, S. Schmidtke, and D. Sklare, eds, A Common Rationality:
Mu‘tazilism in Islam and Judaism, Wiirzburg: Ergon, 2007: 297-330; Sabine Schmidtke, “Abt al-Husayn al-
Basri on the Torah and Its Abrogation,” Mélanges de I"Université Saint-Joseph 61 (2008): 559-580; eadem,
“Abu al-Husayn al-Basri and His Transmission of Biblical Materials from Kitab al-Din wa-al-dawlia by Ibn
Rabban al-Tabari: The Evidence from Fakhr al-Din al-Razi’s Mafatih al-ghayb,” Islam and Christian-
Muslim Relations 20 (2009): 105-118; eadem, “The Muslim Reception of Biblical Materials: Ibn Qutayba
and His A%m al-nubuwwa,” Islam and Christian-Muslim Relations 22 (2011): 249-274; eadem, “Biblical
Predictions of the Prophet Muhammad among the Zaydis of Iran,” Arabica 59 (2012): 218-266; eadem,
“Biblical Predictions of the Prophet Muhammad among the Zaydis of Yemen (6"/12" and 7%/13"
Centuries),” Orientalia Christiana Analecta 293 (2013): 221-240; eadem, “The Muslim Reception of the
Bible: Al-Mawardi and His Kitab A‘lam al-nubuwwa,” in: C. Baffioni et al., eds, Le sacre Scritture e le loro
interpretazioni, Roma: Bulzoni, 2015: 1-27; Walid A. Saleh, “Reflections on Muslim Hebraism: Codex
Vindobonensis Palatinus and al-Biqa‘i,” in: S. C. Akbari and K. Mallette, eds, A Sea of Languages:
Rethinking the Arabic Role in Medieval Literary History, Toronto: University of Toronto Press, 2013: 71-81;
D. Halft, “Sa“id b. Hasan al-Iskandari: A Jewish Convert to Islam. Editio princeps of the Later Recension
(732/1331) of His Biblical ‘Testimonies’ to the Prophet Muhammad,” Mélanges de I'Institut dominicain
d’études orientales 30 (2014): 267-320; °Ali ibn Rabban al-Tabari, The Polemical Works of ‘Alf al-Tabari, ed.
R. Ebied and D. Thomas, Leiden: Brill, 2016.

On the transcription of biblical material in the languages employed by Jews and Christians into the Perso-
Arabic script, see D. Halft, “Hebrew Bible Quotations in Arabic Transcription in Safavid Iran of the
11th/17th Century: Sayyed Ahmad “Alavi’s Persian Refutations of Christianity,” Intellectual History of the
Islamicate World 1 (2013): 235-252; idem, “Isma‘il Qazvini: A 12th/18th-Century Jewish Convert to Imami
Stism and His Critique of Ibn “Ezra’s Commentary on the Four Kingdoms (Daniel 2:31-45),” in: M. L.
Hjalm, ed., Senses of Scripture, Treasures of Tradition: The Bible in Arabic among Jews, Christians and

Muslims, Leiden: Brill (forthcoming 2017).
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were widely circulated in manuscript form in Jewish and Arab Christian communities

and partly transcended the cultural-religious boundaries (see Chapter Four)."”

e Printed copies of early modern editions of Arabic versions of the Bible, which were
imported into Persian-speaking lands by missionaries from Europe. These texts were
studied and reproduced by Shi‘t Muslims 7n sifu through handwritten transcripts made

from the printed editions (see Chapters Two and Five).

In contrast with Arabic versions of the Scriptures, we have no evidence of translations of the

Bible into Persian from pre-Safavid times that were available to Shi‘1 scholars in seventeenth-

century Iran.!" Although local Jews and Christians had translated parts of the Hebrew Bible,

19 For some recent publications, see Binay and Leder, Transiating the Bible into Arabic, Kashouh, The Arabic

11

Versions, Camilla Adang, Meira Polliack, and Sabine Schmidtke, eds, “The Bible in Arabic among Jews,
Christians and Muslims” (= Intellectual History of the Islamicate World 1 [2013]); Sidney H. Griffith, The
Bible in Arabic: The Scriptures of the “People of the Book™ in the Language of Islam, Princeton: Princeton
University Press, 2013; al-Andajil al-arba‘a, tarjamat al-As‘ad Abi I-Faraj Hibat Allah ibn al-‘Assal (m. 1253),
ed. and introduced by S. Q. Mu‘awwad, al-Qahira: Madrasat al-Iskandariyya, 2014 (I thank John G. Khalil
for making the edition available to me); David D. Grafton, The Contested Origins of the 1865 Arabic Bible:
Contributions to the Nineteenth Century Nahda, Leiden: Brill, 2015; Evangelio arabe fragmentario de
Marcos (Ms. Qarawiyyin 730). Una traduccion arabe andalusi del siglo X, ed. and introduced by J. P.
Monferrer-Sala, Cérdoba: CNERU, 2015; Miriam L. Hjdlm, “The Christian Arabic Book of Daniel: Extant
Versions, Canonical Constellations, and Relation to the Liturgical Practice, with an Appendix of ‘The Song
of the Three Young Men’,” Collectanea Christiana Orientalia 12 (2015): 115-178; eadem, Christian Arabic
Versions of Daniel: A Comparative Study of Early MSS and Translation Techniques in MSS Sinai Ar. 1 and
2, Leiden: Brill, 2016; eadem, Senses of Scripture, Treasures of Tradition; Ronny Vollandt, Arabic Versions
of the Pentateuch: A Comparative Study of Jewish, Christian, and Muslim Sources, Leiden: Brill, 2015; idem,
The Bible in Arabic: An Annotated Bibliography, Leiden: Brill (forthcoming).

A systematic and comprehensive study of the hundreds of Persian Bible manuscripts scattered in libraries
throughout the Indo-Persian world, Central Asia, the Middle East, and Europe is still lacking. For an
introduction, see Kenneth J. Thomas, A Restless Search: A History of Persian Translations of the Bible, with
a contribution by A.-A. Aghbar, [Philadelphia, Pennsylvania] 2015; D. Halft, “The ‘Book of Books’ in
Persian,” in: M. Pehlivanian, Ch. Rauch, and R. Vollandt, eds, Oriental Bible Manuscripts from the
Staatsbibliothek zu Berlin: An Illustrated History, Wiesbaden: Reichert, 136-140 (forthcoming 2016).
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the Peshitta, the Vulgata, and other versions into Persian in earlier centuries, these
translations appear to have been used by the Jewish and Christian communities only for
internal consumption. In what follows, a brief statement on research on Persian Bible
translations made before the seventeenth century will be presented. Particular emphasis will
be given to the Gospels, on which I wish to focus in the succeeding chapters of this study.

The earliest extant translations of the Scriptures into Persian are written in scripts
different from the Perso-Arabic alphabet, namely Syriac and, in particular, Hebrew (the so-
called Judaeo-Persian). Hence, these versions were inaccessible to the Muslim readership. '
Among the earliest vestiges is the well-known fragmentary double folio of a bilingual Syriac-
Persian Psalter represented in Syriac letters. The undated fragments, preserved in the Turfan
collection in Berlin, were discovered in the ruins of Shiii-pang (Bulayiq), Chinese Turkestan,
in the early twentieth century. The fragments contain a Persian translation of the Peshitta
Psalms 131:18-132:1, 133:1-3, and 146:5-147:7, including the numbers and headings for
Psalms 132, 133, and 147. Following the pioneering work of Friedrich W. K. Miiller (1863-
1930) and Werner Sundermann (1935-2012), a new edition of the bilingual Psalter with a
transliteration and an English translation has recently been published by Nicholas Sims-

Williams. "

12" In later centuries, Jewish converts to Islam or their immediate descendants transcribed Judaeo-Persian Bible
manuscripts into the Perso-Arabic script for the benefit of their Muslim co-religionists. See D. Halft,
“Crossing the Boundaries between Judaism and Twelver Shi‘l Islam: Judaeo-Persian Bible Translations
Transcribed in Perso-Arabic Script” (forthcoming).

See Nicholas Sims-Williams, “Early New Persian in Syriac Script: Two Texts from Turfan,” Bulletin of the
School of Oriental and African Studies 74 (2011): 353-374, esp. 353-361 (with facsim. of fols 1; 2; and further
references to studies on the Syriac-Persian Psalter); Thomas, A Restless Search, 13-17, Chapter 2.1 (with a
facsim. of fol. 4v), 61-63, Chapter 3.4.2.

In the mid-sixteenth century, Syriac characters were still used to write Persian liturgical texts, such as the

Lord’s Prayer. See Alphonse Mingana, Catalogue of the Mingana Collection of Manuscripts, Now in the
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Other biblical texts were written in what is called ‘Early Judaeo-Persian’ (8"-early 13"

century) or Judaeo-Persian (from the 13" century onwards), namely scriptural translations

and/or commentaries (Pers. tafsir), as well as liturgical texts."* Among the earliest known

sources are two commentaries on Ezekiel 1:21-39:29 as well as 1:27-2:6; 20:43(?); 21:2-3, 8-9;

23:41, 43, 45-49, and 24:1-4 in fragmentary form. Only a portion of the text was published by

Carl H. Salemann (1849-1916), but Thamar E. Gindin has recently edited and translated all

extant fragments of the commentaries into English."> As part of the Geniza of the Ben Ezra

Synagogue in Old Cairo, the fragments presumably date from the late tenth or early eleventh

century.'® Additional scriptural material in ‘Early Judaeo-Persian’ from the Cairo Geniza

(mostly of Karaite provenance) still remains to be explored."’

16

17

Possession of the Trustees of the Woodbrooke Settiement, Selly Oak, Birmingham, 4 vols, Cambridge: W.
Heffer, 1933-63, 1:578, Mingana 299, Section G.

For an introduction to the various forms of Judaeo-Persian, see Thamar E. Gindin, “Judeo-Persian
Communities viii. Judeo-Persian Language,” in: Elr, 15 (2009): 132-139; Ludwig Paul, A Grammar of Early
Judaeo-Persian, Wiesbaden: Reichert, 2013, esp. 9-14; Borjian, Habib, “Judeo-Iranian Languages,” in: L.
Khan and A. D. Rubin, eds, Handbook of Jewish Languages, Leiden: Brill, 2016: 234-295, Chapter 10. See
also the articles published in Mohamad Tavakoli-Targhi, ed., “Judeo-Persian Special Issue” (= fran Nameh,
New Series 1/2 [1395/2016]).

For references to studies on Judaeo-Persian Bible translations, see Jes P. Asmussen, “Bible vi. Judeo-Persian
Translations,” in: Elr, 4 (1989): 208-209; Shaul Shaked, “Reshimat targume ha-mikra le-parsit-yehudit” [List
of Judaeo-Persian Bible Translations], Pe‘amim 84 (2000): 12-20; Amnon Netzer, “Judeo-Persian
Communities ix. Judeo-Persian Literature,” in: Elr, 15 (2009): 139-156; Thamar E. Gindin, The Early
Judaeo-Persian Tafsirs of Ezekiel: Text, Translation, Commentary, 2 vols, Wien: Osterreichische Akademie
der Wissenschaften, 2007, 1:267-283; Paul, A Grammar, 15-18; Vera B. Moreen, Catalog of Judeo-Persian
Manuscripts in the Library of the Jewish Theological Seminary of America, Leiden: Brill, 2015, 409-419;
Thomas, A Restless Search, 50-61, Chapter 3.4.1.

See Gindin, The Early Judaco-Persian Tafsirs (with further references to studies on the ‘Early Judaeo-
Persian’ commentaries on Ezekiel).

See ibid., 1:26.

For further details, see Shaul Shaked, “Early Judaeo-Persian Texts with Notes on a Commentary to
Genesis,” in: L. Paul, ed., Persian Origins — Early Judaco-Persian and the Emergence of New Persian.

Collected Papers of the Symposium, Gottingen 1999, Wiesbaden: Harrassowitz, 2003: 195-219. An analysis
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After the Mongol invasion of the Middle East during the thirteenth century, Iranian
Jews continued to translate biblical books into Judaeo-Persian. For instance, among the
extant Pentateuch translations, which have mainly been investigated by Herbert H. Paper
(1925-2012), the earliest dated manuscript, London, BL, MS Or. 5446, 124 fols (partly
defective), was completed by Josef bar Mosheh on 24 Adar IT 1630 AG (=15 March 1319)."®
In 1546, Eliezer ben Gershom Soncino included another Judaco-Persian version attributed to
Jacob ben Josef Tavis in his Polyglot Pentateuch printed in Constantinople.” This printing is
acknowledged as the earliest Judaeo-Persian (and New Persian) text that went to press.
Tavis’s Pentateuch version was transcribed into Perso-Arabic characters by the English
orientalist Thomas Hyde (1636-1703) and incorporated, along with a Latin translation, into
the London Polyglot (printed between 1652 and 1657).%

Several Judaeo-Persian Bible manuscripts dating from the fourteenth and fifteenth

centuries were collected by the Florentine traveler Giovanni Battista Vecchietti (1552-1619)

of ‘Early Judaeo-Persian’ biblical exegesis of the Karaites is the focus of the forthcoming doctoral
dissertation by Ofir Haim at the Hebrew University in Jerusalem.
In recent decades, biblical material in ‘Early Judaeo-Persian’ have also re-emerged in private collections in
Iran. See Amnon Netzer, “An Early Judeao-Persian Fragment from Zefreh: Psalms 44:24-27, 45:1-9 and
55:2-16,” Jerusalem Studies in Arabic and Islam 27 (2002): 419-438.
'8 For a description of this manuscript, including its colophon, see Max Seligsohn, “The Hebrew-Persian Mss.
of the British Museum,” Jewish Quarterly Review 15 (1903): 278-301. For an edition, see Herbert H. Paper,
Targum ha-Torah le-parsit-yehudit. A Judeo-Persian Pentateuch: The Text of the Oldest Judeo-Persian
Pentateuch Translation, British Museum Ms. Or. 5446, Jerusalem: Ben-Zvi Institute, 1972 [with an English
introduction]. See also idem, “Judeo-Persian Bible Translations,” in: D. M. Goldenberg, ed., Transiation of
Scripture: Proceedings of a Conference at the Annenberg Research Institute, May 15-16, 1989, Philadelphia:
Annenberg Research Institute, 1990: 139-160; Thomas, A Restless Search, 100-102, Chapter 4.3.6b.
For details, see Walter J. Fischel, “The Bible in Persian Translation: A Contribution to the History of Bible
Translations in Persia and India,” The Harvard Theological Review 45 (1952): 3-45, esp. 5-7; Thomas, A
Restless Search, 116-121, Chapter 5.5.
% On the history of the London Polyglot, see Vollandt, Arabic Versions, 128-129, Chapter 5.4 (with further

references to studies on the London Polyglot).
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during his sojourn in Iran (and India), where he searched for ‘ancient versions’ of the Bible.*'
Local scribes such as the Persian Christian Shams al-Din ibn Qutb al-Din Qalati Khunji
assisted Vecchietti with transcribing Judaeo-Persian translations of the Psalms, Proverbs,
Ecclesiastes, Song of Solomon, Esther, Ruth, Isaiah, Jeremiah, Lamentations, and Baruch
into the Perso-Arabic script. The traveler brought the transcribed texts, along with other
manuscripts, to Rome for their presentation to the pope. Some of the copies entered the
Biblioteca Apostolica Vaticana, while others are held today by the Biblioteca Nazionale di
Napoli and the Bibliothéque Nationale de France in Paris.**

During the thirteenth and fourteenth centuries, Middle Eastern Christians translated
the Gospels from Syriac and Arabic into Persian. These translations are invariably written in
the letters of the Perso-Arabic alphabet and thus could potentially have been accessed by
Muslims. Nevertheless, they appear to have circulated exclusively among Christians. The
earliest known manuscript is a Persian version of the Gospel of Matthew, which is preserved

in Vatican, BAV, MS Pers. 4, 78 fols.” The translation made from Syriac and/or Arabic was

2L For details, see Fischel, “The Bible in Persian Translation,” 7-21; Francis Richard, “Les fréres Vecchietti,

diplomates, érudits et aventuriers,” in: A. Hamilton, M. H. van den Boogert, and B. Westerweel, eds, The
Republic of Letters and the Levant, Leiden: Brill, 2005: 11-26; Angelo M. Piemontese, Catalogo dei
manoscritti persiani conservati nelle biblioteche d’Italia, Roma: Istituto poligrafico e Zecca dello Stato, 1989,
37-46; idem, “G.B. Vecchietti e la letteratura giudeo-persiana,” Materia giudaica. Rivista dell’associazione
italiana per lo studio del giudaismo 15-16 (2010-11): 483-500; Bibliotheque Nationale [de France],
Département des manuscrits, Catalogue des manuscrits persans, vol. 2/1: Le supplément persan, 1 a 524, ed.
F. Richard, Roma: Istituto per I’Oriente C. A. Nallino, 2013, 35-41; Thomas, A Restless Search, 97-99,
Chapter 4.3.6.

22 See Francis Richard, “Les manuscrits persans rapportés par les fréres Vecchietti et conservés aujourd’hui a

la Bibliotheque nationale,” Studia Iranica 9 (1980): 291-300; idem, “Les freres Vecchietti,” 11-16;

Piemontese, “G.B. Vecchietti,” 494-499.

# For descriptions of this manuscript, see Giorgio Levi della Vida, Ricerche sulla formazione del pit antico

fondo dei manoscritti orientali della Biblioteca vaticana, Citta del Vaticano: Biblioteca Apostolica Vaticana,

1939, 167-169, no. 30; Ettore Rossi, Elenco dei manoscritti persiani della Biblioteca vaticana: Vaticani,
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copied by a certain Mas‘iid ibn Ibrahim, and is dated to the beginning of Rajab 712 AH

(=November 1312).** The provenance of MS Pers. 4 and the circumstances under which it

was brought to Rome remain unclear. As the first Persian manuscript that entered the

Biblioteca Apostolica Vaticana in the second half of the sixteenth century, it was studied by

Vecchietti (after his return to Rome) and reproduced by T‘ovmacean Avetik’, an Armenian

scribe from Aleppo who sojourned in Rome in the late sixteenth century.”

Another early translation of all four Gospels was presumably made from Syriac and

later corrected against the Arabic.?® It is extant in several seventeenth-century manuscripts,

some of which have preserved the colophons of the original Vorlage. The scribe is identified

as Sarkis Laj ibn Amir Malik, who completed his copy in 718 AH (=1318) or 728 AH
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barberiniani, borgiani, rossiani, Citta del Vaticano: Biblioteca Apostolica Vaticana, 1948, 29-30; Angelo M.
Piemontese, “84. Vangelo di Matteo. Persiano,” in: F. D’Aiuto, G. Morello, and A. M. Piazzoni, eds, /
Vangeli dei Popoli. La Parola e I'immagine del Cristo nelle culture e nella storia, Roma: Rinnovamento nello
Spirito Santo, 2000, 332-334 (with facsim. of fols 68v; 69r). See also Roberto Gulbenkian, “The Translation
of the Four Gospels into Persian,” Neue Zeitschrift fiir Missionswissenschaft 36 (1980): 186-218 (I), 267-288
(II), 37 (1981):35-57 (III) (repr. in: Roberto Gulbenkian, Estudos historicos, 3 vols, Lisboa: Academia
Portuguesa da Histdria, 1995, 3:9-108), esp. 212; Thomas, A Restless Search, 84-87, Chapter 4.3.2.

See Vatican, BAV, MS Pers. 4, fol. 78r:8-10.

See Levi della Vida, Ricerche, 168, 216-217; Gulbenkian, “The Translation,” 212; Richard, “Les freres
Vecchietti,” 16; Angelo M. Piemontese, “Vaticani persiani,” in: F. D’Aiuto and P. Vian, eds, Guida ai fondi
manoscritti, numismatici, a stampa della Biblioteca vaticana, 2 vols, Citta del Vaticano: Biblioteca Apostolica
Vaticana, 2011, 1:644-646, esp. 644; idem, “La raccolta vaticana di Orientalia: Asia, Africa ed Europa,” in:
Storia della Biblioteca Apostolica Vaticana, vol. 3: La Vaticana nel seicento (1590-1700), Citta del Vaticano:
Biblioteca Apostolica Vaticana, 2014: 427-460, esp. 447.

See Anton D. Pritula, Hristianstvo i persidskaa kniznost' XIII-XVII vv. [Christianity and Persian Booklore,
13th-17th Centuries], Sankt-Peterburg: D. Bulanin, 2004 [with an English summary], 24-27, Chapter 1.3, 155;
Leonard Harrow, “Jérome Xavier and Two Persian Gospels (mss. cod. 7964 and cod. 7965) in the Biblioteca

i

Nacional de Portugal at Lisbon,” in: N. Balutet, P. Otaola, and D. Tempére, eds, Contrabandista entre
mundos fronterizos. Hommage au Professeur Hugues Didier, Paris: Publibook, 2010: 117-134, esp. 127-129.
See also Gulbenkian, “The Translation,” 187-194; Thomas, A Restless Search, 87-90, Chapter 4.3.3. See also

ibid., 94-97, Chapter 4.3.5.
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(= 1328).27 The translation is related to the one included in Vatican, BAV, MS Borg. pers. 19,
256 fols, dated 738 AH (=1338).” This manuscript is composed of two volumes, written by
Amin al-Din ibn Qutlughbeg and Ziya al-Din ibn al-Ra“af mawla Na’ib Niir al-Din, known as
Kilamji Ifranji. Angelo M. Piemontese has suggested that the last-mentioned scribe was a
Dominican or Franciscan friar, presumably from Greater Armenia.”’ Other mendicant
missionaries seem to have amended the text during the fourteenth century. At the end of the
same century, the codex was in the possession of Khizr Shah, a Christian of Turkish or
Turkman origin.”® Several glosses in Latin and Persian transcribed in Latin script show that
the lexis used in MS Borg. pers. 19 is partly identical with the lemmas of the medieval Latin-
Persian-Turkish (Cuman) dictionary of the so-called Codex Cumanicus, a well-known
collection of different vocabularies.?!

An interesting case that sheds light on the interaction between Syriac Christians in the

northwest of Iran, the Caucasus, and the Black Sea is a Persian translation of the four

Gospels made from the Peshitta, which is extant in Oxford, Bodleian Library, MS Pococke

27 See Gulbenkian, “The Translation,” 269-272; Harrow, “Jérome Xavier,” 122-124.
B For descriptions of this manuscript, see Rossi, Elenco, 173-174; Angelo M. Piemontese, “88. Vangeli.
Persiano,” in: D’Aiuto, Morello, and Piazzoni, 7 Vangeli dei Popoli, 338-339 (with facsim. of fols 188v; 189r);
idem, “Un testo latino-persiano connesso al Codex Cumanicus,” Acta Orientalia Academiae Scientiarum
Hungaricae 53 (2000): 121-132; idem, “Le glosse sul Vangelo persiano del 1338 e il Codex Cumanicus,” in:
Miscellanea Bibliothecae Apostolicae Vaticanae, vol. 8, Citta del Vaticano: Biblioteca Apostolica Vaticana,
2001, 313-349 (with facsim. of fols 188v; 189r; 200v; 203v); idem, “II Codex Cumanicus alla luce delle glosse
sul Vangelo persiano datato 1338,” in: F. Schmieder and P. Schreiner, eds, I/ Codice Cumanico e il suo
mondo: atti del colloquio internazionale, Venezia, 6-7 dicembre 2002, Roma: Edizioni di storia e letteratura,
2005, 183-198 (with facsim. of fols 188v; 189r; 200v; 203v).

% See Piemontese, “88. Vangeli. Persiano,” 338; idem, “Le glosse,” 321-322; idem, “Il Codex Cumanicus,” 184,
186-187, 194.

% See Piemontese, “Le glosse,” 318-319.

3 For details, see Piemontese, “Un testo latino-persiano”; idem, “Le glosse,” 337-339; idem, “Il Codex

Cumanicus.”
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241, 170 fols.** According to the main colophon at the end of the Gospel of John, the

manuscript was copied by the Christian scribe Shimiin ibn Yasuf ibn Ibrahim Tabrizi at the

request of Amir ibn Sahm al-Dawla ibn Shirana Taflisi. It was completed in Kaffa (ancient

Theodosia), in the Crimean Peninsula, in 1341 CE.* The manuscript bears four colophons,

one at the end of each Gospel. The Gospel of Matthew is dated 4 Unis (=4 June), Luke is

dated 28 Huzayran (=28 June), and John is dated 9 Tammiz (=9 July).”* The Gospel of

Mark is undated, but signed by Shimin ibn Yasuf in Kaffa.* In the mid-seventeenth century,

this Persian translation was incorporated into the London Polyglot, being the first Persian

version of the Gospels printed in Europe.™
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The four Gospels are structured with 135 chapters (Pers. fasl) for Matthew, 65 chapters for Mark, 143
chapters for Luke, and 43 chapters for John. Photographs from a microfilm of Oxford, Bodleian Library, MS
Pococke 241 are available in Tehran, Danishgah, 6364 (“aksi), 2 vols.

For descriptions of this manuscript, see Eduard Sachau and Hermann Ethé, Catalogue of the Persian,
Turkish, Hindiistani, and Pushti Manuscripts in the Bodleian Library, 3 vols, Oxford: Clarendon, 1889-1954,
1:1053-1054, no. 1835; Muhammad T. Danishpazhuh, FiArist-i mikrafilmha-yi Kitabkhana-yi Markazi-i
Danishgah-i Tihran, 3 vols, Tihran: Danishgah, 1348-63/[1969-84], 3:250. See also Pritula, Hristianstvo i
persidskad kniznost, 21-23, Chapter 1.2, 154-155; Thomas, A Restless Search, 105-107, 4A. Excursus 2.

For the main colophon, see Oxford, Bodleian Library, MS Pococke 241, fols 169v:14-170r:12. A Latin
translation is published in the London Polyglot (see Biblia sacra polyglotta: complectentia textus originales,
Hebraicum, cum Pentateucho Samaritano, Chaldaicum, Graecum. Versionumque antiquarum, Samaritanae,
Graecae LXXII interp., Chaldaicae, Syriacae, Arabicae, Aethiopicae, Persicae, Vulg. Lat. quicquid
comparari poterat: cum textuum, & versionum orientalium translationibus Latinis [...] cum apparatu,
appendicibus, tabulis, variis lectionibus, annotationibus, indicibus, &c., 6 vols, ed. B. Walton, London: Th.
Roycroft, 1653-57, 1:102, no. 9.1).

See Oxford, Bodleian Library, MS Pococke 241, fols 64r:7-8; 138v:1-2; 169v:14-18.

See ibid., fol. 91v:14-15.

Oxford, Bodleian Library, MS Pococke 241 is identified by the editor of the London Polyglot as the Vorlage
for the Persian version of the Gospels. See Biblia sacra polyglotta, 1:102, no. 9. See also Bruce M. Metzger,
The Early Versions of the New Testament: Their Origin, Transmission, and Limitations, Oxford: Clarendon,
1977, 277-278, no. 1; Gulbenkian, “The Translation,” 282; Thomas, A Restless Search, 90-94, Chapter 4.3.4;
D. Halft, “A Persian Gospel Manuscript and the London Polyglot,” in: Pehlivanian, Rauch, and Vollandt,
Oriental Bible Manuscripts, 141-143.
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Besides the text of the Gospels, MS Pococke 241 contains an introduction to the
Gospels that consists of a short commentary (Pers. sharfh-i mukhtasar) of ten chapters (fols
1v-14r) and a register of tituli of the four Gospels (fols 14r-20r), all of which are in Persian.”’
In the introduction, the Persian translation is attributed to Yiuhanna ibn al-Qass Yiusuf
Ya‘qubi, who was the son of a cleric (Arab. gass) of the Syriac Orthodox Church or the
Church of the East.” The author states that he wrote the introduction during a sojourn in
Thilisi, Georgia, where he had no Syriac or Arabic books at his disposal.” He further relates
that he had previously composed another commentary on the same subject, of which neither
the title nor the language is identified.*” MS Pococke 241 shows that Gospel manuscripts can
contain, along with the text of the Scriptures, valuable information for “our understanding of
the translating, copying, and transmission of the scriptures,” which have often been ignored
by previous scholarship that was focussed exclusively on the biblical text.*!

Another well-known translation of the Gospels which is related to the one included in
MS Pococke 241 is a Persian harmony of the Gospels made from a Syriac Vorlage, with a
certain influence of the Arabic. When, in the 1940s, the Italian Jesuit Giuseppe Messina
(1893-1951) investigated what he called the ‘Persian Diatessaron’, he came to the conclusion

that both translations had “a common [Syriac] source” (Ital. una fonte comune).** The

37 Neither the short commentary nor the register of tituliis printed in the London Polyglot.

¥ See Oxford, Bodleian Library, MS Pococke 241, fol. 13v:12.

¥ See ibid., fol. 13v:7-8.

40 See ibid., fol. 6v:14.

1 Griffith, The Bible in Arabic, 132. Sidney H. Griffith’s lament about this neglect is not only true for Arabic
Bible manuscripts but also for those in Persian.

2 Giuseppe Messina, Diatessaron persiano, Roma: Pontificio Istituto biblico, 1951 [with an Ital. transl.] (repr.

Diyatassardn, [Tihran]: Nar-i Jahan, n.d. [without Ital. transl., with a Persian introduction by an unidentified

editor, and on the title-page, the cross of the Episcopal (Anglican) Church in Persia]; Yihanna “Izz al-Din,

Diyatasaran-i farsi: Tashih va tarjamah-i italiya’i-i Jisipa Misind, ba da guftar az I. Afshar, H. Riza7
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earliest known manuscript of the Persian harmony of the Gospels, Florence, BML, MS Or.
81, 130 fols, was completed by the Syriac Orthodox cleric Ibrahim ibn Shammas “Abd Allah
Hisnkayfi in the city of Hisn Kayfa on the Tigris on 8 Shawwal 954 AH (=21 November
1547).* The illuminated copy was commissioned by the Armenian catholicos Stephanos V (r.
1541-64) on the occasion of his meeting with Pope Paul III (r. 1534-49) in Rome in 1548.*
The name of the translator of the Persian harmony of the Gospels is not explicitly
mentioned in MS Or. 81. However, we read in two ‘letter squares’ (Pers. murabba‘-i hurif) at
the end of the codex that the translator was a certain Iwan[n]is, known as ‘Izz al-Din.* His
full name appears in two later copies of the same Persian harmony of the Gospels that have so
far escaped scholarly attention, namely Benediktinerabtei St. Bonifaz in Munich and
Andechs, Archive Kloster Andechs, MS Rehm 110, 296 fols, completed on 7 Dha 1-Qa‘°da

1011 AH (=18 April 1603), and Tehran, Milli, MS 4437 [519], 172 fols, dated 20 Rajab 1111

Baghbidi, Tihran: Asatir 1387/[2008-09]), Ixxxvii, xci. For a comparison between both translations, see also

Pritula, Hristianstvo i persidskad kniznost, 10-21, Chapter 1.1, 154.
4 See Florence, BML, MS Or. 81, fol. 123v:7-9; Messina, Diatessaron persiano, 380. For descriptions of this
manuscript, see Stefano E. Assemani, Bibliothecae Mediceae Laurentianae et Palatinae codicum mms. [sic!]
orientalium catalogus, Florentiae: Albiziniano, 1742, 59-61, no. 17; Giuseppe Messina, Notizia su un
Diatessaron Persiano tradotto dal siriaco, Roma: Pontificio Istituto biblico, 1943; Bruce M. Metzger,
Chapters in the History of the New Testament Textual Criticism, Leiden: Brill, 1963, 97-120; Piemontese,
Catalogo dei manoscritti, 104-108, no. 140; N. Peter Joosse, “An Introduction to the So-Called Persian
Diatessaron of Iwannis ‘Izz al-Din of Tabriz: The Testimony of John 2:1-11 (the Wedding at Cana),” Oriens
Christianus 86 (2002): 13-45; Pier G. Borbone, Sara Fani, Margherita Farina et al., “Catalogo,” in: S. Fani
and M. Farina, eds, Le vie delle lettere. La Tipografia Medicea tra Roma e I’Oriente, Firenze: Mandragora,
2012: 86-218, here 130-133, no. 19; Thomas, A Restless Search, 74-84, Chapter 4.3.1. For an edition based on
Florence, BML, MS Or. 81, see Messina, Dijatessaron persiano.
In contrast with a widespread opinion, Florence, BML, MS Or. 81 is not a unicum. It was the direct Vorlage
for the copy preserved in Florence, BML, MS Or. 399, 321 fols. See Messina, Notizia, 13; Piemontese,
Catalogo dei manoscritti, 108. For other manuscripts of the same Persian harmony of the Gospels, see below.
# See Florence, BML, MS Or. 81, fol. 124v; Messina, Notizia, 13-15; Gulbenkian, “The Translation,” 284-288;

Piemontese, Catalogo dei manoscritti, 106-107.

4 See Florence, BML, MS Or. 81, fol. 124r; Messina, Notizia, 37-39.
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AH (=11 January 1700).“° In both manuscripts that were transmitted independently from MS
Or. 81 the translator is identified in the introduction as Yahya ibn ‘Awad Tabrizi Armani."’
Despite the two different forms of the name of John — Iwannis and Yahya — that appear in the
manuscripts, there is reasonable certainty that they refer to the same translator, namely an
Armenian who probably hailed from Tabriz.

Translations of the Gospels into Persian were also made from Latin. Such a
translation is extant in Leiden, Universiteitsbibliotheek, MS Or. 675, 119 fols.*® The copy was
completed by the Christian scribe Abt I-Faraj ibn Shams al-Din ibn Abi 1-°ala Tabrizi in Pera,
near Istanbul.” The date in the colophon is Rajab 869 AH (=February-March 1465). The
Persian text of the Gospels is structured according to the chapter divisions of the Vulgata. A
comparison between the Persian translation and the Vulgata shows that many renderings of
proper names follow the Latin Vorlage, as against the Semitic equivalents commonly used in
Persian versions of the Gospels made from Syriac and Arabic (e.g. Satana [Lat. Satan|, Tirds

va-Shidiin [Lat. Tyrus et Sidon|, parisisiyan va-sadiqiyan [Lat. pharisaei et sadducaeli),

Shim‘dn Bitris [Lat. Simon Petrus]).” The Latin declensions of nouns have been partly

% For descriptions of these manuscripts, see D. Halft, “Benediktinerabtei St. Bonifaz in Miinchen und

Andechs, Archiv Kloster Andechs, Hs. Rehm 110,” in: Katalog der christlich-orientalischen Handschriften
des Klosters Andechs (forthcoming).

47 See Benediktinerabtei St. Bonifaz in Munich and Andechs, Archive Kloster Andechs, MS Rehm 110, fols
24v:6; 26r:12-13; Tehran, Milli, MS 4437, fols 19r:11-12; 20r:13.

“ " For a description of this manuscript, see Jan J. Witkam, Inventory of the Oriental Manuscripts of the Library

of the University of Leiden, 25 vols, Leiden: Ter Lugt, 2007, 1:284.

4 See Leiden, Universiteitsbibliotheek, MS Or. 675, fol. 119r:13-22. The colophon was published in Michael J.
de Goeje et al., Catalogus codicum orientalium Bibliothecaec Academiae Lugduno Batavae, 6 vols, Lugduni

Batavorum: Brill, 1851-77, 5:90.
30 See, Leiden, Universiteitsbibliotheek, MS Or. 675, fols 4v:10; 13v:18, 20; 19r:4-5, 11-12, 18; 931:8, 11-12.
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retained in MS Or. 675, such as the accusative case of Syria in Matthew 4:24 “throughout all
Syria” (Pers. dar hama-yi zamin-i Siryam [Lat. in totam Syriam]).”*

Besides the extant continuous translations of the four Gospels, liturgical manuscripts
with a collection of selected portions of the Scriptures are also an important source for our
understanding of the history of Persian Bible translations. The codex Paris, BNF, MS Pers. 3,
183 fols (defective at the beginning) [not seen by me], contains a Persian lectionary of the
Gospels for Sundays and feasts of the liturgical year of the Church of the East.> About 200
commentaries (Pers. sharh or tafsir) in Persian on selected verses have been inserted into the
text of the Gospels. The manuscript was completed by an anonymous scribe in the city of
Qrim (Sulghat), in the Crimean Peninsula, in Jumada II 776 AH (=November-December
1374). Some marginal notes in classical Armenian indicate that MS Pers. 3 was also studied by
Armenians. Further manuscripts of translations of biblical material into Persian still await
close examination.

In conclusion, the above-mentioned examples clearly show that translations of the
Gospels and other biblical books into Persian were widely circulated among Jews, Syriac
Christians, and Armenians in Persianate societies during the Early and Middle Islamic
periods. Nevertheless, these versions do not seem to have crossed the cultural-religious
boundaries of the Jewish and Christian communities. When, in the seventeenth century,
Imami polemicists turned their attention to the Bible, they apparently did not rely on Persian

translations by Jews or Christians. As a general rule, there were no theological or ideological

1 See ibid., fol. 51:15.

52 For descriptions of this manuscript, see Francis Richard, “Un lectionnaire persan des Evangiles copié en
Crimée en 776H./1374,” Studia Iranica 10 (1981): 225-245; Bibliothéeque Nationale [de France],
Département des manuscrits, Catalogue des manuscrits persans, vol. 1: Ancien fonds, ed. F. Richard, Paris:

Bibliotheque Nationale, 1989, 29-30; Pritula, Hristianstvo i persidskad kniznost, 34-35, Chapter 1.6, 156.
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considerations regarding the source, as one could assume, but the very availability and
accessibility of biblical texts in a language and script used by Shi‘i scholars seem to have

determined their selection.
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PART ONE

Chapter 1: From Egypt via Rome to Persia: The Arabic Vulgate at

Cultural Crossroads

For many centuries, the Muslim study of the Bible was predominantly an internal
affair of the Islamicate world. Single biblical books or groups of books circulated in Arabic
translation among Muslims, Jews, and Middle Eastern Christians. Thanks to a common
language (Arabic), these books transcended the cultural-religious boundaries of the different
communities without major interference of Western Christendom. Until the Renaissance,
and the age of printing, neither the Roman Church nor any other European power had a
significant impact on the dissemination of texts among the religious communities in the
Middle East.

All this began to change in the fifteenth and sixteenth centuries, mainly as a result of
the Humanist movement, the invention of the European printing press, and the beginning of
a new age of missions. Theologians and linguists became aware of discrepancies between the
different versions of the Scriptures that were extant not only in the original languages,
Hebrew, Aramaic, and Greek, but also in various translations into Latin, Syriac, Arabic,
Persian, and other vernaculars. Scholars travelled to distant lands in the Middle East as well
as Ethiopia, Persia, and India to locate, purchase, and bring ‘ancient’ Bible manuscripts (or

handwritten copies made from the manuscripts) to Europe for further study and exploration.
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With the new science of critical philology, the advent of printing in scripts other than
Latin, and with the emergence of a commercial book market, different versions of the
Scriptures became accessible to a wider (scholarly) audience in both the West and the East.
Publication of Arabic versions of biblical books in the early printing centers of Rome and
Leiden, and later of Paris and London, had global repercussions. Some of the printed texts,
based on the newly available manuscripts from collections in the Middle East, were imported
to the Islamicate societies and became the preferred versions consulted by Muslim scholars
for the study of the biblical text. The Arabic print culture in Europe thus directly contributed
to the dissemination of Middle Eastern Christian translations of the Scriptures among
Muslim audiences.

Part One of this study highlights the new connectivity between Europe, the Middle
East, and Persia during the early modern period. In the following two chapters, I will show
how a medieval Arabic translation of the Gospels made by Coptic and/or Syriac Christians
became highly influential on the ShiT perception of Christianity in Persianate societies. As
one of the most effective missionary tools of the Vatican, the medium of Arabic print laid the
foundation for a large Shi‘ reception of the Bible in Iran. The printed edition of the Arabic
version of the Gospels thus contributed, in the context of a global mission of the Roman
Church, to the dissemination of an Arabic translation of the Gospels far beyond the Arabic-
speaking domains of the Middle East.

With the influx of Catholic missionaries to Safavid Persia during the seventeenth
century and the increase of interreligious exchanges, Shi‘i scholars had unprecedented access
to a standardized version of the Gospels authorized by the Roman Church. The availability of

a substantial number of printed copies of this Arabic translation of the four Gospels provided
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an arsenal of previously hard to find material that would in turn give impetus for the
composition of several Imami refutations of the Bible. Therefore, the advent of Arabic
printing and the emergence of a missionary movement fundamentally changed the Shi‘i
reception of the Scriptures as well as Muslim-Christian encounters in seventeenth-century

Persia.

39



1.1 A Manuscript of Coptic Provenance in Late Sixteenth-Century Rome:

The First Publication of the Gospels in Arabic Translation

The story of the Gospels in Safavid Iran cannot be told without acknowledging the
importance of the printing of religious books in Post-Tridentine Rome. The decades
following the Council of Trent (1545-47, 1551-52, 1562-63), known as the Council of the
‘Counter Reformation’ against Luther and the Protestants, witnessed a strong renewal of
missionary activity. At a time when the Church was losing ground in Europe, she turned
towards other parts of the world to propagate the Catholic faith. As a result, the production
of printed texts increased significantly in Catholic lands.”> As we will see in this chapter, the
publication of an Arabic translation of the Gospels censored by the Vatican was used as an
instrument of propaganda to evangelize Muslims in Persia. Events in Isfahan and Rome are
thus closely interrelated and cannot be fully understood independently of one another.

In 1590/91, as the Medici Oriental Press in Rome was printing its debut publication in
Arabic script with movable metal type engraved by the well-known French typographer

Robert Granjon, a new chapter was inaugurated in Muslim-Christian history.”* This printing

5 For details, see, e.g. R. Po-chia Hsia, The World of Catholic Renewal, 1540-1770, 2 ed., Cambridge:
Cambridge University Press, 2005; Natalia Maillard Alvarez, ed., Books in the Catholic World during the
Early Modern Period, Leiden: Brill, 2014.

% On the history of the printing press, see Guglielmo E. Saltini, “Della Stamperia Orientale Medicea e di

Giovan Battista Raimondi,” Giornale Storico degli Archivi Toscani 4 (1860): 257-308; Antonio Bertolotti,

“Le tipografie orientali e gli orientalisti a Roma nei secoli XVI e XVIL,” Rivista europea 9 (1878): 217-268;

Cirillo Korolevskij, La typographie médicéenne et les publications orientales 4 Rome a la fin du XVI° siecle,

Rome: unpublished typescript, 1924, preserved in BAV, Stampe, Res. I11.97 (I have accessed the study

through a copy that is held by the Plantin-Moretus Museum, Antwerp, BM 31.794); Alberto Tinto, La

Tipografia Medicea Orientale, Lucca: M. Pacini Fazzi, 1987; John Robert Jones, “The Medici Oriental Press

(Rome 1584-1614) and the Impact of its Arabic Publications on Northern Europe,” in: G. A. Russell, ed.,
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was the editio princeps of the four canonical Gospels of Matthew, Mark, Luke, and John in
Arabic translation. For the first time in history, the fundamental scriptures of Christian faith
had gone to press in the /ingua franca of the Middle East, common to Eastern Christians and,
of course, Muslims. The ready availability of the Gospels produced and printed in Arabic

translation had, as shown here, a significant influence on the later Muslim reception of the

Bible.
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Figure 1. The monolingual version of the Medici edition of the Gospels in Arabic

(Vatican, Biblioteca Apostolica Vaticana, R.G.Bibbia.Il.116), © Biblioteca Apostolica Vaticana.

The edition of the Gospels in Arabic by the Medici Oriental Press, with woodcuts by

the Florentine engraver Antonio Tempesta, was published in two versions, namely a

The “Arabick” Interest of the Natural Philosophers in Seventeenth-Century England, Leiden: Brill, 1994: §88-
108; Geoffrey Roper, “Early Arabic Printing in Europe,” in: E. Hanebutt-Benz, D. Glass, and G. Roper, eds,
Middle Eastern Languages and the Print Revolution: A Cross-Cultural Encounter, Westhofen: WVA-Verlag
Skulima, 2002: 129-150, 526-529, esp. 135, 138-142; Fani and Farina, Le vie delle lettere.

41



monolingual as well as a bilingual version with a Latin interlinear translation.® Both versions

were destined for the commercial market in East and West, as well as for the mission among

Muslims and non-Catholic Christians in Islamicate societies.® The bilingual version of the

edition was also used for training future missionaries in the Arabic language.’’ Due to the

financial support of the Medici family, the press run was exceptionally large: 1,500 copies of

the monolingual and 3,500 copies of the Arabic-Latin version.” The fact that only a third of
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See al-Injil al-muqaddas li-rabbina Yasa‘ al-Masih al-maktib min arba® al-Injiliyin al-muqaddasin a‘ni
Mattay wa-Marqus wa-Liqa wa-Yuhanna (= Euangelium sanctum domini nostri lesu Christi conscriptum a
quatuor euangelistis sanctis idest Matthaeo, Marco, Luca et lohanne), Romae: Typogr. Medicea, 1591
(Arab. version); Arba‘at Anajil Yasi© al-Masih sayyidna al-mugaddasa (= Sacrosancta quatuor lesu Christi
D. N. Euangelia: Arabice scripta, Latine reddita, figurisque ornata), Romae: Typogr. Medicea, 1591 (Arab.-
Lat. version; reis., Rome, 1619; Florence, 1774). The title-pages of the printings are dated 1590.

For descriptions of this edition, see GCAL, 1:158-159; Delio Vania Proverbio, “123. Tetravangelo. Arabo.
(Roma, Stamperia Medicea Orientale, 1591),” in: D’Aiuto, Morello, and Piazzoni, I Vangeli dei Popoli, 420-
422 (with facsim. of the title-page and p. 6 of the Arab. version); Antonella Lumini, ed., La Bibbia. Edizioni
del XVI secolo, Firenze: L. S. Olschki, 2000, 252-254, nos 290-292; Hanebutt-Benz et al., Middle Eastern
Languages, 483-484, no. 69; Sara Centi, ed., Le cinquecentine della Biblioteca Medicea Laurenziana di
Firenze, 2 vols, Roma: Istituto poligrafico e Zecca dello Stato, 2002, 1:97-98, nos 256-257; Richard S. Field,
Auntonio Tempesta’s Blocks and Woodcuts for the Medicean 1591 Arabic Gospels, Paris: Les Enluminures,
2011; Borbone et al., “Catalogo,” 204-209.

See Jones, “The Medici Oriental Press”; Maurits H. van den Boogert, “The Sultan’s Answer to the Medici
Press? Ibrahim Miiteferrika’s Printing House in Istanbul,” in: A. Hamilton et al., 7he Republic of Letters:
265-291, esp. 278-279; Pier G. Borbone, “Introduzione,” in: Fani and Farina, Le vie delle lettere: 19-42; Sara
Fani, “Gli esiti della Tipografia Medicea,” in: ibid., 73-84.

See Arduino Kleinhans, Historia studii linguae Arabicae et collegii missionum Ordinis Fratrum Minorum in
conventu ad S. Petrum in Monte Aureo Romae erecti, Firenze: Quaracchi, 1930, 14; Angelo M. Piemontese,
“Grammatica e lessicografia araba in Italia dal XVI al XVII secolo,” in: M. Tavoni et al., eds, Italy and
Europe in Renaissance Linguistics: Comparisons and Relations. Proceedings of the International
Conference, Ferrara, Palazzo Paradiso, 20-24 March 1991, 2 vols, Modena: F. C. Panini, 1996, 2:519-532, esp.
523, 526; Aurélien Girard, “L’enseignement de Parabe a Rome au XVIII® siécle,” in: B. Grévin, ed.,
Maghreb-Italie. Des passeurs médiévaux a I'orientalisme moderne (XIIF-milieu XX® siécle), Rome: Ecole
francaise de Rome, 2010: 209-234, esp. 216-217, 230, 232.

See Bertolotti, “Le tipografie orientali,” 225; Jones, “The Medici Oriental Press,” 100, 107-108, n. 71; Fani,
“Gli esiti della Tipografia,” 74-75; Angela Nuovo, The Book Trade in the Italian Renaissance, translated by
L. G. Cochrane, Leiden: Brill, 2013, 114. Elsewhere, the press run for the bilingual version is indicated as

being 3,000 or 4,000 copies. See Jacques Lelong, Bibliotheca sacra seu syllabus omnium ferme sacrae
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the printed copies were in store almost two hundred years later suggests that a substantial
number of copies had been sold on the market or sent to the missions in the Middle East.*
In his recent study, Ronny Vollandt describes missionary needs as a major reason for

% Nonetheless, this was not the case for Persian

the Arabic Bible printing in Europe.
translation of the Scriptures. In contrast with Arabic versions, the Vatican saw no need to
print translations of the Gospels or other biblical books into Persian. When Pope Paul V (r.
1605-21) ordered that linguistic training be provided for missionaries in the convents of the
religious orders in Rome, Persian was not among the recommended languages which were
Hebrew, Greek, Latin, and Arabic. In the apostolic constitution De Magistris linguarum
hebraicae, graecae, latinac et arabicae, a Regularibus in suis studiis habendis (“On the

Teachers of Hebrew, Greek, Latin, and Arabic in the Studies of the Regulars”) — also known

as Apostolicae servitutis onere —, dated 31 July 1610, it is stated as follows:

It is sufficiently certain that the knowledge of languages, especially Hebrew, Greek, Latin, and
Atrabic, is of most advantage for this purpose. [The knowledge of the last-mentioned one] is
regarded as most useful for the conversion of infidels, because a large part of them either

speak or understand Arabic. [...] By this our permanent and valid constitution, we decree and

scripturae editionum ac versionum secundum seriem linguarum quibus vulgatae sunt notis historicis et
criticis illustratus adjunctis praestantissimis, Antverpiae: J. L. Gleditschii et M. G. Weidmanni, 1709, 247-
248; idem, Discours historique sur les principales éditions des Bibles polyglottes, Paris: A. Pralard, 1713, 77;
Borbone, “Introduzione,” 26, 38-39, n. 52.
% See Angelo M. Bandini, Dei principi e progressi della Real Biblioteca Mediceo Laurenziana (Ms. laur.
Acquisti e Doni 142), ed. R. Pintaudi, M. Tesi, and A. R. Fantoni, Firenze: Gonnelli, 1990, 83; Jones, “The
Medici Oriental Press,” 107-108, n. 71; Fani, “Gli esiti della Tipografia,” 74-75.
Considering the effect of the printing, as discussed below, general statements such as that Arabic books
published by the Medici Oriental Press “were largely unsuccessful” in the Middle East (see Jan Luiten van
Zanden, “Explaining the Global Distribution of Book Production before 1800,” in: M. Prak and J. L. van
Zanden, eds, Technology, Skills, and the Pre-Modern Economy in the East and the West: Essays Dedicated
to the Memory of S. R. Epstein, Leiden: Brill, 2013: 323-340, here 327) cannot be justified.
60

See his Arabic Versions, 14, 111. See also Bernard Heyberger, “L’Orient et lislam dans I’érudition

européenne du XVII® siecle,” Dix-septieme siécle 268 (2015): 495-508, esp. 502-504.
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command the study of all three languages of this kind, namely Hebrew, Greek, and Latin, in
whatever order and regular institute, both of mendicants and non-mendicants, including
exempt ones whatsoever and immediate subjects to the Apostolic See. Moreover, [we decree
and command] that teachers of Arabic [...] should be introduced in the larger and more

frequented ones [...]."

As late as 1625, the Sacred Congregation for the Propagation of the Faith (Sacra Congregatio

de Propaganda Fide), founded three years earlier by Pope Gregory XV (r. 1621-23) for the

supervision of the missionary activity of the Roman Church, recommended the use of Arabic

translations of the New Testament to missionaries in Persia.®* In his speech to the cardinals of

61

62

“Cui rei plurimum conducere satis constat linguarum cognitionem, hebraicae praesertim, graecae, latinae et
arabicae: haec enim conversioni infidelium opportunissima esse dignoscitur, quando magna eorum pars aut
arabice loquitur, aut intelligit: [...] hac nostra perpetuo valitura constitutione sancimus, statuimus et
ordinamus, ut in cuiuscumque Ordinis et instituti regularium, tam Mendicantium quam non Mendicantium,
etiam quomodolibet exemptorum et Apostolicae Sedi immediate subiectorum, studiis omnibus trium
linguarum huiusmodi, hebraicae videlicet, graecae et latinae, in maioribus vero, ac celebrioribus, etiam
arabicae doctores [...] habeantur [...]” (Bullarum, diplomatum et privilegiorum sanctorum Romanorum
pontificum. Taurinensis editio, 25 vols, Augustae Taurinorum: Vecco et Sociis, 1857-72, 12:625-627, no. 155,
here 626, §§ 1, 2).

The claim that Persian (and Syriac) was also mentioned in the apostolic constitution (see Piemontese, “G.B.
Vecchietti,” 490; Rudi Matthee, “Iran’s Relations with Europe in the Safavid Period: Diplomats,
Missionaries, Merchants and Travel,” in: A. Langer, The Fascination of Persia: The Persian-European
Dialogue in Seventeenth-Century Art & Contemporary Art of Teheran [sic!], Zirich: Scheidegger and
Spiess, 2013: 6-39, here 18), is therefore unjustified.

For the linguistic training in Arabic and other vernaculars in the convents of Rome, see Kleinhans, Historia
studii, 10-17, 21-22. At the end of the sixteenth century, the Clerics Regular Minor, also known as
Caracciolini, at Sant’Agnese in Agone, later San Lorenzo in Lucina, first introduced Persian into the
curriculum. This, however, seems rather an exception than the rule. See Giovanni Pizzorusso, “La
preparazione linguistica e controversistica dei missionari per I'Oriente islamico: scuole, testi, insegnanti a
Roma e in Italia,” in: B. Heyberger et al., eds, LIslam visto da Occidente. Cultura e religione del Seicento
europeo di fronte all’Islam, Genova: Marietti, 2009: 253-288, esp. 257-258; idem, “Les écoles de langue arabe
et le milieu orientaliste autour de la congrégation De Propaganda Fide au temps d’Abraham Ecchellensis,”
in: B. Heyberger, ed., Orientalisme, science et controverse: Abraham Ecchellensis (1605-1664), Turnhout:
Brepols, 2010: 59-80, esp. 61.

For the ‘linguistic policy’ of Propaganda Fide, see Zacarias Remiro Andollu, “La Sagrada Congregacion
frente al Islam: Apostolado de la Prensa en lengua arabe,” in: [J. Metzler, ed.,] Sacrae Congregationis de

Propaganda Fide memoria rerum: 350 anni a servizio delle missioni, 3 vols in 5 pts, Rom: Herder, 1971-75,
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the Congregation, the influential first secretary of the Propaganda Fide, Francesco Ingoli (in
office 1622-49), stated that “it would be necessary to send the New Testament in Arabic to
Persia or, at least, some copies of the Gospels printed by the Grand Duke [Ferdinando I of
Tuscany] and, if one could send the entire Bible, one could not make a better provision for
the propagation of the Catholic faith in all the parts occupied by Muslims.”*® Persian was not
seen as relevant as Arabic for missionary activity and, thus, had no priority for the
Congregation. Instead, as seen above, Ingoli explicitly recommends the Medici edition of the
Gospels in Arabic, “printed by the Grand Duke [Ferdinando I of Tuscany],” as an instrument
of the mission to Persia.

When the linguist and director of the Medici Oriental Press, Giovanni Battista
Raimondi (ca. 1536-1614), suggested the foundation of a printing press for Middle Eastern

languages to Cardinal Ferdinando de’ Medici (1549-1609), the later Grand Duke Ferdinando

1/1:707-731; Giovanni Pizzorusso, “Tra cultura e missione: la Congregazione De Propaganda Fide e le scuole
di lingua araba nel XVII secolo,” in: A. Romano, ed., Rome et la science moderne: entre Renaissance et
Lumieres, [Rome]: Ecole francaise de Rome, 2008: 121-152, esp. 122-126; idem, “Les écoles de langue
arabe”; idem, “La Congrégation De Propaganda Fide a Rome: centre d’accumulation et de production de
‘savoirs missionnaires’ (XVII®-début XIX° siecle),” in: Ch. de Castelnau-L’Estoile, M.-L. Copete et al., eds,
Missions d’évangélisation et circulation des savoirs XVIE-XVIIF siécle, Madrid: Casa de Velazquez, 2011:
25-40, esp. 36-38.
63 “Sarebbe necessario mandare in Persia il Testamento nuouo arabico o almeno alcuni corpi delli Euangelii
stampati dal Granduca e, se si potesse mandare tutta la Biblia, non si potrebbe far miglior prouisione per la
propagatione della fede catholica in tutte le parti occupate da’ Maomettani” (Vatican, APF, MS SOCG, 209,
fol. 551:8-11).
Ingoli dictated his Discorsi to an unidentified scribe of the Congregation (I am indebted to Carlo Longo for
his help in deciphering the script). See also Josef Metzler, “Nicht erfiillte Hoffnungen in Persien,” in: [idem,
ed.,] Sacrae Congregationis, 1/1:680-706, esp. 683. On Ingoli, see Josef Metzler, “Francesco Ingoli, primo
Segretario della Congregazione (1578-1649),” in: Francesco Ingoli, Relazione delle quattro parti del mondo,

ed. F. Tosi, Roma: Urbaniana University Press, 1999: 291-332.
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I of Tuscany, his initiative fell on fertile s0il.** In 1584, Ferdinando de’ Medici was ready to
finance the venture and established in Rome what became known as the Typographia
Medicea Orientale (Ital. Stamperia Orientale Medicea), operating between 1584 and 1614.
Besides the financial profit from book sales, the cardinal aimed at the promotion of science
and, in particular, the propagation of the Catholic faith.”> Pope Gregory XIII (r. 1572-85)
supported its foundation, hoping for a union of Arabic-speaking and/or Arabic-writing
Churches with the bishop of Rome, as well as the re-Christianization of Muslim lands.*
Therefore, the pope ordered primarily the publication of the Bible in Arabic, followed
by secular works in the humanities that were intended to introduce Muslims to Christianity.®’
These aims coincided with Raimondi’s intention to publish the first polyglot Bible that
includes Arabic. However, the death of Gregory XIII, the lesser interest of his successor Pope

Sixtus V (r. 1585-90), and the appointment of Ferdinando de’ Medici as Grand Duke of

% On Raimondi, see Margherita Farina, “La nascita della Tipografia Medicea: personaggi e idee,” in: Fani and

Farina, Le vie delle lettere: 43-72, esp. 54-57; Mario Cesari, “Eleven Good Reasons for Learning Arabic in
Late Renaissance Italy: A Memorandum by Giovan Battista Raimondi,” in: M. Israéls and L. A. Waldman,
eds, Renaissance Studies in Honor of Joseph Connors, 2 vols, Florence: Villa I Tatti, 2013, 2:545-557.
% For Ferdinando de’ Medici’s founding of the printing press, dated March 1584, see Berta Maracchi
Biagiarelli, “La Biblioteca Medicea Laurenziana. Una nuova sala per l'attrezzatura della Stamperia
Orientale (sec. XVI),” Accademie e biblioteche d’Italia 39 (n. s. 22) (1971): 83-99, esp. 88-89; Jones, “The
Medici Oriental Press,” 97, 106, n. 53; Farina, “La nascita della Tipografia,” 43.
5 On the printing project and its missionary bias, see Raimondi’s statement on Gregory XIII, written in ca.
1610, published in Saltini, “Della Stamperia Orientale Medicea,” 259-260. See also Piemontese,
“Grammatica e lessicografia”; Giorgio Vercellin, Venezia e l'origine della stampa in caratteri arabi, Padova:
Il Poligrafo, 2001, 20-21.
On Gregory XII1, see Jeanne Bignami Odier, La Bibliothéque vaticane de Sixte IV a Pie XI. Recherches sur
Thistoire des collections de manuscrits, Citta del Vaticano: Biblioteca Apostolica Vaticana, 1973, 51-55, 64-
69; Alastair Hamilton, “Eastern Churches and Western Scholarship,” in: A. Grafton, Rome Reborn: The
Vatican Library and Renaissance Culture, Washington, D.C.: Library of Congress, 1993: 225-249, esp. 244-
249; Vollandt, Arabic Versions, 111-114.
67

See Raimondi’s statement published in Jones, “The Medici Oriental Press,” 97, 106, n. 54; Borbone,

“Introduzione,” 21-22.
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Tuscany in 1587 put an end to the ambitious printing project.”® As a result, besides works in
the fields of Arabic grammar, science, and Eastern Christianity, the four Gospels remained
the only biblical books printed by the Medici Oriental Press.”

The various Vorlagen used for the editions of the Arabic works were of a different
provenance.”’ Some of the consulted manuscripts were part of the private library of the
former Syriac Orthodox Patriarch of Antioch, Ignatius Na°matallah (“Nehemes,” r. 1557-76,
d. 1587).”" Following his forced resignation as patriarch in 1576, Na“matallah brought along
his manuscript collection when fleeing to Rome. In addition, he became an important
consultant to the printing press for identifying Arabic texts and making them accessible.”” A
large part of his collection was later bequeathed to the Grand Duke of Tuscany, but remained
at the disposal of Raimondi.

Other manuscripts were specifically purchased for the Medici Oriental Press by

intermediaries travelling to the Middle East. In 1584, Giovanni Battista Vecchietti and

Giovanni Battista Britti (b. 1558, d. after 1586) left for Alexandria, from where they went on

8 See Guglielmo E. Saltini, “La Bibbia poliglotta medicea secondo il disegno e gli apparecchi di Gio. Battista

Raimondi,” Bollettino italiano degli studii orientali n. s. (1877-82): 490-495; Tinto, La Tipografia Medicea,
78-79, 111-117; Farina, “La nascita della Tipografia,” 45. See also Alastair Hamilton, 7he Copts and the
West, 1439-1822: The European Discovery of the Egyptian Church, Oxford: Oxford University Press, 2006,
260-261. On Sixtus V, see Bignami Odier, La Bibliothéque vaticane, 70-75, 83-89.
5 For a list of the printings by the Medici Oriental Press, see Jones, “The Medici Oriental Press,” 88-89.
" For Raimondi’s inventory, see Florence, BNCF, MS Magl. CLIII1.102, fols 2r-18v (blank: 2v; 6; 7; 10v). The
provenance of the manuscripts is partly indicated in the description.
' On him, see Giorgio Levi della Vida, Documenti intorno alle relazioni delle chiese orientali con la §. Sede
durante il pontificato di Gregorio XIII, Citta del Vaticano: Biblioteca Apostolica Vaticana, 1948, 1-113, esp.
39-44; GCAL, 4:12-13; Farina, “La nascita della Tipografia,” 57-60; Pier G. Borbone and Margherita Farina,
“New Documents concerning Patriarch Ignatius Na‘matallah (Mardin, ca. 1515 - Bracciano, near Rome,
1587): 1. Elias, the ‘Nestorian’ Bishop,” Egitto e Vicino Oriente 37 (2014): 179-189.

2 See Levi della Vida, Documenti intorno, 39-40; Farina, “La nascita della Tipografia,” 59-60.
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to various parts of Egypt, Ethiopia, the Levant, and Persia to search for appropriate sources.”
In 1590, G. B. Vecchietti and his brother Girolamo (1557-1636) travelled to Egypt, followed
by other missions to the East.

The manuscripts acquired during these journeys formed the basis of the precious
manuscript collection of the Medici Oriental Press. They are scattered today among libraries
in Europe, in particular the Biblioteca Medicea Laurenziana and the Biblioteca Nazionale
Centrale di Firenze, both in Florence, the Biblioteca Apostolica Vaticana, and the
Bibliotheque Nationale de France. However, as we will see below, the manuscripts used as
textual sources by the printing press are not limited to the holdings of these libraries, but re-

emerge in other collections as well.

> On the Vecchietti brothers and Britti, see GCAL, 4:120-121; Richard, “Les fréres Vecchietti”; Michele
Bernardini, “Giovan Battista and Gerolamo Vecchietti in Hormuz,” in: R. Matthee and J. Flores, eds,
Portugal, the Persian Gulf and Safavid Persia, Leuven: Peeters, 2011: 265-281; Farina, “La nascita della
Tipografia,” 60-65. The travelers were given detailed instructions by the director of the printing press before

departing. See ibid., 48-50; Hamilton, 7he Copts and the West, 253-254.
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1.2 The Voriage for the Medici Edition of the Arabic Vulgate

Since the nineteenth century it has been accepted among scholars that the version of
the Gospels included in the printed edition of the Medici Oriental Press was the Arabic
Vulgate.” The sources of this version originate in the Coptic and Syriac communities during
the Middle Islamic period, in an eclectic recension that appears to have been “originally
translated either from Syriac and Greek with some of its witnesses [i.e. manuscript copies]
later corrected against the Coptic version, or from Syriac and then corrected on some
occasions against the Greek and on other occasions against the Coptic.””” The exact
provenance of this eclectic translation, however, is still under discussion.

The number of extant manuscripts of this translation exceeds more than a hundred
and fifty copies, dated between the twelfth and the nineteenth century.”® The manuscript
evidence suggests that this version was widely used by Arab Christian communities by the late
thirteenth century, superseding other Arabic translations of the Gospels.”’ The more general

availability of the Arabic Vulgate is confirmed by Muslim authors from the Middle Islamic

™ On the Arabic Vulgate as Vorlage for the Medici edition of the Gospels, see Ignazio Guidi, Le traduzioni

degli Evangelii in arabo e in etiopico, Roma: Accademia dei Lincei, 1888, 23; Henri Hyvernat, “Arabes
(versions) des Ecritures,” in: F. Vigouroux, ed., Dictionnaire de la Bible contenant tous les noms de
personnes, de lieux, de plantes, d’animaux mentionnés dans les Saintes Ecritures (-..), 5 vols, Paris: Letouzey
and Ané, 1895-1912, 1:845-856, esp. 854; F. Crawford Burkitt, “Arabic Versions,” in: J. Hastings, ed., A
Dictionary of the Bible: Dealing with Its Language, Literature, and Contents Including the Biblical
Theology, 5 vols, New York: Scribner, 1898-1904, 1:136-138, esp. 137.

> Kashouh, The Arabic Versions, 203.

" For the most comprehensive, though still incomplete, reference works listing numerous manuscripts of the

Arabic Vulgate, see GCAL, 1:160-162 (partly obsolete); Kashouh, The Arabic Versions, 208-213, 250-252,

259-260.

7 See Kashouh, The Arabic Versions, 206.
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period who relied on this version for their citations from the Gospels.”® Probably due to its

wide acceptance by Middle Eastern Christians, the Arabic Vulgate was selected by Raimondi

as the basis for the editio princeps of the Gospels in Arabic.

For more than four centuries, the identity of the Arabic Vor/age for the printing

remained unknown.” None of the monolingual and bilingual versions of the edition includes

a preface that could elucidate the provenance of the Arabic text.* In 1955, the biblical scholar

John A. Thompson maintained that “the Arabic edition of the gospels [sic!] printed by

Giovanni Battista Raimundi in Rome, 1590-1591, [...] was based on Vat. copt. 9.”%" The

illuminated Coptic-Arabic codex Vatican, BAV, MS Copt. 9, 504 fols, dated 921 AMart

78

79

80

81

Among the Muslim scholars are the anonymous author of a/-Radd al-jamil li-ilahiyyat “Isa bi-sarih al-Injil
and the Hanbali scholar Najm al-Din al-Tafi (d. 716/1316). The work a/-Radd al-jamil has traditionally been
attributed to al-Ghazali (d. 505/1111), but presumably dates from a later period. See Ines Peta, “A/-Radd al-
Jjamil. L’épineuse question de la paternité ghazalienne: une nouvelle hypothése,” Mélanges de I'Institut
dominicain d’études orientales 30 (2014): 129-138. On al-Tufi, see Lejla Demiri, Muslim Exegesis of the
Bible in Medieval Cairo: Najm al-Din al-Tufi’s (d. 716/1316) Commentary on the Christian Scriptures. A
Critical Edition and Annotated Translation with an Introduction, Leiden: Brill, 2013, 65-70.

See, e.g. Lelong, Bibliotheca sacra, 248; Christian Friedrich von Schnurrer, Bibliotheca arabica, Halae ad
Salam: 1. C. Hendelii, 1811 (repr., Amsterdam: Oriental Press, 1968), 350; Johann Gildemeister, De
Evangelils in arabicum e simplici syriaca translatis commentatio academica, Bonnae ad Rhenum: A. Marcus,
1865, 42, n. 1; Korolevskij, La typographie, 26; Metzger, The Early Versions, 265.

In the Arabic-Latin version of the Gospels, however, the editors apparently intended to include a preface.
The fact that the first eight pages remained blank suggests that it was not published.

John A. Thompson, “The Origin and Nature of the Chief Printed Arabic Bibles,” in: The Bible Translator 6
(1955): 2-12 (1), 51-55 (II), 98-106 (III), 146-150 (IV), here 10. It remains unclear to me on which sources
Thompson’s assumption is based. Since he previously mentioned in his article Thomas H. Darlow and
Horace F. Moule’s Historical Catalogue of the Printed Editions of Holy Scripture in the Library of the
British and Foreign Bible Society, 2 vols in 4 pts, London: Bible House, 1903-11 (repr., New York: Kraus,
1963), he might have misinterpreted the following statement by F. Crawford Burkitt included in the
catalogue: “The early printed editions of the Arabic Gospels are all forms of the ‘Alexandrian Vulgate.” This
name is given to a revision made towards the end of the thirteenth century, which, however, is little more
than the text of Vat. Copt. 9 [...]” (Darlow and Moule, Historical Catalogue, 11/1:63, no. 1636). For Burkitt’s
original statement, see his entry, “Arabic Versions,” in: Dictionary of the Bible, 137. It seems to be based on

Guidi’s assumptions, as published in his Le traduzioni degli Evangelii, 17, 23.
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(=

1204-05), comprises in two columns the Bohairic version of the four Gospels and the

Arabic Vulgate.®* However, a note in the first folio of the manuscript indicates that it was

brought by G. Vecchietti from Egypt to Rome in 1594, which is three years after the

publication of the Gospels.* Nevertheless, Thompson’s assumption can still be found as an

acceptable one in studies today.*

When, in 2012/13, the Biblioteca Medicea Laurenziana hosted an exhibition devoted

to the manuscript collection of the Medici Oriental Press, the Italian scholar Pier G. Borbone

conjectured that the manuscript used as a model for the printing was not extant. In the

miscellany of studies that accompanied the exhibition, he stated “although several

preparatory copies of the Arabic text of the Gospels written in Raimondi’s hand are

preserved among the manuscripts of the Laurenziana, [...] the original copy that the

82

83

84

For descriptions of this manuscript, see Adolphe Hebbelynck and Arnold van Lantschoot, Codices coptici
vaticani, barberiniani, borgiani, rossiani, vol. 1, Citta del Vaticano: Biblioteca Apostolica Vaticana, 1937, 23-
34; GCAL, 1:155; Jules Leroy, Les manuscrits coptes et coptes-arabes illustres, Paris: Geuthner, 1974, 148-
153, no. 18; Delio Vania Proverbio, “66. Tetravangelo. Copto,” in: D’Aiuto, Morello, and Piazzoni, / Vangeli
dei Popoli, 283-286 (with a facsim. of the opening section of the Gospel of Mark); Kashouh, 7he Arabic
Versions, 67, 208, 253-254; Piemontese, “La raccolta vaticana di Orientalia,” 441-444 (with a facsim. of the
opening section of the Gospel of Mark).

“Portato da Egitto da me, Girolamo Vecchietti, ’anno 1594 (Vatican, BAV, MS Copt. 9, fol. 1). See also
Richard, “Les freres Vecchietti,” 18. Following G. Vecchietti’s return to Rome, MS Copt. 9 was acquired by
Cardinal Cinzio Aldobrandini (Passeri), before it came into Raimondi’s possession. For details, see Delio
Vania Proverbio, “Per la storia del manoscritto copt. 9 della Biblioteca Apostolica Vaticana,” Rara volumina
7 (2000): 19-39, esp. 29-30.

See Otto F. A. Meinardus, 7wo Thousand Years of Coptic Christianity, Cairo: American University Press,
1999, 42; Oddbjgrn Leirvik, Human Conscience and Muslim-Christian Relations: Modern Egyptian
Thinkers on al-damir, London: Routledge, 2006, 74; idem, “Conscience in Arabic and the Semantic History

of damir,” Journal of Arabic and Islamic Studies 9 (2009): 18-36, esp. 28-29.
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typesetter used is not yet identified. It is possible that this copy, as it often happened, was

likewise destroyed in the process of printing.”® This assumption is not justified either.

As early as 1889, the original manuscript that Raimondi wished to print was identified

by the Spanish Arabist Francisco Guillén Robles (1846-1926) with the bilingual Arabic-Latin

codex Madrid, BNE, MS Res. 208, 441 fols.*® The undated draft copy of the print is penned

entirely in Raimondi’s hand and is frequently signed by him.*” Thirty-two sample pages of the

printed text in the Medici edition, namely the first sixteen pages of each version of the

edition, were added to the codex and appear in the appendix. In his catalogue on the Arabic

manuscript collection held by the Biblioteca Nacional de Espafia, Guillén Robles remarked

as follows:

This manuscript [Res. 208] is the original one, which was used for the edition of the work

entitled Arba‘at Anajil Yasi‘ al-Masih sayyidna al-mugaddasa: Sacrosanta quator [sic!] Jesu

85

86

87

“Benché fra i manoscritti della Laurenziana si conservino diverse copie preparatorie del testo arabo dei
Vangeli di mano di Raimondi, [...] non ¢ ancora stato individuato ’originale servito al compositore ed ¢
possibile, come spesso accadeva, che sia stato distrutto durante le operazioni tipografiche” (Borbone et al.,
“Catalogo,” 209).

For descriptions of this manuscript, see Francisco Guillén Robles, Catalogo de los manuscritos arabes
existentes en la Biblioteca Nacional de Madrid, Madrid: M. Tello, 1889, 251, no. 606; Martin de la Torre and
Pedro Longas, Catalogo de codices latinos, vol. 1: Biblicos, Madrid: Biblioteca Nacional, 1935, 1:153, no. 37,
John Robert Jones, “Learning Arabic in Renaissance Europe (1505-1624),” Ph.D. dissertation, University of
London, 1988, 87, 247, n. 244. On Guillén Robles, see Maria Paz Torres, “Francisco Guillén Robles. Un
arabista malagueno del XIX,” Jabega 71 (1991): 79-90.

For Raimondi’s Arabic and Latin (as well as Coptic) handwriting, compare the facsim. in Borbone et al.,
“Catalogo,” 94-95, with Madrid, BNE, MS Res. 208, fol. 336v (both texts comprehend the opening section of
the Gospel of John in slightly different versions). For other examples of Raimondi’s hand, see the facsim. in
Raymonde Cassinet, “L’aventure de I’édition des Eléments d’Euclide en arabe par la Société Typographique
Médicis vers 1594,” Revue francaise d’histoire du livre 62 (1993): 5-51, here 42 (an earlier version of the
article was published in Cahiers d’histoire des mathématiques de Toulouse, no. 9, 1986: 81-138); Borbone et

al., “Catalogo,” 90-91, 98-99, 170-171, 176-177. For his signature, see below, Chapter 1.3.
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Christi. D. N. Evangelia arabice scripta, latine reddita figurisque ornata. Roma, Tipogr.

Medicea, 1591.%

Nevertheless, until today, Guillén Robles’s findings have remained unnoticed by students of
the history of Arabic printing in Europe. When, in the 1980s, John Robert Jones examined
MS Res. 208 for his doctoral dissertation, he arrived at the erroneous conclusion that the
codex is “a rather charred and damp-stained manuscript exemplar of the printed edition.”®
In fact, MS Res. 208 was not copied from the printed text of the Medici edition, but served as
a manuscript model for the printing of both versions of the edition, which, as we will see
below, was approved by Vatican authorities before publication.

In contrast to previous assumptions, Raimondi’s original Vor/age, from which he
incorporated the text of the Gospels in Arabic into MS Res. 208, is also still extant. It can be
identified with a fourteenth-century codex of Coptic provenance, namely Rome, BNCR, MS
Or. 84 [Bibl. Vittorio Emm. Ar. 1], 246 fols, completed in Bashans 1059 AMart (=April-May
1343).”° The folios are numbered in Coptic cursive numbers. In addition, almost every tenth

folio is numbered in Syriac Estrangela script. MS Or. 84 was copied by an anonymous monk in

Wadi al-Natriin (ancient Scetis) in the Monastery of St. John the Little (Dayr al-giddis

8  “Este ms. es el original que sirvié para la edicion de la obra titulada: iwdid! Ui C:WJ\ gyt S dny)

Sacrosanta quator [sic!] Jesu Christi. D. N. Evangelia arabice scripta, latine reddita figurisque ornata. Roma,
Tipogr. Medicea, 1591” (Guillén Robles, Catalogo de los manuscritos arabes, 251, no. 606).
8 Jones, “Learning Arabic,” 87. Jones’s research, however, was focused on a topic different from the history of
the Medici edition and its textual Vorlage.
% For descriptions of this manuscript, see Ignazio Guidi, Catalogo dei codici siriaci, arabi, turchi e persiani
della Biblioteca Vittorio Emanuele, Cataloghi dei codici orientali di alcune biblioteche d’Italia, vol. 1,
Firenze: Ministerio della Pubblica Istruzione, 1878, 5-7; GCAL, 1:160, 169; Kashouh, The Arabic Versions,

52, 209.
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Yuhannis al-Qasir), which was no longer active by the fifteenth century.”’ As we see in Figure

2, the colophon of MS Or. 84, at the end of the Gospels of John, reads as follows:

The copy [of the Gospels] was completed in Bashans 1059 AMart in the Monastery of St.
Father John, the Aegoumenos, in the holy desert. God be praised forever. It was collated in

the best way possible.”

MS Or. 84 comprises the following items in Arabic, given here in order of appearance: (1) An

introduction to the Gospels (fols 1v-14r); (2) A register of the Eusebian section and canon

numbers (fols 14v-17r); (3) A register of #tuli of the Gospel of Matthew (fols 17v-28r); (4)

The text of Matthew (fols 28v-77v); (5) A register of tituli of the Gospel of Mark (fols 78r-83v

[blank: 84r]); (6) The text of Mark (fols 84v-114r); (7) A register of #ituli of the Gospel of

Luke (fols 114v-124v [blank: 125r]); (8) The text of Luke (fols 125v-179r); (9) A register of

tituli of the Gospel of John (fols 179v-184v [blank: 185r]); (10) The text of John (fols 185v-

228r [blank: 228v]); (11) A liturgical calendar structured according to the Coptic months (fols

91

92

See Fayek Ishaq, “Dayr Yuhannis al-Qasir,” in: A. S. Atiya, ed., The Coptic Encyclopedia, 8 vols, New York:
Macmillan, 1991, 3:883-884. The monastery is also known as “the Monastery of St. Father John the
hegoumenos, the priest, the Little” (Dayr al-qiddis Abi Yuhannis al-aghmiinis [sic!] al-rahib al-Qasir). See
Abu |-Makarim, Ta’rikh al-kana’is wa-l-adyura fi-I-qarn al-thani ‘ashar al-miladr, li-Abi I-Makarim, alladhi
nusiba khata’an ila Abi Salih al-Armani, i‘dad wa-ta‘liq al-rahib Samii il al-Suryani, 2 vols, [Cairo: s.n.,] 1984,
1:127. For a discussion of the textual history of the work, see Johannes den Heijer, “Coptic Historiography in
the Fatimid, Ayyabid and Early Mamlak Periods,” Medieval Encounters?2 (1996), 67-98, esp. 77-81.

On the current excavations at the site of the Monastery of St. John the Little, see Stephen J. Davis et al.,,
“Life and Death in Lower and Upper Egypt: A Brief Survey of Recent Monastic Archaeology at Yale,”
Journal of the Canadian Society for Coptic Studies 3-4 (2012): 9-26.

In Rome, BNCR, MS Or. 84, fol. 228r:14-17, the original Arabic reads as follows:
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229r-233v [blank: 234r]); (12) A register of the daily reading portions in the Coptic Church

(fols 234v-246r).”
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Figure 2. Rome, Biblioteca Nazionale Centrale di Roma, MS Or. 84, fols 1v and 228r, The opening of the Gospel of
Matthew and the end of the Gospel of John (including the colophon), © Biblioteca Nazionale Centrale di Roma.

The Gospels are structured according to the Coptic chapters, also known as the Coptic

‘smaller chapters’ — in contrast with the Greek ‘larger chapters’ —, with 101 chapters for

Matthew, 54 chapters for Mark, 86 chapters for Luke, and 46 chapters for John.”* In some

93

94

For a partial transcript of the introduction, see Guidi, Le fraduzioni degli Evangelii, 25. The Eusebian
section and canon numbers (10 sections, with 355 canons for Matthew, 236 canons for Mark, 342 canons for
Luke, and 232 canons for John), the numbers that appear in the registers of #ituli of the Gospels, and the
dates adduced in the liturgical calendar are indicated in Coptic cursive numbers. On the history of the
Eusebian section and canon numbers, see Novum Testamentum Graece, ed. B. and K. Aland et al. (Nestle-
Aland), 28" rev. ed., 2™ corrected printing, Stuttgart: Deutsche Bibelgesellschaft, 2013, 42-43*, 47%-52*, On
the Coptic calendar of saints, see Wolfgang Kosack, Der koptische Heiligenkalender. Deutsch-Koptisch-
Arabisch, nach besten Quellen neu bearbeitet und vollstindig herausgegeben, Berlin: Ch. Brunner, 2014.

In his description of Rome, BNCR, MS Or. 84, Guidi has erroneously indicated the chapter divisions with 51

for Mark and 54 for John. See his Catalogo dei codici siriaci, 6. For a comparison between the Coptic chapter
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copies of the Arabic Vulgate, these chapter divisions are explicitly denoted “Coptic” (Arab.

gibt)).” The same text divisions appear in some manuscripts of the Coptic Bohairic version of

the Gospels.”® The Coptic chapter divisions, however, have not been standardized either in

the Bohairic version or in the Arabic translations made from the Coptic. Nevertheless, the

already mentioned Coptic ‘smaller chapters’ enable us to identify, as we will see in the

following chapters, the Arabic Vulgate as a source used by Shi‘l scholars in Islamicate

societies (as well as travelers from Europe) to study and translate the Gospels.”’

The circumstances under which MS Or. 84 was imported into Europe remain unclear.

The copy is not described in Raimondi’s inventory of manuscripts of the Medici Oriental

Press, as extant in the Biblioteca Nazionale Centrale di Firenze.”® Moreover, there is no

95

96

97

98

divisions (Arab. fas/) and the text divisions of the Vulgata (Arab. ashah), see D. Halft, “Schiitische Polemik
gegen das Christentum im safawidischen Iran des 11./17. Jahrhunderts. Sayyid Ahmad ‘Alawis Lawami‘-i
rabbani dar radd-i subha-yi nasrani;” in: C. Adang and S. Schmidtke, eds, Contacts and Controversies
between Muslims, Jews and Christians in the Ottoman Empire and Pre-Modern Iran, Wirzburg: Ergon,
2010: 273-334, here 297.

See Rome, BNCR, MS Or. 84, fol. 13v:2-5; Paul de Lagarde, ed., Die vier Evangelien, arabisch. Aus der
Wiener Handschrift, Leipzig: F. A. Brockhaus, 1864, iv-vi; Samir Khalil Samir, “La version arabe des
évangiles d’al-As’ad ibn al-°Assal,” Parole de I'Orient 19 (1994): 441-551, here 537.

See George W. Horner, ed., The Coptic Version of the New Testament in the Northern Dialect, Otherwise
Called Memphitic and Bohairic, with Introduction, Critical Apparatus, and Literal English Translation, 4
vols, Oxford: Clarendon, 1898-1905, 1:xiii-xiv; Adolphe Hebbelynck, “Les zepdahowa et les tithou des
évangiles,” Le Muséon 41 (1928): 81-120, esp. 82-83.

In the Bohairic version, the text divisions vary considerably depending on the manuscript concerned, ranging
between 83-86, 92-94 or 101 chapters for Matthew, 52, 54, 56 or 61-62 chapters for Mark, 83-84, 86, 92, 94 or
97 chapters for Luke, and 45-46, 48 or 50-52 chapters for John. See Horner, The Coptic Version, vols 1 and
2; Bentley Layton, Catalogue of Coptic Literary Manuscripts in the British Library Acquired Since the Year
1906, London: British Library, 1987, 268-273, 306-312. For a table of concordance between different chapter
divisions, see Abua 1-Barakat ibn Kubr, Livre de la lampe des ténébres et de I'exposition (lumineuse) du
service (de I'église), ed. and translated by D. L. Villecourt, Paris: Firmin-Didot, 1928, 606-613.

For the European travelers, see below, Chapter 2.1. For the Muslim scholars, see below, Chapters 3, 4, and 5.

See Florence, BNCF, MS Magl. CLIII.102, fols 2r-18v (blank: 2v; 6; 7; 10v).
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evidence from MS Or. 84 itself when and how it reached Rome.” For these reasons, the
manuscript has escaped scholarly attention until today. Nevertheless, there is clear evidence
that Raimondi accessed MS Or. 84 and copied the text of the four Gospels, including the
arrangement in Coptic ‘smaller chapters’, the colophon of the copy, and other paratextual
features into MS Res. 208.'" The colophon of MS Or. 84 has been faithfully reproduced; only
the collation note “It was collated in the best way possible” (Arab. gibila hasab al-taga) was
omitted by Raimondi.'” Before the text of the Gospels was typeset, it was, as we will see
below, revised and collated against the Vulgata, producing what I call the Roman Arabic

Vulgate.

% In Rome, BNCR, MS Or. 84, we read several undated marginal notes in Latin by an unidentified European
hand (certainly not Raimondi’s). The notes indicate that the manuscript has been collated against the text of
the Vulgata. On the very last page, Guidi reads a note with the name “Sergio figlio di Giuseppe” (the note is
illegible in the microfilm of the manuscript that was available to me). See his Catalogo dei codici siriaci, 5.

10 For the paratextual features that are identical between both manuscripts, compare the inscriptiones and

subscriptiones of the Gospels, as they appear in Rome, BNCR, MS Or. 84, fols 77v:6-10; 84v:1-3; 114r:12-15;

125v:1-3; 179r:14-17; 185v:1-3; 228r:12-14, with Madrid, BNE, MS Res. 208, fols 127r:1-5 (Arab. lines);
127v:1-3 (Arab. lines); 206r:1-4 (Arab. lines); 206v:1-4 (Arab. lines); 336r:1-4 (Arab. lines); 336v:1-3 (Arab.

lines); 440v:5-8. For the subscriptiones of Rome, BNCR, MS Or. 84, see Guidi, Catalogo dei codici siriaci, 6.

101 Ty Madrid, BNE, MS Res. 208, fols 440v:8-441r:4, the colophon reads as follows:
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1.3 Vatican Censorship and the Production of the Roman Arabic Vulgate

Following the incorporation of the text of the Gospels in the Arabic language from
Rome, BNCR, MS Or. 84 into Madrid, BNE, MS Res. 208, the manuscript model for the
printing was the object of a revision, as suggested by the corrections that appear in the
margins of MS Res. 208 (and are retained in the printed text).'” In the margins, we also read
variant readings of single biblical terms in Greek, Syriac, and Latin (which were not included
in the printed text).'"” In MS Res. 208, Raimondi left sufficient space between the lines for an
interlinear translation from the Arabic into Latin. The literal translation was made by a board
of scholars set up and headed by Raimondi. In contrast to Raimondi, the other five members
of the board were friars, priests and/or converts from Judaism or Islam to Catholicism, all of
whom were well-known in late sixteenth-century Rome for their linguistic skills.

Besides Raimondi, the board consisted of Leonardo Abel (d. 1605), a Maltese priest

and titular Bishop of Sidon (r. 1582-1605),'” the Dominican Arabist Tommaso da

102 See, e.g. Madrid, BNE, MS Res. 208, fols 87r; 92v; 113v; 131r; 155v; 156r; 158v; 173v; 197r; 198v; 199v; 203v;
204v; 206v; 259v; 284r; 309r; 348v; 354r; 356v; 361v; 393v.

195 Tn Madrid, BNE, MS Res. 208, fol. 355, the Greek term moopotuxii xohvuupn0pa: (the “Piscina Probatica”)
transcribed in Arabic characters |z.s é’% »Yl, which appears in John at the beginning of the Coptic

chapter 10 (=John 5:2), was re-transcribed by Raimondi into Greek script. In addition, in MS Res. 208, fol.

363r, we read three variant readings of the blessing formula &}l 4le 4,1, in John at the end of the Coptic

chapter 14 (=John 6:23): gratias agentes Deo [sic!] (Vulgata), s ea 2= 5 (Peshitta), and evyagiomoavrog
100 ®vpiov (Greek New Testament).
1% Leonardo Abel (Leonardus, episcopus Sidonensis) lived in Rome from the late 1570s onwards. In 1583, he
was dispatched on a papal mission to the Churches in Syria, Mesopotamia, the Levant, and Egypt to explore
a union with the Roman Church. During his four-year-long journey, he obtained manuscripts in different
languages and brought them to Rome. See Levi della Vida, Ricerche sulla formazione, 200-204, 217-256;
idem, Documenti intorno, 33; GCAL, 3:24; Charles A. Frazee, Catholics and Sultans: The Church and the

Ottoman Empire, 1453-1923, London: Cambridge University Press, 1983, 74-77; Borbone, “Catalogo,” 164.
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105 106

Terracina, - the Franciscan linguist Diego de Guadix, ~ the Jesuit and converted Jew
Giovanni Battista Eliano (1530-89),'"”” and Paulo Orsino (d. 1600), a Muslim convert from
Constantinople.'® Four of the translators, namely Abel, Da Terracina, De Guadix, and
Orsino, also collaborated with Raimondi to produce the polyglot Bible (which has not been

printed).'”” The draft copies of Raimondi’s polyglot Bible still need to be researched and

identified.

105 Little seems to be known about Tommaso da Terracina (Thomaso de Tarracina) who has previously been
misidentified as “Tomas de Sarracina” (see Guillén Robles, Catalogo de los manuscritos arabes, 251, no.
606; de la Torre and Longas, Catalogo de codices latinos, 1:153, no. 37; Jones, “Learning Arabic,” 87). Da
Terracina was involved in several translation and printing projects in Rome in the late sixteenth century. See
Levi della Vida, Ricerche sulla formazione, 204, n. 3, 222, 230, n. 2; GCAL, 1:658; Fani, “Gli esiti della
Tipografia,” 74.

1% Diego de Guadix (Didacus de Guadix) was an interpreter for the Inquisition tribunal in Granada in the late

1580s, before proceeding to Rome. There he composed a work on Arabic etymologies for Spanish words. See

Mercedes Garcia-Arenal and Fernando Rodriguez Mediano, The Orient in Spain: Converted Muslims, the

Forged Lead Books of Granada, and the Rise of Orientalism, translated by C. Lopez-Morillas, Leiden: Brill,

2013, 360-364.

7 Giovanni Battista Eliano (Johannes Baptista Romanus), a grandson and student of the Jewish scholar Elia

Levita (1472-1549), was dispatched on several papal missions to Egypt, the Levant and Syria in 1561-63,

1578-79, and 1580-85. The purpose of his travels was to achieve a union of the local churches with Rome and

to purchase Bible manuscripts. See GCAL, 4:210-213; Hamilton, The Copts and the West, 59-73; Ronny

Vollandt, “Che portono al ritorno qui una Bibbia Arabica integra: A History of the Biblia Sacra Arabica

(1671-73),” in: S. Khalil Samir and J. P. Monferrer-Sala, eds, Graeco-Latina et Orientalia: Studia in honorem

Angeli Urbani heptagenarii, Cérdoba: CNERU, 2013: 401-418, esp. 404-410; Aurélien Girard, “Giovanni

Battista Eliano,” CMR1900, 7 (2015): 724-731.

108 Little seems to be known about Paulo Orsino (Paulus Ursinus Constantinopolitanus) except that he worked

as a translator for Ignatius Na°matallah and the Medici Oriental Press from the late 1570s onwards. See Levi

della Vida, Ricerche sulla formazione, 408, n. 4; idem, Documenti intorno, 12, 40, n. 3; Jones, “Learning

Atrabic,” 85-87.

199 See Raimondi’s report to Cardinal Gabriele Paleotti (1522-97), as published in Maracchi Biagiarelli, “La
Biblioteca Medicea Laurenziana,” 95; Tinto, La Tipografia Medicea, 112; Farina, “La nascita della
Tipografia,” 45. The report also mentions Guiglielmo (Orsino) Africano (d. 1594), a converted Muslim from
Tunisia and alumnus of the Neophyte College in Rome, who joined the translation board at a later stage for
the preparations of the polyglot Bible. His signature is not yet to be found in the marginal notes in Madrid,

BNE, MS Res. 208. On him, see Levi della Vida, Ricerche sulla formazione, 220, 406-409, 418, 421, 425, 429,
434; Jones, “Learning Arabic,” 87-88.
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In MS Res. 208, in the interval of eight to twelve folios, we read forty-eight undated
marginal notes in Latin, each of which is signed by at least four members of the above-
mentioned translation board.!'® All of them bear the signatures of Raimondi and Orsino.'"!
In these notes, the translators certify the conformity of the Latin interlinear translation to the
Arabic text. They stated “we, the undersigned, have convened several times, and we have
translated this Arabic text of the Gospel of Matthew [Marc, Luke or John] into Latin. And we
avouch that it is accurately translated.”''> A comparison between the literal translation and its
Vorlage confirms that the Gospels in Arabic were faithfully translated by the members of the
board into Latin.

In the late 1580s, MS Res. 208 was examined by the Sacred Congregation of the Index
of Prohibited Books (Sacra Congregatio Indicis librorum prohibitorum), founded in 1570. As
a rule, authors and publishers in Rome were obliged to submit works which they wished to be
printed for scrutiny and approval to the ecclesiastical authorities."”® In MS Res. 208, we read
several undated marginal notes by representatives of the Congregation, including the

signatures of the Master of the Sacred Palace (Magister sacri palatii) and, ex-officio,

110 See Madrid, BNE, MS Res. 208, fols 31r; 39r; 49r; 59r; 69r; 791; 89r; 991; 1111; 132v; 142v; 152v; 162v; 172v;
182v; 192v; 202v; 212v; 222v; 232v; 242v; 250v; 258v; 266v; 274v; 282v; 290v; 298v; 306v; 314v; 322v; 330v;
338v; 346v; 354v; 362v; 370r; 378v; 386v; 394v; 402v; 410v; 418v; 426v; 434v; 440v (margins). Two marginal
notes appear in the appendix on the sample pages of the printing, namely 9 (Arab.-Lat. version) and 2 (Arab.
version). In the very last note, we read the names of all six translators.

"1 In contrast, only fives notes are signed by Eliano, twenty-eight ones by Abel, and forty-five ones by Da

Terracina and De Guadix. We may speculate, perhaps, that the frequency of signatures reflects the

attendance of translation sessions by the members of the board. In that case, the bulk of the work seems to

have been done by Raimondi, Orsino, Da Terracina, and De Guadix.

112 “Nos infrascripti aliquoties congregati latinitati dedimus hunc textum Arabicum ex Euangelio Sancti Matthei

et fidem facimus esse legitime translatum” (Madrid, BNE, MS Res. 208, fol. 99r).

3 For details, see James Hankins, “The Popes and Humanism,” in: Grafton, Rome Rebormn: 47-85, esp. 82-85;

Hsia, The World, 173-178; Christopher L. C. E. Witcombe, Copyright in the Renaissance: Prints and the

Privilegio in Sixteenth-Century Venice and Rome, Leiden: Brill, 2004, 60-61, 69-73.
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permanent secretary of the Congregation, Tommaso Zobbia (d. 1589),"** his assistant and

115

later successor, Vincenzo Bonardo (d. 1601),~ as well as Bonardo’s assistant, Johannes

116

Chrysostomus Grassus, *° all of whom were Dominican friars."'’” In addition, the signatures of

118

the Prefect of the Congregation, Cardinal Marcantonio Colonna (ca. 1523-97),"° and of

another member of the Congregation, Cardinal Girolamo della Rovere (1530-92),'"” appear

in MS Res. 208.'%

4 Tommaso Zobbia (Thomas Zobbius) was an official of the Holy Office. In 1583, he became Master of the
Sacred Palace and remained in office until his death. See Jacques Quétif and Jacques Echard, Scriptores
Ordlnis praedicatorum recensiti, notisque historicis et criticis illustrati (...), 2 vols, Lutetiae Parisiorum: J-B-
C. Ballard et N. Simart, 1719-21, 2:295; Innocenzo Taurisano, Hierarchia ordinis praedicatorum, Romae:
Unio typogr. Manuzio, 1916, 54, no. 50, 71, no. 7.

15 In 1589, Vincenzo Bonardo (Vincentius Bonardus or Bonardi) was appointed Master of the Sacred Palace by

Pope Sixtus V. He also served as Bishop of Gerace (r. 1591-1601). See Quétif and Echard, Scriptores Ordinis

praedicatorum, 2:349; Taurisano, Hierarchia ordinis praedicatorum, 54, no. 51, 115, no. 2; Bignami Odier,

La Bibliothéque vaticane, 82.

116 On him, see Taurisano, Hierarchia ordinis praedicatorum, 54, n. 3.

7 For the signatures of Bonardo, Grassus, and Zobbia, see the margins of Madrid, BNE, MS Res. 208, fols 89r;
99r; 132v; 142v; 152v; 162v; 192v; 202v; 212v; 258v; 266v; 274v; 282v; 290v; 298v; 306v; 314v; 322v; 330v; 338v;
354v; 362v; 370r; 378v; 386v; 394v; 402v; 410v; 418v; 426v; 434v; 440v; and in the appendix on the sample
pages of the printing, namely 9 (Arab.-Lat. version) and 2 (Arab. version).

"8 In 1591, Marcantonio Colonna (Marcus Antonius Cardinalis Columna, episcopus Praenestinus) became

Prefect of the Commission for the Revision of the 1590 Sixtine Vulgate edition. He also served as cardinal

librarian until his death. See Bignami Odier, La Bibliothéque vaticane, 75, 77, 89, n. 55; Christine M.

Grafinger, “Marcantonio Colonna,” in: J. Mejia, C. Grafinger, and B. Jatta, eds, I cardinali bibliotecari di

Santa Romana Chiesa. La quadreria nella Biblioteca apostolica vaticana, Citta del Vaticano: Biblioteca

Apostolica Vaticana, 2006: 137-138, no. 7; Hans-Joachim Kracht, ed., Lexikon der Kardinéle 1058-2010, vol.

1-, Koln: Erzbischofliche Diozesan- und Dombibliothek, 2012-, 3/2:92-94; Maria A. Visceglia, “La Biblioteca

tra Urbano VII (15-27 settembre 1590) e Urbano VIII (1623-1644): cardinali bibliotecari, custodi,

scriptores,” in: Storia della Biblioteca Apostolica Vaticana, 3:77-121, esp. 79-82.

%" Girolamo della Rovere (Hieronymus Cardinalis de Ruuere, tituli Sancti Petri ad Vincula) was Archbishop of

Turin (r. 1564-92). In 1586, Pope Sixtus V created him cardinal and, two years later, assigned him to the

Congregation of the Index. See Enrico Stumpo, “Della Rovere, Girolamo,” in: DBI, 37 (1989): 350-353.

120 For the signatures of Colonna and Della Rovere, see the margins of Madrid, BNE, MS Res. 208, fols 31r;
39r; 49r; 59r1; 69r; 791; 11113 172v; 182v; 222v; 232v; 242v; 250v; 346v; and in the appendix on the sample pages

of the printing, namely 9 (Arab.-Lat. version) and 2 (Arab. version).
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Figure 3. Madrid, Biblioteca Nacional de Espafia, MS Res. 208, fols 440v and 441r, The end of the Gospel of John
(including the colophon recopied from the Voriage), with the signatures of some translators,
© Biblioteca Nacional de Espaiia.

The main censor and reviewer who examined the Gospels on behalf of the
Congregatio Indicis was Bonardo, as suggested by the improvements and amendments
written in his hand. He collated the Latin translation against the Vulgata and partly
harmonized the Arabic and its Latin translation with it. The Vulgata was the Latin version of

the Bible declared as the official version for the Roman Church (and designated as the only

‘authentic text’) during the fourth session of the Council of Trent in 1546.'?' In the margins of

On the collaborators of the Congregation under the pontificate of Sixtus V, see Paul M. Baumgarten, Neue
Kunde von alten Bibeln, mit zahlreichen Beitrdgen zur Kultur- und Literaturgeschichte Roms am Ausgange
des sechzehnten Jahrhunderts, Rom: Selbstverlag des Verf., 1922, 211.

121 «“Moreover, the same holy council considers that noticeable benefit can accrue to the church of God if, from
all the Latin editions of the sacred books which are in circulation, it establishes which is to be regarded as
authentic. It decides and declares that the old well known Latin Vulgate edition which has been tested in the
church by long use over so many centuries should be kept as the authentic text in public readings, debates,

sermons and explanations; and no one is to dare or presume on any pretext to reject it” (Norman P. Tanner,
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MS Res. 208, we frequently read notes such as “Pay attention to the Vulgata” (Lat. attende

122 However, the

uulgatam) and “This is not in the Vulgata” (Lat. hoc non est in uulgata).
harmonization remained partial and cannot be equated with the strict word-to-word
adherence of the later Biblia Sacra Arabica of the Congregatio de Propaganda Fide to the
text of the Vulgata.'?

To give an example of the harmonization of a verse executed by Raimondi’s hand, we
take a look at the following Arabic verse, which appears in the Gospel of John at the opening
section of the Coptic chapter 21 (=John 8:25): “They [the Jews] said to him [Jesus]: “Who are
you?’ And Jesus said to them: ‘I am who began speaking to you’.”'* When the verse was
collated against the text of the Vulgata, as indicated by Raimondi, Jesus’s answer was adapted
to the Latin and thus distorted in the Arabic version. In the margin of MS Res. 208, we read
as follows: “At the beginning, who and I speak to you” (Arab. bad’u alladhi wa-atakallamu
lakum; Lat. principium qui [sic!] et loguor uobis).'*

Another clear indication of an adaptation of the Arabic Vulgate to the Vulgata is a

verse in the Gospel of Mark at the end of the Coptic chapter 17 (=the opening section of

ed., Decrees of the Ecumenical Councils, 2 vols, Washington, D.C.: Georgetown University Press, 1990,
2:664).
For details, see John W. O’Malley, 7Trent: What Happened at the Council, Cambridge, Mass.: Harvard
University Press, 2013, 94-99.

122 See Madrid, BNE, MS Res. 208, fols 149r; 155v; 156r; 170v; 234r; 236v; 238r; 259v; 260v; 266r; 281r; 308r;
366v; 377v; 386r; 396v; 400r; 402v (margins).

'3 See Vollandt, Arabic Versions, 131. On the history of the Biblia Sacra Arabica in Iran, see below, Chapter

5.2.

124 Tn Rome, BNCR, MS Or. 84, fol. 204v:6-7, and Madrid, BNE, MS Res. 208, fol. 377v:3-5 (Arab. lines), the

original Arabic reads as follows:
18T Seblbsn Sl 8 ES” oy E ot ol B il e il A I
In Madrid, BNE, MS Res. 208, fol. 377v:3-5 (Lat. lines), the Latin translation reads as follows: “Dixerunt

ergo ei: Tu quis es? Dixit autem illis Jesus, ego sum qui confui loqui uobiscum.”

12 Madrid, BNE, MS Res. 208, fol. 377v.
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Mark 6) that does not appear in the Vulgata. Following the account of Jesus sending out the
twelve disciples and his dictum in Mark 6:11, the following verse which appears in the Greek
Majority text (Koine), the Peshitta, and partly in the Bohairic tradition has been inserted in
the Arabic Vulgate:'?® “Truly I [Jesus] tell you [the apostles], Sodom and Gomorrah will have
more rest on the day of judgment than that city [that did not welcome you].”'?” When the
reviewer of MS Res. 208 erased the Arabic verse and its Latin translation, he stated in the
margin “The whole verse is suppressed in the Vulgata” (Lat. hoc totum signatum subest in

editione uulgata).'*®

However, since he neglected to erase the first word of the Arabic verse,
al-haqgq, it was retained in the monolingual version of the printed text, in which it appears as
an enigmatic annex to Mark 6:11."® By contrast, the word was omitted in the printing of the
Arabic-Latin version.'* The printed Arabic text of the bilingual edition is thus not completely
identical to the monolingual version of the Gospels.

Following the Vatican censorship, the imprimatur was granted by the Congregatio
Indicis for the monolingual and bilingual versions of the edition. On the printed sample pages

of the two versions that appear in the appendix to MS Res. 208, we read the following note:

“On the basis of the testimonies of those [translators], the Congregation of the Index has

126 For the manuscripts of the Greek, Syriac, and Coptic versions, see the critical apparatus in Novum
Testamentum Graece.

127 In Rome, BNCR, MS Or. 84, fols 92v:16-93r:1, and MS Madrid, BNE, Res. 208, fol. 149r:6-8 (Arab. lines),
the original Arabic reads as follows:

gl Gl e ST ) g sy Legd [14S] 055 [13ST] 1gulsy SECR) (’Q Jgl Gl

The verse is largely identical to Matthew 10:15 (Arab. al-haqq aqilu lakum inna li-ard Sadim wa-Ghamira
[sic!] raha fi yawm al-din akthar min tilka I-madina). See Rome, BNCR, MS Or. 84, fol. 42r:11-12; MS
Madrid, BNE, Res. 208, fol. 37a:9-37b:2 (Arab. lines); al-Injil al-muqaddas, 33:2-4; Arba‘at Anajil, 46:14-47:1
(Arab. lines).

128 Madrid, BNE, MS Res. 208, fol. 149r.

12 See Madrid, BNE, MS Res. 208, fol. 149r:6; al-Injil al-muqgaddas, 132:8.

130 See Arba‘at Anajil, 169:5 (Arab. lines).
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found that this edition can be published” (Lat. horum testimoniis confisa Congregatio Indicis
editionem hanc publicari posse censuif).">' The notes are signed by Della Rovere and Zobbia
on behalf of the Congregation and the Apostolic Palace. A terminus ante quem for the
granting of the imprimaturis suggested by Zobbia’s death in 1589 CE.

It is clear from a comparison between the original Arabic source of Coptic provenance
— Rome, BNCR, MS Or. 84, the Arabic-Latin manuscript model for the printing — Madrid,
BNE, MS Res. 208, and the printed edition, that a revised version of the Arabic Vulgate —
called here the Roman Arabic Vulgate — and its Latin translation went to press in Rome. As a
quasi-authoritative edition censored by the Vatican, the first printing of the Gospels in Arabic
translation was a revolutionary step, which allowed the production of a uniform and
standardized text on a large scale and in less time. The publication of the Roman Arabic
Vulgate shows how the media of manuscript and printed text were used for the purpose of
Catholic evangelization. Therefore, it is justified to assert, as Sidney H. Griffith has put it,
that “the Bible in Arabic entered a new phase in its history with the advent of printing and the
increasing involvement of Western Christians in the affairs of Arabic-speaking Christians
living in the World of Islam.”'*

However, it is argued in this study that the printing of an Arabic version of the Gospels
authorized by the Vatican has not only had an effect on Christian communities in Islamicate
societies, but also had consequences for the Muslim reception of the Scriptures. The

importation of printed copies of the Gospels transformed the interreligious encounter and

provoked new Muslim responses to Christian faith. In the context of a universalistic mission,

31 Madrid, BNE, MS Res. 208, pp. 9; 2 (appendix; I am grateful to Walter Senner for his assistance in
deciphering this note).
132 Griffith, The Bible in Arabic, 4.
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Arabic printing became a pivotal ‘agent of change’, which led to a renewed cross-cultural
interchange between religious representatives.'> The present study will further explore this
aspect that still remains a desideratum in the study of the history of Arabic Bible printing,
looking in particular at the Imami reception of the Roman Arabic Vulgate in Safavid Persia

during the seventeenth century.

13 On the effects of the advent of printing, see the standard work by Elizabeth L. Eisenstein, The Printing Press
as an Agent of Change: Communications and Cultural Transformations in Early Modern Europe, 2 vols,
Cambridge: Cambridge University Press, 1979; Sabrina A. Baron, Eric N. Lindquist, and Eleanor F. Shevlin,
eds, Agent of Change: Print Culture Studies after Elizabeth L. Eisenstein, Amherst: University of
Massachusetts Press, 2007.
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Chapter 2: Carmelite Missionaries at Work: The Dissemination of
Printed Copies of the Roman Arabic Vulgate in Seventeenth-

Century Persia

Just as merchants, ambassadors, individual visitors, and missionaries travelled from
one part of the world to the other, manuscripts and books circulated among different peoples,
countries, and religious communities. Arab Christian contemporaries such as Meletius Karma
(1572-1635), the Greek Orthodox metropolitan of Aleppo, were aware of the edition of the
Gospels in Arabic by the Medici Oriental Press and criticized it as being “a weak version”

(Arab. nuskha sagima)."*

Despite its errata and editorial shortcomings, the edition of the
Roman Arabic Vulgate became a pioneering instrument for the Catholic missionary activity
in the Middle East as well as the Indo-Persian world.

Following its publication in 1590/91, printed copies of the monolingual and bilingual
versions were sent to Eastern Churches in the Levant, Aleppo, and Jerusalem, as well as

135

Alexandria and Iraq.””” Moreover, copies of the Arabic-Latin edition reached Portuguese

13 Carsten-Michael Walbiner, ““Und um Jesu willen, schickt sie nicht ungebunden!” Die Bemithungen des
Meletius Karma (1572-1635) um den Druck arabischer Biicher in Rom,” in: R. Ebied and H. Teule, eds,
Studies on the Christian Arabic Heritage: In Honour of Father Prof. Dr. Samir Khalil Samir S.I. at the
Occasion of his Sixty-Fifth Birthday, Leuven: Peeters, 2004: 163-175, here 169. See also idem, “Melkite
(Greek Orthodox) Approaches to the Bible at the Time of the Community’s Cultural Reawakening in the
Early Modern Period (17th-Early 18th Centuries),” in: Binay and Leder, Transiating the Bible into Arabic:
53-61, esp. 55-56.

135 See Florencio del Nifio Jests, A Persia (1604-1609): Peripecias de una embajada pontificia que fué a Persia a
principios del siglo XVII, Pamplona: R. Bengaray, 1929, 24; Jones, “The Medici Oriental Press,” 98, 100;

Borbone, “Introduzione,” 25-26.
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colonies in Hormuz and Goa.'*® In 1604, the traveler G. B. Vecchietti arrived in Agra, India,
with a printed copy of the bilingual version of the Gospels for the local Jesuit mission.'*” The
Scottish traveler George Strachan (b. ca. 1572, d. after 1634) was also in possession of a copy
of the Arabic version printed in Rome. He completed reading the Gospels “in twenty days”
during his sojourn near Babylon in 1616, before travelling further east.'*

In the early seventeenth century, when the Safavid Empire attracted renewed
missionary interest, printed copies of the Medici edition of the Roman Arabic Vulgate were
first introduced to the Iranian mainland. In 1604, nearly two decades before the foundation of
the Propaganda Fide, Pope Clement VIII (r. 1592-1605) dispatched a delegation of Discalced

Carmelites to Shah “Abbas I (r. 996/1588-1038/1629) to form a Christian-Persian alliance

against the Ottomans."” Rumors that the shah was ready to accept Christianity had inspired

136 See Borbone, “Introduzione,” 26, 38-39, n. 52.
37 See Edward D. Maclagan, “The Jesuit Missions to the Emperor Akbar,” Journal of the Asiatic Society of
Bengal 65 (1896): 38-113, esp. 95; Gulbenkian, “The Translation,” 211. The imported copy served the Jesuit
missionary Jeronimo Xavier, as a model for a bilingual Persian-Latin version of the Gospels for the Mughal
ruler of India. The Persian-Latin translation, however, has not been completed. For details, see ibid., 213-
216. On Jerénimo Xavier, see below, Chapter 3.1.

138 See Giorgio Levi della Vida, George Strachan: Memorials of A Wandering Scottish Scholar of the
Seventeenth Century, Aberdeen: Third Spalding Club, 1956, 70.

13 For details, see Florencio del Nifio Jests, La Orden de Santa Teresa, la Fundacion de la Propaganda Fide y
las Misiones Carmelitanas: Estudio historico (...), Madrid: Tipogr. Nieto y Compaiiia, 1923, 12-17; Ingoli,
Relazione, 105-116; Rudi Matthee, “Christians in Safavid Iran: Hospitality and Harassment,” Studies on
Persianate Societies 3 (1384/2005): 1-42, esp. 21-23; idem, “The Politics of Protection: Iberian Missionaries
in Safavid Iran under Shah “Abbas I (1587-1629),” in: Adang and Schmidtke, Contacts and Controversies:
245-271, esp. 246-248; idem, “Introduction,” in: A Chronicle of the Carmelites in Persia and the Papal
Mission of the XVIIth and XVIIIth Centuries, 2 vols, ed. and translated by H. Chick, London: Tauris, 2012,
1:vii-xv, esp. vii-ix.
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the pope’s initiative.'*” An earlier mission by the two Portuguese envoys Francisco da Costa
and Diego de Miranda, who were dispatched from Rome, had failed.'*!

Clement VIII saw a favorable moment to negotiate a union of non-Catholics living
under Safavid rule, in particular Armenians and members of the Church of the East, with
Rome and to spread the Christian faith among Muslims.'** A member of the Carmelite
delegation relates that Clement VIII “bade us tell no one (and especially in Persia) the
principal object of our mission, which was to bring back those realms to the knowledge of the
holy Gospel.”'* The diplomatic mission of the Carmelite friars thus had a clear missionary
intention.

In December 1607, three and a half years after their departure and two years after the
death of Clement VIII and the election of Paul V, the Carmelites reached Persia, having
travelled overland via Poland and Russia.'** The delegation consisted of the two Spaniards

Juan Tadeo de San Elisio (1574-1633 or -34) and Vicente de San Francisco (1574-1623), the

140 For the European perception of “Abbas’s rumored conversion, see Chloé¢ Houston, “Turning Persia: The

Prospect of Conversion in Safavid Iran,” in: L. Stelling, H. Hendrix, and T. M. Richardson, eds, The Turn of
the Soul: Representations of Religious Conversion in Early Modern Art and Literature, Leiden: Brill, 2012:
85-107.
! For details, see Carlos Alonso, “Una embajada de Clemente VIII a Persia (1600-1609),” Archivum Historiae
Pontificiae 34 (1996): 7-125.
142 See Metzler, “Nicht erfiillte Hoffnungen”; Roberto Gulbenkian, “Religious Relations between the
Armenians and the Portuguese Augustinians in Persia in the 17th Century,” translated by J. Flannery,
Journal of Eastern Christian Studies 63 (2011): 5-43, esp. 18-19.
3" A Chronicle of the Carmelites in Persia and the Papal Mission of the XVIIth and XVIIIth Centuries, 2 vols,
[ed. and translated by H. Chick,] London: Eyre and Spottiswoode, 1939 (repr., London: Tauris, 2012), 2:971.
14 For details, see Berthold-Ignace de Sainte-Anne, Histoire de I'établissement de la mission de Perse par les
Péres Carmes-Déchaussés (de I'année 1604 a 1612). Extraite des Annales de I'Ordre et de divers manuscrits,
Bruxelles: Société belge de librairie, 1885, 42-109, 131-225; Carlos Alonso, “Nuevas aportaciones para la
historia del primer viaje misional de los Carmelitas Descalzos a Persia (1603-1608),” Missionalia Hispanica
19 (1962): 249-287; idem, “El premier viaje desde Persia a Roma del P. Vicente de S. Francisco, OCD,”

Teresianum 11 (1989): 517-550.
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Genoan Paolo Simone di Gesi Maria (1576-1643), and several companions.'* In Rome, the

friars were in close contact with the Medici Oriental Press and its director Raimondi, who

recorded their departure in his personal diary.'*®

Before leaving for Persia, the Carmelites were supplied by the printing press with

printed books, which they carried with them to the Safavid imperial capital of Isfahan.'?’

When, in early January 1608, the delegation was received in audience by ‘Abbas I, Paolo

Simone presented, infer alia, two Arabic books to the shah, namely the four Gospels, i.e. the

Roman Arabic Vulgate (printed in 1590/91), and Euclid’s Elements (printed in 1594)."*® In

addition, the Morgan Picture Bible, also known as the Maciejowski Bible, a thirteenth-

145

146

147

148

On the Carmelite friars, see below, Chapter 2.1.

See Jones, “Learning Arabic,” 38.

Although the Augustinians had arrived in Isfahan five years before the Carmelites in 1602, there is no
evidence that they imported books printed by the Medici Oriental Press. Since the friars were sent from
India to Persia by the Portuguese Viceroy in Goa, it appears unlikely that printed copies from Rome had
been accessible to them. See Berthold-Ignace de Sainte-Anne, Histoire de I'établissement, 33-34.

For the beginnings of the Augustinian presence in Iran, see Carlos Alonso, “Los Agustinos en la isla de
Ormuz (1573-1622),” Archivo Agustiniano 92 (2008): 125-140; idem, “The Augustinians in Hormuz (1573-
1622),” in: W. Floor and E. Herzig, eds, Iran and the World in the Safavid Age, London: Tauris, 2012: 365-
369; Rui M. Loureiro, “The Persian Ventures of Fr. Antdnio de Gouveia,” in: Matthee and Flores, Portugal,
249-264; John Flannery, The Mission of the Portuguese Augustinians to Persia and Beyond (1602-1747),
Leiden: Brill, 2013, esp. 73-76.

“Puis, il [Paolo Simone di Gesu Maria] lui offrit ses présents : ¢’étaient deux magnifiques volumes en langue
arabe, envoyés par le cardinal Cinthius, et contenant, I'un les Saints-Evangiles, l'autre les Eléments
d’Euclide; I'histoire de ’Ancien-Testament, ornée d’un grand nombre de fines miniatures [...]” (Berthold-
Ignace de Sainte-Anne, Histoire de I'établissement, 235). See also Gulbenkian, “The Translation,” 36-37, 42-
43. The gifts are not specified in Paolo Simone’s report, as published in A Chronicle of the Carmelites, 1:124.
On the Arabic recension of Euclid’s Elements, see Jones, “The Medici Oriental Press,” 88; Cassinet,
“L’aventure de I’édition”; Gregg de Young, “Further Adventures of the Rome 1594 Arabic Redaction of
Euclid’s Elements,” Archive for History of Exact Sciences 66 (2012): 265-294.
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century picture book in manuscript form that illustrates parts of the Old Testament, was
presented to ‘Abbas I.'*¥

While the illustrated Bible manuscript was a gift by Cardinal Bernard Maciejowski
(1548-1608), Bishop of Cracow, who had hosted the Carmelites on their journey through
Poland, the printed copies of the Gospels and Euclid’s Elements were diplomatic gifts by
Cinzio Passeri Aldobrandini (ca. 1551-1610), the powerful cardinal-nephew of Clement
VIIL' This is confirmed by Aldobrandini’s Persian letter to “Abbas I, dated 13 June 1604, in
which he mentions “two Arabic books” (Pers. dii jild-i kitab-i ‘arabi) to be presented by the
Carmelite friars to the shah."' The Medici edition of the Roman Arabic Vulgate was thus

most certainly among the first printed books that became available in Iran.

9 For details, see Daniel Weiss, “Portraying the Past, Illuminating the Present: The Art of the Morgan Library

Picture Bible,” in: W. Noel and D. Weiss, eds, The Book of Kings: Art, War, and the Morgan Library’s
Medieval Picture Bible, Baltimore: Walters Art Museum, 2002: 11-35; Marianna Shreve Simpson, “Shah
‘Abbas and His Picture Bible,” in: Noel and Weiss, The Book of Kings: 121-141; eadem, “Gifts for the Shah:
An Episode in Hapsburg-Safavid Relations during the Reign of Philipp IIT and “Abbas I,” in: L. Komaroff,
ed., Gifts of the Sultan: The Art of Giving at the Islamic Courts, New Haven: Yale University Press, 2011:
125-139, esp. 138.
For a facsimile of the Morgan Picture Bible, see The Morgan Crusader Bible, 3 vols, Luzern: Faksimile
Verlag, 1998-99. In the eighteenth century, the manuscript was in the possession of Iranian Jews. On several
folios, we read glosses in Judaeo-Persian by two unknown Jewish scribes. For details, see Vera B. Moreen,
“Judeo-Persian Inscriptions in ‘The Morgan Crusader Bible’,” in: The Morgan Crusader Bible, 3:353-376.

130 On him, see Elena Fasano Guarini, “Aldobrandini, Cinzio,” in: DBI, 2 (1960): 102-104; Kracht, Lexikon der
Kardinéle, 1:363-364.

U Asnad-i padiriyan-i karmili bazmanda az ‘asr-i Shah ‘Abbas safavi (Remained Documents of Carmilite [sic!]

Padres Since Shah Abbas Era), ed. M. Sutudih, with the collaboration of 1. Afshar, Tihran: Miras-i Maktiib,

1383/2004, 37-38, no. 7, here 38. Aldobrandini had been created cardinal deacon of San Giorgio in Velabro

by Clement VIII in 1593 and was also called “Cardinal of San Giorgio” (4>~ o JLs,\S). For the shah’s
reply to the cardinal, dated Rabi® I 1018 AH (=June-July 1609), see Asnad-i padiriyan-i karmili, 52-53, no.
19.
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While the other friars remained in Isfahan, Vicente de San Francisco continued his
journey from Persia to the archbishop of Goa for another diplomatic initiative.'>> After his
return to Rome, the friar prepared to set out on another journey to the East.”®> According to
a note by Raimondi, Vicente received in June 1610, inter alia, four printed copies of the
Arabic and two of the Arabic-Latin version of the Medici edition of the Gospels.”* These
copies were destined for the mission in Persia. When, in August 1610, Vicente and his
companions boarded a ship in Venice for their passage to the Levant, they had two small
cases with books from Rome (and Venice) with them.'” The friar probably brought the
books, among them the printed copies of the Roman Arabic Vulgate, along with him when
leaving for Isfahan where he arrived in May 1611."°

In contrast with the Ottoman Empire, no printing press existed in Persia before the
arrival of the missionaries in the early seventeenth century.”’ Attempts to introduce local
printing with Perso-Arabic type were first made by the Carmelites. When, in 1618, Juan
Tadeo presented two other printed copies of the Medici Oriental Press, namely the Gospels

and the short Latin introduction to the Arabic alphabet entitled Alphabetum arabicum

(printed in 1592), to ‘Abbas I, the shah was delighted about the novel printing technology.'*®

152 On him, see A Chronicle of the Carmelites, 2:1022-1026.

153 See Berthold-Ignace de Sainte-Anne, Histoire de I'établissement, 351-355.

154 See Jones, “The Medici Oriental Press,” 100, 107, n. 66; Farina, “La nascita della Tipografia,” 53.

155 “E] sabado, 28 de agosto [1610], se embarcaron, y con ellos embarcaron dos pequefias cajas de libros, ‘de los

cuales, parte vinieron de Roma y parte los compraron en Venecia’™”
[1604-1609], 21).

156 See A Chronicle of the Carmelites, 1:193, 2:1023; Florencio del Nifio Jests, A Persia (1604-1609), 37.
157

(Florencio del Nino Jests, A Persia

For the history of printing in Ottoman lands, see Nil Pektas, “The Beginnings of Printing in the Ottoman
Capital: Book Production and Circulation in Early Modern Istanbul,” Osman/i Bilimi Arastirmalar: 16
(2015): 3-32.

158 See A Chronicle of the Carmelites, 1:233, 305; Pedro Ortega Garcia, “Juan Tadeo de San Eliseo (1574-
1634),” Kalakorikos 17 (2012): 161-183, esp. 178; Rosemary V. Lee, “A Printing Press for Shah ‘Abbas:
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He is said to have “showed much interest and expressed a wish to introduce [the printing of
Arabic and Persian letters] into his own country.”">’

By late 1628 or early 1629, a decade after the shah’s request, a set of Arabic type was
imported into Iran by the Carmelites.'® However, there is no evidence that the press has been
used by the friars in Isfahan. Yet another decade later, Armenians in New Julfa, a suburb of
Isfahan, founded a printing press exclusively for Armenian type, which was in operation
between 1636 and 1650 and, again, between 1686 and 1693.1%! However, it was not until the
early nineteenth century that the first Persian book was printed in Iran, almost two centuries
later than in Europe.'®?

Although no printed copies of the Medici edition of the Roman Arabic Vulgate can be

identified in present-day libraries in Iran, we may assume with reasonable certainty that they

Science, Learning, and Evangelization in the Near East, 1600-1650,” Ph.D. dissertation, University of
Virginia, 2013, 23. On Alphabetum arabicum, see Jones, “The Medici Oriental Press,” 89.

159 A Chronicle of the Carmelites, 1:233, 305. See also Lee, “A Printing Press,” 24.

10 See A Chronicle of the Carmelites, 1:305-306, 2:853. Lee’s assumption that “the much-vaunted printing-

press never arrived in Isfahan” (see her “A Printing Press,” 205) is thus unjustified.

161 For details, see Willem M. Floor, “The First-Printing Press in Iran,” Zeitschrift der Deutschen

Morgenlindischen Gesellschaft 130 (1980): 369-371; Francis Richard, “Un témoignage sur les débuts de

limprimerie 2 Nor Julfa,” Revue des études arméniennes 14 (1980): 483-484; Sebouh D. Aslanian, “Port

Cities and Printers: Reflections on Early Modern Global Armenian Print Culture,” Book History 17 (2014):

51-93, esp. 57-60, 65; idem, “The Early Arrival of Print in Safavid Iran: New Light on the First Armenian

Printing Press in New Julfa, Isfahan (1636-1650, 1686-1693),” Handes Amsorya (Vienna/Yerevan, 2014):

381-468.

192 For details, see Ulrich Marzolph, “Early Printing History in Iran (1817-ca. 1900). Part I: Printed
Manuscript,” in: Hanebutt-Benz et al., Middle Eastern Languages. 249-268, 271-272, 538-539, esp. 251-256;
Iraj Afshar, “Printing and Publishing,” in: J. T. P. de Bruijn, ed., General Introduction to Persian Literature,
London: Tauris, 2009: 430-446, esp. 431-435; Nile Green, “Journeymen, Middlemen: Travel, Transculture,
and Technology in the Origins of Muslim Printing,” International Journal of Middle East Studies 41 (2009):
203-224; idem, “Persian Print and the Stanhope Revolution: Industrialization, Evangelicalism, and the Birth
of Printing in Early Qajar Iran,” Comparative Studies of South Asia, Africa and the Middle East 30 (2010):
473-490. On the history of Persian Bible printing, see Majid Ghulami Jalisa, “Tarjamaha-yi chapi-i Kitab-i
mugaddas ba zaban-i farsi ta qarn-i bistum miladi,” /ran-Nameh27/4 (2012): 62-77.
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existed among Shi‘i Muslims as well as local Armenians.'® This is reflected in secondary
sources. In May 1812, the Anglican missionary Henry Martyn (1781-1812) was shown “an
Arabic version of the Gospels, printed at Rome” in the residence of the Armenian Apostolic
bishop in New Julfa, where the Armenians had been forcibly resettled by “Abbas I in the early
seventeenth century.'®

Furthermore, manuscript copies directly made from the editio princeps of the Gospels
in Arabic translation give clear evidence for the circulation of printed texts from Rome
among Shi‘1 scholars (and Armenians) in Iran. As it is known, the production of such
handwritten transcripts of printed editions was not uncommon in the world of Islam. To give
an example, Qum, Mar‘ashi, MS 12058/1-4, fols 1r-77v, is a direct copy from the Medici

edition of the Roman Arabic Vulgate.'®’

As we see in Figure 4, the reproduction even
includes the hand-copied imprint of the “Typographia Medicea Orientale” in Arabic and

Latin, as extant in the monolingual version of the printed edition.!® The imprint was

apparently copied 7n situ by a Persian-speaking scribe unfamiliar with the Latin.'%

19 Unfortunately, I had no opportunity either to consult the catalogues of printed books held by libraries in
Iran, which are available in the Kitabkhana-yi Markaz-i Da’irat al-Ma‘arif-i Buzurg-i Islami (the Library of
the Center for the Great Islamic Encyclopedia) in Tehran, or to explore the Kitdbkhana-yi Kalisa-yi Vank
(Vank Cathedral Library) of the Armenian Apostolic Church in Julfa/Isfahan. I assume that books and,
perhaps, manuscripts with the ex-/ibris of the Carmelites are preserved in the last-mentioned library. On the
history of the Carmelite library in Isfahan, see below, Chapter 2.2.

14 See Henry Martyn, Memoir, 2™ American ed. J. Sargent, Boston: Armstrong, Crocker and Brewster, 1820,

429.

19 For descriptions of this manuscript, see Ahmad Husayni, Fihrist-i Kitabkhana-yi ‘Umimi-i Hazrat Ayat

Allah al-‘uzma Najati Mar‘ashi, vol. 1-, Qum: Mihr-i Ustuvar, 1354-/[1975-76-], 30:444-448; DINA, 2:1121,

nos 58981-58984; FANKHA, 4:987. The woodcuts by Antonio Tempesta do not appear in the copy.

1% Tn Qum, Mar‘ashi, MS 12058/4, fol. 77v:12-17, the recopied imprint reads as follows (compare to al-Injil al-

mugaddas, 368; for a facsim., see Tinto, La Tipografia Medicea, 88):
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Figure 4. The Arabic-Latin imprint of the monolingual version of the Medici edition of the Gospels in Arabic
(Vatican, Biblioteca Apostolica Vaticana, R.G.Bibbia.Il.116), © Biblioteca Apostolica Vaticana;
and Qum, Kitabkhana-yi Ayat Allah al-‘uzma Mar‘ashi, MS 12058/1-4, fol. 77v (detail),
The recopied imprint of the Medici edition of the Gospels in Arabic,
© Kitabkhana-yi Ayat Allah al-‘uzma Mar“ashi.
Following its production, MS 12058 circulated among different Shi'T Muslim readers.
On the front page of the codex, we read an ownership statement by a certain Nawrtz “Alj,
dated 1180 AH (=1766-67), as well as three undated seal impressions on the verso page, two
of them bearing the names “Ali and Nawrsiz. Moreover, an undated collation note by a certain

Hidayat Allah ibn Barani Hamadani, who could not be identified in the Shi‘l biographical

works, appears on the front page.'® In sum, the various Persian annotations, notes, and seal

“Anno 1591 in typographia Mcdicca [sic!] Roma.”

167 Throughout Qum, Mar‘ashi, MS 12058/1-4, we read marginal annotations with partial translations of biblical
verses from the Arabic into Persian, all penned by the same hand as the Arabic text of the Gospels.

168 Tn his collation note, Hidayat Allah claims that he translated “the Gospels, the Psalms, the first scrolls, the
scrolls of Abraham and Moses, and all books of the prophets and the messengers” (Arab. al-Injil wa-I-Zabir
wa-I-suhuf al-ila wa-suluf Ibrahim wa-Musa wa-jami® suhuf al-anbiya’ wa-I-mursalin) from the Syriac,
Greek, and Hebrew into Arabic. He further states that his own Arabic translation of the Gospels was collated
against the version preserved in Qum, Mar‘ashi, MS 12058/1-4. However, I could not find evidence for the
transmission of such Arabic translations attributed to Hidayat Allah. In Qum, Mar“ashi, MS 12058/1, fol. 1r,
the original Arabic reads as follows:

B Ly ) o)l aed) JB 25T 8 550 3G 1 1 T el oV s (] sl b s
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impressions extant in MS 12058/1-4 suggest that Shi'T Muslims relied on the edition of the

Roman Arabic Vulgate for the purpose of studying the Gospels.

169

Printed copies of the Medici edition of the Gospels in Arabic translation were

apparently disseminated by the evangelizing friars among Shi‘i scholars and representatives.

After Juan Tadeo had presented a copy to “Abbas I in 1618, he stated to do “the like in future,

not only as regards royalties, but for distributing books among all the rest in order to

disseminate the word of God and the tenets of our Faith.”!”’ A few years later, in 1623, the

169

170

o 3 I il b oS b o83 el oLdlly as V) (S el W ey o A ae gl D culas L )
A5 535 W 6ot 3 o3l 5B 3 s quists el it ) B B0 B ol b e
Leadat! ol ) (18T 2ty [10ST] 2ilipy [US] S (ST ik Lmr 0lS) Wb Jlo Il S5 L ol o) Ly Gyl
oty ) ooy IO ST iy pplly W 5 bl eSSl syl Sladl die cons Lale) e
[UST & ) i) o 88l oS iy ol &y 1 g pibadly unlliied) r beally el i oy
o) dna gl ol I e B T Yyl e ) ade Uy DT 05y eomally o) i minl o (ST o)
Sy o bty Bl ot @hadl e il LoV SL il g3l ally ol dly gasall by cledll 553

e et 0% OIS gl OV Ligan i e 0SS gty Sl
For other manuscript copies of the Medici edition of the Gospels, see (i) Tehran, Danishgah, MS 7197, 205
fols (own foliation); the Gospels are bound in the following order: Mark, Matthew, [Luke], and John; the
woodcuts do not appear in the copy; on the front page, we read the seal impression of Muhammad Taqi ibn
Bagqir al-Sharif al-Yazdi(?), dated 1046 AH (=1636-37); in addition, a translation of selected verses into
Classical Armenian appears in the margins (see fols 2v-3r; 4r; 41v; 79r; 82v-83r1; 88r; 1071; 144v; 156v; 203r);
(ii) Tehran, Mutahhari, MS 2195, 73 fols, with basmala, hamdala, and tasliyya added to the beginning or end
of the Gospels of Matthew, Mark and Luke (see fols 1v:1-2; 231r:3-5; 35v:1); the woodcuts do not appear in
the copy; on the front page, we read a note by Muhammad Tahir ibn Muhammad Bagqir al-Husayni, dated
1152 AH (=1739-40), and two anonymous notes, dated Rajab 1285 AH (=October-November 1868) and 15
Dha I-Hijjah 1297 AH (=18 November 1880), as well as the seal impression of “i‘tizad al-saltana,” dated
1279(?) AH (=1862-63); we also read a seal impression of the Madrasa library (previously called Nasir),
dated 1297 AH (=1879-80) (see fol. 73r); MS 2195 was in the possession of the Qajar minister “All Quli
Mirza, before it was endowed to the Kitabkhana-yi Sipahsalar (today: MutahharT) in Tehran.
For descriptions of these manuscripts, see “Ali N. Munzavi and Muhammad T. Danishpazhth, Fihrist-i
nuskhaha-yi khatti-i Kitabkhana-yi Markazi va Markaz-i Asnad-i Danishgah-i Tihran, vol. 1-, Tihran:
Danishgah, 1330-/[1951-], 16:484; Muhammad T. Danishpazhth and ‘Ali N. Munzavi, Fiarist-i Kitabkhana-yi
Sipahsalar, vol. 1-, Tihran: Danishgah, 1962-, 3:198; DINA, 2:188, nos 33904, 33906, FANKHA, 4:936-937.
A Chronicle of the Carmelites, 1:233, 2:924.
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governor of Fars, Imam Quli Khan (d. 1042/1632), asked the Carmelites for books from
Rome which were needed for a madrasa library in Shiraz. Besides philosophical texts in
Greek and Latin, as well as Arabic-Latin dictionaries, he explicitly asked for “the Bible in
Arabic.”!"!

From what we have seen so far, there is clear evidence of the importation of printed
copies of the Medici edition of the Roman Arabic Vulgate to the Safavid Empire from the
early seventeenth century onwards. These copies were made accessible by the missionaries to
Shi‘t Muslims, who reproduced them in manuscripts made from the printed text. These
handwritten copies circulated in the country and considerably facilitated the access of
Muslims to the Gospels. The new availability and accessibility of the Gospels in Arabic
translation set the stage for an extensive Shi‘i reception of the fundamental scriptures of
Christianity. It is no exaggeration to say that the Medici edition based on a manuscript of
Coptic provenance was the standard textual source for Shi‘i polemicists in Iran during the
seventeenth century, until the arrival of printed copies of other editions of the Gospels in

Arabic, in particular the Biblia Sacra Arabica.'™

V" A Chronicle of the Carmelites, 1:279. See also Gulbenkian, “The Translation,” 37, n. 169; John D. Gurney,
“Pietro della Valle: The Limits of Perception,” Bulletin of the School of Oriental and African Studies 49
(1986): 103-116, esp. 113, n. 53; Sonja Brentjes, “Early Modern Western European Travellers in the Middle
East and Their Reports about the Sciences,” in: N. Pourjavady and Z. Vesel, eds, Sciences, techniques et
instruments dans le monde iranien (X°-XIX° siécle): actes du colloque tenu a I'Université de Téhéran, 7-9
June 1998, Téhéran: Institut frangais de recherche en Iran, 2004 (repr. in: Sonja Brentjes, Travellers from
Europe in the Ottoman and Safavid Empires, 16th-17th Centuries, Farnham: Ashgate, 2010, no. V): 379-420,
esp. 400.

172 For details, see below, Chapter 5.2.
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2.1 Catholic-Shi‘’i Encounters in Isfahan

The missionaries who arrived in the shah’s capital Isfahan arouse suspicion among the
local Imami scholars. Their attitude towards the missionaries was ambiguous. On the one
hand, the scholars showed a certain curiosity about the strangers and their religion; on the
other hand, they opposed the missionary work of the friars and their growing influence at the
royal court.'”” When, in 1608, “Abbas I gave the Carmelite friars a house in Isfahan and the
privilege to build a church, the newly established convent quickly became a crucial place for
interreligious encounters and exchanges.'™

Being among the first Carmelites who arrived in Safavid Iran, Juan Tadeo de San
Elisio played an important role as a political and cultural intermediary.'”” Born in 1574 in
Calahorra, Castile, Juan joined the Order in Valladolid at the age of twenty-two. Before he
was sent to Persia, he had spent four years in Rome and Naples, where he became a member
of the newly founded Italian congregation of the Discalced Carmelites. Thanks to his

language training in Arabic, Persian, and Turkish, the friar quickly gained the shah’s affection

173 See Rudi Matthee, “Between Aloofness and Fascination: Safavid Views of the West,” Iranian Studies 31
(1998): 219-246, esp. 229-230; idem, “The Politics of Protection,” 259-260.

174 See A Chronicle of the Carmelites, 1:143, 2:923, 1029-1031; Berthold-Ignace de Sainte-Anne, Histoire de
Iétablissement, 252-253; Florencio del Nifio Jesus, En Persia (1608-1624): Su fundacion, sus embajadas, su
apostolado, Pamplona: R. Bengaray, 1930, 67-68; Francis Richard, “Les privileges accordés aux religieux
catholiques par les Safavides: quelques documents inédits,” Dabireh 6 (1989): 167-182.

!5 On him, see A Chronicle of the Carmelites, 2:920-934; Florencio del Nifio Jestis, A Persia (1604-1609), 7-10;
Ambrosius a Sancta Teresia, Bio-bibliographia missionaria Ordinis Carmelitarum Discalceatorum (1584-
1940), Romae: Curiam generalitiam, 1940, 36, no. 56; Gulbenkian, “Religious Relations,” 36-39; Ortega
Garcia, “Juan Tadeo de San Eliseo”; Thomas, A Restless Search, 122-126, Chapter 5.6.1.
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and is even said to have become his confidant. On several occasions, he served ‘Abbas I as an
interpreter and was sent by him as an envoy to European courts.'’

In the mission of the Carmelites, Juan Tadeo held different positions. He was
appointed prior of the convent in Isfahan, vicar provincial of Persia (in office 1618-21), and
vicar general of the missions in the Orient (in office 1615-21). In 1623, he was engaged in the
foundation of a new convent of the Carmelites in Shiraz. During his sojourn in Rome from
1629 to 1632, he was consecrated the first Latin bishop of the newly created diocese of
Isfahan and thus became the first bishop in the history of the Order. However, before he
could reach his new post in Persia, he suffered an accident and died during his journey
through the Iberian Peninsula in 1633 on his way to Lisbon.

Juan Tadeo’s influence on the exchanges between Catholics and ShiT Muslims
becomes also manifest in his efforts to translate Christian works into Persian.!”” In contrast to
the agenda of the Vatican (which considered Arabic translations sufficient), his local
experience made him realize the dire need for Persian translations for his apologetic
missionary approach towards Shi‘is. In a letter to Rome dated 26 March 1616, the Carmelite
friar justified his frequent conversations “with the Shah and his grandees and ministers” by
“show[ing] them the Illuminative Way and the use of Christian perfection, because [...] they

come thence to conceive an esteem for the purity of our religion and its ministers.”'”® The use

of a Persian translation of the Bible would most certainly have facilitated these efforts.

176 See Florencio del Nifo Jesus, En Persia (1608-1624), esp. 26-27, 63-66, 71-73, 76-80.

177 See A Chronicle of the Carmelites, 1:231-233, 240-241, 2:922, 924, 933; Florencio del Nifo Jests, La Orden
de Santa Teresa, 166-167, no. 49; idem, En Persia (1608-1624), 71, 112; Ambrosius a Sancta Teresia, Bio-
bibliographia missionaria, 47, no. 98, 61, no. 158; Fischel, “The Bible in Persian Translation,” 28-30; Ortega
Garcia, “Juan Tadeo de San Eliseo,” 177-178, 182.

'8 A Chronicle of the Carmelites, 1:231.
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Among the Persian translations attributed to Juan Tadeo, the sources mention the

Psalms and the Gospels.'” It remains unclear whether the translation of the Gospels has been

complete

d." While no copy of the Gospels has been identified until now, the translation of

the Psalms is extant in six manuscripts known so far, which were copied in Iran and which are

preserved today in libraries in Europe.'®! In the introduction to the Psalms, the translator is

179 See the aforementioned references on his translation efforts.

180 For a discussion of the contradictory reports, see Gulbenkian, “The Translation,” 41-43. Kenneth J. Thomas

181

has recently suggested that Juan Tadeo’s Persian translation of the Gospels was extant in two anonymous
and undated manuscripts: Paris, BNF, MS Pers. 2, 136 fols, which most probably was formerly in the
possession of the Capuchins in Isfahan, and Vienna, ONB, MS A.F. 85/2, fols 105v-201r. The last-mentioned
manuscript is part of a miscellany that contains, as indicated in the introduction to the codex, a copy of Juan
Tadeo’s Persian translation of the Psalms, dated Shawwal 1205 AH (=June 1791) (see below). Thomas
argues that “the existence of the identifiable Psalms translation together with the Gospels in the same
Vienna manuscript, done by the same copyist at the same time, indicates that its translation of the Gospels is
from Father John [=Juan Tadeo]. The Paris manuscript has only a translation of the Gospels with no
introduction, but the colophon at the end of the Gospel of John is the same as in the Vienna manuscript
though the copy was done by a different hand” (K. J. Thomas, A Restless Search, 130). However, there is no
proof that the Persian translation of the Gospels, as found in Vienna, ONB, MS A.F. 85/2, was done by Juan
Tadeo. As is known in Arabic manuscript studies, it is not uncommon to find translations of biblical books of
different provenance within the same codex. In the current state of research, there is no textual evidence that
Juan Tadeo completed his Persian translation of the Gospels, as suggested by Thomas.

For descriptions of Paris, BNF, MS Pers. 2 and Vienna, ONB, MS A.F. 85/2, see Edgar Blochet, Catalogue
des manuscrits persans de la Bibliothéque nationale, 4 vols, Paris: Imprimerie nationale, 1905-34, 1:7, no. 8;
Bibliotheque Nationale [de France], Catalogue des manuscrits persans, 1:28-29; Gustav Fligel: Die
arabischen, persischen und tiirkischen Handschriften der Kaiserlich-Koniglichen Hotbibliothek zu Wien, 3
vols, Wien: K. K. Hof- und Staatsdruckerei, 1865-67, 3:11, no. 1550/2; Thomas, A Restless Search, 128-132,
Chapters 5.6.4 and 5.6.5.

The extant manuscripts are (i) Vatican, BAV, MS Pers. 42, 116 fols, dated 1618 CE (a microfilm of the
manuscript is available in Tehran, Danishgah, 4694 F); (ii) Oxford, Bodleian Library, MS Greaves 4, 103 fols,
dated Sha‘ban 1028 AH (=July-August 1619); (iii) Oxford, Bodleian Library, MS Or. 130, 106 fols, copied
before 1620 CE; (iv) Vienna, ONB, MS A.F. 85/1, fols 1v-103v, dated Shawwal 1205 AH (=June 1791); (v)
Munich, BSB, MS Cod.pers. 339, 117 fols; (vi) Oxford, Bodleian Library, MS Or. 439, 160 fols [the
manuscripts preserved in Oxford not seen by me].

For descriptions of these manuscripts, see Rossi, Elenco, 72-73; Sachau and Ethé, Catalogue of the Persian
(-..) Manuscripts, 1:1050-1051, nos 1827-1829; Ambrosius a Sancta Teresia, Bio-bibliographia missionaria,
47, no. 98; Flugel, Die arabischen, persischen und tiirkischen Handschriften, 3:11, no. 1550/1; Joseph Aumer,
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identified as “Padri Juvan” (Huvan or Chin), as Juan Tadeo was known among the

Persians.'® Two of the extant manuscripts of the Psalms bear the personal seal impression of

“Mir Padri Juvan” in Persian, accompanied with the Carmelite coat of arms (see Figure 5).'%

Figure 5. Vatican, Biblioteca Apostolica Vaticana, MS Pers. 42, fol. 1v (detail), The seal impression of

the Discalced Carmelite Juan Tadeo de San Elisio, © Biblioteca Apostolica Vaticana.

However, it is clear from the already mentioned letter of Juan Tadeo to Rome dated
26 March 1616, that the Persian translation of the Psalms has been a team effort, initiated and
supervised by him. The translation was made by an unidentified Iranian Jew from the original
Hebrew, then collated by Juan Tadeo against the text of the Vulgata, and finally recorded by

several Shi‘l assistants. The Jew and the Shi‘is were remunerated by the missionary. Juan

Tadeo relates as follows:

To this end I am composing various works in the Persian language, translating into it the
Christian Doctrine, the Gospel, the Psalms of David, in which in particular I have taken
especial pains, because over this translation I have had three Persian Mullas and one Jewish

Rabbi, a native of Persia employed: the last-mentioned interprets from the Hebrew text,

Die persischen Handschriften der K. Hof- und Staatsbibliothek in Muenchen, Miinchen: Palm’sche
Hofbuchhandlung, 1866, 132-133. See also Gulbenkian, “The Translation,” 40-41, n. 179.

182 Vatican, BAV, MS Pers. 42, fol. 3v:4; Vienna, ONB, MS A.F. 85/1, fol. 2v:14-15; Munich, BSB, MS Cod.pers.
339, fol. 3v:3. The Persian version of Juan Tadeo’s name is also mentioned in A Chronicle of the Carmelites,
2:923,n.1 (o)s>).

183 See Vatican, BAV, MS Pers. 42, fol. 1v; Munich, BSB, MS Cod.pers. 339, fol. 1v.
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which I correct by the Latin, the two [sic!] Persians go on writing it down: the preface to these

psalms I have taken from S. Augustine.'

A close examination of the extant manuscripts confirms that the Psalms were translated from
the Hebrew into Persian and revised against the text of the Vulgata. The Psalms are
structured in two different chapter divisions, namely the ones of the Masoretic text (Pers.
hisab-i ‘fbri) and of the Vulgata (Pers. hisab-i Tsavior ‘Isaviyan).

Among Juan Tadeo’s Shi‘i assistants who recorded the translation was a certain Mulla
Qasim. His name is mentioned in a note in the travel notebook of the well-known Roman
polymath Pietro della Valle (1586-1652), who sojourned twice in Isfahan from February to
December 1617 and, again, from December 1618 to October 1621."% The travel notebook
comprises a list of Persian words quoted from Psalms 1-5 in the translation attributed to Juan
Tadeo with Della Valle’s own rendering into Italian. The Persian translation was accessed by
the Roman traveler in Isfahan in 1619, most likely in the library of the Carmelites, as
suggested by Della Valle’s reading-list for the books he studied in the Safavid capital during

that year.'®

84 A Chronicle of the Carmelites, 1:231. See also Gulbenkian, “The Translation,” 39-40; Ortega Garcia, “Juan
Tadeo de San Eliseo,” 177-178.

185 See Modena, Biblioteca estense universitaria, MS gamma.G.3.3/4, pp- 63-195 (no foliation). For Della

Valle’s note on Mulla Qasim, see ibid., 119:5. It has been published in Piemontese, Catalogo dei manoscritti,

183, no. 4. Kenneth J. Thomas’s assumption that “there is no record of the names or any further information

about the people who helped [Juan Tadeo] with the translation of these books” (see his A Restless Search,

126) is thus unjustified.

On European visitors to Iran and their travel narratives, see Rudi Matthee, “The Safavids under Western

Eyes: Seventeenth-Century European Travelers to Iran,” Journal of Early Modern History 13 (2009): 137-

171; idem, “Safavid Iran through the Eyes of European Travelers,” Harvard Library Bulletin 23 (2012): 10-

24. On Della Valle, see John D. Gurney, “Della Valle, Pietro,” in: Elr, 7 (1994): 251-255; Sonja Brentjes,

“Pietro della Valle,” in: CMR1900, vol. 10 (forthcoming).

186 See Vatican, ASV, MS Della Valle-Del Bufalo 92/1, fol. 35v:20-21. On Della Valle’s reading-list, see below.
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According to Juan Tadeo’s introduction to the Psalms, the Persian translation was
produced at the request of the shah and completed on 11 April 1616.'®” About two years after
the completion of the work, on 18 June 1618, Juan Tadeo presented a copy of the Persian
Psalms to “Abbas I during an audience in Qazvin.'"™ The presentation copy to the shah,
however, has not been identified until today. “Abbas I is said to have “kissed [the book] and
held [it] over his head, saying that he greatly prized it, and that whoever did not believe what
was written therein was an infidel and insulted God.”'® Apart from such reports preserved in
Christian sources, there is no independent evidence that the shah read translations of the
Bible."”

Besides the engagement of the Carmelites at the royal court, the friars sought contact
to the local Imami clergy. In the convent in Isfahan, they regularly welcomed scholars,
engaged with them in theological debates, and granted them access to the books brought
along from Europe and preserved in their private library. Hoping that the study of the
Scriptures would persuade Muslims to accept Christian belief, the missionaries willingly made
the Gospels and other biblical books available to Shi‘T scholars. In one of the earliest records
of Shi‘i-Catholic exchanges, an interreligious encounter in Isfahan in 1608 was described by

the Carmelite Paolo Simone di Gesu Maria in detail:'*!

187 See Vatican, BAV, MS Pers. 42, fol. 3v:4-5; Vienna, ONB, MS A.F. 85/1, fols 2v:15-3r:1; Munich, BSB, MS
Cod.pers. 339, fol. 3v:3-4.

188 See A Chronicle of the Carmelites, 1:232.

18 A Chronicle of the Carmelites, 1:240. For a slightly different report, which also mentions “the New

Testament written in the Persian tongue,” see ibid., 1:241, 2:924.

1% For another report by a missionary, see Matthee, “The Politics of Protection,” 253.

1 Paolo Simone was born in Genoa in 1576. He joined the Order of the Discalced Carmelites at the age of
eighteen. After his studies in Spain, he returned to Italy. In 1604, he was sent to Persia as head of the
Carmelite delegation. A few months after his arrival in 1607, he left for Rome to report to the pope. He

never returned to Persia, but fulfilled various duties for the Order in Europe. He was Praepositus General
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One of the chief Mullas, much esteemed by the king, by the nobles and by the other Mullas,
both for his being of a great family as also for his learning, whom the Shah, on our arrival in
Isfahan, charged to find out secretly the business on which we had come, [...] this man
professes to be much our friend and well disposed to our holy Faith. He has told us that he
wants to be a Christian, knowing the falsity of his own religion and, in order to be able the
more easily to communicate with the Fathers, he has taken a house to ours.

He is translating the holy Gospels into the Persian language from the Gospels in Arabic,
which we brought with us, he being very skilled in that tongue: and although there are such
translations he says they are not perfect. He has advised us to proceed little by little in this
initial stage, and first gain the goodwill of some Mullas, or doctors in their religion, and, in
order for us to do so, he agreed to bring them to our house under the colour of curiosity and to
lead them on to ask questions about the Gospel, which he would assist.

He is a man about sixty years of age, well disposed towards all the Franks by reason of his
having been in Aleppo and had dealings with them: he is well up in philosophy and
mathematics, and he asserts that he speaks freely to the king and to everyone. He has given us

great hope of making conversions. I think that he is not pretending.'”

Paolo Simone’s report suggests that Shi‘i scholars frequented the convent of the Carmelites in
Isfahan to discuss the Scriptures and Christian doctrines as early as 1608 CE. Shortly after the
arrival of the friars, Paolo Simone tells us that an unidentified Shi‘i scholar, “a man about
sixty years of age,” began to make a Persian translation of the Gospels, most likely on the
basis of the newly imported Medici edition of the Roman Arabic Vulgate. This translation, if
ever completed, has not yet been identified due to a lack of research on the extant Persian
Bible translations.

Further Arabic versions of parts of the Bible were available with the Carmelites in

Isfahan. This is suggested by the already mentioned and hitherto unpublished reading-list of

between 1623 and -26, 1632 and-35, as well as 1641 and -43. On him, see A Chronicle of the Carmelites,
2:970-973; Ambrosius a Sancta Teresia, Bio-bibliographia missionaria, 36-37, no. 59; Stefania Nanni, “Paolo
Simone di Gesu Maria,” in: DBI, 81 (2014): 197-200.

92" A Chronicle of the Carmelites, 1:162. See also Vicente de San Francisco’s report, dated 15 March 1610, as
published in Alonso, “El premier viaje”: 536-541, here 537.
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Della Valle, preserved in Vatican, ASV, MS Della Valle-Del Bufalo 92/1, fols 30r-58v. It
was compiled by the Roman traveler after his return to Rome in 1626. The list is included in
Della Valle’s personal diary and gives evidence of the books that he accessed during his
almost twelve-year-long journey through the Middle East as well as the Indo-Persian world.

During his sojourns in Isfahan, Della Valle befriended Juan Tadeo and stayed
occasionally with the Carmelite friars to work in the library of the convent.'* Thus, it is most
likely that the traveler accessed the several dozens of books and manuscripts that he enlists
for Isfahan in the library of the Carmelites."” Among the biblical books indicated in the
reading-list, we read of three different versions of the Psalms, namely in the original Hebrew,
in an unknown Arabic-Latin translation, and in the Persian version attributed to Juan
Tadeo.'”

It is striking that no Persian translation of the Gospels appears in the list; only an
unidentified Arabic version is mentioned.'®” If Juan Tadeo had translated the Gospels into
Persian, Della Valle would most certainly have consulted the Persian translation in the library
of the Carmelites (and thus included it in his reading-list). Although our Roman traveler does

not specify whether he accessed the listed books in printed or in manuscript form, it seems

195 For descriptions of this manuscript, see Gianni Venditti, Archivio Della Valle-Del Bufalo. Inventario, Citta

del Vaticano: Archivio Segreto Vaticano, 2009, 405; Lee, “A Printing Press,” 227-228.
194 See Pietro della Valle, Viaggi di Pietro della Valle Il Pellegrino Descritti da lui medesimo in lettere familiari
all’erudito suo amico Mario Schipano divisi in tre parti cioé La Turchia, La Persia e I'India colla Vita e
Ritratto dell’Autore, 2 vols, Brighton: G. Gancia, 1843, 2:226; Halft, “Schiitische Polemik,” 282; Sonja
Brentjes, “The Presence of Ancient Secular and Religious Texts in Pietro della Valle’s (1586-1652)
Unpublished and Printed Writings,” in: Floor and Herzig, Iran and the World: 327-345, esp. 339 (an earlier
version of the article was published in Brentjes, 7ravellers from Europe, no. 11I).
195 For the enlisted books and manuscripts, see Vatican, ASV, MS Della Valle-Del Bufalo 92/1, fols 35r-37r.
1% See Vatican, ASV, MS Della Valle-Del Bufalo 92/1, fols 35r:28, 39; 35v:20; Lee, “A Printing Press,” 108, n.
209.
97 See Vatican, ASV, MS Della Valle-Del Bufalo 92/1, fol. 35r:29.
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reasonable to assume that the Arabic translation of the Gospels was available to him in the
printed edition by the Medici Oriental Press. This is indicated by Della Valle’s citations and
paraphrases from the Gospels, which appear in his Persian vindication of Christianity entitled
Risala-yi Pitras dilla Valli begzada az Rim-1 Papa bi-janib-i khuddam-i siyadat-panah-i Mir
Muhammad dar ba‘Zi umir-i din-i masihiyan (“A Treatise by the Roman Nobleman Pietro
della Valle to the Nobleman Mir Muhammad on Some Questions of Christianity”),
completed in 1621 CE.'*

In his work, Della Valle references the Gospels from the Medici edition of the Roman
Arabic Vulgate according to the already mentioned Coptic chapter divisions (with 101
chapters for Matthew, 54 chapters for Mark, 86 chapters for Luke, and 46 chapters for
John)."”” In addition, he assumes that the Shi‘ reader of his Persian Risa/a had access to the
same Arabic version of the Gospels. Following a paraphrase from the Gospels referenced
according to the Coptic chapters, Della Valle commented as follows: “[...] as you can read
yourself in the Gospels, which you know in Arabic [translation].”?” Thus, it is very likely that
Della Valle consulted the Medici edition of the Roman Arabic Vulgate, from which he
translated ad hoc into Persian when composing his apologetic work. By the beginning of the
1620s, the editio princeps of the Gospels in Arabic translation appears to have been a

common basis for Christian-Shi‘i exchanges on the Scriptures.

1% For details, see below.

1% For Della Valle’s citations and paraphrases from the Gospel of Matthew, Coptic chapters 9 (=Matthew
5:32a), 14 (=Matthew 7:15a, 16a), 59 (=Matthew 19:9), and 78 (=Matthew 24:4-5, 11, 23-24), the Gospel of
Mark, Coptic chapters 31 (=Mark 10:11), 42 and 43 (=Mark 13:5-6, 21-22), the Gospel of Luke, Coptic
chapters 60 (=Luke 16:18a) and 75 (=Luke 21:8a), and the Gospel of John, Coptic chapter 32 (=John 14:6),
see Vatican, BAV, MS Pers. 7, fols 3r:8-3v:6; 8r:7-9; 9r:7-10; 9v:2-7; 18r:8-10.

20 Tn Vatican, BAV, MS Pers. 7, fol. 3v:3-4, the original Persian reads as follows:

ol ol Oyma ) ek e 0lip &5 Jail 03 s Al a5 i 4 Lk gpnen
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Della Valle composed his Risala during his sojourn in Isfahan in early April 1621,
following an oral debate in Persian between Catholic representatives and Shi‘i scholars.*”!
This ‘Isfahan disputation’ on the Christian rejection of the prophethood of Muhammad and
the Qur’an, the Muslim accusation of Christian tampering with the Scriptures, and the
alleged iconolatry practiced by Christians occurred in the house of the nobleman Mir
Muhammad “Abd al-Vahhabi. Besides the traveler and his host, the prior of the Augustinian
convent in Isfahan, Manuel da Madre de Deus (d. 1628), an unidentified mirza, and an
unidentified mul//a were present.

Similarly, in a letter to the general of the Carmelite Order in Rome dated 14 June
1622, the Spaniard Carmelite and prior of the convent in Isfahan, Préspero del Espiritu Santo
(1583-1653), described the same Catholic-Shi‘l debate as follows:**> “The door has been
opened to argue and discuss the Law on the occasion of a disputation led by Mr. Pietro della

Valle, in which he explained why Muhammad was no prophet, why the Gospels were not

corrupt, and [in which he spoke about] the veneration of images. In response, the most

21 For the following, see Gurney, “Pietro della Valle,” 110-111; Brentjes, “Early Modern Western European
Travellers,” 407; Halft, “Schiitische Polemik,” 281-284; Prdspero del Espiritu Santo, “Relacion de la muerte
de quatro cristianos persianos nuevamente convertidos a nra. santa fe cathdlica,” in: V. Zubizarreta, ed.,
Prospero del Espiritu Santo (1583-1653). Relaciones y Cartas, Roma: Teresianum, 2006: 3-25, Chap. 1.1,
here 10-12, no. 9.

Christian apologetic writings were often composed following controversies with Shi‘i representatives. On the
Dominican Paolo Piromalli (1591-1667) and his Persian Risala dar bayan-i i‘tigadat va-mazhab-i kalimat
Allah-i Gsavi (“A Treatise in Explanation of the Beliefs and the Doctrine of Jesus, the Word of God”),
completed in 1651 CE, see D. Halft, “Paolo Piromalli,” in: CMR1900, vol. 10 (forthcoming).
Besides Europeans, indigenous Christians were also involved in debates with ShiT scholars. See D. Halft,
“Twelver Shi‘i-Armenian Controversies in 12th/18th-Century Iran: Hovhannes M’rkuz Julayeci and His
Persian Works”; idem, “Hovhannes M’rkuz Jutayeci,” in: CMR1900, vol. 10 (both forthcoming).
22 On him, see A Chronicle of the Carmelites, 2:994-998; Ambrosius a Sancta Teresia, Bio-bibliographia
missionaria, 53, no. 122; Victor Zubizarreta, ed., Prospero del Espiritu Santo (1583-1653). Relaciones y

Cartas, Roma: Teresianum, 2006, esp. xiii-xl.
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learned mullas came together, wrote a book, and sent [it] to us so that we may respond.”?"

Della Valle thus initiated a debate that was followed by the composition of Shi'T and Catholic
refutations and counter-refutations, respectively.

The Shi‘1 clergy refuted Della Valle’s Risala by composing a Persian polemical work
that is entitled Lavami®i rabbani dar radd-i shubha-yi nasrani (“The Divine Rays in
Refutation of Christian Error”), dated to 1031 AH (=1621). It was authored by the well-
known Shi‘i philosopher and theologian Sayyid Ahmad “Alavi.”* Although Della Valle was a
Catholic layman, “Alavi refers to him in his refutation as “one of the priests and monks of the
Franks” (Pers. bai az qissisan va-rahbanan-i farangiyan).”” In reaction to the emerging
Catholic-Shi‘1 controversy, Prospero del Espiritu Santo recommended to his superior in
Rome to send a fair amount of apologetic Christian works in Arabic and Persian, viz. 4,000
printed copies, to Isfahan for the support of the Carmelite friars.*’® Préspero’s suggestion,
however, remained unimplemented.

Della Valle’s Risala that is addressed to “Abd al-Vahhabi and other Shi‘i interlocutors
in Isfahan is extant in two undated manuscripts, namely Vatican, BAV, MS Pers. 7, 18 fols

(own foliation), and Vatican, BAV, MS Pers. 8/1, fols 1v-41v (own foliation; one page of each

203 “Hase abierto la puerta para disputar y tratar de la Ley con ocasién de un discurso que el sefior Pietro della

Valle hizo, en que decia como Mahoma no era profeta, y como el Evangelio no estaba corrompido, y de las
adoraciones de las imagenes. Y para responder, se juntaron los mas doctos mullahs, hicieron un libro, y nos
enviaron a nosotros, para que respondemos” (Florencio del Nino Jests, En Persia [1608-1624], 120).
204 See Ahmad ‘Alavi, “Lavami‘i rabbani,” in: Da’irat al-ma“arif-i Qur’an-i karim, vol. 2, ed. H. Sa‘id, [Tihran]:
Ganjina-yi Qur’an-i Karim, 1406/[1985-86]: 20-183. For a discussion of the work, its manuscript sources, and
the edition, see below, Chapter 3.2, as well as Appendix 1.
205 See ibid., 20:9-10.

26 See Florencio del Nifio Jests, En Persia (1608-1624), 120-121.
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folio is blank).”’” After Della Valle’s return to Rome, the author translated the Persian work

into Latin under the title Epistola Petri a Valle peregrini patricii romani ad nobilem persam

Mir Muhammed Abd’ el Vehabi Sphahanensem de quibusdam controversiis fidei inter

Christianos et Muhammedanos. In what appears to be a unique copy of the Latin translation,

Vatican, BAV, MS Borg. lat. 545, fols 45r-58v, the unfinished translation is dated in the

introduction “tertio Idus Aprilis MDCXXXIII [=11 April 1633].72%

207

208

Vatican, BAV, MS Pers. 8/1 was presumably directly copied from Vatican, BAV, MS Pers. 7. For
descriptions of these manuscripts, see Rossi, Elenco, 32-33; D. Halft, “Pietro della Valle, Risala-yi Pitris
dilla Valli begzada az Rim-i Papa bi-janib-i khuddam-i siyadat-panah-i Mir Muhammad dar ba‘Zi umiir-i din-
1 masihiyan,” in: CMR1900, vol. 10 (forthcoming).

Catherina Wenzel is currently preparing an edition and German translation of Della Valle’s Persian
vindication of Christianity.

Vatican, BAV, MS Borg. lat. 545 comprises a front page and a dedication to the Discalced Carmelites of
Isfahan in Latin, as well as an incomplete Latin translation of the introduction, the first two and the opening
section of the third chapter of the Persian Risala. For descriptions of this manuscript, see Lorenzo Pérez
Martinez, “Los fondos lulianos existentes en las bibliotecas de Roma,” Anthologica Annua 8 (1960): 333-
480, here 401, no. 67/2; Paola Orsatti, “Uno scritto ritrovato di Pietro Della Valle e la polemica religiosa
nella storia degli studi sul persiano,” Rivista degli Studi Orienali 64 (1992): 267-274.

Although the imprimatur for the Latin translation was granted by the ecclesiastical authorities (see Vatican,
ASV, MS Della Valle-Del Bufalo 52/8, fols 320r-323v, here 320v), the work has not been published. For
descriptions of this manuscript, see Venditti, Archivio Della Valle-Del Bufalo, 144; Orsatti, “Uno scritto
ritrovato,” 269-270 (I thank Angelo M. Piemontese for drawing my attention to the Latin translation of Della

Valle’s Risala).
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2.2  The Library of the Discalced Carmelites

In addition to the Medici edition of the Roman Arabic Vulgate and the previously
mentioned three versions of the Psalms — in the original Hebrew, in an unknown Arabic-Latin
translation, and in the Persian translation attributed to Juan Tadeo — Della Valle had an
Arabic version of the Pentateuch at his disposal in Isfahan, which still awaits identification.
Addressed to the Shi‘i reader of his Persian Risala, the Roman traveler states as follows: “...]
as you can read in chapter twenty-three of the fourth book of the Pentateuch, viz. the book of
Numbers, which I have in Arabic in Isfahan.”?” Thus, it is reasonable to assume that Della
Valle also had access to an Arabic translation of the Pentateuch in the library of the
Carmelites.

Besides the Scriptures, various works on religious subjects (biblical commentary,
liturgy, devotion, theology, canon law) and also books in secular fields (linguistics, history,
sciences, medicine) were imported by the Carmelites and other missionaries into Persia in the

seventeenth and eighteenth century.?'’ By 1642, the number of items preserved in the library

29 In Vatican, BAV, MS Pers. 7, fol. 15r:7-10, the original Persian reads as follows:

2o 3P @Ff ol &S g oddl e g Bl e WU el ey e b 3 s Al L g
210 For the history of the Augustinians, Discalced Carmelites, Capuchins, Jesuits, and Dominicans in Persia, see
Florencio del Nifio Jesus, La Orden de Santa Teresa, 92-97; Carlos Alonso, “El convento agustiniano de
Ispahan durante el periodo 1621-1671,” Analecta Augustiniana 36 (1973): 247-308; A Chronicle of the
Carmelites, Francis Richard, “Carmelites in Persia,” in: Elr, 4 (1990): 832-834; idem, “Capuchins in Persia,”
in: Elr, 4 (1990): 786-788; Rudi Matthee, “Jesuits in Safavid Persia,” in: Elr, 14 (2008): 634-638; idem,
“Poverty and Perseverance: The Jesuit Mission of Isfahan and Shamakhi in Late Safavid Iran,” a/-Qantara 36
(2015): 463-501; Ambrosius Eszer, “Sebastianus Knab O.P. Erzbischof von Naxijewan (1682-1690): Neue
Forschungen zu seinem Leben,” Archivum Fratrum Praedicatorum 43 (1973): 215-286; Flannery, The

Mission.
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of the Carmelites had already increased to “several hundred books” (French plusieurs
centaines d’ouvrages), some of which were — besides Latin, Greek, and Italian — in Arabic,
Armenian, Turkish, and Persian.?!' The books were held by the French Carmelite Bernard de
Sainte-Thérese (1597-1669), Bishop of Babylon and Vicar Apostolic of Isfahan, who
sojourned in Isfahan for two years, from July 1640 to March 1642.2"

Before his departure, Bernard de Sainte-Thérese entrusted the cathedral, the bishop’s
house, and his library to the Portuguese Augustinians.”’> Among the printed books were the
“Biblia Sacra” (probably the Old Testament), the Psalms in a bilingual Arabic-Latin
translation, the Gospels in Arabic, and the Alphabetum arabicum.*** The two last-mentioned
books were presumably copies of the previously mentioned editions by the Medici Oriental
Press. The inventory of the books also lists vindications of Christianity, both in Arabic and
Latin, which were published by the Propaganda Fide in the 1630s, in particular Filippo
Guadagnoli’s Apologia pro christiana religione (“Apologia of the Christian Religion”) and
the Antitheses fidei (“Antitheses of Faith”).*!>

Some vestiges of the ‘missionary libraries’ of the former convents in Isfahan are held
today by the Roman Catholic diocese in Tehran.”'® The books that are still extant, all of which

are in Latin, French, Italian, and Portuguese, were printed in Europe between the sixteenth

211 Léon Mirot, “Le séjour du Pére Bernard de Sainte-Thérése en Perse (1640-1642),” Etudes carmélitaines,

mystiques et missionnaires 18 (1933): 213-236, here 229. For an inventory of the books, see the appendix on
232-236.
212 On him, see A Chronicle of the Carmelites, 2:818-824.
213 See Mirot, “Le séjour du Pére Bernard de Sainte-Thérése,” 229.
214 See ibid., 232, 236.

15 For details on these books, see below, Chapter 3.3.

16 For a preliminary inventory of the books, see Dominique Carnoy-Torabi, “The Forgotten Library of the
Isfahan Missionaries,” Oriente [Fundagao Oriente, Lisbon] 19 (2008): 94-105. A complete inventory is

intended to be published by Carnoy-Torabi.
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and eighteenth century.?'” Works such as the ‘classical handbook’ for missionaries entitled De
procuranda salute omnium gentium, schismaticorum, haereticorum, Iludaeorum,
Sarracenorum, cacterorumque infidelium (“On the Pro-curing of Salvation of All Nations,
the Schismatics, Heretics, Jews, Saracens, and Other Infidels”), completed in 1613 CE by the
Spaniard Carmelite Tomas de Jesus (1564-1627), served the friars to prepare for their
missionary activities.*'®

The influence of the encounter between Catholics and Shi‘T Muslims was, of course,
reciprocal. Imami scholars also presented manuscripts of Persian works to the Carmelites,
which entered the library of the convent in Isfahan (and are partly still extant in Iran). This is
suggested by a manuscript copy of ‘Alavi’s second major anti-Christian work in Persian
entitled Misqal-i safa’ dar tajliya va-tastiva-yi A ‘ina-yi hagg-numa (“The Polisher of Purity to
Burnish and Make Clear ‘The Mirror Showing the Truth””).”* On the front page of Mashhad,
Astan-i Quds, MS 34614, we read the following undated ex-/ibris of the Carmelite convent in
Isfahan: “Ex libris conuentus Hispahensis Carmelitarum Discalceatorum.”*

This example clearly shows that manuscripts in non-European languages were part of

the Carmelite library in Isfahan, but were removed sometime, probably after the convent was

217 No Persian, Arabic, or Turkish book is among the extant vestiges of the former ‘missionary libraries’.

218 For details, see Lee, “A Printing Press,” 148-201. The work also appears in Della Valle’s reading-list for
Isfahan, as preserved in Vatican, ASV, MS Della Valle-Del Bufalo 92/1, fol. 35r:15-17. See also Ambrosius a
Sancta Teresia, Bio-bibliographia missionaria, 46-47, no. 97; Lee, “A Printing Press,” 219.

29 See Ahmad ‘Alavi, Misqal-i safi dar naqd-i kalim-i masihiyyat, ed. H. N. Isfahani, Qum: Amir,
1415/1373/[1994]. For a discussion of the work, its manuscript sources, and the edition, see below, Chapter
3.2, as well as Appendix 2.

220 Mashhad, Astan-i Quds, MS 34614, fol. 1r. Several emendations, additions, and corrections in the author’s
hand suggest that the manuscript was copied and, perhaps, presented to the Carmelites during ‘Alavi’s

lifetime. For a photograph of the ex-/ibris, see below, Appendix 2, Figure 9.
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abandoned in the mid-eighteenth century.””! After the missionaries had left Isfahan, local
Armenians were in charge of the remaining books.?”? Thus, any future attempt to reconstruct
the Carmelite library should take into account the scattering of the former manuscripts in
Perso-Arabic script throughout the libraries in Iran, but also in Europe.”” An identification
of the printed books and manuscripts held by this important library would certainly extend
our knowledge of the cultural interactions between Imami scholars and Catholic missionaries
in Isfahan in the seventeenth century.

For the missionaries in Iran, the Medici edition of the Gospels in Arabic translation
was an essential medium to proclaim Christian faith. The ready availability and accessibility of
the Gospels stimulated the cross-cultural exchanges and provoked several Shi‘l responses to
Christianity composed in Persian and Arabic. That Imami scholars were acquainted with the
Gospels through the Roman Arabic Vulgate is confirmed by these extant polemical works. As
it is argued here, the Shi‘T authors had access to the Medici edition of the Gospels either in
the original Arabic or in a Persian translation made from the Arabic Vorlage by Shi‘i co-

religionists.?**

2! In her preliminary inventory of the extant printed books of the ‘missionary libraries’, Carnoy-Torabi did not

consider either the possibility that manuscripts were originally part of the collections, or that books and
manuscripts written in non-European languages could have been taken out. See her “The Forgotten
Library,” 102-103 (English version).
2 See ibid., 98 (English version).
23 An ex-libris of the Carmelite convent in Isfahan also appears on the fly-leaf of Vatican, BAV, MS Pers. 57,
369 fols, dated 1043 AH (=1633-34) [not seen by me]. See Levi della Vida, George Strachan, 101. The codex
comprises several sermons in Persian by the Portuguese Carmelite Baltasar di Santa Maria (1590-1662). For
descriptions of this manuscript, see Rossi, Elenco, 82-83; Ambrosius a Sancta Teresia, Bio-bibliographia
missionaria, 64-65, no. 171. On the history of the Persian manuscript collection held by the Biblioteca
Apostolica Vaticana, see Piemontese, “Vaticani persiani,” 1:644.

2% For details, see below, Chapters 3, 4, and 5.
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Since the 1970s, when Western scholars turned their attention to Shi‘l refutations of
Christianity, they noted that the Gospels were often referenced according to an arrangement
of sections that differs from the chapters of the Vulgata.””> However, scholars were unable to
identify these sections as the previously mentioned Coptic chapter divisions, with 101
chapters for Matthew, 54 chapters for Mark, 86 chapters for Luke, and 46 chapters for John.
Based on his research on ‘Alavi’s anti-Christian works in Persian, the French Iranologist

Henry Corbin (1903-78) stated as follows:

He [Sayyid Ahmad °Alavi] has [...] a perfect knowledge of the canonical Gospels. He
extensively quotes from them in Persian, unfortunately without identifying the version on
which he draws. The numbering of the chapters differs from the one of the canonical

editions.?**

A similar observation of an unfamiliar structure of the Gospels was made by Francis Richard
with regard to the citations included in the Arabic tract Nusrat al-hagqg (“Triumph of Truth”),
completed in ca. 1074 AH (=1663-64) by the Shi1 scholar Zahir al-Din Tafrishi (d. before

1114/1702).%*" In 1980, Richard remarked as follows:

Tafrishi quotes from the Gospels in Arabic, but according to a numbering of chapters (fas/)

that is different from ours. We do not know which translation he accessed. Moreover, in

225 See Halft, “Schiitische Polemik,” 295.

226 «Jl a [...] une parfaite connaissance des Evangiles canoniques. Il les cite abondamment en persan,
malheureusement sans dire sur quelle version il se fonde; la numérotation des chapitres différe de celle des
éditions canoniques” (Henry Corbin, “Annuaire 1976-1977. Shi‘isme et christianisme a Ispahan au XVII®
siecle: Poeuvre de Sayyed Ahmad °Alavi Ispahani,” in: ltinéraire d’un enseignement: résumé des conférences

a I’Ecole pratique des hautes études [Section des sciences religieuses] 1955-1979, Téhéran: Institut francais

de recherche en Iran, 1993: 169-173, here 169).

227 For a discussion of the work, its manuscripts, and recensions, see below, Chapter 4.3, as well as Appendix 3.
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Misqal-i safa’|...], Sayyid Ahmad [‘Alavi] also numbers the chapters of the Gospels in an

unaccustomed way.***

Furthermore, it has been noted that the late seventeenth-century translation of the four
Gospels from the Arabic into Persian by Sayyid Mir Muhammad Baqir Khatanabadi (d.
1127/1715), the first “chief of religious scholars” (Pers. mulla-bashi), is structured differently
from the Vulgata.”® The translation had been commissioned by the last Safavid ruler Shah
Sultan Husayn (r. 1105/1694-1135/1722, d. 1140/1727) and was presented to him in 1697 CE.
Khatanabadi’s apparent use of the Coptic chapter divisions suggests that he relied on the
Roman Arabic Vulgate printed by the Medici Oriental Press.

In the following chapters, it will be shown that the above-mentioned Shi1 authors
acquainted themselves with the Gospels through the Medici edition of the Roman Arabic
Vulgate, on which they relied for the purpose of paraphrasing, quoting from, and translating
the Scriptures. The widespread distribution of this medieval Christian Arabic translation in
the Persian-speaking orbit during the seventeenth century is only now becoming apparent. Its
Shi‘l reception was a crucial moment in Muslim-Christian relations in Iran, which
transcended the cultural, linguistic, and religious boundaries between Europe, the Middle

East, and the Indo-Persian world.

28 «Tafredi cite, en arabe, les Evangiles, mais avec une numérotation des chapitres (fas/) différente de la notre.
On ne sait quelle traduction il avait entre les mains; par ailleurs, dans le Mesqgal-e Saf3 |[...], Seyyed Ahmad
donne aussi aux chapitres de 'Evangile une numérotation inaccoutumée” (Francis Richard, “Catholicisme et
Islam chiite au ‘grand siecle’. Autour de quelques documents concernant les Missions catholiques au
XVII*™ siecle,” Euntes docete 33 (1980): 339-403, here 364, n. 76).

29 See Muhammad Baqir Khatiinabadi, Tarjama-yi Andjil-i arba‘a: Tarjama, ta‘ligat va tauzihat, 2™ ed. R.
Ja'fariyan, Tihran: Nuqta, 1384/[2005], 73 (introduction); Franco Ometto, “Khatun Abadi: The Ayatollah
Who Translated the Gospels,” Islamochristiana 28 (2002): 55-72, esp. 65. For a discussion of Khatiinabadi’s

translation, its manuscript sources, and edition, see below, Chapter 5.1, as well as Appendix 4.
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PART TWO

Reading the Gospels in Favor of Imami Shi‘ism: The Muslim

Reception of the Roman Arabic Vulgate

The interplay between an increasing interest in biblical manuscripts in Arabic (and
other Middle Eastern vernaculars) in the post-humanist era, the emergence of a European
printing culture in Arabic, and a strong Catholic missionary movement, made the Roman
Arabic Vulgate widely known and accessible to Imami audiences in Iran. The Medici edition
of the Gospels in Arabic translation had a significant influence on the intellectual exchanges
between Coptic Egypt, Renaissance Rome, and Safavid Persia. As a common source for Shi‘i-
Catholic debates and disputations on the Gospels, this particular edition was unparalleled in
the reception history of Arabic Bible translations in the pre-modern Persian world.

The dissemination of printed copies of the Roman Arabic Vulgate in Iran shaped a
new framework of the Muslim study of the Gospels. As we will see in the following chapters,
Shi‘T scholars had access to this Arabic version not only in Isfahan, but also on the periphery
of the Safavid Empire, in places such as the Georgian borderlands. However, the Shi‘i savants
(and, perhaps, the missionaries, too) were not aware that the Medici edition was based on a
medieval Christian Arabic version of the Gospels. They would probably have thought of the
included translation as a failed attempt by a missionary who did not fully master the Arabic

language. To the Shi‘i scholars, Arabic was the language of the Qur’an and the prophetic

tradition. It was beyond their expectation that a newly printed book would contain an ancient
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text of Coptic provenance, rather than a translation by a contemporary missionary. Shi‘i
savants were unaware of the measure by which a Christian Arabic tone differed substantially
from the Arabic of the Muslim Scriptures.

When the Shi‘i authors had access to the Medici edition of the Roman Arabic
Vulgate, they relied extensively on the printed text as a source for studying, comparing, and
refuting the Gospels in a relatively elaborate form. The first publication of a continuous
translation of the four Gospels in a language used by Shi‘is enabled scholars to draw upon a
broader array of verses than the repertoire commonly invoked by Muslim polemicists. As a
result, they made extensive use of biblical exegesis as an argumentative strategy against
Christianity. The scholars were particularly interested in unveiling alleged inconsistencies
between verses or passages of the different Gospels. Shi'T Muslim interpretation of the
Scriptures became an inherent part of the newly emerging Persian polemical literature. Thus,
it is no exaggeration to refer to the editio princeps of the Gospels in the Arabic language,

dating from 1590/91, as a turning point in the Imami perception of the Bible.”*"

%% In 1616, two and a half decades after the publication of the Medici edition, another edition of the Arabic

Vulgate went to press in Leiden. The printing was based upon Leiden, Universiteitsbibliotheek, MS Or. 217,
262 fols, presumably dating from the fifteenth century [not seen by me]. The manuscript was included in the
editio princeps of the entire New Testament in Arabic, initiated and supervised by the linguist and Calvinist
theologian Thomas Erpenius (van Erpe, 1584-1624). However, since there was no Dutch Protestant mission
to Isfahan, there are no indications that Erpenius’s printed edition found its way to Shi‘i scholars of the
seventeenth century. In the early nineteenth century, a printed copy of Erpenius’s New Testament in Arabic
was in the possession of Henry Martyn who showed it to scholars in India and Iran (see his Journals and
letters [... ], 2 vols, ed. S. Wilberforce, London: Seeley and Burnside, 1837, 2:356, no. 25, 368).
For the edition, see al-‘Ahd al-jadid li-Rabbina Yasi‘ al-Masih (= Novum D. N. lesu Christi Testamentum
Arabice: Ex Bibliotheca Leidensi), Leidae: Typogr. Erpeniana Linguarum Orientalium, 1616. For
descriptions of this manuscript and the edition, see GCAL, 1:159-160; Rijk Smitskamp, Philologia Orientalis:
A Description of Books Illustrating the Study and Printing of Oriental Languages in Europe, vol. 1: Sixteenth
Century, Leiden: Brill, 1976, [69], no. 79; Witkam, Inventory, 1:96.
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Chapter 3: Sayyid Ahmad °Alavi (d. between 1054/1644 and

1060/1650): Philosopher and Polemicist against Christianity in

Isfahan

In the late sixteenth century, when Shah “Abbas I made Isfahan his new capital, the

city became the uncontested political, commercial, and cultural center in the Safavid Empire.

Important contributions to the flourishing intellectual life were made by Shi'1 theologians and

jurists, who had migrated to Iran from Jabal ‘Amil in Ottoman Syria.”' They actively

stimulated the philosophical and theological discussions in the religious schools (Arab.

madrasas) of the city and trained a new generation of scholars, with whom they were often

related by kinship. These immigrant savants and their descendants contributed to the

elaboration of a distinct Imami scholarly tradition in Safavid Persia, both in philosophy

(Arab. falsafa) and theology (Arab. kalam).”*

231

232

For details, see Andrew J. Newman, “The Myth of the Clerical Migration to Safawid Iran: Arab Shiite
Opposition to “Ali al-Karaki and Safawid Shiism,” Die Welt des Islams 33 (1993): 66-112; Devin J. Stewart,
“Notes on the Migration of “Amili Scholars to Safavid Iran,” Journal of Near Eastern Studies 55 (1996): 81-
103; Rula J. Abisaab, “The ‘“Ulama of Jabal ‘Amil in Safavid Iran, 1501-1736: Marginality, Migration and
Social Change,” Iranian Studies 27 (1994): 103-122; eadem, Converting Persia: Religion and Power in the
Safavid Empire, London: Tauris, 2004, esp. 7-30; eadem, “Jabal ‘Amel, Shi‘ite Ulama of,” in: Elr, 14 (2007):
305-3009.

This was prepared by the work of Shi‘i scholars of previous centuries. See Sabine Schmidtke, Theologre,
Philosophie und Mystik im zwolferschiitischen Islam des 9./15. Jahrhunderts. Die Gedankenwelten des Ibn
Abi Gumhir al-ApsaT (um 838/1434-35 — nach 906/1501), Leiden: Brill, 2000; Gerhard Endress,
“Philosophische Ein-Band-Bibliotheken aus Isfahan,” Oriens 36 (2001): 10-58; Reza Pourjavady, Philosophy
in Early Safavid Iran: Najm al-Din Mahmid al-Nayrizi and His Writings, Leiden: Brill, 2011; idem and
Sabine Schmidtke, “An Eastern Renaissance? Greek Philosophy under the Safavids (16th-18th centuries
AD),” Intellectual History of the Islamicate World 3 (2015): 248-290; Mathieu Terrier, “La représentation
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Among the descendants of ‘Amili families was Kamal al-Din Ahmad ibn Zayn al-

¢Abidin ibn ‘Abd Allah ‘Alavi ‘Amili (d. between 1054/1644 and 1060/1650), better known as

Sayyid Ahmad “Alavi.*® His father, Zayn al-*Abidin, had studied with the prominent Imami

jurist “Ali ibn “Abd al-°‘Ali al-Karaki (“al-Muhaqqiq al-thani,” d. 940/1533) from Karak-Nuh

in

al-Biga".>* Born and raised in Isfahan in the late sixteenth century, ‘Alavi became the

disciple of the renowned Shi‘i savants Baha® al-Din al-*Amili (“Shaykh Baha‘i,” d. 1030/1621)

and Muhammad Bagqir Astarabadi (“Mir Damad,” d. 1041/1631), who was ‘Alavi’s cousin and

233

234

v

de la sagesse grecque comme discours et mode de vie chez les philosophes S§i‘ites de I'Iran safavide
(XI¢/XVII® siecle),” Studia graeco-arabica 5 (2015): 299-320.

On him, see Muhammad Hurr al-°’Amili, Amal/ al-amil, 2 vols, ed. A. Husayni, Baghdad: Maktabat al-
Andalus, 1965-66, 1:33, no. 20; ‘Abd al-Nabi Qazwini, Tatmim Amal al-amil, ed. A. Husayni, Qum: Maktabat
Ayat Allah al-Mar‘ashi, 1407/[1986-87], 62-63, no. 14; ‘Abd Allah Afandi, Riyad al-‘ulama’ wa-hiyad al-
fudala’, 7 vols, ed. A. Husayni, Qum: al-Khayyam, 1401/[1981], 1:39; Agha Buzurg al-Tihrani, 7abaqgat a‘lam
al-shi‘a: al-garn al-hadr ‘ashar, ed. “A. N. Munzawi, Bayrat: Dar al-Kitab al-°Arabi, 1395/[1975], 27-30;
Mubhsin Amin, A°‘yan al-shi‘a, 11 vols, ed. H. Amin, Bayrat: Dar al-Ta‘aruf, 1403/[1983], 2:593-594; Hasan
Amin, Mustadrakat A‘yan al-shi‘a, 10 vols, Bayrat: Dar al-Ta‘aruf, 1987, 9:11; Muhammad °Ali Rawzati,
Fihrist-i kutub-i khatti-i kitabkhanaha-yi Istahan, vol. 1, Isfahan: Habl al-Matin, 1382/1341/[1962], 169-181,
no. 43 (slightly modified repr. in idem, Fihrist-i kutub-i khatti-i Isfahan: di hizar nuskha-yi ‘arabi va farsri, 2
vols, Qum: Mu’assasa-yi Farhangi-i Mutala‘ati 1-Zahra®, 1386-89/[2007-10], 2:427-441, no. 785); Henry
Corbin, “Ahmad ‘Alavi,” in: ElIr, 1 (1984): 644-646 (Corbin’s assumptions, however, need to be critically
assessed; see Halft, “Schiitische Polemik,” 273-274, n. 3; Sajjad H. Rizvi, “Isfahan School of Philosophy,” in:
Elr, 14 [2007]: 119-125); Rastl Ja*fariyan, Safaviyyah dar ‘arsa-yi din, farhang va siyasat, 3 vols, Qum:
Pizhihishkada-yi Hawzah va Danishgah, 1379/[2000-01], 3:972-980; Hamid Naji Isfahani, “Bargi az
munazaraha-yi Islam va Masihiyat dar rizgar-i Safaviyan dar Isfahan,” in: M. Dihqan Nizhad, ed., Majmii‘a-
yi maqalat-i Hamayish-1 Istahan va Safaviyyah, 6-7 Istand mah 1380, Isfahan: Danishgah-i Isfahan,
1382/[2003-04]: 475-494 (I thank Heidar Eyvazi for making the article available to me); Abisaab, Converting
Persia, 79-81; D. Halft, “Sayyed Ahmad b. Zayn al-‘Abedin ‘Alavi ‘Ameli,” in: CMR1900, vol. 10
(forthcoming).

See ‘Alavi, Misqal-i safd, ed. Isfahani, 90. Some Shi‘i biographical works recount that Zayn al-*Abidin was al-
Karaki’s son-in-law (see Dhari‘a, 18:366, no. 490; Agha Buzurg, Tabagat a‘lam al-shi‘a, 237; Hasan Sadr,
Takmilat Amal al-amil, ed. A. Husayni, Qum: Maktabat Ayat Allah al-Mar‘ashi, 1406/[1985-86], 225, no.
191). However, since al-Karaki died in 1533, the assumption that his daughter gave birth to “Alavi seems to
be incompatible with the lifetime of our scholar (I am indebted to Reza Pourjavady for bringing this to my
attention). On al-Karaki, see Abisaab, Converting Persia, esp. 15-20; eadem, “Karaki, Nur-al-Din Abu’l-
Hasan °Ali b. Hosayn b. *Abd-al-°Ali,” in: Elr, 15 (2010): 544-547.
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father-in-law.”> Both teachers were patronized by the Safavid court and held influential
religious positions, such as that of the capital’s “chief jurisconsult” (Arab. shaykh al-Islam).
Shaykh Baha’ and Mir Damad issued ‘Alavi three ‘licenses to transmit’ (Arab. jjazat
al-riwaya), which authorized their pupil to transmit the contents of various works on logic,
philosophy, kalam, qur’anic exegesis, prophetic tradition (Arab. Aadith), and jurisprudence
(Arab. figh) to the next generation of students.” In turn, “Alavi issued a ‘license to transmit’
to his son ‘Abd al-Hasib (d. 1121/1709), who was a “prayer leader” (Pers. pish-namaz) in
Isfahan.”*” “Abd al-Hasib is the author of several scholarly works, among them Qawa%d al-
salatin (“The Principles for Rulers”) and ‘Arsh al-igan fi sharh Tagqwim al-iman (“The
Throne of Certainty Regarding the Commentary on ‘The Rectification of the Faith’”), which

have recently been published.® “Alavi also issued a license to a certain Sayyid Muhammad

25 See Etan Kohlberg, “Baha’-al-Din ‘Ameli, Shaikh Mohammad b. Hosayn Baha®i,” in: Elr, 3 (1988): 429-430;
Andrew J. Newman, “Damad, Mir(-e), Sayyed Mohammad Baqer,” in: ElIr, 6 (1993): 623-626; Abisaab,
Converting Persia, 59-61, 71-72.

6 On the importance of ‘licenses to transmit’ for the reconstruction of scholarly networks, see Sabine

Schmidtke, “The fjaza from ‘Abd Allah b. Salih al-Samahiji to Nasir al-Jaradi al-Qatifi: A Source for the

Twelver Shi‘i Scholarly Tradition of Bahrayn,” in: F. Daftary and J. W. Meri, eds, Culture and Memory in

Medieval Islam: Essays in Honour of Wilferd Madelung, London: Tauris, 2003: 64-85, no. 4; eadem, “Forms

and Functions of ‘Licences to Transmit’ (Zjdzas) in 18™-Century-Iran: ‘Abd Allah al-Masawi al-Jaza’iri al-

Tustari’s (1112-73/1701-59) [jaza kabira,” in: G. Kramer and S. Schmidtke, eds, Speaking for Islam:

Religious Authorities in Muslim Societies, Leiden: Brill, 2006 (repr. Leiden: Brill, 2014): 95-127.

7 See Sadr, Takmilat Amal al-amil, ed. Husayni, 253-254, no. 217; Agha Buzurg, Tabagat a‘lam al-shi‘a, 313;
Ahmad °Alavi, al-Hashiya ‘ala usul al-Kaf, ed. S. Husayni Ishkavari, Qum: Dar al-Hadith 1i-l-Tiba‘a wa-I-
Nashr, 1385/1427/[2006], 22-23; Muhammad “Abd al-Hasib ‘Alavi, Qawa‘id al-salatin, ed. R. Ja‘fariyan,
Tihran: Kitabkhana, Muzih va Markaz-i Asnad-i Majlis-i Shara-yi Islami, 1384/[2005], 13-15.

28 See M. °A. al-H. ‘Alavi, Qawa‘id al-salatin, 15-19; idem, ‘Arsh al-igan fi sharh Tagwim al-iman, ed. °A.
Awjabl and A. Saqafiyan, Tihran: Kitabkhana, Muzih va Markaz-i Asnad-i Majlis-i Shara-yi Islami,
1390/[2011], 38-40 (introduction). For a list of “Abd al-Hasib’s works, see Ahmad °Alavi, Lataif-i ghaybiyya:
ayat al-‘aqa’id, ed. J. al-D. Mir Damadi, [Tihran]: Haydari, 1396/[1976], 19-20 (introduction).
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Husayni, in which he confirms that his student studied with him, inter alia, his Arabic super-
commentary Riyad al-quds wa-hazirat al-uns.*’

The ‘license to transmit’ issued to ‘Alavi by Shaykh Baha’i is dated to Rabi® 1T 1018
AH (=July-August 1609).**" The issuer authorized ‘Alavi to transmit the contents of his
works, some of which are explicitly mentioned, namely a/-‘Urwa al-wuthga (“The Firm Tie”),
al-Habl al-matin fi ihkam ahkam al-din (“The Firm Cord Regarding the Perfection of the
Judgments of Faith,” completed in 1007/1598-99), Kitab al-arba‘in (“Book on the Forty
[ Hadith]”), Miftah al-falah (“The Key to Salvation,” completed in 1015/1606-07), al-Risala al-
ithna ‘ashariyya (“Treatise on the Twelver Shi*a”), Sharh al-Sahifa al-kamila (“Commentary
on the Complete Sahifa’), and Zubdat al-usil (“The Essence of the Principles [of
Jurisprudence]”).

The other two ‘licenses to transmit’ issued to “Alavi by Mir Damad are dated to mid-
Jumada I 1017 AH (=end of August 1608) and 1019 (=1610-11).?*' They indicate that ‘Alavi
studied with his teacher the metaphysics of Ibn Sina’s (“Avicenna,” d. 427/1037) magnum
opus al-Shifa’ (“The Cure”) as well as his last work al-Isharat wa-I-tanbihat (“Pointers and
Reminders”). Among Mir Damad’s own writings, “Alavi read al-Ufug al-mubin (“The Clear
Horizon”), al-Imadat wa-I-sharigat (“Glances and Radiance”), and al-Taqdisat
(“Sanctifications”). He also studied with Mir Damad parts of the Qur’an commentary al/-

Kashshaft ‘an haqa’iq al-tanzil (“Unveiler of the Real Meanings of the Revelation™) of Abi I-

29 For a facsim. of the license, see ‘Alavi, Lata if-i ghaybiyya, ed. Mir Damadi, 18 (introduction). For ‘Alavi’s
Riyad al-quds, see below.

#0 See Muhammad Bagqir Majlisi, Bihar al-anwar: al-jami‘a li-durar akhbar al-a’imma al-athar, ed. M. B.
Bihbadi, 110 vols, Bayrat: Dar Thya® al-Turath al-*Arabi, 1403/1983, 109:157, no. 77 (repr., for instance, in
Amin, Ayan al-shi‘a, 2:594).

21 See Maijlisi, Bihar al-anwar, 109:152-156, nos 75-76 (repr. in Amin, A van al-shi‘a, 2:593-594).
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Qasim al-Zamakhshari (d. 538/1140) and °Allama al-Hilli’s (d. 726/1325) Qawa‘id al-ahkam fi
masa’il al-halal wa-I-haram (“The Basis of Judgments Concerning What is Permitted and
What is Forbidden”).

Moreover, Mir Damad introduced °Alavi to the four canonical Shi‘1 Aadith collections,
known as ‘the four books’ (Arab. al-kutub al-arba‘a), namely Muhammad ibn Ya‘qub al-
Kulayni’s (d. 328 or -29/939 or -40) al-Kafi fi ilm al-din (“The Sufficient in the Science of
Religion”), Ibn Babawayh’s (“Shaykh al-Sadtq,” d. 381/991) Man /2 yahduruhu I-fagih (“He
Who has no Jurist with Him”), as well as 7ahdhib al-ahkam (“The Rectification of
Judgments”) and al-Istibsar fi ma ukhtulifa fi-hi min al-Akhbar (“Consideration of those
Traditions which are Disputed”), both compiled by Muhammad ibn al-Hasan al-Tasi
(“Shaykh al-ta’ifa,” d. 460/1067).** In an undated report, Mir Damad presents the following
chain of transmission, in which he identifies the transmitters of the four Aadith collections,

going back to the compilers of the tenth and eleventh centuries:

[Sayyid Ahmad “Alavi] < Mir Damad < Shaykh Baha’r’s father Husayn ibn “Abd al-Samad
al-Harithi al-*Amili (d. 984/1576) <— Hasan ibn Ja‘far al-Karaki <- Zayn al-Din ibn ‘Ali al-
*Amili (“al-Shahid al-thani,” d. 966/1559) <— “Ali ibn ‘Abd al-°Ali al-* Amili al-Maysi <= Shams
al-Din Muhammad ibn Muhammad ibn Dawid ibn Mu’adhdhin < Diya® al-Din “Ali < his
father Shams al-Din Muhammad ibn al-Makki (“al-Shahid al-awwal,” d. 786/1384) < Fakhr
al-Din Muhammad (“Fakhr al-Muhaqqiqin,” d. 771/1370) < his father Jamal al-Din Hasan
ibn Yasuf ibn Mutahhar al-Hilli (“al-*Allama al-Hilli”) < Najm al-Din Abii 1-Qasim Ja‘far ibn
al-Hasan (“al-Muhaqqiq al-awwal,” d. 676/1277) <= Abt “Ali Fakhkhar ibn Ma‘add al-Masawi
< Abi I-Fadl Shadhan ibn Jibra®il al-Qummi < ‘Imad al-Din Aba Ja‘far Muhammad ibn Abi
1-Qasim al-Tabari <- Abu ‘Ali I-Hasan ibn Muhammad (“al-Mufid al-thani”) < his father
Muhammad ibn al-Hasan al-Tasi <- Aba ‘Abd Allah Muhammad ibn Muhammad (“al-

#2 See Maijlist, Bihar al-anwar, 109:158, no. 28. On the Shi‘l Aadith collections, see Ahmad Kazemi-Moussavi,

“Hadith ii. In Shi‘ism,” in: Elr, 11 (2001): 447-449.
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Shaykh al-Mufid,” d. 413/1022) < a) Ibn Babawayh; b) Abua 1-Qasim Ja‘far ibn Quluwayh <

al-Kulayni.”*”

‘Alavi produced about fifty scholarly works in Arabic and Persian in all fields of the rationalist
religious sciences (Arab. al-‘uliim al-‘agliyya) as well as the traditional religious sciences

(Arab. al-‘ulim al-shar‘iyya).**

Most of these works are still unexplored. Like other Shi‘i
thinkers of his time, ‘Alavi wrote several commentaries on the works of Ibn Sina, the most
celebrated philosopher in the Muslim world. What appears to be “Alavi’s earliest known
writing, his Arabic glosses (Arab. ta7igaf) on Ibn Sina’s treatise on metaphysics (Arab.
ilahiyyat) entitled al-Mabda’ wa-I-ma‘ad (“Provenance and Destination”), is extant in a
manuscript dated to 1005 AH (=1597).>* Another, though undated, copy of the same glosses,
Tehran, Majlis, MS 1284/2, fols 11r-38v, is penned entirely in “Alavi’s hand and signed by

him 246

243 Majlisi, Bihar al-anwar, 109:158-159, no. 28.

2% For the most comprehensive, though still incomplete, reference works and introductions to editions listing
numerous writings of ‘Alavi, see Rawzati, Fihrist-i kutub-i khatti, 173-181; Alavi, Misqal-i safa, ed. Isfahani,
97-102; idem, Sharh-i Kitab al-Qabasat: A Commentary on Mir Damad’s K. al-Qabasat, ed. H. N. Isfahani,
ba muqaddima-yi farsi va ingilisi M. Muhaqqiq, Tihran: Danishgah-i Tihran, Mu’assasa-yi Mutala“at-i Islami,
Daftar-i Nashr-i Miras-i Maktab, 1376/1997, 67-72; Muhammad Baqir Damad, 7agwim al-iman, ed. ‘A.
Awjabi, Tihran: Danishgah-i Tihran, Mu’assasa-yi Mutala‘at-i Islami, Daftar-i Nashr-i Miras-i Maktib,
1376/1998, 145-149; Mawsii‘at muallifi I-Imamiyya, vol. 1-, ed. Majma® al-Fikr al-Islami, Qism al-Mawsi‘a,
Qum: Majma°‘ al-Fikr al-Islami, 1420-/[1999-2000-], 2:428-434; “Alavi, al-Hashiya, ed. Husayni Ishkavari, 10-
20.

5 See Mashhad, Astan-i Quds, MS 384, 178 fols [not seen by me]. For descriptions of this manuscript, see ‘Ali

A. Javan et al., Fihrist-i kutub-i khatti-i Kitabkhana-yi Markazi-i Astan-i Quds-i Razavi, Mashhad:

Mu’assasa-yi Chap va Intisharat-i Astan-i Quds-i Razavi, 21365-/[1987-], 4:51; Muhammad A. Fikrat, Fihrist-i

alifba’i-i kutub-i khatti-i Kitabkhana-yi Markazi-i Astan-i Quds-i Razavi, Mashhad: Mu’assasa-yi Chap va

Intisharat-i Astan-i Quds-i Razavi, 1369/[1990], 131; Rawzati, Fihrist-i kutub-i khatti, 171; DINA, 3:52, no.

62336; FANKHA, 8:440, no. 1/1. On the work, see Dhari‘a, 4:224-225, no. 1124.

246

For °Alavi’s signature, see Majlis, MS 1284/2, fol. 37r:15. Photographs from a microfilm of the manuscript are

available in Tehran, Danishgah, 3452/2 (“aks). For descriptions of this manuscript, see Yusuf I°tisami et al.,
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Other works on Ibn Sinad’s metaphysical thought written in Arabic include Khatafat al-

quds (“Spiritual Flashes”), completed before 1011 AH (=1602-03), which has recently been

printed on the basis of an unidentified manuscript that was preserved in the private collection

of Muhammad °Ali Rawzati (d. 1391 SH [=2012]) in Isfahan.**’ In Miftah al-Shifa’ wa-I-‘urwa

al-wuthga (“The Key to ‘The Cure’ and the Firm Tie”), also completed before 1011 AH

(:

1602-03), ‘Alavi commented on a/-Shifz°**® In the introduction, the author relates that he

wrote his commentary during the reign of ‘Abbas I1.** A revised version written entirely in

‘Alavt’s hand, signed by him, and dated 1036 AH (=1626-27), i.e. more than twenty-five years

after the first version, is preserved in Tehran, Majlis, MS 1788.%° In the same year, 1036

247

248

249

250

Fihrist-i Kitabkhana-yi Majlis-i Shira-yi Milli, vol. 1-, Tihran: Majlis, 1305-/[1926-], 24/3:55; Danishpazhiih,
Fihrist-i mikrafilmha, 2:146; DINA, 3:59, no. 62454; FANKHA, 8:464.
For other examples of ‘Alavi’s hand, including his signature, see the facsim. of manuscripts of various works
in I'tisami et al., Fihrist-i Kitabkhana-yi Majlis, 5:520; Munzavi and Danishpazhth, Fihrist-i nuskhaha-yi
khatti, 1:190-191; “Alavi, Lata’if-i ghaybiyya, ed. Mir Damadi, 84, 86 (introduction); idem, Misqal-i safa, ed.
Isfahani, 110. See also Halft, “Hebrew Bible Quotations,” 237-238, n. 10.
See Ahmad °‘Alavi, Khatafat al-quds, ed. M. Hadizadah, Tihran: Mu’assasa-yi Pizhthishi-i Hikmat va
Falsafa-yi Iran, 1391/[2012], esp. 12-14, 23. The manuscript of 95 fols (defective at the beginning and end)
that was consulted for the edition is said to have been written in “Alavi’s hand. It comprises a letter of Mulla
Sadr (d. 1045/1636) to Mir Damad in the appendix, which still awaits publication. The current location of the
manuscript is unknown to me.
See DharT’a, 15:249-250, no. 1613, 21:333, no. 5340 (Agha Buzurg presents the work as being two different
writings entitled Miftah al-Shifa’and al-‘Urwa al-wuthqa); Rawzati, Fihrist-i kutub-i khatti, 175, no. 6. For
the manuscripts of the work, see Ahmad Husayni, al-Turath al-‘arabi al-makhfit fi maktabat Iran al-‘amma,
14 vols, Qum: Dalil M3, 1431/2010, 12:133; DINA, 9:1037-1038, nos 266763-266769.
See Tehran, Danishgah, MS 6308, 135 fols (own foliation), here 2r:25; Tehran, Majlis, MS 1787, 295 fols,
here 2v:5; Tehran, Majlis, MS 1788, 692 pp. (no foliation), here 2:12. For descriptions of these manuscripts,
see Munzavi and Danishpazhah, Fihrist-i nuskhaha-yi khatti, 16:239; I'tisami et al., Fihrist-i Kitabkhana-yi
Maylis, 5:180-186.
For “Alavi’s signature and the date of the copy, see Tehran, Majlis 1788, p. 692:24-26. On the front page, we
read a note that dates the beginning of the composition of the first version of Miftah al-Shifa’to 1008 AH
(=1599-1600).
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(=1626-27), ‘Alavi completed his gloss Kuhl al-absar (“The Darkening of Vision”) on Ibn
Sina’s al-Isharat wa-I-tanbihat>'

The terminus ante quem for the composition of Khatafat al-quds and Miftah al-Shifa’
is suggested by “Alavi’s Riyad al-quds (“The Spiritual Garden”), in which both works are
referenced.”” In 1011 AH (=1602-03), ‘Alavi completed his Arabic super-commentary Riyad
al-quds on ‘Ala al-Din °Ali al-QushjT’s (d. 879/1474) and Shams al-Din al-Khafri’s (d.
956/1550) commentaries on the metaphysics of Nasir al-Din al-Tast’s (d. 672/1274) Tajrid al-
i‘tigad (“Catharsis of the Articles of Faith”).”> About twenty-five years later, in early Dhii I-
Hijjah 1037 (=at the beginning of August 1628), “‘Alavi began to work on an abridged version
of Riyvad al-quds entitled Hazirat al-uns min arkan Kitab Riyad al-quds (“The Enclosed
Garden of Intimacy made of the Chief Elements of ‘The Spiritual Garden’”), which became

relatively popular among Shi‘i audiences.”*

31 For the manuscripts of the work, see DINA, 8:574, nos 224781-224784.

B2 See Dhart‘a, 11:334, no. 1987; ‘Alavi, Khatafat al-quds, ed. Hadizadah, 11. A defective and undated copy of
Riyad al-quds is preserved in Tehran, Majlis, MS 5350, 86 fols. The title of the work is indicated on fols
72v:13; 80r:3. For a description of this manuscript, see I°tisami et al., Fihrist-i Kitabkhana-yi Majlis, 16:262.

3 Riyad al-quds circulated under the different titles of al-Ta%iga al-qudsiyya or Masabih al-quds wa-ganadil al-

uns. On the work and its manuscripts, see Dhari‘a, 6:114, 7:96, no. 495, 11:334, no. 1987; Rawzati, Fihrist-i

kutub-i khatti; 174, no. 3; Mu‘jam, 3:487, no. 7161, 5:125, no. 10821; DINA, 5:1105, no. 144978, 9:633, no.

256462.

>4 For the date of composition of the abridgement, see the introduction by the author in Najaf, Madrasa-yi Ayat

Allah Burajirdi, MS 122, 330 pp. (no foliation), here 2, marginal note; Qum, Markaz-i Ihya’-i Miras-i Islami,

MS 2671, 150 fols (own foliation), copied by Muhammad Sharif ibn Qasim-°Ali and dated to Safar 1045 AH

(=July-August 1635), here 2r:8-9; Tehran, Danishgah, MS 8473, 195 fols (own foliation), copied in the

Madrasa-yi Baqiriyya in Isfahan and dated to Rabi‘ II 1052 AH (=June-July 1642), here 2r:14-15; Tehran,

Majlis, MS 5401/1, fols 1v-119r (defective at the beginning and end), here 1v:14-15. Digital scans of Najaf,

Madrasa-yi Ayat Allah Burdjirdi, MS 122 and Qum, Markaz-i Ihya’-i Miras-i Islami, MS 2671 are available in

the digital library of Majma®-i Zakha’ir-i Islami in Qum (see www.zakhair.net; accessed 10 November 2015).

For descriptions of these manuscripts, see Ahmad H. Ishkavarl, Fihrist-i nuskhaha-yi khatti- Markaz-1 Ihya™

1 Miras-i Islami, 8 vols, Qum: Majma‘-i Zakha’ir-i Islami, 1377-84/1419-26/[1998-99-2005-06], 7:152; Munzavi

and Danishpazhuh, Fihrist-i nuskhaha-yi khatti, 17:143; 1°tisami et al., Fihrist-i Kitabkhana-yi Majlis, 16:305.
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Among the extant copies of Hazirat al-uns, the one preserved today in Najaf,
Madrasa-yi Ayat Allah Burgjirdi, MS 122 is dedicated to Sultan ‘Abd Allah Qutbshah (r.
1035/1626-1083/1672), the penultimate ruler of the Qutbshahi dynasty in Golconda in the
Deccan of India.”® At the end of Hazirat al-uns, *Alavi announces the composition of another
commentary on al-Tasi’s dogmatics 7ajrid al-i‘tigad entitled Rawdat al-muttagin fi bahth
imamat al-a’imma al-ma‘simin (“The Garden of the Pious Concerning the Imamate of the
Immaculate Imams”).>® Rawdat al-muttagin was thus completed after 1037 AH (=1628).%’
In this Arabic tract, our Shi‘l scholar commented on al-TasT’s thinking on the imamate. He
also drew on biblical passages to prove the veracity of the advent of the imams.

Like in his polemical works against Christianity, ‘Alavi quotes in Rawdat al-muttaqgin
Genesis 17:20 (“As for Isma‘il, I have heard you; I will bless him and make him fruitful and
exceedingly numerous; he shall be the father of twelve princes, and I will make him a great

nation”) to prove the authenticity of the mission of the twelve imams.”® In the Islamic

On the work and its manuscripts, see Dhari‘a, 7:26, no. 124; Rawzati, Fihrist-i kutub-i khatti, 176, no. 11,
Mu‘jam, 3:117, no. 5283; Husayni, a/-Turdth al-‘arabi, 5:156-157; DINA, 4:665-666, nos 103420-103427;
FANKHA, 13:71-72, 17:340-341.
25 See Najaf, Madrasa-yi Ayat Allah Burijirdi, MS 122, p. 2:16-17. See also Dhari‘a, 11:334, no. 1987.
6 See Najaf, Madrasa-yi Ayat Allah Burijirdi, MS 122, p. 330:11-13; Qum, Markaz-i Ihya’-i Miras-i Islami, MS
2671, fol. 150r:18-19; Tehran, Danishgah, MS 8473, fol. 195r:19-20.
On the work and its manuscripts, see Dhari‘a, 11:302, no. 1802; Rawzati, Fihrist-i kutub-i khatti, 175, no. 4;
Mu‘jam, 3:482, no. 7140; Husayni, al-Turdth al-‘arabi, 6:252-253; DINA, 5:1069, nos 144066-144067;
FANKHA, 17:222.
2% In Qum, Markaz-i Thya®™i Miras-i Islami, MS 2993/1, pp. 1-277 (no foliation), here 20:16-21:1, the partly

257

defective transcription of the Hebrew into Perso-Arabic script reads as follows (the original Hebrew verse is

indicated in square brackets):
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tradition, Isma“il — the son of Abraham and Hagar — is regarded as an ancestor to Muhammad
and his descendants.

In Rawdat al-muttagin, Genesis 17:20 is adduced in nearly the same (defective)
Arabic transcription of the original Hebrew that also appears in the early manuscripts of
‘Alavi’s anti-Christian works Lavami‘-i rabbani and Misgal-i safa’, including the omission of
some Hebrew terms (nesi’im, yolid, untativ).” It is thus likely that ‘Alavi copied the
transcribed Hebrew verse from his earlier polemical works into Rawdat al-muttagin. In
contrast to a widespread assumption established by Henry Corbin, there is no evidence that
‘Alavi was acquainted with Hebrew.”® Rather, he drew on Muslim intermediary sources
which provided the Hebrew biblical material transcribed in Arabic script.

Besides his glosses on Ibn Sina’s and al-Tasi’s thought, “Alavi is best known for his
Arabic commentaries on the writings of his teacher Mir Damad. In 1023 AH (=1614), still
during Mir Damad’s lifetime, he glossed in Kashf al-haqga g (“The Disclosure of Truths”) on
his Tagwim al-iman (“The Rectification of the Faith”).®! After the death of Mir Damad,

‘Alavi wrote a commentary on his teacher’s chief work Qabasat haqq al-yagin fi hudith al-

Digital scans of Qum, Markaz-i Ihya’-i Miras-i Islami, MS 2993/1 are available in the digital library of
Majma‘-i Zakha’ir-i Islami in Qum. For a description of this manuscript, see Ishkavarl, Fihrist-i nuskhaha-yi
khatti, 7:396.

29 See Halft, “Hebrew Bible Quotations,” 241, 246.

260 For details, see ibid., 239-240.
26

See Ahmad “Alavi, “Kashf al-haqa’iq,” in: Damad, Tagwim al-iman, ed. Awjabi: 381-771. The edition is
based on two manuscripts, namely Mashhad, Astan-i Quds, MS 222, 138 fols, copied in ‘Alavi’s hand and
dated to Rajab 1023 AH (=August-September 1614), dedicated to a certain Mir Muhammad Mu’min, as
well as Mashhad, Astan-i Quds, MS 223, 117 fols, dated to Jumada 11 1038 AH (=January-February 1629)
[both manuscripts not seen by me]. See “Alavi, “Kashf al-haqa’iq,” ed. Awjabi, 153-154. On the work and its
manuscripts, see Dhari‘a, 18:29, no. 522; Rawzati, Fihrist-i kutub-i khatti; 174, no. 2; Mu‘jam, 4:503, no. 9904;

DINA, 8:626.
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‘alam (“The Blazing Brands of the Truth of Certitude on the Creation of the World”), which
has been edited by Hamid Naji Isfahani.**

In the introduction to his Sharh al-Qabasat, ° Alavi relates that Mir Damad urged him
to gloss on his Qabasat. “Time and again while he was alive [Mir Damad] commanded me to

undertake the commentary of this delightful book.”**

Among the extant manuscripts of
‘Alavi’s commentary, the one preserved in Islamabad, Ganj Bakhsh Library, MS 634, dated
1101 AH (=1689-90), was reportedly collated by his grandson, Sadr al-Din Muhammad ibn
‘Abd al-Hasib, on 1 Safar 1102 AH (=4 November 1690) with the exemplar that is said to
have been penned by ‘Alavi.***

‘Alavi has also commented on Shi‘1 Aadith collections, namely al-Kulaynt’s a/-Kafi, Ibn
Babawayh’s Man /2 yahduruhu I-fagih, and Shaykh al-Tasi’s al-Istibsar. In Alavi’s al-Hashiya

2%

‘ala usal al-Kafi (“Commentary on the Principles of ‘The Sufficient’”) that has recently been

printed, there is no indication to determine the exact date of composition of the Arabic

262 See “Alavi, Sharh-i Kitab al-Qabasat, ed. Isfahani. The edition is based on three manuscripts, namely Tehran,

Majlis, MS 186, 146 fols (partly defective), copied by Muhammad Rafi® and dated 1147 AH (=1734-35),
Qum, Mar‘ashi, MS 4271, 240 fols, and Islamabad, Ganj Bakhsh Library, MS 634, 412 fols, copied by Sharaf
al-Din al-Na’ini and dated 1101 AH (=1689-90) [the two last manuscripts not seen by me]. For a description
of these manuscripts, see ‘Alavi, Sharh-i Kitdb al-Qabasat, ed. Isfahani, 19-20, 75-77. On the work and its
manuscripts, see Mu‘jam, 4:84, no. 7922; DINA, 6:911; FANKHA, 20:312-313.
For an English translation of selected passages from “Alavi’s commentary, see Keven A. Brown, “Time,
Perpetuity, and Eternity. Mir Damad’s Theory of Perpetual Creation and the Trifold Division of Existence:
An Analysis of Kitab Al-Qabasat: The Book of Blazing Brands,” Ph.D. dissertation, University of California,
Los Angeles, 2006, esp. xix and the footnotes throughout the work. See also Muhammad Baqir Damad, Kitab
al-Qabasat: The Book of Blazing Brands. A Provisional English Translation, Introduction, and Notes.
Including Selections from Sayyed Ahmad ‘Alawi’s Sharh Kitab al-Qabasat, translated by K. Brown, New
York: Global Scholarly Publications, 2009.

263 See “Alavi, Sharh-i Kitab al-Qabasat, ed. Istahani, 17, 89. For the English translation, see Damad, Kitab al-
Qabasat, translated by Brown, xix, n. 34.

2% See “Alavi, Sharh-i Kitab al-Qabasat, ed. Istahani, 20, 77. On Sadr al-Din Muhammad, see Sadr, Amal al-
amil, ed. Husayni, 244, no. 205, 349, no. 336.
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commentary.”® The publication is based on what appears to be a unicum, Qum, Mar‘ashi, MS
2849/2, fols 141v-370r, dated to Muharram 1060 AH (=January-February 1650) [not seen by
me].”® In addition, ‘Alavi wrote an Arabic commentary entitled Ma“arif al-ilahiyya (“The
Knowledge of the Divine”) on the well-known hadith attributed to the first imam, ‘Ali ibn Abi
Talib (d. 40/661): Man ‘arafa nafsahu fa-qad ‘arata rabbahu (“He Who knows Himself knows
His Lord”).**’

While the manuscripts of ‘Alavi’s commentary on Ibn Babawayh’s Man la yahduruhu
I-fagih still remain to be researched, his Manahij al-Akhbar fi sharh al-Istibsar (“Methods of
the Traditions Regarding the Commentary on ‘The Consideration’”) has been published.?®® It
consists of three volumes, all of them written in Arabic, the first of which was completed at
the end of Rajab 1036 AH (=mid-April 1627) and the second one in 1039 (=1629-30).”* The
first volume comprises two books on purity (Arab. fahara) and ritual prayer (Arab. salat), the

second one includes three books on fasting (Arab. sawm or siyam), the one-fifth tax (Arab.

265 See Alavi, al-Hashiya ‘ala usil al-Kafi, ed. Husayni Ishkavari.

%6 See ibid., 28 (the date of the colophon is erroneously indicated by the editor as 1070 AH). For a facsim. of
the colophon, see ibid., 30. On the work and its manuscript, see Husayni, al-Turath al-‘arabi, 4:446; DINA,
4:363; FANKHA, 12:253.

%7 See Tehran, Maijlis, MS 9464/33, pp. 325-334 (no foliation). The name of the author is identified on ibid., p.
334:23. On the work and its manuscripts, see Dhari‘a, 21:190, no. 4554; Rawzati, Fihrist-i kutub-i khatti, 175,
no. 5; Husayni, al-Turath al-‘arabi;, 12:6-7, Mu‘jam, 5:171, no. 11050; DINA, 9:785.

28 See Ahmad ‘Alavi, Manahij al-Akhbar £i sharh al-Istibsar, 3 vols [unidentified editor], Qum: Isma‘iliyan,
[n.d.]. T have accessed the edition through a digital version that is available on the compact disk ‘Majmi‘a-yi
asar-i Shaykh Tuast of the Markaz-i Tahqiqat-i Kampyutari-i ‘Ulim-i Islami in Qum (I thank Sabine
Schmidtke for bringing the disk to my attention). On the work and its manuscripts, see Dhari‘a, 22:342, no.
7395; Rawzati, Filirist-i kutub-i khatti; 175, no. 8; Husayni, al-Turath al-‘arabi, 12:320-321; DINA, 10:77.

On ‘Alavi’s commentary on Man /3 yahduruhu I-fagih, see Dhari‘a, 6:223, no. 1249; Rawzati, Fihrist-i kutub-i
khatti, 176, no. 13.

29 See “Alavi, Manahij al-Akhbar, 1:671, 3:289. At the end of the first volume of the edition, we read a colophon
written by Ibn Muhammad Mu’min ‘Ali Muhsin Mahani Kirmani and dated 14 Muharram 1110 AH (=23
July 1698). The colophon was apparently copied from the Voriage. Since there is no introduction by the

editor to the digital version of the work, it remains unclear to me on which manuscripts the edition is based.
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khums), and the alms tax (Arab. zakat), and the third one contains a book on the pilgrimage
to Mecca (Arab. Aaj)).

Compared with “Alavi’s Arabic works, his Persian treatises were addressed to a
broader, less scholarly audience. In 1034 AH (=1624-25), ‘Alavi completed a tract dedicated
to the Akhbari savant Muhammad Amin Astarabadi (d. 1036/1626), namely his Risala dar
radd-i Mawla Muhammad Amin Astarabadi (“A Treatise in Refutation of Muhammad Amin
Astarabadi”), also known as Risala fi najasat al-khamr (“A Treatise on the Impurity of
Wine”). In this tract, “Alavi refuted the legal opinion (Arab. fatwa) of the Akhbari scholar on
the cultic purity of wine, as he had argued in Taharat-i sharab (“The Purity of Wine”) in favor
of its consumption.*”

In 1043 AH (=1633-34), “Alavi composed his Persian tract Izhar al-haqq wa-mi‘yar al-
sidg (“The Demonstration of Truth and the Measure of Veracity”) which was written in
support of the Tajik sayyid, Muhammad ibn Muhammad Misawi Sabzavari, known as Mir
Lawhi (d. 1090/1678 or -79), who was also a disciple of Shaykh Baha®i and Mir Damad.””" In a
work that appears to be lost today, the fellow student of ‘Alavi had condemned Abi Muslim
Khurasani (d. 137/755) for his anti-Shi‘l activities in the “Abbasid revolution against the

Umayyads and accused him of a lack of reverence to the descendants of the Prophet (Pers.

20 For details, see Rawzati, Fihrist-i kutub-i khatti, 177, no. 20. On Astarabadi, see Etan Kohlberg, “Astarabadi,
Mohammad Amin,” in: Elr, 2 (1987): 845-846; Abisaab, Converting Persia, esp. 106-108; Andrew J.

Newman, Safavid Iran: Rebirth of a Persian Empire, London: Tauris, 2006, 70-71.
27

See Ahmad “Alavi, “Izhar al-haqq wa-mi‘yar al-sidq,” ed. R. Ja“fariyan, in: idem, ed., Miras-i Islami-i Iran,
vol. 2, Tihran: Kitabkhana-yi Hazrat-i Ayat Allah al-“uzma Mar‘ashi Najafi, 1374/[1996]: 260-302. The
identity of the manuscript, on which the edition is based, remains unclear. However, the editor quotes in a
note the undated colophon of the manuscript consulted for the edition, in which it is stated that it was copied
from a model penned by the author of the treatise. See ibid., 267, n. 1.

On the work and its manuscripts, see Dhari‘a, 11:91-92, no. 564; Rawzati, Fihrist-i kutub-i khatti, 170-171,
175, no. 9; Mu‘jam, 1:376, no. 1551; DINA, 1:1148; FANKHA, 4:366-367. On Mir Lawhi, see Abdul-Hadi
Hairi, “Mir Lawhi,” in: EI%, 7 (1965): 94-95.
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ahl-i bavyt).272 Besides “Alavi, some sixteen authors sided with Mir Lawhi and defended his
criticism of Abii Muslim, among them Mir Damad.*"”

Several of “Alavi’s minor Persian works have been printed in recent years. The
unidentified manuscripts on which the publications are based appear to be unique copies, all
held by the late M. “A. Rawzati in Isfahan. The current location of his private manuscript
collection, however, is unknown to me. In Dabbat al-ard (“The Beast of the Earth”), ‘Alavi
glossed on Siirat al-Naml (27):82.*™ In his interpretation, the verse contains a prediction of
the return of the twelfth imdam, Muhammad ibn Hasan, who had passed into what is known as
the major Occultation (Arab. al-ghayba al-kubra).*” ‘Alavi’s Tagaddum-i namaz-i zivarat dar
ziyarat az ba‘id (“Preceding the Prayer of Visitation for a Visitation from Afar”) deals with

the ritual practices of Shii visitors (Pers. za%ran) to the shrines.””® In Sharh-i figra7 az Nahj

al-balagha (“Commentary on One of the Finest Passages of ‘The Pathway to Eloquence’),

22 For details, see Ghulam H. Yasufi, “Aba Moslem Korasani,” in: Elr, 1 (1983): 341-344; Kathryn Babayan,
Mpystics, Monarchs, and Messiahs: Cultural Landscapes of Early Modern Iran, Cambridge, Mass.: Harvard
University Press, 2002, esp. 121-160; Maryam Moazzen, “Rituals of Commemoration, Rituals of Self-
Invention: Safavid Religious Colleges and the Collective Memory of the Shi‘a,” Iranian Studies 49 (2016):
555-575, here 565-566.

13 See Dhari‘a, 4:150-151, no. 734; “Alavi, “Izhar al-haqq,” ed. Ja*fariyan, 257-258.

7 See Ahmad °Alavi, “Dabbat al-ard,” ed. H. N. Isfahani, in: M. J. Nar-Muhammadi, ed. Mirds-i hawza-yi
Istahan, vol. 5, Isfahan: Markaz-i Tahqiqat-i Rayana’i-i Hawza-yi ‘llmiyya-yi Isfahan, 1387/[2008-09]: 33-48.
For a description of the manuscript used for the edition, see ibid., 38-40 (with facsim. of the first and the last
folio of the manuscript). On the work and its manuscript, see Rawzati, Fihrist-i kutub-i khatti, 177, no. 23;
Mu‘jam, 3:237, no. 5823.

25 See “Alavi, “Dabbat al-ard,” ed. Isfahani, 47.

776 See Ahmad °Alavi, “Tagaddum-i namaz-i ziyarat dar ziyarat az ba‘id,” ed. M. J. Nar-Muhammadi in: idem,

ed., Miras-i hawza-yi Isfahan, vol. 5, Isfahan: Markaz-i Tahqiqat-i Rayana’i-i Hawza-yi ‘Ilmiyya-yi Isfahan,

1387/[2008-09]: 331-346. For a description of the manuscript used for the edition, see ibid., 332, 336-337

(with facsim. of the first and the last folio of the manuscript). See also Rawzati, Fihrist-i kutub-i khatti, 177,

no. 22.
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‘Alavi commented on a saying attributed to ‘Ali ibn Abi Talib, in his seventeenth letter in
reply to a letter by the Umayyad caliph Mu‘awiya ibn Abi Sufyan (d. 60/680).>’

These writings clearly show °Alavi’s erudition as an eminent philosopher and Imami
theologian who wrote extensively on a variety of fields, both in Arabic and Persian. In what
follows I wish to introduce his anti-Christian and anti-Jewish works, focusing in particular on
the polemical use of biblical material. These writings will be closely assessed to understand
the contours of °Alavi’s thought on the Scriptures. Since they are extant in various
manuscripts and recensions, it is necessary to give particular attention to the transmission

history of the texts.?”

711 See Ahmad °Alavi, “Sharh-i fiqra’i az Nahj al-balagha,” ed. M. J. Nar-Muhammady, in: idem, ed., Mirds-i
hawza-yi Isfahan, vol. 6, Isfahan: Markaz-i Tahqiqat-i Rayana‘’i-i Hawza-yi ‘Ilmiyya-yi Isfahan, 1389/[2010-
11]: 215-222. For a description of the manuscript used for the edition, see ibid., 216-218 (with facsim. of the
first and the last folio of the manuscript). According to the colophon, the manuscript was copied by a certain
Muhammad (other parts of the name have been erased).

78 See below, Appendices 1 and 2.
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3.1 ‘Alavi’s Attitude towards Judaism and Christianity

In the 1620s, when °Alavi was already a well-established scholar, he studied the
Gospels and other biblical material intensely and authored five refutations of Judaism and
Christianity in Persian. After the completion of the previously mentioned Lavami‘-i rabbani,
certainly before Sha°ban 1031 AH (=June 1622), he wrote his only known anti-Jewish treatise
Sava‘ig-1 rahman dar radd-1 mazhab-i Yahidan (“Thunderbolts of the Merciful in Refutation
of the Jews”), of which no manuscript has so far been identified.””” The title is mentioned in
the prologue to ‘Alavi’s second refutation of Christianity Misgal-i safa’and can thus be dated
before the completion of this work in Muharram 1032 AH (=November-December 1622).%*

Misqal-i sata’provoked several rebuttals from Christian authors, both during and after
°Alavi’s lifetime.?®! The earliest of them, written in Persian by a missionary who still remains
to be identified, was forwarded to “Alavi at an unknown date. The Shi‘l scholar replied by

composing a short counter-refutation, in which he frequently refers to his opponent as “Padir1

2 On the work, see Dhari‘a, 15:94, no. 621; Abdul-Hadi Hairi, “Reflections on the Shi‘i Responses to

Missionary Thought and Activities in the Safavid Period,” in: J. Calmard, ed., Etudes safavides, Paris:
Institut francais de recherche en Iran, 1993: 151-164, esp. 156; Mu‘jam, 4:172, no. 8352.
Following the composition of Lavami‘-i rabbani, ‘Alavi wrote a gematria poem in Arabic, which is based on
terms used in his first refutation of Christianity. The poem that is extant in Qum, Mar“ashi, MS 7591/2, fols
155v-162r, is entitled Lughaz bi-sm-i Lavami‘-i rabbani dar daqa’iq-i masa’il-i jami*-i ‘ulim. 1t is dated to
1031 AH (=1621-22). For descriptions of this manuscript, see Husayni, Fihrist-i Kitabkhana-yi (...)
Mar‘ashi, 19:404; Husayni, a/l-Turath al-‘arabi, 4:400.

280 See “Alavi, Misqgal-i saf3, ed. Isfahani, 115:15. See also ibid., 215:17-18, 232:23, 264:2.

Bl For details, see Richard, “Catholicisme et Islam chiite,” 383-396; idem, “L’apport des missionnaires

européens a la connaissance de I'Iran en Europe et de 'Europe en Iran,” in: Calmard, ed., Etudes safavides:

251-266, esp. 260-261; idem, “Le Pere Aimé Chézaud controversiste et ses manuscrits persans,” Nameh-ye

Baharestan 6-7 (1385-86/2005-06): 7-18; Ja‘fariyan, Safaviyyah, 3:979-980; Isfahani, “Bargi az munazaraha,”

482-484; Bibliotheque Nationale [de France], Catalogue des manuscrits persans, 2/1:51; D. Halft, “Twelver

Shi‘T Responses to the ‘Accursed Father’ Filippo Guadagnoli (1596-1656)”; idem, “Filippo Guadagnoli,” in:

CMR1900, vol. 10 (both forthcoming).
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Mi-Milad.”?* °Alavi erroneously assumed him to be the author of Jerénimo Xavier’s A na-yi
hagq-numa (“The Mirror Showing the Truth”), as it is clear from the title of his treatise (as
well as its contents):* Risala dar radd-i dibaja [sic!] ka ‘alim-i Nasara ka musannif-i Kitab-i
A’ina-yi haqq-numa ast ba‘d az didan-i Kitab-i Misqal dar radd-i A’ina-ash (“A Treatise in
Refutation of the Preface by the Christian Scholar and Author of ‘The Mirror Showing the
Truth’, after Having Seen [‘Alavi’s] ‘The Polisher’ in Refutation of his ‘Mirror’”).?** In his
counter-refutation, ‘Alavi also mentions the author “Abd al-Sattar ibn Qasim Lahawri (d.
after 1028/1619), who collaborated with Xavier in his translation enterprise at the Mughal

cour t.285

Our Shi'T author claims that “Abd al-Sattar had written a Christian reply to Misqal-i
safia’which, however, has not yet been identified.”
Moreover, ‘Alavi refers in the above-mentioned Risala to his fourth anti-Christian

treatise entitled Lama“at-i malakitiyya (= Lama‘at-i malakuti, “Heavenly Splendors”).”* Tts

only manuscript known so far is dated to mid-Shawwal 1034 AH (=second half of July

%2 ¢Alavi’s counter-refutation has been published in the appendix to ‘Alavi, Misgal-i saf3, ed. Isfahani: 2-16
(separate pagination). The edition is based on what appears to be the only known copy of the work, Qum,
Madrasa-yi Fayziyya, MS 1393/2, pp. 248-276 (no foliation). For a description of this manuscript, see Riza
Ustadi, Fihrist-i nuskhaha-yi khatti-i Kitabkhana-yi Madrasa-yi FayZiyya, Qum, vol. 1-, Qum: Mihr, 1396-
/[1976-], 3:88.

23 On Xavier’s A ‘na-yi hagg-numa, see below. In his Persian texts, Jerénimo Xavier introduces himself as

“Padiri Shirani-ma Shava’ir” (see Harrow, “Jérome Xavier and Two Persian Gospels,” 119). It cannot be

excluded that “Padir1 Mi-Milad” is a malapropism of the Persian transcription of Xavier’s name.

%4 See Ahmad °Alavi, “Risala dar radd-i dibaja [sic!] ka “alim-i Nasara ka musannif-i Kitab-i A’ina-yi haqq-

numa ast ba‘d az didan-i Kitab-i Misqal dar radd-i A’ina-ash,” in: idem, Misqgal-i safd dar nagd-i kalam-i

masihiyyat, ed. H. N. Isfahani, Qum: Amir, 1415/1373/[1994]: 2-16 (separate pagination).

5 On him, see Corinne Lefévre, “°Abd al-Sattar b. Qasim Lahawri,” EI? (online edition).

26 See ‘Alavi, Misqal-i saf3, ed. Isfahani, 6:9-10 (appendix); Isfahani, “Bargi az munazaraha,” 480-481.

#7 See °Alavi, Misqal-i saf3, ed. Isfahani, 12:17 (appendix).
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1625).%% In Lama‘at-i malakitiyya, “Alavi brought forward a mixture of theological and
philosophical arguments to refute the Christian doctrines of the Trinity and the Incarnation.
Assuming conformity between the esoteric aspects (Pers. batin) of the Gospel and the
Qur’an, he identified the Prophet Muhammad with the Paraclete (Pers. fariglif) of the Gospel
of John (who is interpreted as the Holy Spirit in the Christian tradition).”® In support of his
argument, “Alavi quoted passages from the Qur’an, the prophetic tradition, the Bible, and the
teachings of philosophers, namely the illuminationists (Pers. ishragiyan) as well as the
peripatetics (Pers. mashsha jyan).

Without indicating his source, our Shi‘1 scholar adduced several citations in Arabic
attributed to Plato, Aristotle, and Plotinus, some of which already appear in al-Shahrastani’s
(d. 548/1153) well-known Kitab al-Milal wa-I-nihal (“Book of Religions and Sects”).*
Another unidentified citation attributed to Plato partly agrees with a passage in the anthology
al-Kashkil by “Alavi’s teacher Shaykh Baha.””! While the particular sources used by ‘Alavi
still remain to be identified, there is evidence that ‘Alavi consulted Ibn al-‘Arabi’s (d.

638/1240) Qur’an commentary on the interpretation of Sarat al-Naml (27):8 and Sarat Ta-Ha

8 For an edition of Lama‘at-i malakutiyya, see Ahmad °Alavi, “Lama‘at-i malakiitiyya,” ed. R. Ja“fariyan, in:

idem, ed., Miras-i Islami-i Iran, vol. 3, Qum: Kitabkhana-yi Hazrat-i Ayat Allah al-‘uzma Mar‘ashi Najafi,
1375/1416/[1996]: 727-750. The printed text is based on Qum, Mar‘ashi, MS 7591/3, fols 163v-184v. For
descriptions of this manuscript, see Husayni, Fihrist-i Kitabkhana-yi (...) Mar‘ashi, 19:405; Mu‘jam, 5:570-
571, no. 10194; DINA, 8:1078.

29 See °Alavi, “Lama‘at-i malakitiyya,” ed. Ja‘fariyan, esp. 739:25-26.

20 See ibid., 735:21-736:1 (=Muhammad ibn ‘Abd al-Karim al-Shahrastani, al-Milal wa-I-nihal, 3 pts in 1 vol.,
ed. A. Fahmi Muhammad, Bayruat: Dar al-Kutub al-‘Tlmiyya, 2009, 478); 742:21 (475); 742:22-24 (476); 743:1-
3 (476-477).

1 See “Alavi, “Lama‘at-i malakiitiyya,” ed. Ja‘fariyan, 744:21-24, 745:15-25 (=Baha’ al-Din Muhammad °Amili,
al-Kashkl, 2 vols, ed. M. “Abd al-Karim al-Nimri, Bayrit: Dar al-Kutub al-‘Tlmiyya, 1418/1998, 2:41).
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(20):10-12.*% At the end of Lama‘at-i malakitiyya, we read a collection of biblical and
pseudo-biblical attributes (Pers. asami) in Arabic, Syriac, Greek, and Hebrew transcribed in
Perso-Arabic script, which are interpreted as annunciations of Muhammad by the
prophets.””?

Besides the polemical works, our Shi‘i scholar began in 1033 AH (=1623-24) to write
his own Persian commentary on qur’anic verses related to the doctrines of Muslim faith, in
which he quotes from the Jewish and Christian Scriptures (Pers. kitabha-yi asmani) to
authenticate the mission of Muhammad and the twelve imams.”** °Alavi’s commentary is
entitled Lata’if-i ghaybi (“Concealed Subtleties”).”” It is structured in five chapters (Pers.

rukn), in which the author deals with the being of God (Pers. vujid-i Khuda) and his

attributes (Pers. sifaf) of divine justice and wisdom (Pers. ‘ad/ va-hikmat), of prophecy (Pers.

22 See ‘Alavi, “Lama‘at-i malakitiyya,” ed. Ja‘fariyan, 740:25-741:2 (=Muhyi al-Din ibn al-*Arabi, Tafsir al-
Qur’an al-karim, 2 vols, Bayruat: Dar al-Yaqaza al-*Arabiyya, 1387/1968, 2:193); 741:3-18 (2:34-35).

23 See Alavi, “Lama‘at-i malakiitiyya,” ed. Ja*fariyan, 746-749.

2% For the date of composition, see ‘Alavi, Lata if-i ghaybiyya, ed. Mir Damadi, 4 (introduction). The edition is
based on two unidentified manuscripts, both held by the Kitabkhana-yi Markazi-i Danishgah in Tehran (see
ibid., 82-83 [introduction]). A comparison between the facsimiles included in the publication (see ibid., 84, 86
[introduction]) and the manuscript catalogue of the library (see Munzavi and Danishpazhth, Fihrist-i
nuskhaha-yi khatti, 1:190-191) suggests that the edition of Lata7f-i ghaybi was mainly based upon Tehran,
Danishgah, MS 74, 137 fols, written in “Alavi’s hand, dedicated to Shah Safi, and dated to the end of Jumada
11044 AH (=mid-November 1634), as well as Tehran, Danishgah, MS 24, 16 fols (the two manuscripts form
a single whole; MS 24 comprises the first part, fols 1-16, MS 74 comprises the second one, fols 17-153). It
seems that the editor collated the text against Tehran, Danishkada-yi Ilahiyyat, MS 220 B, 243 fols, with
amendments in ‘Alavi’s hand (for facsim. of the first and the last folio, as well as another folio with an
autograph in the margin, see ‘Alavi, Lata 7f-i ghaybiyya, ed. Mir Damadj, 85, 87, 88 [introduction]) [all three
manuscripts not seen by me].

For descriptions of these manuscripts, see Munzavi and Danishpazhth, Fihrist-i nuskhaha-yi khatti, 1:188-
192, nos 147, 148; Muhammad T. Danishpazhuh, FiArist-i nuskhaha-yi khatti-i Kitabkhana-yi Danishkada-yi
Ilahiyyat va Ma‘arif-i Islami-i Danishgah-i Tihran, 2 vols, Tihran: Danishgah, 1345-48/[1966-69], 1:118-119,
2:187.

2% For the work and its manuscripts, see Dhari‘a, 18:317, no. 279; Mu‘jam, 4:565-566, no. 10171.
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nubuvvat), of the imamate (Pers. imamat), and of provenance and destination (Pers. mabda’
va-ma‘ad).

In chapter three on prophecy, “Alavi relied heavily on his earlier polemical works
Lavami‘-i rabbani and Misqal-i safa’, from which he reproduced passages from the Hebrew
Bible and the Gospels in Persian as “testimonies” to Muhammad, the ‘Paraclete’, and the
imams.”® Since our Shi‘i scholar indicates his citations from the Gospels according to the
Coptic chapter divisions, it is beyond doubt that he relied on a Persian translation of the
Medici edition of the Roman Arabic Vulgate. Following the citations, ‘Alavi reproduced the
already mentioned collection of biblical and pseudo-biblical attributes of Muhammad, as it
appears in his anti-Christian treatise Lama‘at-i malakitiyya®’ Thus, in the 1620s, “Alavi
authored several major works — five polemical treatises and a Qur’an commentary — in all of

which he draws on the Jewish and Christian Scriptures.**®

2% For biblical material that appears in Lavami*i rabbani, see ‘Alavi, Lata‘if-i ghaybiyya, ed. Mir Damadi,

216:13-14, 14-17, 18-20; 218:20-219:3; 223:10-16, 17-20; 224:1-2, 3-8; 225:12-13, 15-18, 19-22 (=idem,
“Lavami‘-i rabbani,” ed. Sa‘id, 47:8-10 [with slight variations], 11-14, 16-20; 28:14-19; 22:14-23:2, 3-7 [with
slight variations], 10-12, 13-20 [with slight variations], 21-22 [with slight variations]; 24:1-5, 5-11).
For biblical material that appears in Misqal-i safd’, see ‘Alavi, Lataif-i ghaybiyya, ed. Mir Damadi, 218:14-16,
16-19; 219:4-7, 12-15; 219:16-220:2, 11-13; 221:17-22; 222:5-8, 9-10; 222:12-223:6, 7-8, 10-16, 17-20; 224:1-2,
3-8; 225:12-14, 15-18, 19-22 (=idem, Misqal-i safa, ed. Isfahani, 182:18-183:3, 6-10, 12-16; 182:5-9 [with slight
variations], 10-17; 184:10-11, 12-15; 185:1-3, 4-7, 9-11; 185:18-186:9, 10-11; 178:16-22; 178:22-179:4, 4-6, 19-
25;179:26-180:2, 2-6, 6-11).

27 See “Alavi, Lata’if-i ghaybiyya, ed. Mir Damadi, 226-230 (=idem, “Lama‘at-i malakitiyya,” ed. Ja‘fariyan,

746-749).

2% < Alavi’s works can be listed in the following chronological order: (1) Lavami‘-i rabbani dar radd-i shubha-yi

nasrani (completed between Muharram 1031/November 1621 and Sha‘ban 1031/June 1622); (2) Sava‘iq-i

rahiman dar radd-i mazhab-i Yahidan (completed before Muharram 1032/November-December 1622); (3)

Misqal-i safd’ dar tajliya va-tastiva-yi A‘ina-yi hagq-numa (completed in Muharram 1032/November-

December 1622); (4) Lata’if-i ghaybi (written in 1033/1623-24); (5) Lama‘at-i malakiitiyya (completed before

mid-Shawwal 1034/second half of July 1625); and (6) Risala dar radd-i dibaja [sic!] ka ‘alim-i Nasira ka

musannif-i Kitab-i A‘ina-yi hagq-numa ast ba‘d az didan-i Kitab-i Misqal dar radd-i A’ina-ash (completed

following the composition of Lama‘at-i malakitiyya).
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What was the reason for ‘Alavi’s intensive study of the sacred Scriptures of the earlier
monotheistic religions during that period? Despite Shah “Abbas I's sympathy for the
Christian faith and his affection for individual missionaries, Shi‘i-Catholic relations
deteriorated in the early 1620s.*” This was mainly the result of the Safavid-Portuguese
military conflict over their contesting claims for the island of Hormuz in the Persian Gulf. In
early 1622, the Safavids succeeded, with the assistance of their English ally, to conquer the
island and, a few months later, to bring the strategically important fortress of Hormuz under
their control.>” The shah must also have feared that the Catholic powers would seek an
alliance with his Armenian subjects for the purpose of jeopardizing the interior peace of the
Safavid Empire. In late 1621, ‘Abbas I threatened the Armenian community with forced
conversion and destroyed some of its villages in the vicinity of Isfahan, apparently to ensure
the loyalty of the Armenian elite to his rule.’”!

Following the previously described ‘Isfahan disputation’ between Catholic and Shi‘i

representatives of April 1621, “Alavi turned his attention to Christianity.”"* Although there is

2 For the following, see Abisaab, Converting Persia, 79-80; Matthee, “Christians in Safavid Iran,” 20-23; idem,
“The Politics of Protection,” 265-266; Halft, “Schiitische Polemik,” 287-289.

30 See Oscar Alfredo Ruiz Fernandez, “An Uncommon Affair? The Hormuz Conflict from the Perspective of

the Spanish Embassy in London,” in: E. Garcia Hernan, J. Cutillas Ferrer, and R. Matthee, eds, The Spanish

Monarchy and Safavid Persia in the Early Modern Period: Politics, War and Reljgion, Valencia: Albatros,

2016: 41-48, esp. 44-46.

30 See A Chronicle of the Carmelites, 1:255-257, 271. On the Armenians under Safavid rule, see H. Papazian,
“Armenia and Iran vi. Armeno-Iranian relations in the Islamic period,” in: Elr, 2 (1986): 467-478; Vartan
Gregorian, “Minorities of Isfahan: The Armenian Community of Isfahan 1587-1722,” Iranian Studies 7
(1974): 652-680 (repr. in: C. Chaqueri, ed., The Armenians of Iran: The Paradoxical Role of a Minority in a
Dominant Culture, Cambridge, Mass.: Harvard University Press, 1998: 27-53); Ina Baghdiantz-McCabe,
“The Socio-Economic Conditions in New Julfa Post-1650: The Impact of Conversions to Islam on
International Trade,” Revue des études arméniennes 26 (1996-97): 367-396. See also Matthee, “Christians in
Safavid Iran,” 22-23.

392 For details on the ‘Isfahan disputation’, see above, Chapter 2.1.
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no indication that the Shii scholar himself was present during the disputation, the
controversy created serious tensions among the Shi‘i clergy of the capital. Mir Damad, the so-
called “mujtahid Mir Muhammad Bagir,” entrusted his student “Alavi with the refutation of
Della Valle’s vindication of Christianity (“Risa/a”), which resulted in the publication of
‘Alavi’s Lavami‘-i rabbani’”> Numerous copies of the Persian refutation of the Christian faith
were offered for sale in the local bookshops of Isfahan, particularly to Europeans.”” When
Della Valle received a copy of the treatise from his Scottish friend Strachan in October 1622,
he considered writing a Christian counter-refutation (which was apparently not written before
Della Valle left Persia for India in early 1623).%*

In early 1622, when it became known that missionaries in Isfahan had proselytized
among Muslims, the incident did not remain without repercussions for the Europeans (and
the five converts). As the Carmelite friar Prospero del Espiritu Santo relates, “more than 200
[Mullas] had come to complain to his Majesty that the Muhammadan religion was being
ruined and demand[ed] our death [i.e. the death of the missionaries].”**® While a handful of
Muslim converts to Christianity were executed, the convents of the Augustinians and the

Carmelites were attacked, and the friars put under house arrest for several months.*”” As

3

=1

5 See Della Valle, Viaggi, 2:443-444; Halft, “Schiitische Polemik,” 285-286.

* See Della Valle, Viaggi, 2:444; Halft, “Schiitische Polemik,” 286.

5 See Della Valle, Viaggi, 2:445, 447; Halft, “Schiitische Polemik,” 286.

% A Chronicle of the Carmelites, 1:261. For the complete account, see ibid., 1:259-266.

7 See ibid., 1:259-266, 2:925-926; Asnad-i padirivan-i karmili, 223-246, no. 155-156, 248-249, no. 158; Martino

3

=3

3

=3

3

=3

3

=)

Garayzabal (Prospero del Espiritu Santo), A Briefe Relation of the Late Martyrdome of Fiue Persians
Conuerted to the Catholique Faith by the Reformed Carmelites, who Remaine in the Mission of Persia, with
the King of Persia, in His Citty of Haspahan (... ), Doway: Printed with permission of superiours, 1623.
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Rudi Matthee explains, “the general attitude of toleration for Christianity and its adherents
should not be interpreted as inherent philo-Christianity on the part of the Safavid elite.”*"
The Shi‘i clergy remained hostile to the missionaries. Thus, it is not surprising that
Lavami‘-i rabbani attracted the attention of other scholars, such as the above-mentioned
Akhbari savant Muhammad Amin Astarabadi, to whom a manuscript copy of the work is

dedicated.’”

A certain popularity of the work among Shi‘l readers is also indicated by the
number of extant manuscripts. Thirteen manuscript copies have so far been identified, twelve
of which have been accessible to me.”"” They were copied between 1622 and the early
nineteenth century, covering a time-span of two centuries.

After “Alavi’s death, the renowned Imami jurist Muhammad Baqir Majlisi (d.
1111/1700) studied Lavami‘-i rabbani, as indicated in a bequest statement (Arab. wagfiyya) in
a copy of the treatise.’!! During the eighteenth century, Aqga Muhammad °Ali Bihbihani
Kirmanshahi (d. 1216/1801), a son of the prominent savant Vahid Bihbihani (d. 1207/1792),
drew extensively on Lavami‘i rabbani>'? He copied various extracts from Della Valle’s Risala
quoted in Lavami‘-i rabbani into his own polemic entitled Radd-i shubuhat al-kuffar (“The

Refutation of the Errors of the Infidels”), without indicating his source.*"

38 Matthee, “The Politics of Protection,” 254.
3% See Qum, Mar‘ashi, MS 7591/1, fol. 1v:10.
319 For descriptions of the extant manuscripts and their classification as manuscript groups, see below, Appendix
1. See also Halft, “Sayyed Ahmad b. Zayn al-*Abedin ‘Alavi ‘Ameli.”

311 See Qum, Mar‘ashi, MS 8998, fol. 1r:3. On Majlisi, see Abdul-Hadi Hairi, “Madjlisi,” in: EL% 5 (1986): 1086-
1088; Robert M. Gleave, “Akhbariyya and Usiliyya,” in: EI* (online edition); Rainer Brunner “Majlesi,
Mohammad-Bager,” in: EIr (2011, online edition).

312 See Reza Pourjavady and Sabine Schmidtke, “Muslim Polemics against Judaism and Christianity in 18th

Century Iran: The Literary Sources of Aqga Muhammad °Ali Bihbahant’s (1144/1732-1216/1801) Radd-i

Shubuhat al-Kuftar,” Studia Iranica 35 (2006): 69-94, esp. 85.

13 In section seven of the third chapter of Bihbihani’s work (see Aqda Muhammad ‘Ali Bihbihani, Radd-i

shubuhat al-kuffar, ed. Mu’assasat al-‘Allama al-Mujaddid al-Wahid al-Bihbihani, Qum: °Allama-yi
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In 1622, shortly after the Shi'i outcry against the missionaries and their proselytic

activities, “Alavi began writing his second anti-Christian treatise Misqgal-i safz>*'* In this work,

our Shi‘T scholar refuted an abridged version of the Persian vindication of Christianity A 7na-

yi hagg-numa by the Navarrese Jesuit Jeronimo de Ezpeleta y Goni, known as Jeronimo

(Jerome) Xavier (Javier, 1549-1617).>" By cleaning “the mirror that was polluted by the

dimness of obscurities and the doubts of dust” (Pers. an ayina [ka] ba kudirat-i shubah va-

shukik-i ghubar alid bid) — an allusion to the title of Xavier’s vindication of Christianity,

‘Alavi aimed at refuting the Christian teaching of God as the “unified essence of the

314

315

Bihbihani, 1390/[2011], 107, 117, 119-120, 122-134, 138-141), the following passages from Della Valle’s
Risala are adduced (reference is given to Vatican, BAV, MS Pers. 7): fols 2v:10-31:7; 3v:8-4r:1; 4r:1-6; 4r:9-
4v:1; 4v:2-51:3; 51:3-8; 5r:10-6r1:2; 61:2-6v:2; 6v:3-8; 6v:10-71:8; 8v:1-9r:4; 9r:5-9v:2; 9v:2-10r:6; 10r:7-10v:3;
10v:3-11r:4; 11r:10-11v:2; 11v:3-7; 12r:4-12v:1; 12v:2-7; 12v:8-13r:5; 13r:5-13v:2; 13v:3-9; 14r:1-8. See also
Halft, “Pietro della Valle, Risala.”

The work circulated under the slightly different titles of Misqal-i safa’ dar tajliya va-tastiva-yi A ‘ina-yi haqq-
numa dar radd-i mazhab-i Nasara 11 1032, Misqal-i sata’ dar tajliya-yi A ‘ina-yi haqq-numa dar radd-i taslis-i
Nasara or Misqal-i safa’ dar radd-i taslis-i Nasara.

For descriptions of the extant manuscripts and their classification as manuscript groups, see below, Appendix
2. See also Halft, “Sayyed Ahmad b. Zayn al-°Abedin ‘Alavi ‘Ameli.”

The abridged version circulated in the Indo-Persian world under the slightly different titles of Muntakhab-i
A’ina-yi haqg-numa, Intikhab-i A‘ina-yi haqq-numa or Khuldsa-yi Kitab-i kirami-yi A’ina-yi haqq-numa az
din-i ‘Isaviyyan. The extant manuscripts are preserved in (i) London, BL, MS Add. 23584, 55 fols, dated Dha
1-Hijjah 1152 (=March 1740); (ii) Paris, BNF, MS Persan 154/3, fols 64-96, dated 1039 (=1629); (iii) Paris,
BNF, MS Persan 130/1, fols 1-30 (presumably directly copied from Paris, BNF, MS Persan 154/3, written in
Latin characters); (iv) Rome, BAV, MS Pers. 47, 129 fols, presumably copied in the 11"/17™ century; (v)
Saint Petersburg, NLR, MS Dorn 249, 77 fols; (vi) Venice, BNM, MS Or. CX (124)/3, fols 1-37 (inverse
binding, defective in the end), presumably copied in the 11"/17™ century (a microfilm of the manuscript is
available in Tehran, Danishgah, 4179 F); (vii) Venice, BNM, MS Or. CXI (149)/2, fols 53-111 [the last-
mentioned manuscript as well as those ones preserved in Paris and Saint Petersburg not seen by me].

For descriptions of these manuscripts, see Charles Rieu, Catalogue of the Persian manuscripts in the British
Museum, 3 vols, London: British Museum, 1879-83, 1:4-5; Blochet, Catalogue, 1:12, no. 18, 4:110-112, no.
2152; Bibliothéque Nationale [de France], Catalogue des manuscrits persans, 1:153-154, 172-173; Rossi,
Elenco, 75; Boris A. Dorn and Reinhold Rost, Catalogue des manuscrits et xylographes orientaux de la
Bibliothéque imperiale publique de St. Pétersbourg, Saint Petersburg: Impr. de ’Académie Impériale des
Sciences, 1852, 243-246; Piemontese, Catalogo dei manoscritti, 354, no. 411/2, 354-355, no. 412/3;
Danishpazhih, Fihrist-i mikritilimha, 3:27.
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hypostases of Father, Son, and Holy Spirit” (Pers. ittihad bi-I-zat-i ugnim al-ab va-ugnim al-
1bn va-ugniam rih al-qudus) and repudiating the doctrine of the “divinity of Jesus” (Pers.
khuda’i-yi Masih).*"®

Jeronimo Xavier, a great-nephew of Francisco Xavier (1506-52), was the head of the
third Jesuit mission to Mughal India.*"” In some manuscripts of Misgal-i safa’ Alavi refers to
him as “a Christian scholar [...] in India” (Pers. baZi ‘ulama’i Nasara [...] dar bilad-i
Hindistan).™™® In other copies, he introduces him as the above-mentioned “Padiri Mi-
Milad.”" In his introduction, ‘Alavi also mentions the Carmelite friars Juan Tadeo (“Padri
Juvan”) and Prdspero del Espiritu Santo, known as “Padri Priya” (Padre Prior) among the

Persians.*” Préspero was elected prior of the convent in Isfahan on 23 July 1621, an office

316 < Alavi, Misqal-i saf3, ed. Isfahani, 116.

317 On J. Xavier and his works, see Arnulf Camps, Jerome Xavier S.J. and the Muslims of the Mogul Empire.
Controversial Works and Missionary Activity, Schoneck-Beckenried: Nouvelle Revue de Science
Missionnaire, 1957; idem, “Persian Works of Jerome Javier, A Jesuit at the Mogul Court,” Is/amic Culture
35/3 (1961): 166-176 (repr. in idem, Studies in Asian Mission History, 1956-1998, Leiden: Brill, 2000, 31-46);
Jorge Flores, “Two Portuguese Visions of Jahangir’s India: Jeronimo Xavier and Manuel Godinho de
Erédia,” in: idem and N. Vassallo e Silva, eds, Goa and the Great Mughal, Lisbon: Calouste Gulbenkian,
2004: 44-67; Hugues Didier, “Muslim Heterodoxy, Persian Murtaddun and Jesuit Missionaries at the Court
of King Akbar (1580-1605),” Heythrop Journal 49 (2008): 898-939; idem, “Jeronimo Javier, un navarro en la
India,” in: V. Maurya and M. Insua, eds, Actas del I Congreso Ibero-asiatico de Hispanistas Siglo de Oro e
Hispanismo general (Delhi, 9-12 de noviembre, 2010), Pamplona: Publ. digit. del GRISO, 2011: 147-158;
Jerdnimo Xavier, Mir’at al-quds (Mirror of Holiness): A Life of Christ for Emperor Akbar: A Commentary
on Father Jerome Xavier’s Text and the Miniatures of Cleveland Museum of Art, Acc. No. 2005.145, ed. P.
M. Carvalho, translated and annotated by W. M. Thackston, Leiden: Brill, 2012; Jorge Flores, The Mughal
Padshah: A Jesuit Treatise on Emperor Jahangir’s Court and Household, Leiden: Brill, 2015.

318 See Mashhad, Astan-i Quds, MS 34614, fol. 2r:7-8; Vatican, BAV, MS Borg. pers. 5, fol. 6v:7; “Alavi, Misqal-i
safd, ed. Isfahani, 115:20-21.

319 See Mashhad, Astan-i Quds, MS 256, fol. 6r:4; Tehran, Danishgah, 3531 F (“aksi), fol. 5r:11; Tehran, Majlis,
MS 4940, fol. 5r:4-5.

320 See Mashhad, Astan-i Quds, MS 256, fol. 5v:8-10; Tehran, Danishgah, 3531 F (‘aksi), fol. 5r:4-6; Tehran,
Majlis, MS 4940, fol. 4v:7-9.

In his reports to Rome, Prdospero refers to himself as “Padre Prior” (see, e.g. Prospero del Espiritu Santo,

Breve suma). On the Carmelite friars, see above, Chapter 2.
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that he held until his departure in September 1624.%*' Both friars are also mentioned in
‘Alavi’s Risala dar radd-i dibaja [sic!] ka ‘alim-i Nasara ka musannit-i Kitab-i A’ina-yi haqq-
numa ast ba‘d az didan-i Kitab-i Misqal dar radd-i A ina-ash.*** We might speculate, perhaps,
that “Alavi had met the two Carmelites in person.

J. Xavier’s abridged version of A ina-yi hagg-numa contains four chapters (Pers. fasl),
which discuss the essence of God (Pers. zat-i Izid), the truth of ‘our God’ Jesus (Pers. hagq-i
‘Isa khudavand-i ma), the ordinances of the Gospel (Pers. ahkam-i Injil), and the divine
succor (Pers. /‘anat-i izidi). The Persian text from which “Alavi extensively quotes in Misqgal-i
safa’ is a translation/adaptation of the original Spanish work Fuente de Vida (“Source of
Life”), which was completed in 1609 CE.** J. Xavier presented a copy of A 7na-yi hagq-numa
to the Mughal ruler Jahangir (r. 1014/1605-1037/1627). He also “sent a copy to the Shah of
Persia” (Span. 7 embio copia al Rey de Persia).***

In Isfahan, a manuscript copy of the abridgment of A na-yi hagg-numa entered the
library of the Carmelite friars. Prospero del Espiritu Santo relates that “a Muslim scholar”
(Span. un Sacerdote Mahometano muy docto), who had read “rhetoric and other arts” (Span.

Retorica y otras Artes) for twenty years, used to come to the convent to teach the friars

Arabic grammar.*” When the anonymous Shi‘i scholar saw the copy of A 7na-yi hagg-numain

321 See Mashhad, Astan-i Quds, MS 256, fol. 5v:8-10; Tehran, Danishgah, 3531 F (“aksi), fol. 5r:4-6; Tehran,
Majlis, MS 4940, fol. 4v:7-9. For the date of Prospero’s election, see A Chronicle of the Carmelites, 2:995;
Zubizarreta, Prospero del Espiritu Santo, xv.

322 See “Alavi, Misqal-i saf3, ed. Isfahani, 4:14; 5:16 (appendix).

33 See Jerénimo Xavier, Fuente de Vida: Tratado Apologético dirigido al Rey Mogol de la India en 1600, ed.

H. Didier, Donostia-San Sebastian: Universidad de Deusto, 2007.

32 Antonio de Ledn, Epitome de la biblioteca oriental i occidental, ndutica i geogréfica, Madrid: Juan

Gonzalez, 1629, 42.
32 For the following, see Prdspero del Espiritu Santo, Breve suma de la historia de los sucessos de la mission de

Persia de los Carmelitas Descalgos, desde el afio de 1621 hasta el de 1624, Madrid: la Viuda de Alonso
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the convent, he began reading it and asked the Carmelites if he could borrow the book. The
friars allowed him to make a copy of the text, which he brought to his Shi‘'1 co-religionists. The
result was, as Prospero states, that “another book was composed among [the Muslims] in
refutation of ours” (Span. y entre ellos fue compuesto otro libro en refutacion del nuestro).
This Shi‘T refutation of A na-yi hagg-numa was ‘Alavi’s Misqal-i safa’ It is extant in twenty-
five manuscript copies known so far, dated between the seventeenth and the nineteenth
century.”*

Prospero del Espiritu Santo further relates that the Carmelites provided the
unidentified “Muslim scholar” access to various biblical books, in particular the Pentateuch
and the Gospels, all of them written in Arabic translation. These books were part of the
private library of the friars in Isfahan. While the identity of the Arabic version of the
Pentateuch remains unclear, it is very likely that the Gospels were available in the Medici
edition of the Roman Arabic Vulgate. Prospero states as follows: “The scholar who taught in
our house was given by the Fathers the five books of Moses in Arabic language in order to

produce a copy of them, as well as the holy Gospels in order to translate them into

Martin, 1626, 4v (repr. in Zubizarreta, Prospero del Espiritu Santo: 145-175, Chap. 6.3, here 162-164, nos 19,
20); idem, “Relationi delle cose piu notabili successe nella nostra missione di Persia dall’anno 1621 fino a
questo presente 1624,” in: Zubizarreta, Prospero del Espiritu Santo: 68-107, Chap. 6.1, here 104, no. 27,
idem, “Compendio delle cose piu notabile successe nella nostra Missione di Persia dal anno 1621 fin a questo
presente 1625,” in: Zubizarreta, Prospero del Espiritu Santo: 176-196, Chap. 6.4, here 187-189, nos 19, 20.
See also Fernando Diaz Esteban, “Informe de una mision carmelita en Persia de 1621 a 1624,” in: J. M.
Blazquez, Persia y Espana en el didlogo de las civilizaciones: Historia, religion, cultura, Madrid: Ediciones
Clasicas, 2002: 185-198, here 193-194.

326 For details, see below, Appendix 2.
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Persian.”*?’ This Persian translation of the Gospels was thus most likely based on the Vatican
revision of the Arabic Vulgate printed by the Medici Oriental Press.

The Carmelites, however, were badly disappointed when their Muslim teacher refused
to show them his Persian translation of the Gospels. As Prospero relates, he feared the friars
would burn the text.*”® Although this Persian version of the Gospels has not been identified
until today due to a lack of research on the extant manuscripts, Prospero’s report gives a
strong indication that a Persian translation of the Gospels made by a Shi'i scholar on the basis
of the Medici edition of the Roman Arabic Vulgate circulated among Shi'i Muslims in
Isfahan in the early 1620s. We might speculate that ‘Alavi drew on this translation, when he

adduced the numerous Persian citations from the Gospels in his anti-Christian treatises.”

327 «Al Sacerdote que leia en nuestra casa le dieron los Padres los cinco libros de Moyses en lengua Arabica,
para que hiziesse una copia, y tambien los santos Euangelios, para que dellos hiziesse una translacion en
Persiano” (Prdspero del Espiritu Santo, Breve suma, 4v). See also idem, “Relationi delle cose piu notabili
successe,” 105, no. 28.

38 See Prospero del Espiritu Santo, Breve suma, 4v; idem, “Relationi delle cose piu notabili successe,” 105, no.
28.

329 For ‘Alavi’s citations from the Gospels, as found in Lavami‘-i rabbaniand Misqal-i saf3’, see below, Appendix
5.
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3.2 The Anti-Christian Persian Works Lavami‘-i rabbaniand Misqgal-i safa’

In his refutations of Christianity “Alavi’s critique focuses on the core of Christian
belief, namely the ‘unity’ of Jesus with God-Father, as illustrated in the Gospel accounts.
Christians are convinced that God revealed himself in Jesus, who is designated in the Gospel
as the Christ/Messiah, Son of God, Son of Man, and other titles. When Jesus was no longer
present physically, the ‘Spirit of God’, the so-called Holy Spirit, was believed to be among the
Christians. In the first centuries, theologians were challenged to clarify the relationship
between the Father, the Son, and the Holy Spirit, the so-called three hypostases, and the
‘divinity’ and humanity of Jesus Christ.**

Like other Muslim scholars, “Alavi regards the Christian concept of the divinity of
Jesus as inconsistent with the principles of logic. “Alavi’s thinking is based on a distinct
separation between God’s necessary existence as the origin of all being and the created world.
He argues that the Christian concept of the triune Godhead contradicts God’s oneness (Pers.
ahadiyyat) and his necessary being by virtue of itself (Pers. gayyum-i vajib bi-I-zat).™' Since
God is characterized by the “furthest degree of immateriality and transcendency” (Pers. dar
aqgsa-yi maratib-i tajarrud va-qusva-yi darajat-i tanazzuh), the human attributes of Jesus

described in the Gospels (e.g. his being tempted by Satan, his praying to the Father) are

330 For the history of doctrinal controversies, see, e.g. Michael Fiedrowicz, Theologie der Kirchenviter.
Grundlagen friihchristlicher Glaubensreflexion, Freiburg i.Br.: Herder, 22010.

31 See chapters one and two of ‘Alavi, Misgal-i saf3, ed. Isfahani, 117-155. For a discussion of the philosophical
principles, see Dimitri Gutas, Avicenna and the Aristotelian Tradition: Introduction to Reading Avicenna’s

Philosophical Works, 2™ rev. and enl. ed., Leiden: Brill, 2014.
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considered irreconcilable with the simple and uncompounded essence of God.*** Qur Shi‘i
scholar concludes: “God is no body and he neither Aas a body [my italics]” (Pers. Khuda jism
nist va-ham jism na-darad).> To °Alavi, no unity of the necessary being (‘God’) and the
contingent being (‘man’) is possible.

Alongside his philosophical argument, ‘Alavi adduced biblical (and pseudo-biblical)
citations and paraphrases both from the Hebrew Bible/Old Testament and from the New
Testament, through which he seeks to demonstrate the inconsistency of the doctrines of the
Trinity, the Incarnation, and the Redemption. The passages from the Gospels are referenced
according to the Coptic chapter divisions of the Medici edition of the Roman Arabic Vulgate.
Like earlier Muslim polemicists, ‘Alavi attempts to demonstrate internal and external
contradictions regarding the testimonies of the Gospels about Jesus’s ‘divinity’, whether
stated within the same Gospel, between the four Gospels or in their relationship to the

h.*** Regardless of the classification of alleged inconsistencies, our Shi‘i scholar

Pentateuc
proceeded in his argument with a literal approach to the Bible.
To give a few examples of contradictions within or between the Gospels, ‘Alavi

contrasts the title “Son of Man” (Pers. pisar-i insan) in Matthew, Coptic chapters 27 and 39

(=Matthew 10:23; 13:41-42a) with statements that designate Jesus as “God” (Pers. Khuda; cf.

332 Mashhad, Astan-i Quds, MS 34614, fol. 3r:14-16; Tehran, Majlis, MS 4940, fol. 9r:1-6; Vatican, BAV, MS
Borg. pers. 5, fol. 91:10-9v:2; “Alavi, Misqal-i safa, ed. Isfahani, 120:17-19.

333 Mashhad, Astan-i Quds, MS 34614, fol. 3v:8; Tehran, Majlis, MS 4940, fol. 10r:1-2; Vatican, BAV, MS Borg.
pers. 5, fol. 10r:2-3; Alavi, Misqal- safa, ed. Isfahani, 121:5-6.

34 1 have benefited from the classification of inconsistencies proposed by Samuel M. Behloul, “The Testimony
of Reason and Historical Reality: Ibn Hazm’s Refutation of Christianity,” in: Adang, Fierro, and Schmidtke,

Ibn Hazm of Cordoba: 457-483, here 474.
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John 1:18).* He also contrasts differences between the narratives such as the events
following the death of Jesus.*® While Matthew, Coptic chapters 36 and 51 (=Matthew 12:40;
16:21), as well as Luke, Coptic chapters 34 and 86 (=Luke 9:22; 24:7), relate that Jesus was
buried “for three days and three nights” before he rose from the dead “on the third day,”
other verses imply that he remained in the grave only from Friday evening till Sunday
morning (cf. Mark, Coptic chapter 54 [=Mark 16:2]; Matthew, Coptic chapter 100
[=Matthew 28:1]; Luke, Coptic chapter 86 [=Luke 24:1]; John, Coptic chapters 43 and 44
[=John 20:1, 19]).**” *Alavi concludes from such inconsistencies that the “Gospels have been
altered” (Pers. mutaghayyir biidan-i Anajil) and, hence, do not contain the ‘word of God’.**®

Regarding the external contradictions of the Gospels in relationship to the

Pentateuch, ‘Alavi refers, infer alia, to Matthew, Coptic chapters 4 and 8 (=Matthew 2:17, 23;

5:18), in which the fulfillment of the sayings of the prophets and the accomplishment of the

335 To give an example, in Mashhad, Astan-i Quds, MS 34614, fol. 3r:5-7, the Persian version of Matthew 10:23

reads as follows (the original Arabic verse is indicated in square brackets; see al-Injil al-mugaddas, 47:5-7):
Josl ol o o e 3 Sl [el] Ol ey s &5 sl e Joil pmin g ey b 0 L
{ailipm 251 3 5 il QLS dnles e 1 sl dalys ) 55 4SO oLl s} 145 03508 s oS onndly
I I T e AN St SRR SNl
LW
36 See ‘Alavi, Misqal-i saf3, ed. Isfahani, 196-197.
337 To give an example, in Mashhad, Astan-i Quds, MS 34614, fol. 37v:9-12, the Persian version of Matthew

12:40 reads as follows (the original Arabic verse is indicated in square brackets; see al-Injil al-mugaddas,

42:9-11):

3 or el 02y gy wld ale (S s iy b} 120 s o [l Bb] e o) ik g e Jeab o

Sl § ol LS ) aligh pllly Leold) fadl] fan @bl ey oS 3 Gy, 6l an bl ey oS
U ey gl @l o3 5 ol ol 0sSe SIST U ety e 5

338 Mashhad, Astan-i Quds, MS 34614, fol. 38r:5-7; Tehran, Majlis, MS 4940, fol. 141r:2-5; Vatican, BAV, MS
Borg. pers. 5, fol. 98v:1-4; “Alavi, Misqal-i safa, ed. Isfahani, 197:11-12. See also “Alavi, “ Lavami*-i rabbani,”
ed. Sa‘id, 104-106, 122-123.
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‘Law of Moses’ are demanded.”® He then adduced several ordinances of the Pentateuch,
which are partly rejected by or not followed in Jesus’s statements in the Gospels, among them
dietary laws, laws of ritual purity, laws regarding polygamy and divorce, as well as the laws for
the Sabbath. ‘Alavi concluded that “all these final ordinances contradict the religion of the

30 He reasoned that

Gospel” (Pers. kull in ahkam-i nihayat mukhalifat ba din-i Injil darad).
the ordinances of the Gospels are “not lawful” (Pers. rava nist) but “mere lies” (Pers. kizb-i
sirf).>*' To °Alavi, any inconsistency between the statements of Jesus and Jewish law is
evidence for the alleged corruption of the Gospels.

As it is known, Muslim scholars throughout the centuries had an ambiguous attitude
towards the Bible of the Jews and the Christians, mainly resulting from the qur’anic
conception of divine revelation in the Scriptures.*** While °Alavi based his argument upon the
Gospels, he nevertheless accused the Christians of having tampered with what he believed to
be the (single) Gospel (Pers. Injil) originally given to Jesus. He stated as follows: “After Jesus
had left the earth to ascend to heaven, most of the chapters of the Gospel disappeared among
[his followers]” (Pers. ba‘d az anki Masih az iqlim-i khak ba awj-i samak-i aflak raft aksar-i

343

fusil-i Injil dar miyana mafqid gardid).” According to °Alavi, this affected in particular the

biblical “testimonies” to Muhammad, the ‘Paraclete’, of which only a few have remained in

33 See “Alavi, Misqgal-i safa, ed. Isfahani, 205, 216.

340 Mashhad, Astan-i Quds, MS 34614, fol. 41v (margin, below); Tehran, Majlis, MS 4940, fol. 158r:8-9; Vatican,
BAYV, MS Borg. pers. 5, fol. 110r:8-9; “Alavi, Misqal-i saf3, ed. Isfahani, 207:1-2.

31 Mashhad, Astan-i Quds, MS 34614, fols 41v:17-42r:2; Tehran, Majlis, MS 4940, fol. 159r:2-6; Vatican, BAV,
MS Borg. pers. 5, fol. 110v:8-11; “Alavi, Misqgal-i safa, ed. Isfahani, 207:11-13.

2 See David Thomas, “Gospel, Muslim conception of,” in: EI’ (online edition).

33 Mashhad, Astan-i Quds, MS 34614, fol. 22v:13-14; Tehran, Majlis, MS 4940, fol. 79r:6-8; Vatican, BAV, MS
Borg. pers. 5, fol. 57r:3-5; ‘Alavi, Misqal-i safa, ed. Istahani, 163:8-9. See also ibid., 171-172.

129



the text. Since the Gospels were written after the death of Jesus, “Alavi considers them
distorted and, to a certain extent, unreliable.

Yet, the alleged Christian alteration of the Gospels did not prevent ‘Alavi from
identifying Muhammad with the Paraclete of John (cf. 14:26; 15:26; 16:7-8), one of the most
common arguments by Muslim polemicists.*** In °Alavi’s anti-Christian works, the argument
on the Paraclete plays a prominent role, too.>* It is even visualized in Misgal-i safi’in “circles
of prophethood” (Pers. sing. daira-yi nubuvvat), which depict Muhammad, the ‘Paraclete’, in
the midst of God and Imam °Ali.*** As we see in Figure 6, Muhammad and °Ali lead the
biblical and non-biblical prophets, beginning with Adam and ending with Jesus, as well as the
twelve imams. “Alavi thus emphasized the continuity of revelation, from the earliest prophets
to Muhammad and the imams, in order to authenticate the message of Islam. Similar
prophetic genealogies, in which Jesus Christ is depicted at the center of the circle, also appear

in Christian missionary works in Persian, dating from the early seventeenth century.**’

3 For details, see Timo Giizelmansur, ed., Hat Jesus Muhammad angekiindigt? Der Paraklet des
Johannesevangeliums und seine koranische Bedeutung, Regensburg: Pustet, 2012.

35 See ‘Alavi, “Lavami‘i rabbani,” ed. Sa‘id, 22-24; idem, Misqgal-i safd, ed. Isfahani, 178-181. To give an
example, in Mashhad, Astan-i Quds, MS 34614, fol. 31r:8-10, the Persian version of John 14:26 reads as

follows (the original Arabic verse is indicated in square brackets; see al-Injil al-muqaddas, 346:1-2):
iy 28 dalps QLo |y ol gy o iy LB} 108 el 3l (U] Jool o)) poler 3 o Job 3 S0
Jadl] {pleais 1) Lt o ol a3l 5ly 457 3 dalis g Lot abauly ) s ma 3500 dals e g o

TSI s Ll PSEL g b IS oSl pa e, g;.i ooy () ol gy L8 Lallg )z opgaldly ol )
346 Among the manuscripts that comprise the two circles are Mashhad, Astan-i Quds, MS 34614, fols 59v-60r;
Tehran, Majlis, MS 4940, fols 252r-253r; Vatican, BAV, MS Borg. pers. 5, fols 172v-174r. See also ‘Alavi,
Misqal-1 safa, ed. Isfahani, 268-269.
37 See Piemontese, Catalogo dei manoscritti, page before 351 (without pagination).
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Figure 6. Mashhad, Kitabkhana-yi Markazi-i Astan-i Quds, MS 34614, fol. 60r (detail), Sayyid Ahmad ‘Alavi’s

“circle of prophethood”, © Kitabkhana-yi Markazi-i Astan-i Quds.

In general, ‘Alavi’s polemical argument resembles that of Sunni authors of refutations
of Christianity. Its particular Imami tone appears, for instance, in the identification of the
twelve imams with Isma‘il’s twelve descendants in Genesis 25:13b-15 (or 1 Chronicles 1:29-
31).*® This passage is closely related to the previously discussed Imami exegesis of Genesis
17:20. The biblical list of Isma‘il’s descendants frequently appears in Shi‘'i works, the earliest

of which date from the tenth century.’*

38 See Mashhad, Astan-i Quds, MS 34614, fol. 34v:13-14; Tehran, Majlis, MS 4940, fol. 1261:5-7; Vatican, BAV,
MS Borg. pers. 5, fol. 88v:7-9; ‘Alavi, Misqal-i safa, ed. Isfahani, 189:5-7.

3 See Muhammad ibn Ibrahim al-Nu‘mani, Kitab al-ghayba, ed. F. Hassin Karim, Qum: Anwar al-Huda,
1422/[2001-02], 108; Ahmad ibn Muhammad ibn ‘Ayyash al-Jawhari, Mugtadab al-athar fi I-nass ‘ala I-
a‘immat al-ithnay ‘ashar, ed. H. al-Rasili 1-Mahallati, Qum: Tabataba’, n.d., 27-29; Muhammad ibn “Ali ibn
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In another list adduced in Lavami‘-i rabbani (and later copied into Misqal-i safd’),
which differs from the one preserved in the Bible, we read, instead of Nebaioth — the firstborn

h.>" He is identified in ‘Alavi’s “circles of

son of Isma‘il, the name of the Prophet Elija
prophethood” with the first imam, °Ali ibn Abi Talib. Regarding the two varying lists of
Isma‘il’s descendants, our Shi‘l scholar maintains that the textual difference is the result of
the “difference between the copies of the Pentateuch and the remaining scrolls of the
prophets” (Pers. ikhtilaf-i nusakh-i kitab-i Tawrat va-sayir-i suhuf-i anbiya).™" It is more
likely, however, that “Alavi accessed different Shi'l intermediary sources, from which he
reproduced the varying lists. As shown elsewhere, this was also the case regarding other
verses from the Hebrew Bible, which “Alavi incorporated from collections of biblical
announcements of Muhammad that circulated among Shi‘i scholars for centuries. >

In contrast to the Jewish Scriptures, our author directly accessed the Gospels through
a Persian translation made from the “official” Arabic version authorized by the Vatican. He
closely analyzed the Roman Arabic Vulgate, identified textual differences between the four
Gospels as well as in relationship to other biblical books, and sought to offer a complete

picture of inconsistencies in form and content. The citations from the Gospels, most of which

are statements attributed to Jesus (e.g. the Sermon on the Mount, the Missionary Discourse,

Shahrashib, Manaqib Al Abi Talib, 3 vols, ed. Lajna min asatidhat al-Najaf, Najaf: al-Haydariyya,
1376/[1956], 1:259; “Ali ibn Yunus al-Bayadi, a/-Sirat al-mustaqgim ila mustahiqqi I-tagdim, 3 vols, ed. M. al-
Bagir al-Bahbudi, Tihran: al-Murtadawiyya, 1384/[1964-65], 2:141-142; Majlisi, Bihar al-anwar, 36:223-224.
30 For Lavami®i rabbani, see Cambridge, University Library, MS Dd.6.83, fol. 15v:2-4; Isfahan, a private
collection of the late M. ‘A. Rawzati, MS without shelfmark, fol. 8v:6-7 (and margin); “Alavi, “Lavami*i
rabbani,” ed. Sa‘id, 29:2-3.
For Misqal-i safa’, see Mashhad, Astan-i Quds, MS 34614, fol. 35r (margin); Tehran, Majlis, MS 4940, fol.
127r:1-4; Vatican, BAV, MS Borg. pers. 5, fol. 89r:10-11; “Alavi, Misqal-i safa, ed. Isfahani, 189:16-19.
31 See Mashhad, Astan-i Quds, MS 34614, fol. 35r:3; Tehran, Maijlis, MS 4940, fol. 126v:6-7; Vatican, BAV, MS
Borg. pers. 5, fol. 891:5-6; ‘Alavi, Misqal-i safa, ed. Isfahani, 189:13.
332 See Halft, “Hebrew Bible Quotations.”
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the Parabolic Discourse, the Discourse on the Church, the Discourse on the End Times, the
teaching about divorce, the promise of the Advocate) or related to his conflict with the Jews,
are striking for their number and variety of reference. “Alavi’s repertoire of verses quoted or
paraphrased from the Gospels goes beyond the one of earlier Muslim polemicists against
Christianity. The availability of printed copies of the Medici edition of the Roman Arabic
Vulgate imported by missionaries to Isfahan certainly facilitated the access of Shi‘i scholars to
the Gospels and their study of these texts.

Given the wide dissemination of manuscript copies of Lavami‘-i rabbani and Misqal-i
safa’in Iran and their reproduction up to the nineteenth century, it is not unusual that later
authors, such as the above-mentioned Aqga Muhammad °Ali Bihbihani Kirmanshahi, drew on
‘AlavT’s treatises. It would not be surprising either if future research should identify more
Shi‘1 polemicists who used Lavami‘-i rabbani and/or Misqal-i safa’as a source to reproduce
biblical verses. In addition, a study of the hundreds of extant Persian Bible manuscripts may
result in the identification of the Persian translation of the Gospels made from the Roman
Arabic Vulgate by an unnamed Shi‘ scholar, on which °Alavi most likely relied. In order to
facilitate such research on the Imami reception of Gospel material in Persian, a list of “Alavi’s

citations from the Gospels is offered in Appendix, 5.
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3.3 “Alavi’s Persian Refutations of Christianity in the Vatican

In contrast to many anti-Christian works that have been written by Muslim authors in
the long history of interreligious exchanges, “Alavi’s polemics met with response by the
highest ecclesiastical authorities.”* After the completion of Misgal- safi’ ‘Alavi presented a
copy of his polemical work, signed by him, to the Carmelites in Isfahan for the purpose of
forwarding it to Rome. The manuscript that was presented to the friars between the end of
1622 and September 1624 is preserved today in Vatican, BAV, MS Borg. pers. 5, fols 5r-
174v.%* 1t bears several undated seal impressions of the Propaganda Fide. On fol. 4v, we
read the following note, probably written by the prior of the convent of the Carmelites in
Isfahan, Prospero del Espiritu Santo, to inform the Vatican about the circumstances of the

composition of ‘Alavi’s Misqal-i safa*

This book was written by a group of scholars from Persia under the name of a sayyid [ =Sayyid
Ahmad °Alavi], a descendant of Muhammad, in opposition to the Christian religion. It is
directed against another book by the Jesuit Fathers in eastern India entitled Specchio che
mostra il vero [=]. Xavier’s A‘ina-yi hagg-numa). The aforementioned sayyid gave it to the
Discalced Carmelite Fathers to inform His Holiness [=the pope] about the book and to ask

him for a reply.”*

353 See the report of the secretary of the Propaganda Fide, Francesco Ingoli, in his Relazione, 114-115, 285-286.

3% For details, see below, Appendix 2.

355 See Vatican, BAV, MS Borg. pers. 5, fols 5v; 86v; 175r.

336 “Questo libro ¢ fatto da una Congregat.[io]™ di huomini dotti della Persia sotto nome di un Principe
discendente da Maoma in confutatione della Religione Christiana pigliando motivo di confutare un altro
libro fatto dalli Padri Giesuiti nell’Indie orientali intitolato Specchio che mostra il vero, et il detto Principe
I’ha dato alli Padri Carmelitani Scalzi perché lo dijno a S.[ua] S.[anti]" et li mandi risposta” (Vatican, BAV,
MS Borg. pers. 5, fol. 4v).

In another report, Prospero del Espiritu Santo confirms that Persian scholars in Isfahan “sent [their
refutation of A %na-yi hagg-numa] to the Father Prior in order to forward it to Rome to His Holiness, of

whom they expect a response” (Span. e/ qual embiaron al Padre Prior para que le embiasse a Roma a su
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In September 1624, when Prospero left Isfahan for Rome, he took MS Borg. pers. 5 along. In
a letter written on his way to Europe and dated February 27, 1625, the Carmelite friar
mentioned “the book composed by a Mulla against the Catholic Faith,” which he was carrying
to Rome.*” MS Borg. pers. 5 must have reached its destination, the Propaganda Fide, after
Préspero’s arrival on 1 April 1625, but certainly before September of the same year.>

This is suggested by a letter of the Spanish prelate Juan Bautista Vives (1545-1632) to
the Cardinal Prefect of the Congregation, in which he mentioned a Muslim refutation of
Christianity from Persia that had been discussed by a pontifical commission of theologians
shortly before 5 September 1625.% It is confirmed by Préspero’s report, in which he states
that “His Holiness has established a congregation of experts in Rome, specifically to respond
to this book [="Alavi’s Misqal-i safa?” (Span. y su Santidad ha hecho una Congregacion de
hombres doctos en Roma solo para responder a este 1ibro).® As a result, members of the
commission composed refutations of Misgal-i safa’in Latin, which were published in Rome.

While the work of the Conventual Franciscan Bonaventura Malvasia (1598-1666) was

considered insufficient by the Vatican (but nevertheless printed), Apologia pro christiana

religione by Filippo Guadagnoli (1596-1656), a member of the Order of the Clerics Regular

Santidad, del qual esperan respuesta). See Prospero del Espiritu Santo, Breve suma, 4v. See also Antonio de

Ledn, Epitome, 42; Diaz Esteban, “Informe de una mision carmelita,” 194.

3T A Chronicle of the Carmelites, 1:265, 2:996. My previous assumption that Préspero del Espiritu Santo took a

copy of “Alavi’s Lavami‘-i rabbanialong (see Halft, “Schiitische Polemik,” 316) has to be corrected.

358 For the date of Préspero’s arrival in Rome, see Zubizarreta, Prdspero del Espiritu Santo, Xx.

39 See Josef Metzler, “Die verschollene S. Congregatio ‘de Tuenda Fide’ und ein miBgliickter Bischofsrat im
17. Jahrhundert,” Neue Zeitschrift fiir Missionswissenschaft 23 (1967): 40-45, esp. 41-42.
360 préspero del Espiritu Santo, Breve suma, 4v. See also Zubizarreta, Prospero del Espiritu Santo, 173-174, no.

30; Diaz Esteban, “Informe de una misidn carmelita,” 196.
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Minor, met with approval.®® Guadagnoli’s vindication of Christianity was later translated
from the Latin into Arabic and disseminated by missionaries in the Middle East.?* In various
anti-Christian treatises in Persian dating from the eighteenth and nineteenth centuries,
Guadagnoli is still referenced by the Shi‘i authors.*®

During their first meeting in 1625 CE, the members of the newly formed pontifical
commission, the so-called Congregation for the Protection of the Faith (Congregatio de
Tuenda Fide), had access to a translation of Misgal-i safa’, probably into Italian.”** As “Alavi
relates, the Carmelites in Isfahan had translated the anti-Christian treatise “into their own
language” (Pers. bi-zaban-i khiid).*® An Italian translation of Misqgal-i safi’made from the

copy that was given to the friars, Vatican, BAV, MS Borg. pers. 5, is extant in three undated

381 For the printed editions, see Bonaventura Malvasia, Dilucidatio speculi verum monstrantis in qua instruitur

in fide christiana Hamet filius Zin Elabedin in regno Persarum princeps, Romae: Sac. Congreg. de Prop.
Fide, 1628; Filippo Guadagnoli, Apologia pro christiana religione qua a R.P. Philippo Guadagnolo
Malleanensi (...), respondetur ad obiectiones Ahmed filii Zin Alabedin, Persae Asphahensis, contentas in
libro inscripto, Romae: Sac. Congreg. de Prop. Fide, 1631.
On the authors, see Dario Busolini, “Malvasia, Bonaventura,” in: DBI, 68 (2007): 295-296; Zacarias Remiro
Andollu, “Un saggio bilingue, latino e arabo, di controversia islamo-cristiana nella Roma del sec. XVIIL,”
Euntes docete 22 (1969): 453-480; idem, “La Sagrada Congregacion,” 723-726; Giovanni Pizzorusso,
“Filippo Guadagnoli, i Caracciolini e lo studio delle lingue orientali e Della controversia con I'Islam a Roma
nel XVII secolo,” Studi Medievali e Moderni 14 (2010): 245-278; Andrea Trentini, “Il caracciolino Filippo
Guadagnoli controversista e islamologo: Un’analisi dei suoi scritti apologetici contro I'Islam,” Studi
Medievali e Moderni 14 (2010): 297-314.

362 For the Arabic translation, see Filippo Guadagnoli, Pro christiana religione responsio ad obiectiones Ahmed

filii Zin Alabedin, Persae Asphahanensis: ljabat [sic!] al-qasis (...) ila Ahmad al-sharif b. Zayn al-‘Abidin al-

farist al-Isbahani, Romae: Sac. Congreg. de Prop. Fide, 1637 (a revision of the work was printed under the
title Considerationes ad Mahomettanos cum responsione ad obiectiones Ahmed filii Zin Alabedin Persae

Asphahanensis: Barahin mukhtalifa fi-ma huwa li-shari‘at Allah bi-I-haqq ila Ahmad al-sharif b. Zayn al-

‘Abidin al-farisi al-Isbahani, Romae: Sac. Congreg. de Prop. Fide, 1649).
363

999,

For details, see Halft, “Twelver Shi'i Responses to the ‘Accursed Father’”; idem, “Filippo Guadagnoli.”
364

s

On the commission and its members, see Metzler, “Die verschollene S. Congregatio,” esp. 43; Remiro

Andolly, “Un saggio bilingue,” 463-465. See also Kleinhans, Historia studii, 62.

365 ¢ Alavi, Misqal-i saf3, ed. Isfahani, 5:17 (appendix).
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manuscripts, all of which are preserved today in libraries in Rome.*® Since the members of

the pontifical commission were not satisfied with the quality of the translation, they sent for

“a Persian scholar” (Ital. un maomettano persiano molto letterato) who arrived in Venice in

early 1626.%%

Apparently the same unidentified “Persian mulla” (Ital. 7/ mula persiano) is

mentioned in a letter by a certain Giacomo (Iacomo) Francesco Lova, written in Venice and

dated 9 April 1626. Lova relates that the Persian visitor had brought along several “Arabic

books” (Ital. ibri arabici), which he was offering for sale.”® Lova wrote his letter on the

366

367

368

The translation is entitled Lustratore, overo Politore della politia, et purificatione dello Specchio che mostra
il vero in confutatione della Religione delli Christiani. Its three extant manuscripts are (i) Rome, Biblioteca
Angelica, MS 310, 116 fols, the copy was in the possession of a certain Lisuius de Cavaleriis, before it was
endowed to the Biblioteca Angelica in Rome in 1668 CE; (ii) Rome, BNCR, MS Ebor. 20, 163 fols; (iii)
Rome, Biblioteca Casanatense, MS 541, 110 fols, with an undated note of the library of the Jesuit College in
Rome.

For descriptions of these manuscripts, see Enrico Narducci, Catalogus codicum manuscripforum, praeter
graecos et orientales, in Bibliotheca Angelica olim coenobii Sancti Augustini de Urbe, vol. 1-, Roma:
Ludovici Cecchini, 1893-, 1:167; Odulf Schéfer, “Descriptio codicum franciscalium in bibliotheca nationali
centrali Romae asservatorum. Fondi minori: Codices olim in conventu Aracoeli O.F.M. asservati,”
Collectanea Franciscana 24 (1954): 166-185, here 176, no. 1867; Elena Moneti et al., Catalogo dei
manoscritti della Biblioteca casanatense, vol. 1-, Roma: Istituto Poligrafico e Zecca dello Stato, 1949-, 6:39.
In Biblioteca Angelica, MS 310, fol. 1r, and Biblioteca Casanatense, MS 541, fol. 1r, we read a slightly
modified version of Prospero del Espiritu Santo’s note, as it appears in Vatican, BAV, MS Borg. pers. 5, fol.
4v: “Questo Libro ¢ composto da una Congregatione d’homini dotti della Persia sotto nome d’un Prencipe
Chiamato Hamet figlio di Zin Elabedin discendente da Maometto, in refutatione della Religione Christiana,
sotto spetie di confutar un libro delli P[ad]ri Giesuiti nell’Indie Orientali intitolato Specchio che mostra il
vero; et questo Prencipe diede questo libro alli P[ad]ri Carmelitani Scalzi che habitano in Haspahan, corte
del Re di Persia perché lo portassero a S.[ua] S.[anti]* acci0 li mandasse risposta.”

The Persian scholar is said to have possessed another manuscript copy of ‘Alavi’s Misqal-i safa” See Vatican,
APF, MS SOCG, 386, fols 157r; 163v; 243r; 244v; Metzler, “Die verschollene S. Congregatio,” 43-44.
Giacomo Francesco Lova wrote the letter on behalf of the Persian scholar to an unidentified addressee.
Unfortunately, the titles of the imported books are not mentioned. The letter is preserved in a codex of
Misqal-i safa’ (see San Lorenzo, Escorial, MS Arabe 1555, fols 206r-207v [outer margin, partly erased]). The

original Italian reads as follows (I thank Carlo Longo for his help in deciphering the script):
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reverse side and in the margins of a fragment which consists of an excerpt from a hitherto

unidentified Shi‘i refutation of Christianity in Arabic.’® In the text, Genesis 17:20 is quoted in

an Arabic transcription of the original Hebrew in evidence of the advent of the twelve

imams.”” It seems likely that the Arabic fragment is part of an anti-Christian work imported

by the Persian scholar. The circumstances under which the fragment was later inserted into a

copy of Misqgal-i safa’, namely San Lorenzo, Escorial, MS Arabe 1555, remain unknown.

MS Arabe 1555 was copied by the Franciscan linguist and missionary to Palestine

Dominicus Germanus de Silesia (1588-1670).>"" After his return to Rome at the turn of the

369

370

371

“Il sig[no] Mula presiano [mulla persiano] prega V[ostra] S[ignoria] et insieme li fa reverenza di mandarli la
notta de i libri arabici. La potra mandare al sig[no]" Giulio [al sig" Giulio: erased] i[llustri]ss[i]™ et
re[verendissi]™ Nontio che la dia a que[s]* sig[no]". Di ordine del sig[no]" Mula presiano, scrivo queste
quatro parole, il quale saluta et fa reverentia alle [reverendissime] Sig[nori]e Loro, pregandoli a farli grati di
mandarli una lista con notta de’ libri arabi, se costi ve ne sono, perché li vorebbe comprare, et dice
bisog[nan]® alcuna cosa da lui faciano motto a me o a Monsig[no]" Nontio, che lui sara p[r]onti[s]simo a
servirli, et io ITacomo Fran[ces]® Lova, che mi offerisco humil[issi
re[verendissi]™. Di Venetia gli 9 Aprile 1626.”

In San Lorenzo, Escorial, MS Arabe 1555, fols 206v:1-207v:9, the excerpt in Arabic reads as follows (the

1™ servo a tutte le Sig[no]rie Sue

original Hebrew verse is indicated in square brackets):
o A e el Bl Sl A b Wi 55 DU S L Dyl Bl [ gmens o) 0y o) 0) (lad) e b
(T3 ol 15T ) o227 2 28 SE i T saosmr J shdsr I 1o Sa beiiis Jelesy Jfy il i
ON'DI WPTDNY TR TRDI DR NU2TT IR NN IR 272 73T TRy 5*&’@@7‘?3}]
o5 Bl Gl W 3 felety B pley oy ladl ol sy o alb Bl sl s [(21T) V0RO TH
iy delond N aes Bk [3ST gy o S bl 008 G 58 dime o e 33500 L1 call ) el
sls 5 S oY) e il 5 Wy WISy L3 i) Ziid) b ne WY1 AU 145 esloal SVl e sl uTY W A
Ao ¥y elgn b ) T S by Ly g ad) LSSV gl L) o) L 1S aed) a5
S e e a5 sl Ay ) () op e Ol G Ty 5 Co e Bl ey e s 03 T s
o s B g Eah U ak L 3 S e el g L s e 0l (2l [US] o F sl e
1 e 5B LI (S Gl e U 135 A el o5 s3 olii B ey
On ‘Alavi’s use of Genesis 17:20, see Halft, “Hebrew Bible Quotations,” 237-238, 241, 246.

On him, see Kleinhans, Historia studii, 75-87, no. 4; GCAL, 4:176-178; Francis Richard, “Le Franciscain

Dominicus Germanus de Silésie: Grammairien et auteur d’apologie en persan,” Islamochristiana 10 (1984):
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year 1634/35 CE, Dominicus worked for the Congregation for the Propagation of the Faith.
In 1636, he began to teach Arabic at the Franciscan language school of San Pietro in
Montorio (Sancti Petri in Monte Aureo), founded by his teacher and confrere Tommaso
Obicini da Novara (1585-1632).>”> Between 1647 and 1651, Dominicus sojourned in Isfahan,
where he copied several manuscripts preserved today in the Real Biblioteca del Monasterio

de San Lorenzo de El Escorial near Madrid.*”

Dominicus is mostly known for his Arabic,
Persian, and Turkish grammar books and dictionaries. In addition, between 1650 and 1669,
he translated the Qur’an into Latin.*”*

During the second half of the 1630s, when Dominicus taught Arabic in Rome, he
organized and presided over public debates for the purpose of training prospective
missionaries for disputations with Muslim scholars.’” For this purpose, the linguist relied on

collections of biblical “testimonies” to the prophethood of Muhammad, which were

reproduced in a ShiT refutation of Christianity in Arabic (similar to the above-mentioned

91-107, esp. 92; Hartmut Bobzin, “Ein oberschlesischer Korangelehrter: Dominicus Germanus de Silesia,
O.F.M. (1588-1670),” in: G. Kosellek, ed., Die oberschlesische Literaturlandschaft im 17. Jahrhundert,
Bielefeld: Aisthesis, 2001: 221-231; Angelo M. Piemontese, “The Emergence of Persian Grammar and
Lexicography in Rome,” Rivista degli studi orientali 83 (2010): 399-415, esp. 411.

32 On him, see Giovanni-Claudio Bottini, “Tommaso Obicini (1585-1632), Custos of the Holy Land and
Orientalist,” in: A. O’'Mahony, G. Gunner, and K. Hintlian, eds, The Christian Heritage in the Holy Land,
London: Scorpion Cavendish, 1995: 97-101; Claudio Balzaretti, “Padre Tommaso Obicini: un mediatore nel
vicino Oriente all’inizio del Seicento,” Novarien 32 (2003): 183-190; Alessandro Vanoli, “Obicini, Giovanni
Battista,” in: DBI, 79 (2013): 57-59. On the Franciscan language school, see Pizzorusso, “Les écoles de
langue arabe,” 69-70.

373 For details, see Richard, “Le Franciscain.”

37 See Antonio Garcia Masegosa, “La Prefacio de la traduccién latina del Coran de German de Silesia,”
Faventia 27 (2005): 121-131; idem, German de Silesia. Interpretatio Alcorani litteralis. Parte 1: la traduccion
latina, introduccion y edicion critica, Madrid: Consejo Superior de Investigaciones Cientificas, 2009.

35 See Antitheses Fidei Ventilabuntur in Conuentu S. Petri Montis Aurei Fratrum Minorum S. P. Francisci
Reformat., Romae: Sac. Congreg. de Prop. Fide, 1638, 0-4. For the participants of the debate, see ibid., 0-1

(Arab.).
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fragment, in which Genesis 17:20 appears). This collection of scriptural verses was published
by the Propaganda Fide in 1638 CE in Arabic as well as in a Latin translation.”’® The
Imprimatur was granted by the Master of the Sacred Palace, after consulting with two
professors of Philosophy and Theology in Rome, one of them being the well-known Maronite
scholar Abraham Ecchellensis (Ibrahim al-Haqilani, 1605-64).%”

The printed text, entitled Antitheses fidei and dedicated to Cardinal Francesco
Barberini (1597-1679), was based on an unidentified manuscript copy brought to Rome.*™ As
suggested in the dedication, the textual Vorlage for the print was “among those writings and
letters sent [by the Muslim sayyids] to this venerable city [of Rome]” (Lat. ex illis scripturae et
epistolac missae ad hanc Almam Vrbem; Arab. minha safa’th wa-risalat [sic!] mab‘atha ila
hadhihi I-madina al-sharifa).>” The manuscript may have been brought along by Préspero del
Espiritu Santo in 1625 or imported, together with other “Arabic books,” by the previously
mentioned unidentified Persian scholar a year later. Be it as it may, the Shi‘'i provenance of
the collection of verses is beyond doubt.

The text is addressed to a Christian audience (Arab. ya ma‘ashir al-Nasara). The
compiler quotes five biblical and pseudo-biblical passages in Arabic, given here in order of
appearance: Deuteronomy 33:2 (followed by a detailed Muslim interpretation of the verse),

Isaiah 66:20(?), Habakkuk 3:3ff.(?), Isaiah 21:7(?), and another spurious quotation attributed

375 On the work, see Kleinhans, Historia studii, 81, no. 3; GCAL, 4:177, c¢; Remiro Andollu, “La Sagrada
Congregacion,” 716, 721.

377 For the imprimatur, see Antitheses Fidei, 0. On Abraham Ecchellensis, see GCAL, 3:354-359; Heyberger,
Orientalisme, science et controverse, idem, “L’Islam et les arabes chez un érudit maronite au service de
I’église catholique (Abraham Ecchellensis),” a/-Qantara, 31 (2010): 481-512; Reza Pourjavady, “The World-
Revealing Cup by Mir Husayn al-Maybudi and its Latin Translations” (forthcoming).

3% On him, see Alberto Merola, “Barberini, Francesco,” in: DBI, 6 (1964): 172-176.

37 Antitheses Fider, 0-7 (Arab.), 0-5 (Lat.). See also the headline by the editor in ibid., 2 (Arab.), 3 (Lat.).
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to Isaiah.”® In Deuteronomy 33:2, the word “the light” (Arab. a/-nir) that is coming from
Mount Sinai instead of God himself was interpolated (as it often appears in Shi‘T works
apparently for the purpose of avoiding anthropomorphism).*®' A comparison between
Antitheses fidei and ‘Alavi’s Lavami®-i rabbani shows that the biblical and pseudo-biblical
citations from the Hebrew Scriptures in Arabic, including their interpretation in the original
Arabic and in Alavi’s Persian adaptation, are largely identical.***

It is thus reasonable to suppose that the Arabic manuscript brought to Italy and
printed in Rome (or another copy of the work that remained in Iran) was used by “Alavi as a
source for the compilation of Lavami*-i rabbani*® He relied on at least two different Shi‘i
collections of biblical and pseudo-biblical “testimonies” to Muhammad, from which he copied
passages from the Jewish Scriptures in Arabic translation as well as in the original Hebrew
transcribed in Perso-Arabic script into his Persian refutations of Christianity.”** Although no
manuscript copy of such a Shi‘1 florilegium has been identified so far, lists of biblical material

in Arabic translation circulated among scholars in Persia, were integrated into polemical

works, and thus became widely available to Shi‘1 audiences.

3

%

% A similar list of biblical and pseudo-biblical material, which includes Deuteronomy 33:2, Isaiah 21:7(?), and

Habakkuk 3:3ff.(?) in the same Arabic translation, is already to be found in Shi'i works dating from the tenth
century. See Muhammad ibn °Ali ibn Babawayh al-Qummi, ‘Uyin akhbar al-Rida, 2 vols, ed. H. al-Alami,
Bayrat: Mu“assasat al-A‘lami li-l-Matba‘at, 1404/1984, 1:148.

Bl For details, see Halft, “Hebrew Bible Quotations,” 237, n. 9.

382 Compare Antitheses Fidei, 2, 4, with Cambridge, University Library, MS Dd.6.83, fols 13r:5-13v:9; 13v:11-
14v:7; Isfahan, a private collection of the late M. “A. Rawzati, MS without shelfmark, fol. 7v:3-8r:8 (partly
erased, with margins); ‘Alavi, “ Lavami‘-i rabbani,” ed. Sa‘id, 27:8-28:9.

33 Tt is also possible that Dominicus Germanus translated an excerpt of ‘Alavi’s Lavami‘-i rabbani from the

Persian into Arabic for the language training at San Pietro in Montorio (which was later printed under the

title Antitheses fidei). This possibility, however, seems to me less probable. An examination of the

manuscript used as textual Vor/age for the print may further clarify the history of the text.

34 For details on the Hebrew verses transcribed in Perso-Arabic letters, see Halft, “Hebrew Bible Quotations.”
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In contrast to the Hebrew Bible/Old Testament, there are strong indications that
‘Alavi directly accessed the Gospels through a Persian translation of the Roman Arabic
Vulgate. He quotes from the Gospels according to the Coptic chapter divisions, as they
appear in the edition printed by the Medici Oriental Press. While it is theoretically possible
that “Alavi had a printed copy of the Medici edition at his disposal, from which he translated
ad hoc into Persian, it is in fact highly unlikely. There is no reason why ‘Alavi should have
quoted from the Gospels in his own Persian translation, but decided not to translate the
Arabic material of the Hebrew Bible/Old Testament (which he accessed through Shi‘1sources
in Arabic).

Rather, besides Shi‘1 collections of biblical and pseudo-biblical “testimonies” to
Muhammad and the imams in Arabic, “Alavi had on hand a Persian translation of the four
Gospels made by a Shi1 co-religionist in Isfahan, perhaps the previously mentioned
unidentified Muslim scholar and Arabic grammar teacher of the Carmelite friars.”® This
anonymous Persian translation of the Gospels from the Roman Arabic Vulgate still remains

to be researched and identified.

3% See above, Chapter 3.1.
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Chapter 4: Zahir al-Din Tafrishi (d. before 1114/1702): Defender of

‘Truth’ against Melkites and Latin Missionaries

The influence of the Roman Arabic Vulgate printed by the Medici Oriental Press in
Rome in 1590/91 was not limited to the Safavid capital, but also reached the northern
periphery of the Empire during the mid-seventeenth century. The strategically important
Caucasus region was disputed between the Ottomans and the Safavids since the early
sixteenth century. While western Georgia fell under the dominion of the Ottomans, the rulers
of the eastern Georgian kingdoms of Kartli and Kakheti became vassals of the shah.”® Shah
‘Abbas I launched several campaigns against Georgia in the 1610s and 1620s, but failed to
fully integrate the kingdoms into his realm. In the following decades, his successors
consolidated and expanded their political power, inter alia, through the recruitment of
converted elites. Until the 1740s, the shahs exclusively confirmed Georgian kings who had
accepted Shi'T1 Muslim belief.

Among the Georgian rulers who converted to Islam was Archil II (1647-1713), the son
of Vakhtang V of Kartli (r. 1659-75). Following his conversion in 1074 AH (=1663-64), he
assumed the title Shahnazar Khan. Shah ‘Abbas II (r. 1052/1642-1077/1666) appointed him as

viceroy (Pers. vali) of Kakheti, an office that he held until 1675 CE. To supervise the

36 For the history of Iranian-Georgian relations, see Grigol Beradze and Karlo Kutsia, “Towards the
Interrelations of Iran and Georgia in the 16th-18th Centuries,” in: R. Motika and M. Ursinus, eds, Caucasia
between the Ottoman Empire and Iran, 1555-1914, Wiesbaden: Reichert, 2000: 121-131 (slightly modified
repr. in The Near East and Georgia 3 [Tbilisi 2002]: 160-176); Keith Hitchins, “Georgia ii. History of
Iranian-Georgian Relations,” in: Elr, 10 (2001): 464-470; Hirotake Maeda, “Exploitation of the Frontier:
The Caucasus Policy of Shah ‘Abbas I,” in: Floor and Herzig, Iran and the World: 471-489; Nana Gelashvili,
“Iranian-Georgian Relations during the Reign of Rostom (1633-58),” in: Floor and Herzig, Iran and the
World: 491-498.
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administration on the frontier of the Empire, the Safavid shahs sent various government
officials to the Georgian royal court, namely a counselor (Pers. vazir), a financial auditor
(Pers. mustawfi), and a chancellery secretary (Pers. munshi).®” When Shahnazar Khan left
Isfahan for Georgia, he was accompanied by the Shi‘i scholar Zahir al-Din ibn Mulla Murad
Tafrishi (d. before 1114/1702), who was assigned to the young viceroy as superintendent
(Pers. nazir) and prayer imam (Pers. pishnamaz).”™

Zahir al-Din Tafrishi hailed from a family of Imami scholars.*® His father, Murad ibn
‘All (d. 1051/1642), was — like Sayyid Ahmad “Alavi — a disciple of Shaykh Baha’i. Zahir al-
Din Tafrishi was a student of Aqa Husayn ibn Muhammad, known as Muhaqqiq Kh'ansari (d.
1098/1686).** He wrote several theological and philosophical works in Arabic and Persian. In
Sha‘ban 1096 (=July 1685), he completed an Arabic super-commentary on Shaykh BahaT’s
commentary on al-BaydawT’s (d. ca. 685/1286) Qur’an commentary Anwar al-tanzil wa-asrar

al-ta’wil (“Lights of Revelation and Secrets of Explanation”).”!

Among the other Arabic
works attributed to Tafrishi are Ithbat al-wajib (“Proof of the Necessary [Existence of God]”)

and Jawab al-shubhatayn (“Answer to Two Doubts”).** The last-mentioned treatise is a

*7 See Beradze and Kutsia, “Towards the Interrelations,” 127 (repr. 163); Gelashvili, “Iranian-Georgian

Relations,” 496.
38 See Francis Richard, “Trois conférences de controverse islamo-chrétienne en Géorgie vers 1665-1666,” Bedi
Kartlisa 40 (1982): 253-259, here 253; Mantichihr Akbari and Hasan Haydarl, “Zahira-yi Tafrishi va asar-i
0,” Majalla-yi Danishkada-yi adabiyyat va ‘ulim-i insan46/3 (1380/[2001]): 85-104, here 87.
39 On him, see Richard, “Catholicisme et Islam chiite,” 362-367; Richard, “Trois conférences”; Ja‘fariyan,
Safaviyyah, 3:981-983; Akbari and Haydari, “Zahira-yi Tafrishi.”
3% See ibid., 90.
91 See ibid., 89-90; Giidarz Rashtiyani, “Nusrat al-hagq: Asari az Zahir al-Din ibn Mulla Murad Tafrishi,”
Payam-i baharistan 4/14 (1390/[2011]): 1224-1379, here 1234-1236.
32 See Akbari and Haydari, “Zahira-yi Tafrishi,” 91-92; Mu‘jam, 1:147, no. 400; Rashtiyani, “ Nusrat al-haqq,”
1235-1236; DINA, 1:152, 3:1029; FANKHA, 1:490, 10:879.
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refutation of the philosophical work al-Asifiyya by Mirza Muhammad ibn Hasan Shirvani (d.
1098/1686-87). It was completed in Isfahan in 1101 AH (=1689-90).

Tafrish’s Persian works include Matali® va-magharib (“Time of Rising and Coming
Down”), Farhang-i nayab (“Rare Dictionary”), and Nasr-i shabnam-i shadab (“Scattering
Fresh Dew”).*” He also became known for his poetry in Persian.** The ferminus ante quem
of Tafrishi’s death can be established, as suggested by Rasil Ja*fariyan, from the colophon of
a manuscript of Matali‘ va-magharib, completed on 20 Muharram 1114 AH (=16 June 1702).
In the colophon, the scribe commemorates the author by invoking “May God glorify his pure

soul” (Arab. gaddis Allah rithahu al-zakiyya).”

3% See Dhari‘a, 16:218, no. 827, 24:53, no. 256; DINA, 9:726. For other Persian works, see Akbari and Haydari,
“Zahira-yi Tafrishi,” 92-93; Rashtiyani, “ Nusrat al-haqgq,” 1235-1236.

34 See Dhari‘a, 9:658, no. 4643.

3% See Jafariyan, Safaviyyah, 3:981.
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4.1 The Arabic and Persian Recensions of Tafrishi’s Nugsrat al-haqq

In the first half of the 1660s, Tafrishi authored his only known anti-Christian
polemical work Nusrat al-hagq (“Triumph of Truth”), in which he draws extensively on the
Christian sacred Scriptures. Like most Muslim polemicists, he attacks in particular the
doctrines of the Trinity and the Incarnation. The work is extant in seven manuscripts known
so far, two of which are written in Arabic and five in Persian.”® When Agha Buzurg al-Tihrani
recorded an entry to Nusrat al-hagqg in his Shi‘1 bibliographical survey a/-Dhari‘a, he was
unaware of the transmission of the treatise in both Arabic and Persian.*’ In 1980, Francis
Richard, who had only accessed the Arabic manuscripts at that time, speculated about two
independent anti-Christian tracts by Tafrishi.””® Two years later, from a comparison between
the Arabic copies and the Persian manuscript preserved in Mashhad, Astan-i Quds, MS 258,
fols 86v-166r, Richard established that they contained the same work in different Arabic and
Persian recensions of the text.* While the Arabic version remains unpublished, the Persian
recension of Nusrat al-hagq has recently been edited by Giidarz Rashtiyani.*"

As Tafrishi relates in the Persian version, he had originally written his anti-Christian

treatise in Arabic.**! The earliest known Arabic manuscript, Saint Petersburg, NLR, MS

3% For descriptions of the extant manuscripts and their classification as manuscript groups, see below, Appendix

3.

37 See Dhari‘a, 24:175, no. 912.

38 See Richard, “Catholicisme et Islam chiite,” 368. For his analysis of the Arabic manuscripts, see ibid., 362-

367.

3 See idem, “Trois conférences,” 253-254.

40" See Rashtiyani, “ Nusrat al-hagq.” In his introduction, the editor erroneously identified the Capuchin Gabriel
de Chinon (d. 1668), whose vindication of Christianity was refuted by Tafrishi, with the Capuchin Gabriel de
Paris (ca. 1595-1641).

1 See ibid., 1248:2.
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Dorn 244/1, fols 1v-16r, is still untitled. It is included in a miscellany of Arabic works dated
1074 AH (=1663-64)."* This is the year of the conversion of Archil II to Islam and his
appointment as viceroy of Kakheti. Tafrishi wrote his treatise in Georgia, following a
disputation with the French Capuchin Gabriel de Chinon (“al-Padri Kibra“l al-ifranji,” d.
1668).* The Shi‘i-Catholic disputation on the doctrine of the Incarnation (Arab. ta‘rif al-
wilida) was held in Turkish in the presence of the viceroy Shahnazar Khan.*** Its influence
can be detected throughout Nusrat al-hagq.*®

To give an example, the following polemical passage (which has been omitted in the

later Persian recension of TafrishT’s treatise) is explicitly directed against Gabriel de Chinon:

Look, O you Frank [=a European], by the life of your beard, look at what you are saying.
Remove the veil from your eyes, the veil of blind following, that you may see the horrible

things [you are saying]. It is all up to you!*”

In addition to the oral debate, Tafrishi frequently refers in Nusrat al-hagq to an untitled
vindication of Christianity (“Risala”) by Gabriel de Chinon, which was presumably written in
Arabic.* It is clear from these passages that our Shi‘i scholar had studied Gabriel’s Risala
intensely. This work, which is apparently lost, was composed by the missionary during his
sojourn in northern Iran in the late 1650s or early 1660s and was addressed, according to

Tafrishi, to an unidentified “honorable person in Tabriz” (Arab. ba‘d al-ajilla’ bi-madinat

42 See Dorn and Rost, Catalogue des manuscrits, 232.

403 See Saint Petersburg, NLR, MS Dorn 244/1, fols 1v:4.
404 See ibid., fol. 1v:17-18.
405 See ibid., fols 3v:15; 7v:15-16; 8r:18; 9r:19; 10r:9; 161:12.
4% Tn ibid., fol. 9r:19-20, the original Arabic reads as follows (I am grateful to Walid A. Saleh for his assistance
in translating this passage):
9@3' e leg A.Ltj .L:lfuj\ BJL&& iSJ«AJ oF w‘&f\j LS J‘Jﬁ\ LSQ ielo JSASJ JJ‘:‘;"J C)L_;-j @UJ,BU\ \@:\ J)a.:u
407 See ibid., fols 1v:3; 7v:10-11; 8r:2; 10r:1-2; 15r:4.
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Tabriz).*”® Gabriel de Chinon is best known for having established a Capuchin hospice in
Tabriz in 1656.*” During a visit to Thbilisi, the friar gave Tafrishi a copy of his vindication of
Christianity.*'” It remains unknown whether Gabriel de Chinon received a manuscript of
Tafrishi’s refutation before his death.

A few years later, during the reign of Shah Sulayman (r. 1077/1666-1105/1694),
Tafrishi produced, at the request of the shah, a Persian version of MNusrat al-hagq by
“translating [his Arabic tract] into Persian” (Pers. bi-lughat-i farsi mutarjam gardad).*"'
However, a comparison between the extant Arabic and Persian manuscripts of Tafrisht’s anti-
Christian polemic shows that they vary considerably with regard to the length and structure of
the text.*'> The Persian manuscripts are about two thirds longer than the Arabic version.
Therefore, the Persian recension is no ‘translation’, but a revised and extended version of
Nusrat al-hagqg by the author.

We learn from the Persian version of MNusrat al-hagqg that Tafrishi was engaged in a
series of disputations with Christian representatives in Georgia, among them an Arab
Orthodox (Melkite) delegation from Ottoman Syria headed by the Patriarch of Antioch,
Makarios III ibn al-Za‘im (r. 1647-72). The debate with the patriarch and his entourage is

413

transmitted exclusively in the Persian copies of Nusrat al-hagq.”” Georgia was part of the

48 See ibid., fol. 1v:4-5. The circumstances of the composition of Gabriel de Chinon’s vindication are echoed in

a report by the missionary published in 1671. See Gabriel de Chinon, Relations nouvelles du Levant: Ou
traités de la religion, du gouvernement, & des coiitumes des Perses, des Armeniens, & des Gaures, Lyon:
Iean Thioly, 1671, 188-205.

409 See Francis Richard, “Capuchins in Persia,” 787.

10 See Saint Petersburg, NLR, MS Dorn 244/1, fol. 1v:7-9.

1 Rashtiyani, “ Nusrat al-haqq,” 1248:9.

412 For details, see below.

43 See Rashtiyani, “Nusrat al-hagqg,” 1249:4-1256:1. For details of Tafrishi’s debate with the Christian

representatives, see Richard, “Trois conférences,” 254-255.
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Orthodox Patriarchate of Antioch and closely linked with Aleppo, the intellectual center of a
Melkite movement for the collection, translation, reproduction, and distribution of Arab
Christian writings.*'* Since we know that the patriarch sojourned in Georgia between mid-
1664 and April 1666 during his travels to Russia, Tafrishi’s disputation with Makarios I1I can
be dated to that period.*’> The year 1664 CE is thus the ferminus post quem for the
composition of the Persian recension of Tafrishi’s Nusrat al-hagq.

Like Sayyid Ahmad °Alavi, Tafrishi drew on biblical material, in particular the Gospels
and the Psalms, for the purpose of refuting Christianity and proving the veracity of the
Muslim belief. In the Persian recension of the work, Tafrishi relates that “copies of the
Gospels and the Psalms of David, both in Arabic translation, were in my possession [and] I
relied on them” (Pers. nuskha-yi Anayil va-nuskha-yi Mazamir mansab ba hazrat-i Davud va-
har dii mutarjam ba ‘arabi tahsil numiida nazd-1 banda mi-biidand va-qadr-i ma‘rifati ba anha

hasil dashtam).*'® However, our Shi‘i author neither identifies the translations that he

414 See Michel Abras, “Vies des saints d’Antioche de Makariyiis Ibn al-Za‘im, patriarche d’Antioche (1647-
1672),” Parole de I'Orient 21 (1996): 285-306, here 288-289.
On the Melkite renaissance, see Bernard Heyberger, “Livres et pratique de la lecture chez les chrétiens
(Syrie, Liban) XVII®-XVIII® siecles”, in: F. Hitzel, ed., Livres et lecture dans le monde ottoman, Aix-en-
Provence: Edisud, 1999: 209-223, esp. 215-221; Carsten-Michael Walbiner, “Some Observations on the
Perception and Understanding of Printing Amongst the Arab Greek Orthodox (Melkites) in the Seventeenth
Century,” in: Ph. Sadgrove, ed., Printing and Publishing in the Middle East, Oxford: University Press, 2008:
65-76; idem, “Preserving the Past and Enlightening the Present: Macarius b. al-Za‘im and Medieval Melkite
Literature,” Parole de I'Orient 34 (2009): 433-441; idem, “Melkite (Greek Orthodox) Approaches.”

415 For details, see idem, “The Second J ourney of Macarius Ibn az-Za“im to Russia (1666-1668),” in Risiya wa-

Urthiidhuks al-sharq, Balamand: University, 1998: 99-114, here 99-101; idem, “Biographies of Prominent

Clerics as A Possible Approach to the History of the Christian Arabs in the First Centuries of Ottoman Rule:

The Case of Macarius Ibn al-Za“im,” Chronos3 (2000): 35-60, here 41. See also Nikolaj Serikoff, “Patriarch

Macarius Ibn al-Za“im,” in: S. Noble and A. Treiger, eds, The Orthodox Church in the Arab World 700-1700:

An Anthology of Sources, DeKalb: Northern Illinois University Press, 2014: 236-251, Chapter 11.

416 Rashtiyant, “ Nusrat al-haqq,” 1249:16-1250:2.
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consulted, nor does he specify whether the biblical books became available to him in
manuscript form or in printed editions.

It is suggested here that Tafrishi relied on two different types of Arabic biblical
sources, namely printed material imported from Catholic lands as well as handwritten
material from indigenous Arab Orthodox communities. His sources can be identified, on the
one hand, as the Medici edition of the Roman Arabic Vulgate and, on the other hand, the
Arabic version of the Septuagint Psalter with appended Odes (hereafter LXXPs) which
presumably reflects the translation by the eleventh-century Arab Orthodox theologian
°Abdallah ibn al-Fadl al-Antaki.*'” It seems plausible that a printed copy of the Roman Arabic
Vulgate became available to Tafrishi through Gabriel de Chinon or another missionary from
Europe. In addition, he had access to a manuscript copy of Ibn al-Fadl’s Arabic translation of
the LXXPs, as it was later printed in Aleppo (1706) under the supervision of Athanasius al-

Dabbas (1647-1724).*'® The same version of the Psalms was included in the Biblia Sacra

417 On the history of the LXXPs, see Anneli Aejmelacus and Udo Quast, eds, Der Septuaginta-Psalter und seine

Tochteriibersetzungen: Symposium in Géttingen 1997, Gottingen: Vandenhoeck and Ruprecht, 2000; Erich
Zenger, ed., Der Septuaginta-Psalter, Freiburg i.Br.: Herder, 2001; Frank Austermann, Von der Tora zum
Nomos: Untersuchungen zur Ubersetzungsweise und Interpretation im Septuaginta-Psalter, Gottingen:
Vandenhoeck and Ruprecht, 2003. However, Arabic translations of the LXXPs are not mentioned in these
publications. A comprehensive and systematic study of the extant manuscripts, of which several are listed in
GCAL, 1:114-126, is still lacking.
On Ibn al-Fadl, see Alexander Treiger, “ Abdallah ibn al-Fadl al-Antaki,” in: CMR600, 3 (2011): 89-113; 5
(2013): 748-749; Hans Daiber, “Graeco-Arabica Christiana: The Christian Scholar “Abd Allah ibn al-Fadl
from Antiochia (11th c. A.D.) as Transmitter of Greek Works,” in: F. Opwis and D. Reisman, eds, Is/amic
Philosophy, Science, Culture, and Religion: Studies in Honor of Dimitri Gutas, Leiden: Brill, 2012: 3-9;
Samuel Noble, ““Abdallah ibn al-Fadl al-Antaki,” in: idem and Treiger, The Orthodox Church: 171-187,
Chapter 7.

#8 On the dissemination of the Arabic version of the LXXPs among Arab Christians, see Paul de Lagarde,

Psalterium, Iob, Proverbia arabice, Gottingen: W. F. Kaestner, 1876, v; Alfred Rahlfs, Der Text des

Septuaginta-Psalters, Gottingen: Vandenhoeck and Ruprecht, 1907, 35, no. 9; GCAL, 1:116-117.
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Arabica"® The particular recension/s of the Septuagint used as Vorlage for the Arabic
translation of the Psalms attributed to Ibn al-Fadl still need/s to be researched.**’

Besides the biblical books and Gabriel de Chinon’s vindication of Christianity,
Tafrishi accessed in Georgia several Melkite historiographical and theological works in
Arabic. In his Arabic and Persian versions of Nusrat al-haqgqg, the Shi‘i scholar quotes from an
unidentified Arabic tract (“Risala’) by Ibn al-Fadl and paraphrases and quotes from an
untitled miscellany (“al-Majmii‘a”) by Makarios IIL**' These works have not yet been
precisely identified. By the time of writing the Persian recension of Nusrat al-hagq, Tafrishi
had a copy of Sa‘id ibn al-Batrig’s (“Eutychius of Alexandria,” 263/877-328/940) Kitab nazm

al-jawhar (“The String of Pearls,” completed in 326/938), otherwise known as Kitab al-ta’rikh

al-maymi‘ ‘ala I-tahqiq wa-I-tasdig (“The Book of History, Compiled Through Investigation

On al-Dabbas, see GCAL, 3:127-134; Walbiner, “Melkite (Greek Orthodox) Approaches,” 58-61. The
Aleppo print was accessible to me in a defective copy preserved under the shelf mark Theol 4° 00020/16 in
the Forschungsbibliothek Gotha: [al-Mazamir| Ibtida’ al-mazamir allati nataqa bi-ha al-rah al-quds ‘ala lisan
Dawiid al-malik wa-I-nabi (...) [Aleppo], [1706] (the title-page of the Psalter and the last pages of the Odes
are lacking). For a description of the Psalter, see Cyrille Karalevsky, Histoire des Patriarcats Melkites
(Alexandrie, Antioche, Jérusalem) depuis le schisme monophysite du sixieme siécle jusqu’a nos jours, 3 vols,
Rome: Imprimerie du Sénat, 1909-11, 3:109-112, no. 1 (in contrast to the introduction by the editor, the
Arabic LXXPs contains all 151 Psalms from the Septuagint). The Psalms are reproduced in the synoptic
print by de Lagarde, Psalterium, 1-241 (text at the bottom left).
49 See GCAL, 1:117; Vollandt, “Che portono al ritorno,” 4009.
420 On the basis of de Lagarde’s synoptic printed text of four different Arabic versions of the LXXPs, Rahlfs
stated that the Aleppo Psalter is “quite independent” (German durchaus selbstindig) with some “Upper
Egyptian readings” (German Ofber/i[gyptische]-Lesarten). See his Der Text des Septuaginta-Psalters, 169,
no. 4 (“Arab*”). In his later edition of the Greek LXXPs, Rahlfs abstained from including the Arabic
versions. See Psalmi cum Odis, ed. A. Rahlfs, Gottingen: Vandenhoeck and Ruprecht, 1931, 16-17, n. 3. The
“Septuaginta-Unternechmen” at Akademie der Wissenschaften zu Goéttingen is currently preparing a new
edition of the Psalter, including secondary translations from the Greek into other languages.
See Saint Petersburg, NLR, MS Dorn 244/1, fols 14v:1-8; 15r:4-5, 7-16; Rashtiyani, “Nusrat al-haqq,”
1326:13-1327:5; 1328:2-9; 1348:4-9.

42
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and Verification”), at his disposal in Tbilisi.*** Our Shi‘ scholar refers to Sa‘id ibn al-Batriq’s
treatise and quotes from it in the original Arabic.*”® These citations confirm that Tafrishi
closely interacted with Arab Orthodox Christians in Georgia, who presumably gave him
access to the above-menioned Melkite works.

Moreover, Tafrishi adduced in his Persian version of Nusrat al-hagqg a passage in
Persian from a tract by “one of the Franks [=Europeans] in India” (Pers. yaki az Farangan
dar Hindastan). It can be identified as the already mentioned A %na-yi hagq-numa by the
Jesuit Jeronimo Xavier, which was probably not directly available to Tafrishi but rather
through ‘Alavi’s refutation Misgal-i safi’ (or another Muslim intermediary source).**
Tafrishi’s recourse to various biblical books and works by Middle Eastern Christians as well as

Latin missionaries shows that our Shi‘l scholar attempted to attack the foundation of the

Christian religion and its scholarly tradition.

22 See Rashtiyani, “ Nusrat al-haqq,” 1258:6-8. On Sa‘id ibn al-Batriq, see Uriel Simonsohn, “Sa‘id ibn Batriq,”
in: CMR600, 2 (2010): 224-233; idem, “Eutychius of Alexandria,” in: EI* (online edition).

3 See Rashtiyani, “Nusrat al-hagg,” 1307:14-17; 1346:2-3; 1346:6-1347:7 (I have been unable to identify the
citation according to the two editions Eutychius of Alexandria, Eutychii Patriarchae Alexandrini Annales, 2
vols, ed. L. Cheikho, B. Carra de Vaux, and H. Zayyat, Parisiis: Carolus Poussielgue, 1906-09; idem, Das
Annalenwerk des Eutychios von Alexandrien. Ausgewdhlite Geschichten und Legenden kompiliert von Sa ‘id
1bn Batriq um 935 AD, 2 vols, ed. M. Breydy, Louvain: E. Peeters, 1985).

424 Compare “ Nusrat al-hagq,” 1283:9-10, with “Alavi, Misqal-i saf3, ed. Isfahani, 119:11-12.
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4.2 Tafrishi’s Reception of Ibn al-Fadl’s Arabic Version of the Septuagint

Psalter

Tafrishi’s source for his citations from the Psalms and Odes (which is a collection of
Old and New Testament canticles appended to the Septuagint Psalter) was probably a
Byzantine lectionary of the Divine Office. This is suggested by the indication that he quotes
“from the appendices to the book of Psalms” (Arab. min mulhaqgat kitab al-Mazamir), i.e. the
Odes, as they appear regularly in liturgical manuscripts of the LXXPs.** Tafrishi adduces, for
instance, the Song of Moses recorded in Deuteronomy 32:1-43 according to the “2™ Ode of
Moses of the 10 Odes” (Arab. al-tasbih al-thani al-mansib ila Misa min al-tasabih al-
‘ashr).**® This example shows that Tafrishi relied, besides the Medici edition of the Roman
Arabic Vulgate, on a lectionary probably used by Arab Orthodox Christians. I argue that the
Arabic version of the LXXPs attributed to Ibn al-Fadl transcended the cultural-religious
boundaries of Middle Eastern Christian communities and became available to Shi'T Muslims
in Safavid Iran during the seventeenth century.

There is further evidence for this from a Psalter manuscript in thu/th script with
rubrics in red ink, which is preserved in Tehran, Milli, MS 981 [176], 573 pp. (no foliation).**’
The undated lectionary contains the following items in Arabic: (1) The Septuagint Psalter,

including Psalm 151 (which is not part of the Hebrew Bible), in the translation attributed to

425 Saint Petersburg, NLR, MS Dorn 244/1, fol. 14r:11.

426 Tbid., fol. 14r:10-11.

27 For descriptions of this manuscript, see ‘Abdallah Anvar et al., Fihrist-i nusakh-i khatti-i Kitabkhana-yi Milli,
vol. 1-, Tihran: Vizarat-i Farhang va Hunar, 1965-, 8:471; DINA, 9:468, no. 252572.
The folios of Tehran, Milli, MS 981 need to be rearranged as follows (with pages indicated): 1-219; 222-223;
220-221; 224-573 (defective between 219 and 222; 221 and 224; as well as in the end).
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Ibn al-Fadl (pp. 1-471);** (2) The 10 Odes (Arab. al-tasabih al-muqgaddasa) (pp. 472-515);**

(3) The so-called Akathist Hymn to Our Lady (Arab. madih /i-sittina al-sayyida), structured

in twenty-four sections (pp. 515-547); (4) Another hymn in honor of the “Mother of God”

(Arab. madih aydan tashrif li-walidat al-ilah) (pp. 547-551); (5) The Kneeling Prayers of

Pentecost (Arab. afashin al-sajda li-yvawm al-‘ansara al-‘azima) (pp. 552-573; the folio breaks

off in the middle of the 3" prayer); (6) Various prayers, hymns, and readings from biblical

books and works of John Chrysostom and John of Damascus, all written in the margins of the

manuscript. A comparison between TafrishT’s citations from the Psalms and Odes and the

Psalter in MS 981 shows that our Shi‘t scholar relied on the same Arabic version of the

LXXPs that is assumed to reflect the translation by Ibn al-Fadl.

428

429

On Psalm 151, see Erich Zenger, “Exkurs: Ps 151 LXX als Nachwort zum Septuagintapsalter,” in: Psalmen
101-150 (HThKAT), translated and interpreted by F.-L. Hossfeld and E. Zenger, Freiburg i.Br.: Herder,
2008: 886-890. The Septuagint Psalter is structured differently from the Hebrew Bible: 1-8 [=Masoretic
Psalms: 1-8] (Tehran, Milli, MS 981/1, pp. 1-19), 9 [=9/10] (pp. 19-27), 10-112, of which 70-73 are incomplete
[=11-113] (pp. 27-367), 113 [=114/115] (pp. 367-372), 114 [=116:1-9] (pp. 372-373), 115 [=116:10-19] (pp.
373-374), 116-145 [=117-146] (pp. 375-460), 146 [=147:1-11] (pp. 461-462), 147 [=147:12-20] (pp. 463-464),
148-150 [=148-150] (pp. 464-470), 151 (pp. 470-471).

The Odes are structured as follows: “1°* Ode of Moses” [=Exodus 15:1-19] (Tehran, Milli, MS 981/1, pp. 472-
476), “2™ Ode of Moses” [=Deuteronomy 32:1-43] (pp. 476-487), “3'* Ode of Hannah” [=1 Samuel 2:1-10]
(pp. 487-490), “4™ Ode of Habakkuk” [=Habakkuk 3:2-19] (pp. 490-495), “5 Ode of Isaiah” [=Isaiah 26:9-
19] (pp. 495-498), “6™ Ode of Jonah” [=Jonah 2:3-10] (pp. 498-500), “7" Ode of the Three Young Men”
[=Daniel 3:26-56] (pp. 500-508), “8™ Ode of the Three Young Men” [=Daniel 3:57-90] (pp. 508-512), “o™
Ode of Mary” [=Luke 1:46-55] (pp. 512-513), “10"" Ode of Zechariah” [=Luke 1:68-79] (pp. 513-515).

The same structure already appears in the Greek manuscript preserved in Vatican, BAV, MS Regin. graec.
1, dated to the 10" century CE [not seen by me]. See Psalmi cum Odis, ed. Rahlfs, 79, no. 2 (“Minuskel 557).
For a description of this manuscript, see Alfred Rahlfs, Verzeichnis der griechischen Handschriften des

Alten Testaments, fiir das Septuaginta-Unternehmen aufgestellt, Berlin: Weidemann, 1914, 245-246, no. 1.
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Figure 7. Tehran, Kitabkhana-yi Milli-i Iran, MS 981, fols 1v and 2r, The opening of

the Septuagint Psalter in Arabic, © Kitabkhana-yi Milli-i Iran.

The former liturgical use of MS 981 is supported by an analysis of the extant liturgical
markings and the remarks contained in the rubrics of the codex. As Griffith has pointed out,
“the liturgy’s need for translations of the scriptures into Arabic seems to have been among the
most important of the factors prompting the initial production and then the continuous
copying [of the biblical books].”**" It is thus not surprising that lectionaries were transmitted
even beyond Christian communities and studied by a Muslim readership. In MS 981, the
LXXPs is structured in twenty sections (Arab. al-ganin), corresponding to the Greek

kathismata (roBiopora), with indications of the weekly cycle for Vespers (Arab. layla),

430 Griffith, The Bible in Arabic, 132.
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Matins (Arab. sahar), and Vigil (Arab. ‘ashiva).' Correspondingly, the appended Odes as
well as the prayers, hymns, and readings written in the margins of the codex have liturgical
markings.*? We also read the Arab Orthodox Proper of Saints, which includes the Arabic
names of the Gregorian calendar months used in Eastern Arabic lands.*?

Of particular interest is the Arabic version of the Greek Akathist Hymn in honor of
the Virgin Mary and ‘God-bearer’, as preserved on pp. 515-547 of our codex. In the rubrics,
we read that the hymn is to be “recited on the 5™ Saturday of the Great Fast (Lent)” (Arab.

yuqra fi I-sabt al-khamis min al-sawm al-mugaddas).***

A comparison with the edition of the
hymn by Curt Peters, based on Leiden, Universiteitsbibliotheek, MS Or. 253, 232 fols, dated
1560 CE, and collated against Leiden, Universiteitsbibliotheek, MS Or. 1571, fols 200r-205v
(incomplete in the beginning), completed on 12 Kantn II 1331 CE by Ilyas ibn Butrus known

as al-"Arif [both manuscripts not seen by me], shows that the Tehran Psalter contains the

same Arabic translation of the Greek Akathist.**® Tehran, Milli, MS 981 is thus the third

#1 The Psalms are structured as follows: 1-8 (ganiin 1: laylat al-ahad); 9-16 (ganin 2: sahar al-ahad); 17-23
(ganin 3); 24-31 (gandn 4: sahar al-ithnayn); 32-36 (ganin 5); 37-45 (gandn 6: laylat al-thalatha); 46-54
(ganin 7: sahar al-thalatha); 55-63 (ganiin 8); 64-69 (ganin 9: laylat al-arba‘a”); 70-76 (ganin 10: sahar al-
arba‘d?; 77-84 (ganin 11); 85-90 (ganin 12: laylat al-khamis); 91-100 (ganin 13: sahar al-khamis); 101-104
(ganin 14); 105-108 (ganin 15: ‘ashiyat al-khamis); 109-111 (ganin 16: sahar al-sabt); 112-118 (ganin 17);
119-133 (ganun 18: ‘ashiyat al-jum‘a); 134-142 (ganin 19: sahar al-jum‘a); 143-150 (ganiin 20); 151.

2 The Odes, for instance, bear the following indications: “1* Ode of Moses” (sahar al-ithnayn); “2™ Ode of

Moses” (sahar al-thalatha); “3™ Ode of Hannah” (sahar al-arba‘d?; “4™ Ode of Habakkuk” (sahar al-

khamis); “5™ Ode of Isaiah” (sahar al-jum ‘a).

433 See Tehran, Milli, MS 981, pp- 414-490, margins.

4 See ibid., p. 515.

#5 See Curt Peters, “Eine arabische Ubersetzung des Akathistos-Hymnus,” Le Muséon 53 (1940): 89-104. For
descriptions of the manuscripts, see Petrus Voorhoeve, Handlist of Arabic Manuscripts in the Library of the
University of Leiden and Other Collections in the Netherlands, Leiden: Bibliotheca Universitatis, 1957, 50,
208; Witkam, Inventory, 1:107, 2:180-181.
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source for this anonymous Arabic version of the hymn known so far, the translation of which
dates to the first half of the fourteenth century or earlier.

There are no palaeographical or codicological indications to determine where and
when Tehran, Milli, MS 981 was copied. After the lectionary had passed into the hands of
Muslims, some of its blank folios were used for recording the last wills of people. In the five
undated testaments in Arabic, the North Iranian region of Gilan is mentioned.*® The earliest
date of MS 981 appears in a seal impression by a certain Husayn, dated 1089 AH (=1678-
79).%7 The Psalter manuscript was submitted for registration (Pers. ‘arZ) in an unidentified
library on 27 Safar 1115 (=12 July 1703) and on 22 Jumada I 1126 (=5 June 1714).%® It is
thus clear that MS 981 had been in the possession of a Muslim owner by the late seventeenth
century.*’ Although there is no indication that Tafrishi directly used MS 981 as a source, it is
likely that he relied on a similar Byzantine lectionary of the Divine Office of Arab Orthodox

provenance, from which he quoted certain passages from the Psalms and Odes in Arabic.

46 The testaments contain the last wills of (i) Mirza ibn Ahmad for the benefit of his son Muhammad; (ii)

Butkir bint Abi Bakr for the benefit of her son Tahir; (iii) Qush Muhammad; (iv) Azawa; and (v) Damadan
ibn Mulla ‘Ali Muhammad Ahmad for the benefit of his sons and his daughter Maryam. See Tehran, Milli,
MS 981, pp. 0; 574-575. Objects of inheritance were farm animals, fields under cultivation, houses and
garments. The names of the witnesses were ‘All, Muhammad, Khadija, “‘Umar, Misa, and Mulla Ahmad.

“7 See Tehran, Milli, MS 981, p. 0-2. On the same page, we read seal impressions by a certain Muhammad,

dated 1118 AH (=1706-07), Agha Misa(?) Yazdi, dated [11]48 (=1735-36), and Muhammad Al-i Ma‘sam,

dated 1189 (=1775-76). For another seal impression, dated 1279 (=1862-63), see ibid., p. 0.

8 See ibid., p. 0-2.

9 In Safar 1185 AH (=May-June 1771), Tehran, Milli, MS 981 was in the possession of Mirza Ma‘siim, “the
former vizier of Rasht” (Pers. vazir-i sabig-i Rasht) (see p. 0-2). A note dated 1307 (=1889-1890) indicates
that MS 981 became part of the collection of the Qajar Ministry of Science (see p. 0-1). Seal impressions of
the ministry, dated 1306 (=1888-89) and 1338 (=1919-20), appear on ibid., pp. 0-2; 0; 1; 2; 68; 356; 573.
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4.3 Tafrishi’s Attitude towards the Bible

In what follows, I analyze Tafrishi’s use of the Scriptures on the basis of the Arabic
recension of Nusrat al-haqq as extant in the earliest known manuscript preserved in Saint
Petersburg, NLR, MS Dorn 244/1.* In this version, all citations from the Gospels and the
Psalms with appended Odes appear in the second chapter (Arab. fas/) of the fourth
introduction (Arab. mugaddima), which is “in refutation of their [Christian] argument in
favor of the Trinity” (Arab. £ radd istidlalihim ‘ala I-tathlith).**' In the opening section of the
chapter, Tafrishi accused the Christians of teaching anthropomorphism (Arab. fashbih,
tamthil) by falsely taking biblical terms (Arab. /afza) such as the “Father” (Arab. a/-ab) and
“Son of God” (Arab. ibn Allah) in a literal sense.*** In opposition to a literal interpretation,
our ShiT scholar adduced twenty-eight citations from the Gospels and eleven citations from
the LXXPs to prove the figurative use of the Father-Son image in the Bible.*”

In the later Persian versions of Nusrat al-hagg, we read more scriptural citations, all of
which agree with the Medici edition of the Roman Arabic Vulgate and Ibn al-Fadl’s Arabic
version of the LXXPs. They are adduced in the account of Tafrishi’s interreligious
disputation with Makarios III, the chapter “in refutation of their biblical arguments in favor

of the oneness and the divinity of Jesus” (Pers. dar ibtal-i adilla-yi naqliyya-yi ishan bar ittihad

va-ilahiyat-i Masih), and, in particular, the epilogue (Pers. khatima) dedicated to the “analysis

“0 The biblical citations vary slightly between the two Arabic manuscripts Saint Petersburg, NLR, MS Dorn
244/1 and Tehran, Danishgah, MS 3282/2.

#1 Saint Petersburg, NLR, MS Dorn 244/1, fol. 10v:3.

42 See ibid., fols 10v-11r.

3 For Tafrishi’s citations from the Gospels, see below, Appendix 6. For his citations from the Psalms and Odes,

see below, Appendix 7.
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of the mutual contradictions and inconsistencies between the Evangelists” (Pers. dar zikr-i
tafsil-i tanaquz va-tadafu‘-i injiliyan ba yak-digar). Since these citations are accessible in the
edition of Rashtiyani, they are not adduced in the appendix.***

Tafrishi aims to challenge his Christian interlocutors on their own ground by
repeatedly contrasting the doctrines of the Trinity and the Incarnation with biblical verses
that appear to be inconsistent with the Christian teachings. He systematically ignores the
figurative language of the Gospels and interprets the terms “father” and “son”/“children” as
mere a biological relationship. As a result of this biologism, Tafrishi cannot make sense of the
divergent statements of Jesus about men being children of God as well as “of [their] father
Satan” (Arab. min abikum Iblis or al-shaytan, cf. John, Coptic chap. 21 [=John 8:39-44]), and
at the same time being “like angels” (Arab. mithl al-mala’ika; cf. Luke, Coptic chap. 72
[=Luke 20:27-36]), etc.*” He concludes that Jesus is not truly the “Son of God,” but a human
being who has reached some degree of perfection (Arab. al-insan al-kamil). Our author hopes
to show the alleged absurdity of Christian doctrine through such inconsistencies within and/or
between the biblical books.

While Tafrishi’s polemical argument is hardly original, his wide range of adduced
passages and citations is striking. Through his interreligious encounters with Latin
missionaries and Arab Orthodox Christians in Georgia, our Shi‘l scholar gained access to
entire biblical books (Gospels, Psalms, Odes) in printed and in manuscript form, as used by
Christian communities in the Middle East. He studied the material intensely, and in support
of his anti-Christian argument, identified verses that were far more numerous than the

passages commonly adduced by Muslim polemicists. Many citations from the Gospels,

44 See Rashtiyani, “ Nusrat al-hagq,” 1250:3-1254:5; 1333:1-1344:12; 1358:2-1375:13.
#5 See Saint Petersburg, NLR, MS Dorn 244/1, fols 11r:12-11v:3; 11v:3-15.
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especially from Luke, are comparatively uncommon and do not appear in some of the most
popular Muslim polemics against Christianity dating between the ninth and fourteenth
centuries.**® Likewise, Tafrishi’s quotations from the Psalms can hardly be found in earlier
Muslim refutations of Judaism and the Hebrew Bible.**” Therefore, the value of Tafrishi’s
Nusrat al-haqq is not the possible originality of its argument, but the accumulation and
combination of biblical passages that became available to him through a printed book and a
handwritten lectionary in Arabic.

We may assume that his debates with Christian representatives in Georgia, his study
of Gabriel de Chinon’s vindication of Christianity, and the immediate accessibility of the four
Gospels, Psalms, and Odes motivated Tafrishi to reply to his Christian interlocutors. His goal
was to use the sacred texts of his opponents as a source for extensive citations and thus to
increase the authority of his anti-Christian argument. This example shows that interreligious
exchanges had a strong effect on the composition/compilation of Muslim polemical works.
The availability of a printed copy of the Medici edition of the Roman Arabic Vulgate
certainly facilitated Tafrishi’s detailed and comparative study of the biblical books. There is
no indication that our Twelver Shi‘i scholar distinguished in his approach between the
Western and Eastern Churches. The main purpose of Tafrishi’s writing was to refute

Christian belief by showing its alleged inconsistency with its own biblical tradition.

#6 Compare below, Appendix 6, with the table in Martin Accad, “The Gospels in the Muslim Discourse of the
Ninth to the Fourteenth Centuries: An Exegetical Inventorial Table,” Islam and Christian-Muslim Relations
14 (2003): 67-91 (1), 205-220 (II), 337-352 (III), 459-479 (IV).

“7 Compare below, Appendix 7, with the index in Adang, Muslim Writers on Judaism, 319.
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Chapter 5: Sayyid Mir Muhammad Bagqir Khattnabadi (d. 1127/1715):

Translator of the Gospels from Arabic into Persian

Shortly after his accession to the Safavid throne in 1105 AH (=1694), Shah Sultan
Husayn, the last Safavid ruler of Iran, commissioned the Shi‘1 jurist Sayyid Mir Muhammad
Bagir ibn Isma‘ll Khatiinabadi (d. 1127/1715) to translate the four Gospels into Persian.**®
The shah thereby followed the example of Shah “Abbas I and the great Mughal ruler of India
Jalal al-Din Akbar I (r. 963/1556-1014/1605), who had both previously been engaged in
obtaining Persian versions of the Gospels.*” It remains unclear whether Sultan Husayn
requested the translation out of curiosity about Christian beliefs or for polemical purposes.
On 20 Shawwal 1108 AH (=12 May 1697), Khatanabadi completed his translation, including
a detailed introduction, extensive marginal glosses (Pers. havashi) on the Gospels, and a short
epilogue, all of which are written in Persian.*? There is no evidence, however, that Sultan
Husayn read the Gospels in Persian.
late Safavid society. Khatinabadi was among the high-ranking Imami scholars who were

closely connected with the established powers and who had an increasing influence on

“8 See Qum, Mar‘ashi, MS 3364, fol. 5v:13; Qum, Markaz-i Thya’-i Miras-i Islami, 81 (‘aksi), p. 6:15; M. B.
Khatiinabadi, Tarjama-yi Anajil-i arba‘a, 2" ed. Ja“fariyan, 4. For descriptions of the extant manuscripts and
their classification as manuscript groups, see below, Appendix 4.

9 For “Abbas 1, see above, Chapter 2.1. For Akbar I, see Fischel, “The Bible in Persian Translation,” 17-21.

#0 See Qum, Mar‘ashi, MS 3364, fol. 152r:16-152v:3; Qum, Markaz-i Ihya>i Miras-i Islami, 81 (‘aksi), pp.
373:13-374:2; M. B. Khatinabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja‘fariyan, 225. Khatinabadi’s
paratextual introduction, marginal glosses, and epilogue are omitted in later manuscript copies.
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political affairs at court.*' In his youth, Sultan Husayn received his formation under the
tutelage of Khatinabadi. Following the death of the prominent Shi‘i scholar Muhammad
Baqir Majlisi in 1111 AH (=1700), Khattinabadi became the shah’s close adviser on religious
and legal matters.*> About five years later, the Shii jurist was appointed as the first rector
and teacher of the newly established Madrasa-yi Sultani of Isfahan, also known as Madrasa-yi
Chahar Bagh.* In addition, he served as the first “chief of religious scholars” (Pers. mulli-
bashi), an office established by Sultan Husayn in ca. 1124 AH (=1712-13).**

At the request of the shah, Khatinabadi composed several treatises in Persian. In the
month of Ramadan 1115 (=January-February 1704), Sultan Husayn invited the Shi‘ jurist
twice to break the fast with him. On each of these occasions, the shah requested Khatiinabadi
to compose a treatise on prayer and supplication.*>> These two Persian works are 7a‘gibat-i

namazha (“Pursuit of Prayer”), also known as Adab-i namaz, and Adab-i du‘a (“Decorum of

1 Fora general overview, see Rudi Matthee, Persia in Crisis: Safavid Decline and the Fall of Isfahan, London:
Tauris, 2012, 201-215.

#2 See ‘Abd al-Husayn Husayni Khatiinabadi (a cousin of Mir Muhammad Bagqir), Vaqayi® al-sinin va-l-a‘wam,

ya, Guzarishha-yi salivanah az ibtida-yi khilgat ta sal-i 1196 Hijri, ed. M. B. Bihbadi, Tihran: Kitabfurashi-i

Islamiyyah, 1352/[1973], 552, 556, 559; M. B. Khatiinabadi, Tarjama-yi Anajil-i arba‘a, 2™ ed. Ja“fariyan, 61-

63 (introduction).

43 See °A. al-H. Khatiinabadi, Vagayi® al-sinin, ed. Bihbadi, 556; M. B. Khattinabadi, Tarjama-yi Anajil-i arba‘a,

2" ed. Ja‘fariyan, 62 (introduction); Maryam Moazzen, “Shi‘ite Higher Learning and the Role of the

Madrasa-yi Sultani in Late Safavid Iran,” Ph.D. dissertation, University of Toronto, 2011, 267. For the

facsim. of a copy of the “diploma of appointment” (Pers. hukm), dated 1 Rabi‘ I 1182 (=16 July 1768), see

ibid., 295-298.

#% For biographical information on Khatinabadi, see °A. al-H. Khattinabadi, Vagayi® al-sinin, ed. Bihbadi, 552-

565; Qazwini, Tatmim, 77-78, no. 29; Said A. Arjomand, “The Office of Mulla-bashiin Shi‘ite Iran,” Studia

Islamica 57 (1983): 134-146; Ja‘fariyan, Safaviyyah, 3:986-999; M. B. Khatunabadi, Tarjama-yi Anajil-i

arba‘a, 2™ ed. J a‘fariyan, 60-75 (introduction); Ometto, “Khatun Abadi”; Moazzen, “Shi‘ite Higher

Learning,” 258-287, Chapter 7; Thomas, A Restless Search, 138-144, Chapter 5.8.4.

5 See °A. al-H. Khatiinabadi, Vagayi® al-sinin, ed. Bihbadi, 552; M. B. Khattinabadi, Tarjama-yi Anajil-i arba‘a,

2" ed. Ja‘fariyan, 61 (introduction). For an English translation of the passage, see Moazzen, “Shi‘ite Higher

Learning,” 263 (the year is erroneously indicated by the translator as 1703 CE).
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Supplication”).456 In addition, Khatiinabadi wrote an untitled treatise on the portions from
the Qur’an recited during ritual prayer.*’ In Nawriiz-nama (“Book of Nawriz”), the Shi‘i
jurist composed a calendar based on the tradition of the Prophet Muhammad and the
imams.*® He wrote an introduction to natural phenomena and laws entitled K2%nat al-jaww
(“Created Things of the Atmosphere”), also known as Asar-i ‘alavi.**® In 1115 AH (=1703-
04), Khatinabadi composed Risala dar ab-i nisan va-qamr dar ‘aqrab (“A Treatise on April
Rains and the ‘Moon in the Scorpio’”).*®

Besides his own treatises, Khatanabadi is known for his translations of various Arabic
works into Persian, most of them produced at the request of Sultin Husayn. He translated
and commented on the Qur’an commentary Majma°‘ al-bayan Ii-‘ulim al-Qur an of the Imami
scholar Abii “Ali 1-Fadl ibn al-Hasan al-Tabrisi (or al-Tabarsi, d. 548/1154).*! Khatiinabadi
also translated al-Tabrisi’s ethics Makarim al-akhlag (“[The Book of] Noble Character”).*?

The shah requested him to translate Hajj Baba ibn Muhammad Salih Qazvini’s a/-Mashkiil, a

work that is modelled on Shaykh Baha®T’s large literary anthology a/-Kashkil*® Moreover,

6 For Adab-i du‘a, see M. B. Khatanabadi, Tarjama-yi Andjil-i arba‘a, 2" ed. Ja*fariyan, 67 (introduction), no.

3 (the year is erroneously indicated by the editor as 1116 AH). For Ta‘gibat-i namazha, see ibid., 67
(introduction), no. 5; DINA, 3:49; FANKHA, 8:433.

#7 See M. B. Khatiinabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja*fariyan, 67 (introduction), no. 4.

8 See Dhari‘a, 24:379-380, no. 2042; M. B. Khatiinabadi, Tarjama-yi Anajil-i arba‘a, 2" ed. Ja‘fariyan, 68
(introduction), no. 9; DINA, 10:855.

49 See Dhari‘a, 17:228, no. 1; M. B. Khatanabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja‘fariyan, 67-68
(introduction), no. 6; DINA, 8:365; FANKHA, 1:44.

40 See Dhari‘a, 19:13, no. 48; M. B. Khatanabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja‘fariyan, 68
(introduction), no. 8; DINA, 1:5; FANKHA, 1:9-10.

1 See °A. al-H. Khatinabadi, Vagayi® al-sinin, ed. Bihbidi, 552; M. B. Khattnabadi, Tarjama-yi Anajil-i arba‘a,
2" ed. Ja‘fariyan, 67 (introduction), no. 2.

462 See M. B. Khatiinabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja‘fariyan, 68 (introduction), no. 7; DINA, 9:1228.

43 See Dhari‘a, 21:67, no. 3985; M. B. Khatinabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja“fariyan, 68

(introduction), no. 10.
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Khatanabadi translated ‘Uyan al-hisab (“Sources of Arithmetic”) by the seventeenth-century
mathematician Muhammad Bagqir Yazdi.*** He made a Persian translation of ‘AAd-nama-yi
Malik-i Ashtar (“The Contract of Malik Ashtar”), attributed to “Ali ibn Abi Talib, as well as
of al-Balad al-amin (“The Secure City”).**> Amongst all his treatises and translations, the
glossed Persian translation of the Gospels remained Khatinabadi’s only work related to

Christianity.

44 See Dhari‘a, 15:378-379, no. 2376; M. B. Khatanabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja*fariyan, 68-69
(introduction), no. 11; DINA, 7:733; FANKHA, 23:247.

5 For ‘Ahd-nama-yi Malik-i Ashtar, see M. B. Khatinabadi, Tarjama-yi Andjil-i arba‘a, 2" ed. Ja‘fariyan, 69
(introduction), no. 13; DINA, 7:687; FANKHA, 23:139-140. For al-Balad al-amin, see Dhari‘a, 26:192-193,
no. 965; M. B. Khatiinabadi, Tarjama-yi Anajil-i arba‘a, 2™ ed. Ja‘fariyan, 69 (introduction), no. 12.
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5.1 The Roman Arabic Vulgate in Persian Translation

Although Khatinabadi was not the first Shi‘i scholar who translated the “Arabic

Gospels” (Pers. Anayil-i ‘arabi) into Persian, his translation figures prominently among other

Gospel translations.*® It is extant in seven manuscript copies known so far, six of which were

accessible to me.*” The manuscripts indicate that Khatiinabadi’s translation circulated

among Shi'T Muslims and continued to be reproduced and studied in nineteenth-century

Qajar Iran. Khatinabadi’s translation is surprisingly literal. He closely followed the syntax of

the Arabic translation, often imitating the formal structure of the Arabic sentence against the

syntax of the Persian language.*® Regarding the lexis, the translator tends to use Arabic

466

467

468

As we have seen in Chapter 2.1, Shi‘i scholars were engaged in translating the Gospels from the Arabic into
Persian as early as 1608 CE. Maryam Moazzen’s assumption that Khatiinabadi was the first Shi‘i translator of
the Gospels (see her “Shi‘ite Higher Learning,” 261) is thus unjustified.

An examination of the copies shows that at least two of them, namely Qum, Mar‘ashi, MS 3364 and Qum,
Markaz-i Ihya®i Miras-i Islami, 81 (‘aksi), were copied during Khattnabadi’s lifetime. The text of the
presumed earliest manuscript preserved in the private collection of the late M. “A. Rawzati in Isfahan was
accessible to me only through Rasil Ja‘fariyan’s edition, first published in 1375 SH (=1996). The edition is
based on the copy held by Rawzati. In addition, the editor consulted Qum, Mar‘ashi, MS 3364 (see M. B.
Khattinabadi, Tarjama-yi Andjil-i arba‘a, 2" ed. Ja*fariyan, 73 [introduction]).

However, Ja‘fariyan’s publication does not satisfy the requirements of a critical edition. No variant readings
between the manuscripts are indicated. Some lacunae appear in the edited text, although Qum, Mar‘ashi,
MS 3364 offers a clear reading of the passages concerned (compare, for instance, M. B. Khatinabadi,
Tarjama-yi Andjil-i arba‘a, 2" ed. Ja*fariyan, 4, with Qum, Mar‘ashi, MS 3364, fol. 6r:9-10). In addition, the
manuscripts slightly differ regarding Khatanabadr’s glosses, nothing of which is mentioned in Ja‘fariyan’s
publication. In this study, I therefore make reference to the printed text, as well as to the earliest known
manuscripts Qum, Mar‘ashi, MS 3364 and Qum, Markaz-i Thya’-i Miras-i Islami, 81 (“aksi).

For a linguistic discussion of Khatinabadi’s translation, see Ometto, “Khatun Abadi,” 65-69; Thomas, A

Restless Search, 142-144.
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terminology. He occasionally chooses Persian terms, such as the pejorative term gabran
(“Zoroastrians”) to designate the magi in the narrative of the nativity of Jesus.**

The relative popularity of Khatiinabadi’s glossed translation stems from the fact that it
was a translation made by a Shi‘l scholar for a Muslim audience. Its main purpose was to
strengthen the cultural-religious identity of the Shi'i community against the propaganda of
Christian missionaries. The translator’s attempt to refute Christian beliefs through a
combination of translation and commentary can be seen as a direct reaction to the European
influence on late Safavid Persia. In his glosses, Khatinabadi discusses the alleged
inconsistencies and contradictions within and between the Gospels, a common motif of
Muslim polemics against Christianity based on the claim of falsification (Arab. tafrif) of the
Scriptures.*”®  Throughout his marginal glosses, our Shii scholar aims to identify
chronological, geographical and other kinds of inaccuracies, as well as theological
impossibilities.*”!

Khatanabadr’s anti-Christian agenda is explicitly mentioned in his introduction, in
which he accuses the Christians of having tampered with “the divine word” (Pers. kalam-i

yazdani) through the writing of a scripture “corresponding to [their] own ideas and will”

49 See Qum, Mar‘ashi, MS 3364, fol. 8; Qum, Markaz-i Thya*-i Miras-i Islami, 81 (“aksi), pp. 11-12; M. B.
Khatanabadi, Tarjama-yi Anajil-i arba‘a, 2™ ed. Ja*fariyan, 8-9.

40 On tahrif in the Muslim tradition, see Gordon D. Nickel, Narratives of Tampering in the Earliest
Commentaries on the Qur’in, Leiden: Brill, 2011.

7' For instance, Khatiinabadi interprets Jesus’s dictum in the Gospel of Matthew 7:21a (“Not everyone who
says to me, ‘Lord, Lord,” will enter the kingdom of heaven™) as a rejection of his communion with the Father.
He translates the christological title “Lord” (Arab. rabb) by “Provider” (Pers. parvardagar). He then glosses
on the verse as follows: “Jesus denied his deity and affirmed God’s omnipotence, as Muslims maintain”
(Pers. Hazrat-i Masih salb-i rubibiyyat az khid numida va-isbat-i parvardagari ba-jihat-1 Khuda karda
chunanchi ahl-i Islam ga“iland). See Qum, Mar‘ashi, MS 3364, fol. 15v:16; Qum, Markaz-i Thya’-i Miras-i
Islami, 81 (“aksi), p. 28:2; M. B. Khattinabadi, Tarjama-yi Andjil-i arba‘a, 2" ed. Ja“fariyan, 19:3.
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(Pers. muvafig-i ara’ va-khvahish-i khiid).*” As is well known, the accusation of falsification

of the Bible has a long tradition in Islam. In accordance with other Muslim scholars,

Khatanabadi presupposes that God revealed a single scripture — the Gospel (Pers. Inyjil) — to

Jesus, which was altered by his disciples and the apostles. The allegedly corrupt Gospels of

Matthew, Mark, Luke, and John were then translated by “a Christian” (Pers. nasrani) into

Arabic and brought to Persia.*”

Khatianabadi heavily criticized the Christian Arabic register of his Vor/age, which

appeared to him very different from the Arabic of the Qur’an and the Islamic sciences. He

stated in detail:

Since it was a Christian who translated the Gospel into the Arabic language, much of the
syntax and style is not Arabic. For some expressions, he used uncommon or non-Arabic words
and idioms, which cannot be understood without referring to the original Gospel, which is not
in Arabic, and without finding many of the terms requested based on stories and usages, which
only become clear from outside [the Gospels].

I have examined and studied some of the books and treatises, on which [the Christians] rely
and which are available in this country, and I have consulted with many who are acquainted

474

with the original languages [sic!] of the Gospels.”"" The meanings that were clear, I have

translated; and what is based on an [external] story and usage or what remained obscure, I

472

473

474

Qum, Mar‘ashi, MS 3364, fol. 6r:6-8; Qum, Markaz-i Ihya’-i Miras-i Islami, 81 (“aksi), p. 7:9-11; M. B.
Khattnabadi, Tarjama-yi Andjil-i arba‘a, 2" ed. Ja“fariyan, 4.

In his recent study, Alberto Tiburcio Urquiola erroneously identified the anonymous Christian translator of
the Arabic Gospels as the Jesuit missionary Jeronimo Xavier (1549-1617) (see above, Chapter 3.1). See
Tiburcio Urquiola, “Convert Literature, Interreligious Polemics, and the ‘Signs of Prophethood” Genre in
Late Safavid Iran (1694-1722): The Work of “Ali Quli Jadid al-Islam (d. circa 1722),” Ph.D. dissertation,
McGill University, 2014, 64.

Khattnabadi assumed “the original languages” of the Gospels to be Hebrew (Matthew), Latin (Mark), and
Greek (Luke, John). See Qum, Mar‘ashi, MS 3364, fol. 7r (margin); Qum, Markaz-i Ihya’-i Miras-i Islami, 81
(“aksi), p. 9 (margin); M. B. Khatiinabadi, Tarjama-yi Anajil-i arba‘a, 2" ed. Ja‘fariyan, 229.

This assumption was not uncommon among Shi‘l Muslims, as indicated by similar statements in the above-
mentioned copy of the Roman Arabic Vulgate, Qum, Mar‘ashi, MS 12058/1-4, fols 1v; 77v (margins), as well
as in Rashtiyani, “ Nusrat al-haqq,” 1345.
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have commented upon in the margin. [However,] I have not elaborated on their meaning in
the original source in order not to abandon the principle of translation.

Wherever I had indication of a contradiction to the false allegations of the Christians or
implication of an inconsistency and, in general, of advantage to the Muslims, I also briefly

presented them in the margin for the benefit of the seeker of truth and the right way.*”

The Arabic version of the Gospels, on which Khatinabadi based his translation, can be

identified as the Roman Arabic Vulgate printed by the Medici Oriental Press.*’® The Persian

translation closely follows the Vatican revision of the Arabic Vulgate. For instance, the

previously mentioned verse on Sodom and Gomorrah in the Gospel of Mark at the end of the

Coptic chapter 17 (=the opening section of Mark 6), which was omitted in the Medici edition

of the Roman Arabic Vulgate through the adaptation of the text to the Vulgata, is also

omitted in Khatinabad’s Persian translation.*’” In both, the printed edition as well as

Khatianabadr’s literal translation, the Gospels are structured according to the Coptic chapter

divisions, with 101 chapters for Matthew, 54 chapters for Mark, 86 chapters for Luke, and 46

475

476

477

In Qum, Mar‘ashi, MS 3364, fol. 6r:18-6v:15, the original Persian reads as follows:
LUl wlle 5l am g3 g 0348 @f(%qji“\jdw.bﬁfg\x{w;y&Joc,ilgbt}:au'\:\f@\fm'&\w}
wF S ol el g g 0 Sl sl b g 03ge lemial (ple Loy 5l OUB 5 bl ST g ane 2 OIS
5 ) g i g 3 g Ll )l )65 Mol 5 DU e ) Gl (8L 399 (S oo
)\ 4;:.0’ 03500 J?-U W‘ Q\&L Lids \.})\9 "y W L Qu\gﬁj J._u,bv.'?} C::.T A 10 & SN R "y olag) Sdezas Ji\“’“)
bl ales DY, Vs o« S 9 3L e g6 ) C)\} b sl S ol 5 1) C\"‘b)"‘ 3oy o) ol
oy ol 5 g b B oS mes Yol asle 3 5 ) cils pledhal e 50l aledly w25 Jlexsl b ol
2355 ddnn O
For two slightly different English translations of this passage, see Tiburcio Urquiola, “Convert Literature,”
64; Thomas, A Restless Search, 141.
Kenneth J. Thomas erroneously assumed Khatinabadr’s translation of the Gospels to be based on Erpenius’s
edition of the New Testament in Arabic, which was printed in Leiden in 1616. See his A Restless Search, 142.
See M. B. Khatanabadi, Tarjama-yi Andjil-i arba‘a, 2" ed. Ja*fariyan, 83. In contrast to this, the verse on

Sodom and Gomorrah appears in Erpenius’s edition of the Arabic Vulgate (which has not been harmonized

with the Vulgata). For the verse, see al-°‘Ahd al-jadid, 105:8-10.
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chapters for John. In his glosses, our translator frequently references the Gospels according
to these chapter divisions and quotes verbatim from the Roman Arabic Vulgate.*”®
Khatinabadi probably had access to the Medici edition of the Gospels in Arabic
translation through missionaries in Isfahan, to whom he frequently refers in his glosses as
“Fathers” (Pers. padriyan).”” The missionaries also informed our Shi‘ scholar about textual
differences between the Roman Arabic Vulgate and the “Latin Gospel” (Pers. Injil-i latini),
i.e. the Gospels of the Vulgata, which could still be found in the Medici edition (despite the
revision by the Vatican Congregatio Indicis).”*® There is evidence that Khatinabadi accessed
other Arabic versions of the Gospels, against which he collated the text of the Medici

481

edition.™ We might speculate that he also consulted the Biblia Sacra Arabica (printed in

Rome in the 1670s), copies of which were imported into Iran.**?
Khatinabadr’s glossed translation of the Gospels can be regarded as the result of the

interreligious scholarly encounters between Christianity and Islam of that period. As the Shi‘i

scholar relates in his introduction, he relied in his glosses on several “books and treatises”

“ In the margins of his glossed translation (see M. B. Khatanabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed.
Ja*fariyan, 238, no. 22, 242, no. 62, 247, no. 109, 260, no. 39, 267, no. 14, 268, no. 23, 274, no. 1, 276, no. 10,
277, no. 16, 278-279), Khatanabadi quotes the following passages (reference is given to the monolingual
Arab. version al-Injil al-mugaddas): pp. 14:15-16; 36:15-16; 214:13; 73:5-6; 154:5; 204:17-18; 224:14-15; 291:6;
321:4-5; 342:10; 345:4-5; 346:1-2.

49 See Qum, Mar‘ashi, MS 3364, fols 29v; 31r; 33v; 38v; 63r; 67r (margins); Qum, Markaz-i Thya’-i Miras-i
Islami, 81 (“aksi), pp. 58; 61; 66; 78; 137; 147 (margins); M. B. Khatanabadi, Tarjama-yi Anajil-i arba‘a, ond
ed. Ja‘fariyan, 244, nos 80 and 84; 245, no. 92; 247, no. 109; 257, no. 19; 259, no. 31.

480 See Qum, Mar‘ashi, MS 3364, fols 33v; 38v; 63r; 65v; 87r (margins); Qum, Markaz-i Ihya’-i Miras-i Islami, 81
(“aksi), pp. 66; 78; 137; 143; 194 (margins); M. B. Khatiinabadi, Tarjama-yi Anajil-i arba‘a, 2™ ed. Ja*fariyan,
245, no. 92; 247, no. 109; 257, no. 18; 258, no. 26; 266, no. 10.

1 See Qum, Mar‘ashi, MS 3364, fols 33v; 38v; 52v; 79v (margins); Qum, Markaz-i Thya®-i Miras-i Islami, 81
(“aksi), pp. 66; 78; 111; 177 (margins); M. B. Khatanabadi, Tarjama-yi Anajil-i arba‘a, 2™ ed. Ja“fariyan, 245,
no. 92; 247, no. 109; 252, no. 155; 263, no. 56.

%2 For details, see below, Chapter 5.2.
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(Pers. kutub va-rasa’il) by Christian authors. Among these texts was a monolingual Persian
dictionary by an unidentified missionary.*®> The Shi‘i scholar quotes four passages in Persian
in which the author of the dictionary comments on biblical names and Christian concepts,
apparently addressed to a Muslim audience.”®* Khatanabadi refers to his source as Kitab
tarjamat al-asma’ (“Book of the Interpretation of Names™), which is said to be “one of the
notable books of the Christians” (Pers. az kutub-i mu‘tabara-yi Nasara).”® This dictionary
still remains to be identified.

Furthermore, Khatindbadi drew on at least one vindication of Christianity, from
which he paraphrased a comment on the image of the serpent in the Coptic chapter 7 of the
Gospel of John (=John 3:14-15).%* He refers to the Christian vindication as follows: “One of
the Christians who in his own treatise related [...]” (Pers. baZzi/yaki az Nasara dar risala-yi
khiid avarda|...]).**” The Christian vindication was composed by a certain “Father Gabriel”

(Pers. Padri Kibrail)."®® When Rasiil Ja‘fariyan edited Khatinabadi’s translation of the

483 1n contrast to Franco Ometto’s assumption (see his “Khatun Abadi,” 67, n. 34), there is no evidence that the
book consulted by Khatiinabadi was a bilingual Persian-Italian dictionary.

484 Khatiinabadi makes reference to the following terms: Jesus ( Yashiz‘) — “the God-Redeemer” (Pers. Khuda-yi
khalas-kunanda), Golgotha (Jajula) — a place where “the skulls are buried” (Pers. madfiin mi-shavad dar an
ru’s-i mauta), Magdalene (Mayjdaliyya) — “possessor of grandeur” (Pers. sahib-i ‘azamat), and the Paraclete
(Pers. farglif) — no explanation indicated. See Qum, Mar‘ashi, MS 3364, fols 7a; 51r; 52r; 145v (margins);
Qum, Markaz-i Thya’-i Miras-i Islami, 81 (‘aksi), pp. 9; 108; 110; 349 (margins); M. B. Khatinabadi, Tarjama-
i Anajil-i arba‘a, 2" ed. Ja“fariyan, 231, no.2; 252, nos 149 and 154; 277, no. 18.

5 Qum, Mar‘ashi, MS 3364, fol. 7a (margin); Qum, Markaz-i Thya’-i Miras-i Islami, 81 (‘aksi), p. 9 (margin); M.
B. Khatinabadi, Tarjama-yi Anajil-i arba‘a, 2™ ed. Ja“fariyan, 231, no. 2.

6 See Qum, Mar‘ashi, MS 3364, fol. 127r (margin); Qum, Markaz-i Thya’-i Miras-i Islami, 81 (“aks), p. 299
(margin); M. B. Khattinabadi, Tarjama-yi Anajil-i arba‘a, 2™ ed. Ja‘fariyan, 274-275, no. 5.

“7 Qum, Mar‘ashi, MS 3364, fols 41r; 46r; 53v (margins); Qum, Markaz-i Thya>-i Miras-i Islami, 81 (“aksi), pp.
84; 96; 114 (margins); M. B. Khatanabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja‘fariyan, 248, no. 117; 249, no.
131; 255, no. 1. For a slightly different passage, see ibid., 259, no. 34.

48 See Qum, Mar‘ashi, MS 3364, fol. 127r (margin); Qum, Markaz-i Thya’i Miras-i Islami, 81 (“aksi), p. 299
(margin); M. B. Khattinabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja*fariyan, 274, no. 5.
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Gospels, he conjectured that “Father Gabriel” was identical with the Capuchin Gabriel de
Chinon, the author of the Arabic vindication of Christianity refuted by Tafrishi.**® However,
the image of the serpent is not discussed in Tafrishi’s refutation of de Chinon’s vindication
Nusrat al-hagqg. Khatinabadi thus might have had access to de Chinon’s original Arabic work
(which seems to be lost today) or he drew on a different treatise by another missionary called
“Father Gabriel.”

Khatinabadi’s marginal glosses show that various Christian books in printed and in
manuscript form were available to Shi‘T scholars in Isfahan of the late seventeenth century.
Besides the Medici edition of the Roman Arabic Vulgate, other Arabic translations of the
Gospels, as well as apologetic Christian writings in Arabic and Persian circulated in the
Safavid capital and were consulted by Imami authors. The presence of Catholic friars in
Persia and their missionary activities were probably the cause for Khatinabadi’s (and the
shah’s) interest in Western Christianity and the Bible. At the same time, the importation of a
printed edition of the Gospels and the sharing of books beyond denominational borders
considerably facilitated the production of a Shi‘l translation and commentary on the sacred
Christian Scriptures. Khatinabadi’s glossed translation demonstrates once more a

consecutive Shi‘T-Catholic history of Persian translations of the Bible in pre-modern Iran.

%9 See M. B. Khatiinabadi, Tarjama-yi Andjil-i arba‘a, 2™ ed. Ja*fariyan, 72 (introduction). In his “Khatun
Abadi,” 67, Ometto confounds Gabriel de Chinon (d. 1668) with his Capuchin confrere Gabriel de Paris (d.
1641), who was already dead when Tafrishi met with de Chinon in Georgia in the 1660s. For Tafrishi and his

polemical work, see above, Chapter 4.
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5.2 The Arrival of Printed Copies of the Biblia Sacra Arabicain Iran

As we have seen earlier, Francesco Ingoli, the secretary of the Propaganda Fide,
stated in 1625 that it would be desirable to send an Arabic translation not only of the four
Gospels but of the entire Bible, i.e. the Old and New Testaments, to the mission in Persia.*
This was not realized until two generations later through the publication of the so-called
Biblia Sacra Arabica, the editio princeps of the entire Bible in Arabic.””! The bilingual
Arabic-Latin edition was printed in three volumes by the printing press of the Propaganda
Fide between 1671 and 1673.*”> With the importation and dissemination of printed copies in
late Safavid Persia, the Biblia Sacra Arabica began, in the late seventeenth/early eighteenth
century, to replace the Medici edition of the Roman Arabic Vulgate as an important source
for Imami authors on the Gospels.

This is suggested by the reception of the Biblia Sacra Arabica by Shi1 scholars.
Although I could not identify printed copies of the edition in present-day libraries in Iran,

manuscript copies made by local scribes from the printed edition clearly indicate that the

Biblia Sacra Arabica was available to Shi‘t Muslims and was studied by them. A manuscript

0 For details, see above, Chapter 1.1.

Y1 See Biblia sacra Arabica Sacrae Congregationis de Propaganda Fide iussu edita, ad usum ecclesiarum
orientalium, additis ¢ regione Bibliis Latinis Vulgatis (= al-Kutub al-muqgaddasa bi-I-lisan al-‘arabi ma‘a I-
nuskha al-latiniyya al-‘amma al-matbii‘a bi-amr al-majma‘ al-muqaddas al-mutawakkil ‘ala intishar al-iman
al-masihi li-manfa‘at al-kana’is al-shargiyya), 3 vols, Romae: Sacrae Congregat. de Propaganda Fide, 1671-
73.

2 For the history of the Biblia Sacra Arabica, see Paul Féghali, “The Holy Books in Arabic: The Example of
the Propaganda Fide Edition,” in: Binay and Leder, Translating the Bible into Arabic: 37-51; Vollandt, “Che
portono al ritorno”; idem, Arabic Versions, 113, 129-132, Chapter 5.5. See also Aurélien Girard, “Le
christianisme oriental (XVII® — XVIII® si¢cles). Essor de l'orientalisme catholique en Europe et construction
des identités confessionnelles au Proche-Orient,” Ph.D. dissertation, Ecole pratique des Hautes Etudes,

2011, 435-454.
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copy of the third volume of the edition, which contains the New Testament in Arabic and
Latin, is preserved in the undated manuscript Tehran, Mutahhari, MS 2198, 213 fols (blank:
28v; 119v; 129v; 136v; 150v; 154v; 157v; 160v; 182V).493 In the early eighteenth century, ‘Al
Quli Jadid al-Islam, in his anti-Christian work Sayf al-mu’minin 17 gital al-mushrikin (“The
Sword of the Believers in Battling the Polytheists”), drew on the first volume of the Biblia
Sacra Arabica, which contains Genesis and other books of the Old Testament.***

In May 1740, Nadir Shah Afshar (r. 1147/1736-1160/1747) initiated an ambitious
interreligious translation enterprise of the sacred Scriptures of Judaism, Christianity, and
Islam.*” The shah entrusted his court historian Mahdi Khan Astarabadi with the translation
of various books of the Hebrew Bible, the New Testament, and the Qur’an into Persian. He

was assisted by other Shi‘i scholars, among them Mir Ma‘sim Khattnabadi and Mir ‘Abd al-

Ghani Khatiinabadi - the son and grandson of Mir Muhammad Baqir Khatanabadi, as well as

4% In Tehran, Mutahhari, MS 2198, fols 0-1 and 1r, we read marginal notes dated Jumada I 1270 (=January-
February 1854) and 15 Dha 1-Hijjah 1297 (=18 November 1880), as well as seal impressions of ‘Ali Quli
Mirza, dated 1266 (=1849-50), and of the Madrasa library, dated 1297 (=1879-80). For descriptions of this
manuscript, see Danishpazhtih and Munzavi, Fihrist-i Kitabkhana-yi Sipahsalar, 3:198; DINA, 2:188, no.
33907; FANKHA, 4:937.

In MS 2198, fol. 1v:1-2, the incipit reads as follows (compare to Biblia Sacra Arabica, vol. 3, title-page):

ol s e Seall il el b dsplad) Ll [S] &bV Bid) n pmpall gl oledlly deaid)l (S
L Aol 83,201 S i Y

See ‘Al Quli Jadid al-Islam, Tarjuma, sharh va naqd-i sifr-i paydayish-i Tawrat: Sayf al-mu’minin f7 gital al-

mushrikin, ed. R. Ja“fariyan, Qum: Ansariyan, 1375/[1996] (repr., Qum: Ansariyan, 1382/[2003]); Ja‘fariyan,

Safaviyyah, 3:1017.

On the author and his works, see ibid., 3:1001-1042; Reza Pourjavady and Sabine Schmidtke, ““Ali Quli Jadid

494

al-Islam,” EI* (online edition); Tiburcio Urquiola, “Convert Literature.”

5 Onits history, see Fischel, “The Bible in Persian Translation,” 30-42; Gulbenkian, “The Translation,” 45-48;
Injil-i Nadirshahi: Matta, Marqus, Liiga va Yihanna, translated by Mahdi Khan Astarabadi with Mir
Ma‘sim Khatinabadi and Mir “Abd al-Ghani Khatinabadi, ed. R. Ja*fariyan, Tihran: ‘Ilm, 1388/[2009], 12-
23; Thomas, A Restless Search, 147-165, Chapter 6.3. For the translation of the Psalms, see also Halft,

“Crossing the Boundaries between Judaism and Twelver Shi‘i Islam.”
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several Jews, Armenians, and Catholic missionaries. The missionaries involved in the
translation of the Gospels were the three Italian Carmelites Philip Mary of St. Augustine
(1688-1749; Bishop of Isfahan 1736-1749), Thomas Aquinas of St. Francis (1702-1744) and
Urban of St. Elisaecus (1687-1755), as well as the Dominican friar Raymond Berselli (d.
1764).%°

A comparison between the Persian translation of the Gospels commissioned by Nadir
Shah, therefore known as the Nadirshahi translation, and the Arabic version of the Biblia
Sacra Arabica shows that the translation was made from the printed Arabic edition by the
Propaganda Fide.”’ As confirmed by Philip Mary’s report, the Nadirshahi translation was
based on “the Arabic text of the Vulgate [=the Vulgata].”*® The four Gospels of the Arabic
Vorlage as well as the Persian translation are structured according to the divisions of the
Vulgata, namely in 28 (Matthew), 16 (Mark), 24 (Luke) and 21 (John) chapters (Arab./Pers.
ishal).*’

In June 1741, only one year after the request of the shah, the Persian translation of the

Gospels was completed. The bilingual Arabic-Persian manuscript that was presumably

4% On the missionaries, see A Chronicle of the Carmelites, 2:984-989, 1012-1020; Thomas, A Restless Search,
159-160.

“7 The Nadirshahi translation of the Gospels has recently been edited by Rasiil Ja“fariyan on the basis of
Tehran, Kitabkhana-yi Gulistan, MS 2801, 174 fols (see Injil-i Nadirshahi, 25). The text has been collated
against Vatican, BAV, MS Borg. pers. 18, 112 fols (partly defective, with a slightly different introduction),
dated Rajab 1159 (=July-August 1746), as well as Paris, BNF, MS Suppl. persan 6, 203 fols, dated 1746 CE,
which used to be in the possession of the Jesuits in Iran [the two manuscripts preserved in Tehran and Rome
not seen by me]. For a description of these manuscripts, see Injil-f Nadirshahi, 23-26; Rossi, Elenco, 172-173;
Blochet, Catalogue, 1:6, no. 7; Bibliothéque Nationale [de France], Catalogue des manuscrits persans,
2/1:43-44.

48 A Chronicle of the Carmelites, 1:638, n. 1. See also ibid., 634.

499

An additional division in sections (Arab./Pers. fas/), as it appears in the margins of Paris, BNF, MS Suppl.

persan 6, was not included in Ja‘fariyan’s edition. For details, see Halft, “Schiitische Polemik,” 296-298.
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presented to Nadir Shah, and which entered the royal library at an unknown date, is
preserved today in Tehran, Milli, MS 480 [2803], 225 fols (own foliation).”™ As we see in
Figure 8§, the original text of the Biblia Sacra Arabica is written in black ink, the interlinear
word for word translation into Persian appears in red ink. The opening page of each Gospel
features a decorative headpiece, as it is common for presentation copies for notables and
high-ranking officials. On the title-page of Tehran, Milli, MS 480 appear various notes and

seal impressions of the royal library, dated to the nineteenth century.
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Figure 8. Tehran, Kitabkhana-yi Milli-i Iran, MS 480, fol. 105v, The opening of the Gospel of Luke in Arabic

with a Persian interlinear translation, © Kitabkhana-yi Milli-i Iran.

300 For descriptions of this manuscript, see Anvar et al., Filirist-i nusakh-i khatti, 7:401; DINA, 2:174, no. 33547,
FANKHA, 4:937.
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Moreover, there is evidence that the Nadirshahi translation was consulted by
indigenous Christians. An anonymous and undated copy of the Persian translation
transcribed in Georgian script is extant in Tbilisi, Georgian National Center of Manuscripts,
Oriental Fund, MS PK 55/60, 707 pp. (no foliation; partly defective). The manuscript
indicates that the Nadirshahi translation of the Gospels also circulated in Georgian
communities.*”!

I argue here that the importation of printed copies of the Biblia Sacra Arabica into
Iran sounded the bell for a new phase in Shi‘i-Catholic exchanges. Missionaries now had an
instrument at their disposal, in comparison with the Medici edition of the Roman Arabic
Vulgate, which contained the entire Bible in Arabic, which was more adapted to the text of
the Vulgata, and which was recommended by the Vatican Congregation for the missionary
activity of the Roman Church. In addition, an official Persian translation of the Gospels of
the Biblia Sacra Arabica, commissioned by Nadir Shah, contributed to its further
dissemination in pre- and early modern Iran. It is thus not surprising that the Roman Arabic

Vulgate was gradually superseded by other Arabic and Persian versions of the Gospels, which

influenced, in particular, the Shi‘i perception of the Bible in the eighteenth century.

01 Portions of Thilisi, Georgian National Center of Manuscripts, Oriental Fund, MS PK 55/60 [not seen by me],
namely the opening and ending of each Gospel, have been published by Nikolaj A. Marr, “Opisanie
persidskago rukopisnago Cetveroevangelia” [Description of a Persian Manuscript of the Four Gospels],
Zapiski Bostocnago otdélenid Imperatorskago russkago arheologiceskago obsestva 3 (1888): 377-381 (I
thank Adam C. McCollum for making the article accessible to me). A collation of Marr’s adduced Persian
text transcribed in Cyrillic script against Ja“fariyan’s edition Injil-i Nadirshahi suggests that MS PK 55/60
contains the same Persian translation of the Gospels made from the Biblia Sacra Arabica. Kenneth J.
Thomas’s assumption that MS PK 55/60 contains Khatiinabadi’s Persian translation of the Gospels (see his A
Restless Search, 137, n. 93, 139) is thus unjustified. For a description of MS PK 55/60, see also Gulbenkian,
“The Translation,” 44-45.
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Conclusion: An Intellectual Network between Egypt, Rome, and

Persia

In Safavid Persia of the seventeenth century, Imami scholars turned their attention to
Christianity and composed the earliest known Persian polemical writings entirely devoted to
the refutation of Christian beliefs. They studied the Gospels intensely, translated them into
Persian, and commented on numerous passages, many of which rarely appear in collections of
biblical verses adduced by earlier Muslim polemicists. While the alleged inconsistencies and
contradictions within the same Gospel, between each of the four Gospels, and the disparities
they contain in relation to the Hebrew Bible constituted a traditional motif in Muslim anti-
Christian works, the large number of Gospel verses quoted in Shi‘'T polemics from pre-modern
Iran is noteworthy. The emergence of a literary genre of Persian refutations of Christianity by
Shi‘it Muslims in the seventeenth century was no coincidence, but occurred in the context of a
religio-political confrontation between the Shi‘1 clergy and Catholic missionaries.

With the arrival of friars from various religious orders in the Safavid capital of Isfahan,
the first printed books became available in Persia. Among the works imported from Europe
was the edition of the Gospels in Arabic translation by the Medici Oriental Press in Rome,
dating from 1590/91 CE. As early as 1608, Shi‘i scholars had access to the private library of
the Discalced Carmelites in Isfahan, where they consulted the Medici edition of the Gospels
as well as other biblical books in Arabic. The twofold agenda of the friars as political envoys
and missionaries and their increasing influence at the royal court made the Shi‘i clergy

suspicious of them. In oral debates and disputations with Catholic representatives, Shi‘i
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scholars sought to challenge Christianity on its own ground by producing a pro-Muslim
interpretation of the sacred Scriptures of the Christians. The availability of the Gospels in
printed form in a language used by Shi‘i Muslims was an important factor for the
development of an Imami exegesis of the Bible in Persian as found in their anti-Christian
polemical works.

The Medici edition of the Gospels contained what I call the Roman Arabic Vulgate, a
revision of a medieval Arabic version of the Gospels known as the Arabic Vulgate, which was
translated by Coptic and/or Syriac Christians from various Vorlagen in Syriac, Greek, and
Coptic. Its publication in Rome was the result of conjoined scholarly, commercial, and
missionary interests. Prior to the printing of the text, individual verses were harmonized,
under the supervision of the Vatican Congregation of the Index of Prohibited Books, with the
Vulgata — the official Latin version of the Bible for the Roman Church.

The Medici edition of the Roman Arabic Vulgate was based on a mid-fourteenth-
century manuscript of Coptic provenance, completed in the Monastery of St. John the Little
in Wadi al-Natrin (ancient Scetis) and brought to Rome under circumstances that still
remain to be clarified. When printed copies of the Medici edition were imported into the
Safavid Empire, the Roman Arabic Vulgate was further disseminated among Shi'T Muslims
through handwritten transcripts of the printed edition. What first appeared to be an
innovative missionary instrument for the evangelization of Muslims and non-Catholics in the
Middle East soon became the standard textual source for Imami authors on the Gospels in
the seventeenth century, until the arrival of copies of the Biblia Sacra Arabica edition by the

Congregation for the Propagation of the Faith at the turn of the century.
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This new connectivity between Coptic Egypt, late Renaissance Rome, and Safavid
Persia manifests a trans-regional intellectual network that has so far remained unnoticed by
students of the history of Iran as well as of the history of Arabic Bible translations. The
intercultural dynamics of this network are evidenced in numerous citations from the Roman
Arabic Vulgate, which appear in the Persian vindication of Christianity by the Italian traveler
Pietro della Valle and the different Arabic and Persian anti-Christian works by the Shi‘i
scholars Sayyid Ahmad “Alavi and Zahir al-Din Tafrishi. When Sayyid Mir Muhammad Bagqir
Khatianabadi translated the Gospels into Persian, he based his translation on the Medici
edition of the Roman Arabic Vulgate, too. Although Persian translations of the Gospels and
other biblical books from pre-Safavid times circulated among indigenous Christians, they do
not seem to have been accessible to Imami scholars of the seventeenth century. In any case, to
combat the newly arrived missionaries, it was more effective to draw upon the Arabic version
of the Gospels that was used by the friars in Shi‘i-Catholic disputations, and which was a
quasi-official version authorized by the Roman Church.

The presence of missionaries from Europe and the dissemination of biblical books in
Arabic, some of which were in printed editions, provoked strong Shi'i opposition.
Interreligious controversies were initially performed through oral debates in private houses
and/or in public, sometimes in the presence of Muslim notables and rulers. They were
continued in written form through the exchange of numerous refutations and counter-
refutations of the doctrines of the other religion by individual scholars as well as by
theological commissions. For several decades, a cascade of polemical texts in Arabic and
Persian was exchanged between Isfahan and the Vatican, establishing a new form of

communication between theologians and exegetes in East and West.
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The history of the Medici edition of the Roman Arabic Vulgate in Safavid Persia
shows how Christian Arabic versions of the Bible from the Middle Islamic period transcended
the cultural, linguistic, and religious boundaries of the Arabic-speaking parts of the world of
Islam under the influence of Western Christendom. In the context of a universalistic Catholic
mission and the emergence of a new printing technology in Arabic, Shi‘1 scholars in pre-
modern Iran had direct access to a translation of the Gospels on which they relied (besides
Muslim sources for biblical material) to refute Christian beliefs and to prove the veracity of
the mission of the Prophet Muhammad. Printed editions of Arabic translations of the Bible
had global repercussions and offered a new framework for the Muslim reception of the sacred
Scriptures of the Christians.

With the advent of printing in Arabic letters and the dissemination of printed books by
missionaries in the Middle East, a new phase was entered in Muslim-Christian history and, in
particular, in Twelver Shi‘'i-Catholic relations. This dissertation hopes to encourage future
research on the influence of Arabic Bible printing on the perception of Christianity by

Muslim scholars in early modern Islamicate societies.
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Appendices

1 Inventory of Manuscripts of Alavi’s Lavami‘-i rabbani

Lavami‘-i rabbani is extant in three different recensions, at least two of which have
been produced and/or authorized by “Alavi, as evidenced by autographical notes in the
manuscripts examined in this study.’’> Although there are two (partial) prints of Lavani-i
rabbani, each based on a single manuscript, a critical edition of the work is still lacking.** All
three recensions are structured in two untitled chapters (Pers. bab), in which “Alavi quotes
eighteen passages from the Risala-yi Pitris dilla Valli begzada az Rim-1 Papa bi-janib-i
khuddam-i siyadat-panah-i Mir Muhammad dar baZi umir-i din-i masihiyan, to each of
which he replies in detail. ™ In addition, we read in the revised version of Lavami‘-i rabbani
two pseudo-citations which, however, could not be identified with Della Valle’s Persian
vindication of Christianity.’”

The earliest recension of Lavami“i rabbani is extant in four manuscripts

(=Manuscript Group 1/1-3), the first of which is Cambridge, University Library, MS Dd.6.83,

completed in mid-1622 CE. This is about seven months after the date in the prologue to

This question had to remain unanswered in my previous study. See Halft, “Schiitische Polemik,” 276.
3% For the prints of Lavami“i rabbani, see the notes to the manuscripts listed below. Hamid Naji Isfahant is
currently preparing an edition of the work, based on the below-mentioned manuscript that used to be in the
possession of M. “A. Rawzati.

3% For details, see Halft, “Schiitische Polemik,” 299.

%5 See Qum, Mar‘ashi, MS 2400, fols 148v:10-149r:8; 149v:10-150v:5; Edinburgh, University Library, MS Or
372, fols 130r:9-130v:4; 131r:5-131v:10; Rasht, Jam‘iyyat-i Nashr-i Farhang/Milli, MS 293 L, fols 124v:5-
1251:4; 125v:6-126r:12; Tehran, Da’irat al-ma‘arif, 1639/1, pp. 269:6-270:3 (the folio that includes the second

pseudo-citation is missing).
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Lavami‘*-i rabbani;, Muharram 1031 AH (=November-December 1621). Except for one
manuscript preserved in Qum, Mar‘ashi, MS 8998, this recension circulated among
Europeans and was brought to the attention of the Vatican.

An abridged version of the earliest recension, which I call the second recension of
Lavami‘-i rabbani, is extant in two manuscripts (=Manuscript Group 2), the earliest of which,
Paris, BNF, MS Suppl. persan 10, is dated to the late 1640s (and thus, perhaps, after ‘Alavi’s
death). There is no indication in the manuscripts to justify the assumption that the
abridgement was produced by the author. In addition, there is no evidence that this version
circulated among Shi‘T audiences (but exclusively among Europeans). The second recension
was printed by Hasan Sa‘id in the mid-1980s.

Sometime after the completion of ‘Alavi’s Misqgal-i safa’ at the end of 1622 CE, our
Shi‘t scholar revised and extended Lavami“i rabbani through the incorporation of more
biblical material. The ferminus post quem for the revision of the earlier treatise is indicated
by additions in “Alavi’s hand that appear in the margins of Isfahan, a private collection of the
late M. “A. Rawzati, MS without shelfmark, in which Misqgal-i safi’is frequently referenced.’"

This revised recension of the author was disseminated mainly in Iran and studied by Shi‘i

scholars up to the nineteenth century. It is extant today in six manuscripts (=Manuscript

3% See Isfahan, a private collection of the late M. ‘A. Rawzati, MS without shelfmark, fols 59v (outer margin);
90r:9-10; 96r (outer margin); 99v (inner margin).
These additions have been incorporated into Edinburgh, University Library, MS Or 372, fols 74v:14; 110r:3;
117r:1-5; Qum, Mar‘ashi, MS 7591/1, fols 89v:10; 129r:3; 137r:3-7; 141r:6-9; Qum, Mar‘ashi, MS 8998, fols
86v:2; 125v2; 1331r:6-10; Rasht, Jam‘iyyat-i Nashr-i Farhang/Milli, MS 293 L, pp. 198:10; 215:5-9; Tehran,
Da’irat al-ma‘arif, 1639/1, pp. 62:5; 229:7.
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Group 3/1-2), in which the ending of Lavami*-i rabbani varies, depending on the manuscript

concerned.

507

Since the thirteen manuscript copies of Lavami‘-i rabbani are dated, they are listed

here in chronological order.™® The manuscript preserved in Najaf, Iraq, which was not

accessible to me, is indicated in square brackets:

Cambridge, University Library, MS Dd.6.83, 190 fols, completed on 5 Sha‘ban 1031
AH (=15 June 1622) by Sadr ad-Din ibn Ja“far ¢Ali (=Manuscript Group 1/1).>%
Vatican, BAV, MS Pers. 11, 195 fols, completed on 5 Ramadan 1031 AH (=14 July
1622) by Muhammad Bagir ibn Malik °Ali Isfahani (=Manuscript Group 1/2).”"
Isfahan, a private collection of the late M. ‘A. Rawzati, MS without shelfmark, 109
fols, of which 86r-93v are penned entirely in °Alavi’s hand; with numerous

emendations, additions, and corrections by °Alavi throughout the margins; on the

507

508

509

510

While both manuscripts of Group 3/1, namely Isfahan, a private collection of the late M. ‘A. Rawzati, MS
without shelfmark, and Qum, Mar‘ashi, MS 7591/1, end with the epilogue Sharatha-yi an hazrat (“Reverence
to the Prophet”), Qum, Mar‘ashi, MS 2400 instead discusses two pseudo-citations from Della Valle’s Risala
(see Halft, “Schiitische Polemik,” 313-314, 324 [“DV 19, 20”]). The other manuscripts of Group 3/2, namely
Edinburgh, University Library, MS Or 372, Rasht, Jam‘iyyat-i Nashr-i Farhang/Milli, MS 293 L, and Tehran,
Da’irat al-ma‘arif, 1639/1, combine both elements.

Previous reference works listing numerous copies of the work, such as Dhari‘a, 18:366-367, no. 490; Mu‘jam,
4:574, no. 10208, and DINA, 8:1106 (in fact, the listed numbers 237561 and 237562 refer to the same
manuscript), are still incomplete. In 2010, when I published my study “Schiitische Polemik,” eleven
manuscripts of Lavami‘-i rabbani were known to me, eight of which I could examine at that time. See Halft,
“Schiitische Polemik,” 276-277.

For descriptions of this manuscript, see Edward G. Browne, A Catalogue of the Persian Manuscripts in the
Library of the University of Cambridge, Cambridge: University Press, 1896, 7-9, no. 7; idem, “Fihris al-
makhtitat al-islamiyya bi-Maktabat Jami‘at Kambrij: al-qism al-khamis. Tarjamat d. Yahya al-Juburi,” a/-
Mawrid 10 iii-iv (1981): 417-430, esp. 429; Halft, “Schiitische Polemik,” 314-315 (=C1).

For descriptions of this manuscript, see Rossi, Elenco, 36-38; Halft, “Schiitische Polemik,” 316-317 (=V).
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front page, we read an ownership statement by M. “A. Rawzati (=Manuscript Group
3/1).51

Qum, Mar“ashi, MS 7591/1, fols 1-153 (own foliation), dedicated to Muhammad Amin
Astarabadi (“Mirza Muhammad Amin,” d. 1036/1626); with some corrections in
°Alavi’s hand in the margins (=Manuscript Group 3/1).>"2

Tehran, Da’irat al-ma‘arif, 1639/1 (‘aksi), 274 pp. (no foliation); the folios need to be
rearranged as follows (with pages indicated): 1-30, 127-190, 95-126, 31-94, 191-274
(defective at the beginning, as well as between 271 and 272); dedicated to Shah Saft (r.
1039/1629-1052/1642), completed on 27 Dhu I-Hijjah 1038 AH (=17 August 1629) by
Sadr ad-Din Muhammad ibn Ja*far “Ali (who has copied 127:2-274; a second,
unidentified hand has penned 2-30, 127:1-2); with a partial Persian interlinear
translation of Arabic poetic, qur’anic, and biblical verses written in ‘Alavi’s hand; on
the front page, we read an ownership statement by Kazim Qasim Husayni Rashti

(=Manuscript Group 3/2).°"

11 For descriptions of this manuscript, see Rawzati, Fihrist-i kutub-i khatti, 169-181, no. 43; Halft, “Schiitische

512

513

Polemik,” 324-325 (=R). For some of ‘Alavi’s emendations, additions, and corrections, see Isfahan, a private
collection of the late M. ‘A. Rawzati, MS without shelfmark, fols 7v (below); 8r; 10r (above and below); 13v
(above); 19r; 28r; 301; 55v; 57; 58r1; 59v; 64v (below); 67r; 70v; 73v; 74r; 791 (above); 961; 99v; 1051; 106v; 108r
(below) (all margins). My previous assumption that Isfahan, a private collection of the late M. ‘A. Rawzati,
MS without shelfmark, was no autograph manuscript of the work (see Halft, “Schiitische Polemik,” 275, 325)
is thus unjustified. The current location of the manuscript is unknown to me.

For descriptions of this manuscript, see Husayni, Fiharist-i Kitabkhana, 19:404; Halft, “Schiitische Polemik,”
321-322 (=M2). For some of “Alavi’s additions and corrections, see Qum, Mar“ashi, MS 7591/1, fols 14v; 94v;
95r; 124v (all margins).

For a description of this manuscript, see Ahmad Munzavi, Fihrist-i nuskhaha-yi ‘aksi-i Kitabkhana-yi
Markaz-i Da’irat al-Ma‘arif-i Buzurg-i Islami, vol. 1-, Tihran: Markaz-i Da’irat al-Ma‘arif-i Buzurg-i Islami,

1382-/[2003-], 1:336.
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Paris, BNF, MS Suppl. persan 10, 92 fols, completed in 1058 AH (=1648-49); Francis
Richard has suggested that the copy was made at the request of the Dominican Paolo
Piromalli during his sojourn in Isfahan between 1647 and 1652; on fol. 1v, we read the
seal impression of the Abbey of Saint-Germain-des-Prés in Paris, dated 1720 CE
(=Manuscript Group 2).°"

San Lorenzo, Escorial, MS Arabe 1622, 279 fols (erroneous foliation in part), of which
most of the recto folios are blank, probably for a translation that remained unfinished;
directly copied from BNF, MS Suppl. persan 10, including the date 1058 AH (=1648-
49), presumably by Dominicus Germanus de Silesia (=Manuscript Group 2).">
Edinburgh, University Library, MS Or 372, 144 fols (own foliation), copied by
Muhammad Husayn; with the seal impressions of Fazil-Khan, dated 1114 AH (=1702-
03), and Rushd-Khan Hasani on the front page; with the appended epilogue Sharatha-
yi an hazrat on fols 134v-143v, as it appears in the manuscripts of the Groups 1, 2, and

3/1 (=Manuscript Group 3/2).>'°

514
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For the interlinear translation in “Alavi’s hand, see Tehran, Da’irat al-ma“arif, 1639/1, pp. 8:12; 10:11-12;
16:8; 17:7-8; 19:4-10; 21:11; 22:2-4; 29:3; 127:6-7; 128:3, 5; 137:7-11; 139:5-6; 169:1 (erased); 170:10-11; 115:6-
7, 116:10; 117:2-3, 9-10; 119:1 (all Pers. lines).

A microfilm of Paris, BNF, MS Suppl. persan 10 is available in Tehran, Danishgah, 4200 F. Hasan Sa‘id used
the microfilm as textual Vorlage for his publication of ‘Alavi, “ Lavami‘*-i rabbani,” ed. Sa‘id. For details, see
Halft, “Schiitische Polemik,” 326 (=S).

For descriptions of MS Suppl. persan 10, see Blochet, Catalogue, 1:34-35, no. 54; Danishpazhtih, Fihrist-i
mikriafilmha, 3:30; Halft, “Schiitische Polemik,” 319-320 (=P); Bibliothéque Nationale [de France],
Catalogue des manuscrits persans, 2/1:48. On the Dominican missionary, see Halft, “Paolo Piromalli.”

For descriptions of this manuscript, see Hartwig Dérenbourg, Les manuscrits arabes de I’Escurial, 3 vols,
Paris: Leroux, 1884-1928, 3:168; Halft, “Schiitische Polemik,” 320-321 (=E). For the scribe of the copy, see
Richard, “Le Franciscain,” esp. 94-95.

For a description of this manuscript, see Mohammed Ashraful Hukk et al., A Descriptive Catalogue of the

Arabic and Persian Manuscripts in Edinburgh University Library, Edinburgh: Austin, 1925, 328.
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Qum, Mar‘ashi, MS 8998, 118 fols (partly defective between 25v and 65r, into which
two folios of another work have been inserted, written by hands that are different from
the scribe of Lavami‘-i rabbani); dated in the colophon to 18 Shawwal 1117 AH (=2
February 1706) by Muhammad Riza ibn Muhammad Hashim Harmijardi (!); on the
front page, we read a bequest statement of Shah Sulayman (r. 1076/1666-1105/1694),
dated Dhii 1-Qa‘da 1107 AH (=June-July 1696), in which Muhammad Bagqir Majlisi is
mentioned (=Manuscript Group 1/3).>"

Qum, Mar‘ashi, MS 2400, 155 fols (with a /acuna between 68r and 68v), dedicated to
Shah Safi, completed on 8 Ramadan 1204 AH (=22 May 1790); with a note dated
1195 AH (=1780-81) and the seal impressions of Mahmud ibn Muhammad and Abi 1-
Hasan on the front page (=Manuscript Group 3/2).”!8

[Najaf, Maktabat al-Husayniyya al-Shishtariyya, MS 319/2, completed in 1230 AH
(=1814-15) by Hashim Miusawi Linjani; since the Maktabat al-Husayniyya al-
Shushtariyya was destroyed in the 1980s, the whereabouts of the manuscript collection
remain unclear].>"

Rasht, Jam‘iyyat-i Nashr-i Farhang/Milli, MS 293 L, 283 pp. (no foliation; defective

between 161 and 162), completed on 7 Dhii 1-Qa“da 1233 AH (=8 September 1818) by

517

518
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For descriptions of this manuscript, see Husayni, Fihrist-i Kitabkhana, 23:158-159; Halft, “Schiitische
Polemik,” 317-319 (=M1).

For descriptions of this manuscript, see Husayni, Fihrist-i Kitabkhana, 6:379-380; Halft, “Schiitische
Polemik,” 323-324 (=M3).

I thank Amir Jaje for this information. For descriptions of Najaf, Maktabat al-Husayniyya al-Shishtariyya,
MS 319/2, see Asadullah Isma‘iliyyan and Riza Ustadi, “Fihrist-i nuskhaha-yi khatti-i Kitabkhana-yi
Husayniyya-yi Shushtariha dar Najaf az aghayan Asadullah Isma‘iliyyan va danishmand-girami Riza Ustadi.
Az 1n fihrist-i ma ba asar-i danishmandan-i Najaf bishtar agah mi-shavim,” Nuskhaha-yi khatti (Nashriyya-yi
Kitabkhana-yi Markazi va Markaz-i Asnad-1 Danishgah-1 Tihran) 11-12 (1362/1983): 787-879, esp. 853; Halft,
“Schiitische Polemik,” 325 (=N).
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13

Salim ibn ‘Abd al-Karim Khurram-Kami; with the appended epilogue Sharatha-yi an
hazZrat on pp. 259-281, as it appears in the manuscripts of the Groups 1, 2, and 3/1, as
well as in Edinburgh, University Library, MS Or 372 (=Manuscript Group 3/2).%

Cambridge, University Library, MS L1.6.29, 186 fols (partly defective between 8v and
9r, with various /acunae throughout the text); directly copied from MS Dd.6.83,
including its colophon, by an inexperienced European hand, certainly before 1824

(=Manuscript Group 1/1).%!

520

521

For a description of this manuscript, see Muhammad Rawshan et al., Fihrist-i nuskhaha-yi khatti-i
kitabkhanaha-yi Rasht va Hamadan, Tihran: Intisharat-i Farhang-i Iran Zamin, 1353/[1974], 1161 (repr. in:
idem, Fihrist-i nuskhaha-yi khatti-i Kitabkhana-yi ‘Umimi-i JamTyyat-i Nashr-i Farhang-1 Rasht, Tihran:
Markaz-i Pizhtihishi-i Miras-i Maktab, 1387/[2008], 85, no. 322). In contrast to my previous assumption (see
Halft, “Schiitische Polemik,” 325 [=Ra]), Rasht, Jam‘iyyat-i Nashr-i Farhang/Milli, MS 293 L indeed
comprises a copy of Lavami‘i rabbani. The opening section of the text, however, differs from all other
manuscripts that were accessible to me.

This was probably the textual Vorlage for the excerpts from Lavami*i rabbani, published and translated into
English by Samuel Lee, Controversial Tracts on Christianity and Mohammedanism. By the late Rev. Henry
Martyn, B.D. of St. John’s College, Cambridge, and some of the most eminent writers of Persia translated
and explained: to which is appended an additional tract on the same question, and, in a preface, some
account given of a former controversy on this subject, with extracts from it (... ), Cambridge: J. Smith, 1824, i-
cxxvii. See also Halft, “Schiitische Polemik,” 325 (=L).

For descriptions of Cambridge, University Library, MS L1.6.29, see Browne, A Catalogue, 9-10, no. 8; idem,
“Fihris al-makhtatat,” 429; Halft, “Schiitische Polemik,” 315-316 (=C2).

187



2 Inventory of Manuscripts of “Alavi’s Misqgal-i safa’

Misqal-i safa’is extant in three different recensions by the author. An examination of
the manuscripts consulted for this study shows that “Alavi repeatedly revised his treatise after
its completion in Muharram 1032 (=November-December 1622). All versions of the work are
comprised of three chapters (Pers. fas/), on the essence of God, the divine nature of Jesus,
and the ordinances of the Gospel, in which “Alavi quotes, depending on the recension
concerned, fifty-two or fifty-five passages from J. Xavier’s abridged version of A ‘ina-yi haqgq-
numa’* The different versions of Misgal-i safi’vary in relation to the number of biblical
verses adduced by the author in evidence of the alleged inconsistency of the Christian
doctrine and the veracity of the Muslim belief. As a rule, the later the recension, the more
citations from the Scriptures appear in the text.

The earliest version of Misqal-i safa’is extant in three manuscripts (=Manuscript
Group 1), of which the earliest one is Mashhad, Astan-i Quds, MS 34614. The main body of
the manuscript text comprises the earliest recension of ‘Alavi’s anti-Christian treatise (which
was copied into Paris, BNF, MS Suppl. persan 1592/1 and MS Suppl. persan 11 during the
first half of the seventeenth century). MS 34614 shows that ‘Alavi revised his work extensively
through his numerous handwritten marginal emendations, additions, and corrections. It may

well be “the first copy that the author inspected [and] corrected,” as suggested by a note on

522 The headings of the chapters read as follows: (1) Dar ma‘rifat-i zat-i Haqq-i ta‘ald; (2) Dar haqq-i hazrat-i
‘Isa khudavand-i ma; (3) Dar ahkam-i Kitab-i Injil.
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the front page.”” Manuscript evidence suggests that the earliest recension of Misqal-i safi
circulated mainly among Europeans.

A fair copy of the author’s first revision, which I call the second recension of Misgal-i
safa’ is preserved in Vatican, BAV, MS Borg. pers. 5. As previously mentioned, MS Borg.
pers. 5 was brought by the Carmelites to Rome, where it provoked repercussions from the
officials of the Vatican. The manuscript was reproduced at least twice (Vatican, BAV, MS
Pers. 39/5; San Lorenzo, Escorial, MS Arabe 1555) and translated into Italian for the use of a
pontifical commission of theologians (as evidenced by Rome, Biblioteca Angelica, MS 310;
Rome, BNCR, MS Ebor. 20; Rome, Biblioteca Casanatense, MS 541). All of the
aforementioned manuscripts of the second recension circulated and/or were copied in Rome
(=Manuscript Group 2/1).

A slightly different version of the second recension of Misgal-i safa’is extant in three
manuscripts (=Manuscript Group 2/2), the earliest of which, Tehran, Malik, MS 2143/1, is
dedicated to Shah “Abbas I (r. 996/1588-1038/1629). It was thus completed before the shah’s
death in 1629 CE. Two other copies of the same version, Paris, BNF, MS Suppl. persan 12
and MS Suppl. persan 13/2, suggest that it also circulated among missionaries. In contrast,
another slightly different version of the second recension of ‘Alavi’s work was transmitted
exclusively among Shi‘T audiences in Iran (=Manuscript Group 2/3). Its earliest manuscript,
Mashhad, Astan-i Quds, MS 257, was copied during the second half of the seventeenth
century (and thus after the death of “Alavi).

During the reign of Shah Safi (r. 1039/1629-1052/1642), © Alavi considerably revised his

anti-Christian treatise by incorporating additional material, in particular biblical passages

323 For details, see below.
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such as citations from the Jewish Scriptures in a Perso-Arabic transcricption of the Hebrew.’**
‘Alavt’s later revision that I call the third recension of Misgal-i safa’is extant in thirteen
manuscript copies, all of which were written and circulated in Iran (=Manuscript Group 3).
One copy, Tehran, Majlis, MS 4940, was completed at the end of 1632 CE; four other copies
(Mashhad, Astan-i Quds, MS 256; Mashhad, Astan-i Quds, MS 15610; Tehran, Danishgah,
3531 F [‘aksi]; Tehran, a private collection of the late Fakhr al-Din Nasiri, MS without
shelfmark) were glossed by “Alavi. The third recension of Misqal-i safa’widely circulated in
Iran and was reproduced up to the nineteenth century. It is the version that was most readily
available to Shi‘t audiences in Iran.

The third recension of Misqal-i sata’was edited by Hamid Naji Isfahani in 1994 on the
basis of Tehran, a private collection of the late Fakhr al-Din Nasiri, MS without shelfmark
(which was not accessible to me).”” The editor also consulted the manuscripts preserved in
Tehran, Majlis, MS 4940, Tehran, a private collection of the late Ja*far Mir Damadi, MS
without shelfmark (of which photographs are available in Tehran, Danishgah, 3531 F [‘aksi]),
and Mashhad, Astan-i Quds, MS 256.°% The editor, however, did not pay attention to the
transmission history of the text. When Isfahani published his edition, he was unaware of the

existence of different recensions of Misgal-i safa’by the author.

52 For details, see Halft, “Hebrew Bible Quotations.” A comparison between the third recension of Misqal-i
safa’and the second version of the work, as extant in Mashhad, Astan-i Quds, MS 257, shows that about a
fifth of “Alav’s later recension does not appear in the earlier one (reference is given to ‘Alavi, Misqal-i safa,
ed. Isfahani): pp. 114:9-115:13; 156:1-14; 161:5-162:5; 181:4-19; 183:25-184:9; 184:16-185:1; 189:21-190:3;
193:14-16, 19-21; 195:3-6; 195:17-196:12; 199:19-201:12; 204:6-10; 208:10-16; 211:17-18; 214:1-3; 220:15-19;
224:10-225:22; 226:19-227:5; 229:17-231:4; 232:2-24; 237:5-238:14; 244:18-245:10; 253:15-255:15; 257:15-
258:16; 263:5-13; 264:2-266:16.

53 See ‘Alavi, Misqal-i saf3, ed. Isfahani, 102-103.

326 See ibid., 103-104.
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‘Alavi’s anti-Christian treatise is extant in twenty-five manuscript copies known until
now (as well as three copies of the previously described Italian translation).’”’ As far as the
copies and miscellanies are dated, they are listed here in chronological order. Twenty-four
manuscripts were accessible for this study (the one that was not available to me is indicated in
square brackets). However, I could not clarify the whereabouts of the two manuscript copies
described by Agha Buzurg al-Tihrani in his Shi‘ bibliographical survey al-Dhari‘a.’*® They
used to be preserved in the private collections of Nasrallih al-Tagawi and Shaykh
Muhammad Sultan al-Mutakallimin in Tehran. One of them or both might be identical to the

manuscripts listed below:

1 Mashhad, Astan-i Quds, MS 34614, 60 fols; on the front page (see Figure 9), we read
the following note: “The first copy that the author — [abbreviated by the truncated
letter] ‘s[ad] — inspected [and] corrected by his hand” (Pers. nuskha-yi i1la ka janab-i
musannif — ‘s’/ad] — mulahaza farmida bi-khatt-i sharif tashih numiida); “Alavi
designated his numerous emendations, additions, and corrections throughout the copy
by the (single) siglum - (representing musannif [“author”]) (see the margins of fols
15v; 22r; 25; 27v; 32r [above]; 37v; 44; 45; 461 [below]; 46v; 47r; 48; 49; 52r [left]; S6v;
57r; 58; 59r1); on the front page, we also read the undated ex-/ibris of the convent of the

Discalced Carmelites in Isfahan (“Ex libris conuentus Hispahensis Carmelitarum

527 Previous reference works listing several copies of the work, such as Dhari‘a, 21:130-131, no. 4275; Ahmad
Munzavi, Fihrist-i nuskhaha-yi khatti-i farsi; 6 vols, Tihran: Mu’assasa-yi Farhangi-i Mintaqa’i, 1348-
53/[1969-74], 2:989; idem, Fihristvara-yi kitabha-yi farsi, vol. 1-, Tihran: Anjuman-i Asar va Mafakhir-i
Farhangi, 1374-/[1995-96-], 9:531-532; Mu‘jam, 5:136, no. 10872; DINA, 9:692 (in fact, the listed numbers
258063 and 258064 refer to the same manuscript), are still incomplete. For the Italian translation of Misgal-i
safa’, see above, Chapter 3.3.

38 See Dhari‘a, 21:131.
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Discalceatorum”); with a Latin gloss in the margin of fol. 32r; the MS was endowed to
the Kitabkhana-yi Markazi-i Astan-i Quds in Mashhad by Shahrukh Tarraqi in 1386

SH (=2007) (=Manuscript Group 1).

Figure 9. Mashhad, Kitabkhana-yi Markazi-i Astan-i Quds, MS 34614, fol. 1r (detail), The title-page of Misqal-i sat’
with the ex-libris of the convent of the Discalced Carmelites in Isfahan, © Kitabkhana-yi Markazi-i Astan-i Quds.

2 Vatican, BAV, MS Borg. pers. 5, fols 5r-175v, undated copy by two unidentified
scribes (fols 5r-172r; 172v-174v); with a note signed by “Alavi (see Figure 10), in which
the author expresses his hope to convince the Christian addressee of his work of the
Muslim doctrine (see fol. 175); the MS was presented to the Discalced Carmelites in
Isfahan and brought to Rome, where it arrived in April 1625 CE; in Rome, the MS
was used as the textual Vori/age for the previously mentioned translation into Italian

(=Manuscript Group 2/1).°%

3 For a description of this manuscript, see Rossi, Elenco, 163. In Vatican, BAV, MS Borg. pers. 5, fol. 175,

Alavi’s note in the original Persian reads as follows:
3Ol o) Gl S e €053 I daky Gl 4] (S by oSl el i 5 el L) i o
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Figure 10. Vatican, Biblioteca Apostolica Vaticana, MS Borg. pers. 5, fol. 175v (detail), The end of Misqal-i safa’
with Sayyid Ahmad “Alavi’s signature, © Biblioteca Apostolica Vaticana.

Tehran, Malik, MS 2143/1, pp. 1-151 (no foliation; blank: 147; 149); the folios need to
be rearranged as follows (with pages indicated): 1-65; 74-93; 66-73; 94-151 (defective
between 31 and 32; 65 and 74; 93 and 66; as well as 73 and 94); dedicated to Shah
‘Abbas I; since the MS was copied by the same hand as Malik, MS 2143/2 (which
comprises a copy of “Alavi’s Risala dar radd-1 Mawla Muhammad Amin Astarabadi,
composed in 1034/1624-25), it can be established that both manuscripts were penned
after 1624/25 (but presumably before “Abbas I's death in 1629); on the front page, we

see the seal impressions of Abu 1-Hasan al-Husayni, dated 1204 AH (=1789-90), and

e Ol 5 el Gl gl Bl w3l oy S BB Gy Al il WLy ) o8 BLBT ) it
Al 23 B SIS WG b el o o) Ol antir S olalid g3 by Gl e 5l g 0blaST siie
3 S BBy by ol ) A 2 oy BU ) ) e A8 depe 0 UL 03 8
plys  Slaml Dlosd o3y JUly Sl pp sl Sl olsen o Jm 3 @l Slidy aragy 4 ol Slio
6}\&” JJ\J\&S\ RING: So-) LFJJ‘ 4y de—) J‘ u.,;-w‘ JB\ o)':'\.JJ\ o.XgU\ olas 0j >~ oL r‘w Ls)\.@:- 93 C)\:-j:\sj
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Ibn Hasan Muhammad al-Husayni, dated 125[?] AH (=between 1834 and 1843)
(=Manuscript Group 2/2).%*

Vatican, BAV, MS Pers. 39/5, fols 55r-71r (unfinished; comprises the prologue and
the beginning of the first chapter), directly copied from BAV, MS Borg. pers. 5; the
MS is part of a miscellany written in Rome and dated to August 1625 CE; it was in the
possession of the Franciscan language school of San Pietro in Montorio in Rome
(=Manuscript Group 2/1).%

Tehran, Majlis, MS 4940, 256 fols, completed in Rabi® II 1042 AH (=October-
November 1632) by Vajih al-Din ibn Isma‘il; on the front page, we read a possession
statement by a certain ‘Umar (=Manuscript Group 3).>*

Mashhad, Astan-i Quds, MS 256 [Hekmat 256], 167 fols (own foliation; defective
between fols 161v and 162r, as well as 165v and 166r), dedicated to Shah Safi; with
glosses in “Alavi’s hand on fol. 1v (margins); on the front page, we see an oval seal
impression reading “Allah Muhammad “Ali” (probably of the royal Safavid libraries),
dated 1030 AH (=1620-21), the date 1[0]34 AH (=1624-25), as well as an endowment

note by Nadir Shah Afshar (r. 1736-47), dated to Rajab 1145 (=December-January

1732) (=Manuscript Group 3).>*

530

531

532

533

For a description of this manuscript, see Iraj Afshar and Muhammad T. Danishpazhiih, Fihrist-i kitabha-yi
khatti-i Kitabkhana-yi Milli-r Malik, 12 vols, Tihran: Kitabkhana, 1352-75/[1973-96], 5:431 (the manuscript is
erroneously listed under the shelfmark no. 2134/1).

For a description of this manuscript, see Rossi, Elenco, 67-68.

For a description of this manuscript, see I°tisami et al., Fihrist-i Kitabkhana-yi Majlis, 14:169-170. The
manuscript is erroneously listed under the shelfmark no. 4939 in Munzavi, Fihrist-i nuskhaha-yi khatti-i farsi,
2:989, no. 9111, and Mu‘jam, 5:136, no. 10872. For a facsim. of the last folio with the colophon, see ‘Alavi,
Misqal-1 safa, ed. Istahani, 109.

Mashhad, Astan-i Quds, MS 256 was submitted for registration (Pers. ‘@r?) in Shawwal 1287 AH
(=December-January 1870-71), on 5 Rabi II 1289 (=12 June 1872), 16 Shawwal 1292 (=15 November
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Mashhad, Astan-i Quds, MS 15610, 124 fols (defective at the beginning, between 1v
and 2r, and at the end); with some emendations and additions in “Alavi’s hand (see
fols 45r; 46v; 47r [above, inner margin, below]); the MS was endowed to the
Kitabkhana-yi Markazi-i Astan-i Quds in Mashhad by Shams al-Din Va‘iz Tihrani
(Pardad) in 1366 SH (=1987) (=Manuscript Group 3).

Tehran, Danishgah, 3531 F (“aksi), 152 fols (own foliation; defective between fols 146v
and 147r, as well as at the end), dedicated to Shah Safi; on fols 1v; 2r; 3r (margins), we
read glosses in ‘Alav1’s hand; with the seal impression of Abi Hasan al-Husayni on the
front page (=Manuscript Group 3).>**

[Tehran, a private collection of the late Fakhr al-Din Nasiri, MS without shelfmark,
unspecified number of folios, with glosses in “Alavi’s hand; after Nasiri’s death, his
manuscript collection was sold in portions to the Kitabkhana-yi Majlis-i Shiira-yi
Islami, the Kitabkhana-yi Milli-i Iran (both in Tehran), the Kitabkhana-yi Ayat Allah

al-‘uzma Mar‘ashi (Qum), and the Kitabkhana-yi Markazi-i Astan-i Quds (Mashhad);

534

1875), 7 Rajab 1297 (=15 June 1880), and 23 Jumada II 1312 (=22 December 1894) (see the ‘arZnotes on
fols 1v; 165; 166r; 167r). On fol. 1v, the ‘arZnotes are accompanied by the seal impressions of [Abi] I-Qasim
al-Husayni, dated 1270 (=1853-54), and Hajib al-‘ataba al-"aliyya Sultan Muhammad, dated [12]89 (=1872-
73).

For descriptions of this manuscript, see Dhari‘a, 21:131; Javan et al., Fihrist-i kutub-i khatti, 1:217-218,;
Fikrat, Fihrist-i alifba%, 526; Kazim Mudir Shanachi et al., Fihrist-i nuskhaha-yi khatti-i di kitabkhana-yi
Mashhad (Madrasa-yi Navab, Astan-i Quds), vol. 1-, Tihran: Intisharat-i Farhang-i Iran-i Zamin, 1351-
/[1972-], 2:1014. For a facsim. of fol. 1v with glosses in “Alavi’s hand, see “Alavi, Misqal-i saf3, ed. Isfahani,
110. On the seal impression dated 1030 AH, see Bibliothéque Nationale [de France], Catalogue des
manuscrits persans, 2/1:303, 648.

For a description of this manuscript, see Danishpazhth, Frhrist-i mikrifilmha, 3:173. The photographs were
presumably taken from a copy that used to be preserved in Tehran, a private collection of the late Ja*far Mir
Damadi, MS without shelfmark (for details, see Halft, “Hebrew Bible Quotations,” 238, n. 12; “Alavi, Misqal-

1 safa, ed. Isfahani, 103-104). The present location of the manuscript is unknown to me.
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the present location of the MS remains unclear (=presumably Manuscript Group
3)].5%

10 London, BL, MS Add. 25857, fols 2v-181v, dedicated to Shah Safi; the MS used to be
part of the private collection of the Methodist theologian Adam Clarke (1762-1832); it
was purchased by the British Museum from the estate of the orientalist William
Cureton (1808-1864) on 6 August 1864 (see fol. 182v); later it became part of the
collection of the newly formed British Library (=Manuscript Group 3).7%

11 Tehran, Danishgah, MS 3824, 200 fols (own foliation), dedicated to Shah Safi; the
copy was completed during ‘AlavT’s lifetime, as suggested by the invocation “May his
prosperity continue” (Arab. minhu dama zilluhu), following the glosses of the author
(see fols 1v; 2r); on fol. 200r, we read an ownership statement by ‘Abd Allah ibn
Muhammad Husayn ibn ‘Abd Allah ibn “Ali Akbar al-Isfahani, dated to Rajab 1285
AH (=October-November 1868), as well as his reading note, dated 7 Jumada I 1310
(=27 November 1892); with an ownership statement by Muhammad Taqi (...) on the
front page (=Manuscript Group 3).>%’

12 Tehran, Danishgah, MS 10081, 190 fols (own foliation; defective at the beginning and

end, as well as between 29v and 30r; blank: 45r-46v), dedicated to Shah Safi; with the

seal impression of Mulla Muhammad Ja‘far Tihrani (see fols 1r; 190v); the MS was

535 1 thank Sohrab Yeke Zare for this information. For a description of the manuscript that used to be preserved
in the private collection of Nasiri, see ‘Alavi, Misqal-i safa, ed. Isfahani, 102-103. For a facsim. of the folios
with glosses in ‘Alavi’s hand, as well as the first and the last folio of the manuscript, see ibid., 105-108.

336 1 thank Ursula Sims-Williams for the information on the history of the manuscript collection of the British
Library. For descriptions of London, BL, MS Add. 25857, see Adam Clarke, A Historical and Descriptive
Catalogue of the European and Asiatic Manuscripts in the Library of the Late Dr. Adam Clarke, London:
Murray, 1835, 211, no. 283; Rieu, Catalogue of the Persian manuscripts, 1:28-29.

37 For a description of this manuscript, see Munzavi and Danishpazhiih, Fihrist-i nuskhaha-yi khatti, 12:2802-
2804.
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endowed to the Kitabkhana-yi Markazi-i Danishgah in Tehran by Nasir Kataziyan
(=Manuscript Group 3).>*

Tehran, Majlis, MS 3722, 120 fols (paginated), dedicated to Shah Safi, copied by
Muhammad Salih Khatiinabadi (=Manuscript Group 3).>%

Tehran, Malik, MS 1691, 182 fols (own foliation); the folios need to be rearranged as
follows: 1-159; 175-180; 160-174; 182; 181 (defective between 174 and 182, as well as at
the end); dedicated to Shah Saff; with the seal impression of a certain Muhammad
Husayn (see fols 9v; 49v; 100v; 151v); on fols 1r and 181v, we read a seal impression
showing a ligature of the letters “H” and “M” (=Manuscript Group 3).”*

Tehran, Majlis, MS 715, 162 fols, dedicated to Shah Safi; with an unidentified seal
impression, dated 1056 AH (=1646-47) (see fols 36v; 52r; 58r; 68v), as well as the seal
impessions of Husayn ibn Muhammad al-Husayni, dated 1086 (=1675-76), and
Muhammad Riza al-Tabataba’i, dated 1221 (=1806-07), on the front page
(=Manuscript Group 3).”*!

Paris, BNF, MS Suppl. persan 1592/1, fols 1-35 (blank: 15), copied by an
inexperienced European hand, presumably during the first half of the seventeenth

century (=Manuscript Group 1).>*

538

539

For a description of this manuscript, see Munzavi and Danishpazhih, Fihrist-i nuskhaha-yi khatti, 19:48-49.

For a description of this manuscript, see I°tisami et al., Fihrist-i Kitabkhana-yi Majlis, 10/4:1701-1702.

For a description of this manuscript, see Afshar and Danishpazhth, Fiarist-i Kitabkhana-yi Milli-i Malik,
4:755.

A microfilm of Tehran, Majlis, MS 715 is available in Tehran, Danishgah, 4654 F. For descriptions of this
manuscript, see I°tisami et al., Filrist-i Kitabkhana-yi Majlis, 1:58, no. 194, 2:453-454; Danishpazhth, Fihrist-
I mikrifilmha, 3:84.

For a description of this manuscript, see Blochet, Catalogue, 4:167, no. 22009.
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17 Paris, BNF, MS Suppl. persan 11, 23 fols (unfinished; comprises the prologue and the
beginning of the first chapter), directly copied from MS Suppl. persan 1592/1 by Da*ad
ibn Sa‘id Isfahani (1612-84), probably in Paris in the early 1640s CE (=Manuscript
Group 1).%

18 San Lorenzo, Escorial, MS Arabe 1555, 211 fols (partly own corrected foliation; blank:
204r; 205v; 208; 209r; 210v; 211; 212r), directly copied from BAV, MS Borg. pers. 5,
including “AlavT’s note (see fol. 213), by Dominicus Germanus de Silesia; with the
beginning of a Latin interlinear translation; on fol. 0-1, we read the ex-/ibris of the
Franciscan language school of San Pietro in Montorio, dated 1645 CE: “Ex collegio
Linguarum S. Petri montis aurei in Urbe, cum licentia Sup[e]riorum generalium 1645”
(=Manuscript Group 2/1).>*

19 Paris, BNF, MS Suppl. persan 12, 237 fols; the folios need to be rearranged as follows:
1-50; 88-96; 63-68; 97; 55-62; 85; 98-103; 86-87; 104; 69-72; 105; 51-52; 73-78; 84; 54;
189-228; 79-83; 53; 106-188; 229-237; with several annotations in Latin, Persian, and

Hebrew by different European hands, among them the Jesuit Aimé¢ Chézaud (1604-

64) (=Manuscript Group 2/ 2)-545

3 For descriptions of this manuscript, see Blochet, Catalogue, 1:34, no. 53; Bibliotheque Nationale [de
France], Catalogue des manuscrits persans, 2/1:48-49.

% Photographs of San Lorenzo, Escorial, MS Arabe 1555 are available in the Kitabkhana-yi Ayat Allah al-
‘uzma Mar“ashi in Qum. For descriptions of this manuscript, see Dérenbourg, Les manuscrits arabes, 3:135;
Muhammad Al Ha'iri, Fihrist-i nuskhaha-yi ‘aksi-i Kitabkhana-yi ‘Umami-i Hazrat-i Ayat Allah al-‘uzma
Mar‘ashi Najaff, vol. 1-, Qum: Kitabkhana, 1411-/1369-/[1990-], 2:264-265, no. 787. For the scribe of the copy,
see Richard, “Le Franciscain,” esp. 92, n. 2. For Giacomo Francesco Lova’s letter inserted in San Lorenzo,
Escorial, MS Arabe 1555, fols 206-207, see above.

35 For descriptions of this manuscript, see Blochet, Catalogue, 1:33-34, no. 52 (the indicated shelfmark no.

Suppl. 11 at the very end needs to be corrected to no. Suppl. 12); Bibliothéque Nationale [de France],

Catalogue des manuscrits persans, 2/1:50-51. See also Richard, “Le Pére Aimé Chézaud,” 11, 15.
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Mashhad, Astan-i Quds, MS 257 [Hekmat 257], 89 fols (partly own corrected
foliation); the folios need to be rearranged as follows: 1-85; 87; 89; 86r (the following
folios are part of Astan-i Quds, MS 258, which comprises the Persian recension of
Zahir al-Din Tafrishi’s Nusrat al-haqq, dating from the reign of Shah Sulayman [r.
1077/1666-1105/1694]: 86v; 88); since the MS was copied by the same hand as Astan-i
Quds, MS 258, it can be established that both manuscripts were written after 1666
CE™*; on the front page, we read an ownership statement by Mirza Hasan“ali Navasa‘l
as well as a bequest statement, dated to Sha‘ban 1262 AH (=July-August 1846), by T3j
Mah Bégum (d. 1282/1865) (=Manuscript Group 2/3).>*

Paris, BNF, MS Suppl. persan 13/2, fols 263v-264v (unfinished; comprises the

prologue and the beginning of the first chapter), presumably directly copied from MS

546

547

Abdul-Hadi Hairi’s proposition that Mashhad, Astan-i Quds, MS 257 “was copied during the reign of Shah
‘Abbas I” (see his “Reflections on the Shi‘i Responses,” 156-157) is thus not justified.

For Taj Mah Bégum and her endowments, see Christoph Werner, An Iranian Town in Transition: A Social
and Economic History of the Elites of Tabriz, 1747-1848, Wiesbaden: Harrassowitz, 2000, 122-135.

Seal impressions of the Astan-i Quds (“Sarkar-i fayz-asar”), dated 1276 (=1859-60), indicate that Mashhad,
Astan-i Quds, MS 257 and MS 258 were relocated inside the sanctuary (see Mashhad, Astan-i Quds, MS 257,
fols 1v; 65r; Mashhad, Astan-i Quds, MS 258, fol. 166r). The miscellany was submitted for registration on 21
Dha 1-Hijjah 1266 (=28 October 1850), in 1270 (=1853-54), on 19 Ramadan 1272 (=24 May 1856), in
Shawwal 1287 (=December 1870-January 1871), on 5 Rabi® II 1289 (=12 June 1872), 16(?) Shawwal 1292
(=15 November 1875), 7 Rajab 1297 (=15 June 1880), and 7 Rabi‘ I 1316(?) (=26 July 1898). The ‘arZnotes
are accompanied by the seal impressions of Muhammad Isma‘il, Fazl Allah, dated 1247 (=1831-32),
Muhammad Husayn ibn Fazl Allah al-Husayni, dated 1246 (=1830-31), Abu 1-Qasim al-Husayni, dated 1270
(=1853-54), Hajib al-‘ataba al-‘aliyya Sultan Muhammad, dated 1289 (=1872-73), Sa‘id al-Ansari, dated
1261(?) (=1845-46), and Muhammad (...) “Abd (...) Mu’min (...) Nizam (showing a lion holding a raised
sword in one paw against a rising sun). See Mashhad, Astan-i Quds, MS 257, fols 1; 2; Mashhad, Astan-i
Quds, MS 258, fols 164v; 165v; 166r.

For descriptions of Mashhad, Astan-i Quds, MS 257, see Javan et al., Fihrist-i kutub-i khatti, 1:205; Fikrat,
Fihrist-i alifba i, 526; Shanachi et al., Fihrist-i nuskhaha-yi khatti, 2:1014. Mashhad, Astan-i Quds, MS 257 is
erroneously listed under the shelfmark no. 208 in DINA, 9:692.
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Suppl. persan 12; the MS is part of a miscellany completed in Isfahan on 9 Rabi’ I
1155 AH (=14 May 1742) (=Manuscript Group 2/2).>*

Tehran, Majlis, MS 17381/3, fols 142v-177v (own foliation; defective at the beginning),
completed between 1 and 10 Muharram (Pers. daha-yi ‘Ashira) 1231 AH (=between
3 and 12 December 1815) (=Manuscript Group 2/3).>%

Qum, Madrasa-yi Fayziyya, MS 1393/1, pp. 2-247 (no foliation), with a note dated to
Muharram 1257 AH (=February-March 1841) on the front page; on the last folio of
the miscellany, we read an ownership statement by Muhammad ibn Husayn ibn ‘Al
ibn Afrasiyab al-Afrasiyabi; the MS was endowed to the Madrasa-yi Fayziyya in Qum
by Muhammad Bagqir Kashfiyan Burdjirdi on 29 Safar 1391 AH (=26 April 1971)
(=Manuscript Group 3).>°

Qum, Mar‘ashi, MS 8924/5, fols 90r-118r (own foliation; defective at the beginning),
directly copied, at the request of Asadullah Khan ibn Najafquli Khan Iravani, from
Majlis, MS 17381/3 by Ahmad ibn Fatah Iravani Qazvini in Jumada II 1267 (=April-
May 1851) (=Manuscript Group 2/3).”"

Tehran, Mutahhari, MS 1310, 121 fols; the folios need to be rearranged as follows: 3-8;
10; 9; 11-112; 114; 113; 115-121 (defective at the beginning; blank: 118v-120r);
dedicated to Shah Safi, completed on 16 Sha‘ban 1286 AH (=21 November 1869); on

fol. 121v, the Qajar prince-governor Farhad Mirza Mu‘tamad al-Dawla (1818-88) is

mentioned; the MS was in the possession of the Qajar minister ‘Ali Quli Mirza in

8 For a description of this manuscript, see Bibliothéque Nationale [de France], Catalogue des manuscrits

persans, 2/1:51-52.

>¥ For a description of this manuscript, see I°tisami et al., Filrist-i Kitabkhana-yi Majlis, 48:95.

%0 For a description of this manuscript, see Ustadi, Fihrist-i Kitabkhana-yi Madrasa-yi FayZiyya, 3:88.

! For a description of this manuscript, see Husayni, Fihrist-i Kitabkhana, 23:101.
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Safar 1287 (=May-June 1870), before it was endowed to the Kitabkhana-yi Sipahsalar
(today: Mutahhari) in Tehran in Dhu I-Hijjah 1297 (=November-December 1880)

(see fol. 2r) (=Manuscript Group 3).”

2 For a description of this manuscript, see Danishpazhith and Munzavi, Filrist-i Kitabkhana-yi Sipahsalar,

5:586-587.
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3 Inventory of Manuscripts of Tafrishi’s Nusrat al-haqq

Nusrat al-haqq is extant in different Arabic and Persian recensions by the author. The
hitherto known seven manuscripts, two of which are in Arabic and five in Persian, are held by
libraries in Iran and Russia. Although it cannot be excluded that revisions were made after
Tafrishi’s lifetime, the manuscript evidence suggests the following scenario: The author
composed the first version of his treatise in Arabic ca. 1074 AH (=1663-64) (see Manuscript
Group 1/1). During the reign of Shah Sulayman (r. 1077/1666-1105/1694), he expanded and
rearranged the Arabic text (see Manuscript Group 1/2) and translated it into Persian (see
Manuscript Group 2/1). He later revised the Persian recension and rearranged sections, such
as the prologues following the author’s report on his interreligious encounters (see
Manuscript Group 2/2). For this reason, the structure and content of Nusrat al-haqgq varies
between the manuscripts, even within the group of Arabic or Persian manuscripts.

While the Arabic recension still awaits publication, the Persian version of the work has
recently been edited by Gudarz Rashtiyani on the basis of the earliest dated Persian
manuscript Tehran, Majlis, MS 10147/19, pp. 371-433 (no foliation), completed in 1104 AH
(=1692-93).7 In addition, the text has been collated with two later Persian copies, namely
Tehran, Majlis, MS 10598 and Mashhad, Astan-i Quds, MS 258 [Hekmat 258].>* As far as the

manuscripts are dated, they are listed here in chronological order:>>

33 See Rashtiyani, “ Nusrat al-hagq,” 1242.
534 See ibid.
3 For reference works listing several of the below-mentioned manuscripts, see Munzavi, Firist-i nuskhaha-yi

khatti-i farsi, 2:947, no. 8765; Mu‘jam, 5:386-387, no. 12134; DINA, 10:711.
202



1 Saint Petersburg, NLR, MS Dorn 244/1, fols 1v-16r (presumably unfinished; comprises
the prologue [mugaddimal, the first chapter — structured in three prologues
[mugaddimal, and the beginning of the second chapter [/as/] of article one [ magala)),
Arabic, no title indicated; the MS is included in a miscellany that was copied in 1074
AH (=1663-64) (=Manuscript Group 1/1).>>°

2 Tehran, Majlis, MS 10147/19, pp. 371-433 (no foliation; comprises a preface [ dibachal,
a report on three interreligious encounters [ majlis], three prologues [ mugaddima], the
first chapter — structured in five prologues [ mugaddimal, and the second chapter [ fas/]
of article one [magala), followed by different sections [fas/], an epilogue [khatimal,
and more sections [fasl]), Persian, completed in 1104 AH (=1692-93) (=Manuscript
Group 2/1).>7

3 Tehran, Danishgah, MS 3282/2, pp. 73-128 (no foliation; comprises three prologues
[mugaddimal, the first chapter — structured in three prologues [ mugaddimal, and the
second chapter [fasl/] of article one [magqala]), Arabic, dedicated to Shah Sulayman,
copied by Ziya® al-Din Husayni; the MS is included in a miscellany that contains a
copy of Tafrishi’s Matali® va-magharib, which was completed on 20 Muharram 1114
AH (=16 June 1702); in the margin of pp. 73-88, we read a copy of Mirza Abi I-Qasim

Gilani Qummi’s (d. 1231/1816) refutation of Sufism (=Manuscript Group 1/2).”*®

336 For a description of this manuscript, see Dorn and Rost, Catalogue des manuscrits, 232-233. For its history of
transmission, see Richard, “Catholicisme et Islam chiite,” 362, n. 70.

37 For a description of this manuscript, see I°tisami et al., Fihrist-i Kitabkhana-yi Majlis, 32:182. For facs. of the
beginning and end of Tehran, Majlis, MS 10147/19, see Rashtiyani, “Nusrat al-haqgq,” 1378-1379.

% For a description of this manuscript, see Munzavi and Danishpazhih, Firist-i nuskhaha-yi khatti, 11:2248-

2249.
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4 Tehran, Majlis, MS 1232, 94 fols (own foliation; comprises a preface [dibachal, a
report on three interreligious encounters [ majlis], three prologues [mugaddimal, the
first chapter [/asl] of article one [ magala] — structured in five prologues [ mugaddimal,
article two with different sections [fas/], an epilogue [khatima], and more sections
[fasl]), Persian, dedicated to Shah Sulayman; the name of Shahnazar Khan has been
erased in the preface (fol. 4r:9) (=Manuscript Group 2/2).

5 Mashhad, Astan-i Quds, MS 258 [Hekmat 258], fols 86v-166r (own foliation; the folios
need to be rearranged as follows: 86v; 88; 90r-166r; the following folios are part of
Mashhad, Astan-i Quds, MS 257: 87; 89; the MS comprises a preface [dibachal, a
report on three interreligious encounters [majlis], three prologues [ mugaddimal, the
first chapter [fas/] of article one [magala] — structured in five prologues [ mugaddimal,
article two with different sections [fas/], an epilogue [khatima], and more sections
[fasl]), Persian; when Francis Richard studied the MS in 1981, he had no access to the
entire codex and erroneously assumed the MS to be incomplete; in contrast to the
recent claim by Rashtiyani, the MS is undated (=Manuscript Group 2/2).>>

6 Tehran, Majlis, MS 10598, 68 fols (own foliation; comprises a preface [dibachal, a
report on three interreligious encounters [majlis], three prologues [ mugaddimal, the

first chapter [fas/] of article one [magala] — structured in five prologues [ mugaddimal,

article two with different sections [fas/], an epilogue [khatima], and more sections

3% For Richard’s assumption, see his “Trois conférences,” 253-254, 258 (the author refers to the manuscript as
“Hekmat 257”). Rashtiyani apparently misinterpreted the ‘arZ note on the last folio of Mashhad, Astan-i
Quds, MS 258, dated to Shawwal 1292 (=November 1875), which is penned by a hand that is different from
the one of the copyist, as date of the copy. See Rashtiyani, “ Nusrat al-hagq,” 1242.

For descriptions of this manuscript, see Dhari‘a, 10:232, no. 718; Javan et al., Fihrist-i kutub-i khatti, 1:205-
206; Fikrat, Fihrist-i alitba7, 526.
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[fasl]), Persian, completed on 11 Jumada I 1299 AH (=31 March 1882) by
Muhammad Mahdi ibn Sayyid Talib “Ali near Jaunpur, India; the title is erroneously
indicated as 7absirat al-hagqg (“Instruction of Truth”); the MS was copied at the
request of Shaykh Muhammad Bagir Isfahani Karbala®i; Rashtiyani has suggested that
the MS was directly copied from Mashhad, Astan-i Quds, MS 258 or that both MSS
were copied from the same textual Vorlage (=Manuscript Group 2/2).>®

7 Tehran, Mutahhari, MS 7494/5, fols 25v-28v (own foliation; comprises the preface of

the work), Persian (=Manuscript Group 2).>%!

30 For a description of this manuscript, see I°tisami et al., Fihrist-i Kitabkhana-yi Majlis, 33/1:123-124. For
Rashtiyani’s assumption, see his “ Nusrat al-hagq,” 1242.

%1 For a description of this manuscript, see Abii 1-Qasim Naqibi, Tashih va takmil-i fihrist-i nuskhaha-yi khatti-i
Kitabkhana-yi Madrasa-yi ‘Ali Shahid Mutahhari (Sipahsalar-i sabig), Tihran: Madrasa-yi °Ali Shahid
Mutahhari, 1388/[2009-10], 136, no. 772.
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Inventory of Manuscripts of Khatinabadi’s Persian Translation of the

Gospels

Khatinabadr’s Persian translation of the Gospels is extant in seven manuscripts, which

contain the same version of the text. As far as the copies are dated, they are listed here in

chronological order.”® The assumed earliest known manuscript was not accessible to me und

is indicated in square brackets:

1

Isfahan, a private collection of the late M. ‘A. Rawzati, MS without shelfmark; with
the introduction, the marginal glosses, and the epilogue by the translator.]’®*

Qum, Mar‘ashi, MS 3364, 153 fols (own revised foliation), dedicated to Shah Sultan
Husayn (r. 1105/1694-1135/1722, d. 1140/1727); with the introduction, the marginal
glosses, and the epilogue by the translator; the terminus ante quem for the copy is
suggested by a note, dated to Muharram 1115 AH (=May-June 1703), in which it is
indicated that Khattinabadi presented the MS to his nephew, Mir Muhammad Husayn
ibn Mir ‘Abd al-Husayn Husayni (fol. 3r); with a bequest statement by Pari-Jahan

Bigum bint Marhamat Panah Mihr-°Ali Khan, dated to Jumada I 1156 AH (=June-

July 1743) (fol. 2r); the Coptic chapter divisions are indicated in the running text with

%62 For reference works listing some manuscripts of Khatiinabadi’s translation of the Gospels are DINA, 2:173-

174; FANKHA, 4:935.

%83 For a facsim. of the folio with the opening of Matthew, see Muhammad Bagir Khatiinabadi, Tarjama-yi

Andjil-i arba‘a: Tarjama, ta‘ligat va tauzipat, 1* ed. R. Ja‘fariyan, Tihran: Nuqta, 1375/[1996], 62 (the facsim.
is not included in the 2™ edition). To my knowledge, the manuscript previously held by Rawzati has not been

catalogued or described elsewhere.
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101 chapters for Matthew, 54 chapters for Mark, 86 chapters for Luke, and 46 chapters
for John.***

Qum, Markaz-i Ihya’-i Miras-i Islami, 81 [1945] (‘aksi), 374 pp. (no foliation),
dedicated to Shah Sultan Husayn; with the introduction, the marginal glosses, and the
epilogue by the translator; the copy was completed during the lifetime of the
translator, as suggested by the expression “May God protect him” (Arab. minhu
sallamahu llah) at the end of Khatinabadr’s glosses in the margins; the Coptic chapter
divisions are indicated in the running text with 101 chapters for Matthew, 54 chapters
for Mark, 86 chapters for Luke, and 46 chapters for John.”®

London, BL, MS India Office 2475, 171 fols (defective between 1v and 2r), completed
in Rasht on 13 Dhu I-Hijjah 1158 AH (=6 January 1746) by Muhammad Husayn
Qazvini; the introduction, the marginal glosses, and the epilogue by the translator are
lacking; the Coptic chapter divisions are indicated in the margins with 100 chapters for

Matthew, 54 chapters for Mark, 86 chapters for Luke, and 48 chapters for John.**

564

565

566

In Qum, Mar‘ashi, MS 3364, we also read three seal impressions, bearing the names Sayyid Muhammad
Ja*far al-Husayni, dated 1173(?) AH (=1759-60), Muhammad Baqir Yazdi (both fol. 2r), and Muhammad
Husayn al-Husayni (fol. 3r), Khattinabad1’s nephew.

For descriptions of this manuscript, see Husayni, Fihrist-i Kitabkhana, 9:138-139; DINA, 2:174, no. 33544;
FANKHA, 4:935. For a facsim. of fol. 3v (detail), see M. B. Khatanabadi, Tarjama-yi Andjil-i arba‘a, 1% ed.,
61 (the facsim. is not included in the second edition).

Digital scans of Qum, Markaz-i Ihya’-i Miras-i Islami, 81 (‘aksi) are available in the digital library of Majma*“-
i Zakha’ir-i Islami in Qum. For descriptions of this manuscript, see Ishkavari, Fihrist-i nuskhaha-yi khatti,
1:118-119; Ja‘far H. Ishkavari and Sadiq H. Ishkavari, Fihrist-i nuskhaha-yi ‘aksi-i Markaz-i Ihya™i Miras-i
Isiami, vol. 1-, Qum: Majma‘-i Zakha’ir-i Islami, 1377-/1419-/[1998-99-], 5:408; DINA, 2:173-174, nos 33542,
33545; FANKHA, 4:935.

Photographs from a microfilm of London, BL, MS India Office 2475 are available in Tehran, Danishgah,
6363 (“aksi), 2 vols. For descriptions of this manuscript, see Hermann Ethé, Catalogue of Persian
Manuscripts in the Library of the India Office, vol. 1, Oxford: Printed for the India Office by H. Hart, 1903,
1474, no. 2714 (the date of the manuscript is erroneously indicated as “A. H. 1168”).
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5 Tehran, Mutahhari, MS 2191, 174 fols, dedicated to Shah Sultan Husayn, completed in
“127,” perhaps 1207 AH (=1792-93); with the introduction and the epilogue by the
translator; however, most of the marginal glosses are lacking; with notes on the title-
page, dated to Jumada II 1279 AH (=November-December 1862) and 15 Dhu I-
Hijjah 1297 AH (=18 November 1880), as well as a seal impression of “i‘tizad al-
saltana,” dated 1279(?) AH (=1862-63); the manuscript was in the possession of the
Qajar minister ‘Ali Quli Mirza, before it was endowed to the Madrasa library
(previously called NasirT); no chapter divisions are indicated in the text.”®’

6 Oxford, Bodleian Library, MS Elliott 13, 181 fols, copied before 1227 AH (=1812), as
suggested by a dated note of Sir Gore Ouseley (1770-1844), to whom the manuscript
was presented in Tehran by the grand vizier Mirza Shafl® Mazandarani (d. 1234/1819);
with the marginal glosses by the translator; however, the introduction and the epilogue
are lacking; the Coptic chapter divisions are indicated in the running text with 101
chapters for Matthew, 54 chapters for Mark, 86 chapters for Luke, and 46 chapters for
John.’%

7 Rome, BAV, MS Pers. 52/3, fols 41v-50v, inaccurate copy with many lacunae that
comprehends the beginning of the Gospel of Mark; the introduction, the marginal
glosses, and the epilogue by the translator are lacking; no chapter divisions are

indicated in the text.>®’

367 For descriptions of this manuscript, see Danishpazhith and Munzavi, Fihrist-i Kitabkhana-yi Sipahsalar,
3:197; DINA, 2:174, no. 33543; FANKHA, 4:935.

%% For a description of this manuscript, see Sachau and Ethé, Catalogue of the Persian (...) Manuscripts,
1:1055-1056, no. 1840.

3% For a description of this manuscript, see Rossi, Elenco, 79-80.
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5 ‘Alavi’s Citations from the Roman Arabic Vulgate in an Unidentified

Persian Translation

The fifty-seven citations from the four Gospels in Arabic translation are as found in
the Medici edition of the Roman Arabic Vulgate and quoted in a hitherto unidentified
Persian translation in “Alavi’s Lavami‘-i rabbani and Misqal-i safa’ according to the author’s
earliest and his revised recension of the two works.”” Almost all of the adduced passages are
structured according to the Coptic Chapters with 101 chapters for Matthew, 54 chapters for
Mark, 86 chapters for Luke, and 46 chapters for John.””!

Interpolations within citations as well as orthographical peculiarities of the Persian

manuscripts (e.g. olals” instead of ylals, (sl instead of s> «, 5+ instead of 5+) and the
Arabic printed edition (e.g. J! instead of |, .. instead of s, s instead of ..3) have

been retained. Gospel verses written in “Alavi’s hand in the margins of Isfahan, M. “A.
Rawzati, MS without shelfmark, which contains a revised recension of Lavami‘-i rabbani, as
well as the earliest known manuscript of Misqgal-i safa’, Mashhad, Astan-i Quds, MS 34614,

are indicated in bold type in the following table:

37 The table below is restricted to authentic quotations from the Gospels, which contain at least one verse.
Paraphrases or passages that could not be identified are not included.

"1 For details, see above, Chapter 1.2.
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Gospel ‘Alavi’s Misqal-i safa’ °Alavi’s Lavami‘-i rabbani The Roman

verse Arabic Vulgate
The revised The earliest The revised The earliest Medici
recension of the  recension of the recension of the recension of the edition®”®
author author author author
(Tehran, Majlis, (Mashhad, (Isfahan, M. °A. (Cambridge,
MS 4940)°7 Astan-i Quds, Rawzati, MS University Library,
MS 34614)°" without MS Dd.6.83)°"
shelfmark)’™
Matt. RN N o 2 o BENCRY ER o g o) gl gt}
1:1b-17 Gl Wy pl oy Ay sl Ay oonlf 2l al) gl
(Coptic by Ay gl Aly )y Iasg Ay sl Wy Gly el Ay
CiET5 L) Skl g wly s el Sl abesdl Ny Cying sin
Goee) Al 3y o) el 5 g gl AT Uy 13409 55-g 13540
Ny osin Gl 5l g s Sl g Cpdn P8 o ol 28
bog 55 Vg i gl ol g s 5l Oy Wy o)y

572

573

574

575

576

See Tehran, Majlis, MS 4940, fols 8r:7-9; 43v:3-8; 43v:10-44r:1; 47v:8-48r:4; 751:8-75v:1; 761:4-6; 761:9-76V:2;
76v:8-10; 109r:3-10; 109v:8-110r:1; 111r:2-6; 111v:8-112r:3; 112r:4-8; 114r:6-9; 132v:1-3; 133v:1-9; 136r:6-
136v:1; 137r:9-10; 139v:6-140r:4; 156v:4-8; 159r:8-160v:2; 164v:2-1651:1; 1751:8-175v:2; 175v:5-176v:5; 176v:6-
177r:4; 177r:9-177v:4; 178r:1-3; 180r:3-181v:5; 181v:7-182r:8; 182r:10-182v:2; 183r:3-6; 185v:3-186r:10;
1881:4-188v:1; 191r:3-7; 192r:2-9; 196r:9; 196v:2-3.

See Mashhad, Astan-i Quds, MS 34614, fols 3r:6-7; 12v:15-17; 131:2; 14r:8-11; 22r (margins); 30v:5-9, 13-14;
31r:8-10; 31r:16-31v:4; 36v:9-10; 37r:4-8, 11-12, margins; 37v:10-15; 41v:3-6; 42r:3-16; 43v:5-11; 461r:17-46v:3;
46v (margins); 46v:7-8; 47r (margins); 47r:9-11; 48r (margins); 48r:5-7; 48r:15-48v:2; 49r (margins).

See Isfahan, M. “A. Rawzati, MS without shelfmark, fols 2v:10-3r:2, 8-12; 3v:7-4r:2; 5r:5-5v:8; 61:3-6; 7r:12-
7v:2; 18r (margins); 201:9-21v:3; 23r:5-9; 23r:12-24r:5; 241:9-24v:5, 7-8; 48r:13-48v:11; 52r:9-11; 55v:1-6,
margins; 58r (margins); 58v:1-6; 59r:2-59v:2, 7-11; 60r:2-11; 61v:8-12; 62r:2; 62r:10-62v:2, 4-10; 631:4-8; 63v:2-
6; 641:4-8; 64v:1-3, 5-9; 70r:8-71r:1; 73r:3-6; 73v:4-10, margins; 74 r (margins); 74r:9-74v:1; 751:5-8; 75v
(margins); 105r (margins).

See Cambridge, University Library, MS Dd.6.83, fols 4v:11-51:6; 5v:2-8; 61:8-6v:6; 91:4-10r:2; 10r:11-10v:4;
13r:2-4; 36v:4-9; 39r:1-9; 39r:10-40r:11; 40v:1-9; 431r:6-11; 43v:5-44v:4; 44v:8-451:8; 45r:10-11; 84r:9-84v:8;
84v:10-85r:2; 89v:9-11; 94v:10-95r:5; 95r:11-95v:2; 99r:10-100r:2; 101r:4-10; 102r:2-8; 102v:9-103r:1; 103r:2-
103v:3; 103v:10-104r:3; 104r:10-104v:10; 107r:1-7, 10-11; 107v:11-108r:7; 108r:9-108v:6; 109r:5-11; 109v:8-
110r:3, 7-9; 110v:6-111r:2, 9-11; 111v:4-9; 120v:10-121r:8; 121r:10-121v:4; 121v:6-122r:3; 125r:7-11; 126r1:11-
126v:4; 1271:7-8; 127r:10-127v:2; 128r:11-128v:5; 128v:11-129r:5; 130r:6-10; 130v:11-131r:3; 181r:3-181v:4.
See al-Injil al-muqgaddas, pp. 2:3-3:16; 12:3-6; 15:7-16:4; 25:1-5; 31:11-32:6; 33:10-11; 42:9-11; 47:5-7; 52:1-7,
57:7-58:2, 4-6, 10-15; 59:8-60:8; 64:9-13; 74:9-75:5; 87:6, 8-9; 93:10-13; 94:3-9; 97:7-10; 99:9-100:8; 119:7-9;
142:15-143:6; 145:1-4; 148:19-149:7, 9-10; 161:5-8; 171:2-11; 178:6-8; 179:1-2; 195:3-11; 206:4-207:1; 239:16-
18; 290:4-6; 291:2-8; 293:9, 15-19; 305:17-307:3; 307:11-14; 308:13, 16-19; 317:4-5; 319:15-320:8; 320:10-321:8;
344:14-17; 345:1-5, 9-10, 16-17; 346:1-2; 348:7-9; 348:16-349:1; 351:1-2; 354:17-355:3.
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John
5:33,36
(Coptic
chap.
12)

John
7:22a
(Coptic
chap.
18)

John
8:3-11
(Coptic
chap.
19)
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6 Tafrishi’s Citations from the Roman Arabic Vulgate in Arabic and in His

Own Persian Translation

The twenty-eight citations from the four Gospels in Arabic translation are as found in
the Medici edition of the Roman Arabic Vulgate and quoted (as well as partially translated
into Persian) in Tafrishi’s Nusrat al-hagq according to the Arabic recension preserved in Saint
Petersburg, NLR, MS Dorn 244/1, fols 1v-16r, and the Persian recension edited by G.
Rashtiyani.””” A third of the citations are structured according to the Coptic Chapters with
101 chapters for Matthew, 54 chapters for Mark, 86 chapters for Luke, and 46 chapters for
John.’” The orthographical peculiarities of the Arabic manuscript and the Arabic and

Persian printed editions have been retained in the following table:*"

377 The table below is restricted to authentic quotations from the Gospels, which contain at least one verse.
Paraphrases or passages that could not be identified are not included.
" For details, see above, Chapter 1.2.

37 For examples of orthographical peculiarities, see above, Appendix 5.
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Gospel Tafrishi’s Nusrat al-haqq The Roman Arabic Vulgate
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The Persian recension of the The Arabic recension of the Medici edition®®
author author
(edited by G. Rashtiyani)™® (Saint Petersburg, NLR, MS
Dorn 244/1)°"
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%0 See Rashtiyani, “Nusrat al-haqq,” pp. 1271:3-12; 1272:1-11; 1273:9-1274:5; 1276:8-20; 1276:21-1277:12;
1277:13-1278:7; 1278, n. 10; 1278:11-12; 1278:13-1279:4; 1279:10-1280:4, 6-9; 1331:7-9.

81 See Saint Petersburg, NLR, MS Dorn 244/1, fols 11r:14-20; 11v:6-15; 12r:8-17; 13r:3-13v:1; 13v:1-13, 15-21;
14r:4-6; 161:9-12.

82 See al-Injil al-mugaddas, pp. 10:2-5; 13:2-4; 14:2-3; 16:9-11, 15; 17:2-4, 8-10, 13-14; 17:18-18:1, 4-6; 19:3-5;
20:7-11; 33:8-11; 34:7-10; 47:8-9; 81:12-14; 156:6-9; 195:3-196:7; 209:9; 234:9-10; 235:3-7; 241:11-12; 268:17-
269:9; 291:3-4; 297:16-298:11; 322:19-323:10; 339:2; 363:11-364:2.
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7

Tafrishi’s Citations from the Septuagint Psalms and Odes in Arabic and

in His Own Persian Translation

The eleven citations from the Septuagint Psalms and Odes (Deuteronomy) in Arabic

translation are as found in the Byzantine lectionary Tehran, Milli, MS 981 and quoted (as well

as partially translated into Persian) in Tafrishi’s Nusrat al-haqq according to the Arabic

recension preserved in Saint Petersburg, NLR, MS Dorn 244/1, fols 1v-16r, and the Persian

recension edited by G. Rashtiyani. The orthographical peculiarities of the Arabic manuscripts

and the Persian printed edition have been retained in the following table:*®
Psalm or Tafrishi’s Nusrat al-haqq The Septuagint
Ode verse Psalter and Odes in
Arabic
The Persian recension of the author The Arabic recension Tehran, Milli, MS
(edited by G. Rashtiyani)*** of the author 981°%
(Saint Petersburg,
NLR, MS Dorn
244/1)%
Ps. 4:7b Ao b Sz 5 e i)l Sz 0 o) L} bl e st} GG 0 WlE 25T 65
St 45
Ps. 18[19]:2 i At gt e Sy ) s 5 Sy} iy B e 5 Sy} 0 35 o ety
S e o Syl gl IS AsS e U gt} Aa a5y Aads JREL 25 il
A olws oo
Ps. 28[29]:1a ol )l S8y duls paie} am {0 slal b o)) a8} A eyl b S las) A 5T S8
Al
Ps. 32[33]:6 o} i {15 U5 8 o el ot Ol Al el oskes ) AU} ol @il i )

5

o

3

5

%

4

5

o

S5

586

For examples of orthographical peculiarities, see above, Appendix 5.

See Rashtiyani, “ Nusrat al-haqq,” pp. 1281:2-8; 1281:10-1282:5; 1329:9-10; 1330:1-2; 1331:1-3, 5-6.

See Saint Petersburg, NLR, MS Dorn 244/1, fols 14r:7-14; 151:17; 15v:3, 21-22; 161:2-3.

See Tehran, Milli, MS 981, pp. 8:2-3; 51:4; 80:6; 94:4-5; 274:6-275:2; 276:6-7; 277:5-7; 278:5; 477:5-478:1,;

480:5-6; 486:5-6.
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Ps. 88[89]:6-
7

Ps.
88[89]:16b
Ps.
88[89]:21-22

Ps. 88[89]:27

Ode 2:6
[=Deut.
32:6]

Ode 2:18
[=Deut.
32:18]

Ode 2:43c-d
[=Deut.
32:43c-d]

0l g 4 bolenl sl ()lynl 5 oSSm0y a0l
Ao g aan o

o § S Laily ) b Sl Sl et}

S 2 e o ) S gl sl B Y )
S 5 D8 s 4 ) ol gl L3I} g {4 el

93 S 8 5 0 el > 5 G g o0 B s
9 Sl &S S L s L A8 (gl oS plend
Az Oy ol > 800 dypr gl

Aoy Sy v 2y b}

Gaelug odzns (s pdiedl p ameans (e 395 odomg)

A4k

s o L) o Ao 2l G e )
Ao oy ol 5 Lo

M o oS5 il sbad) V1 fidl ploi¥1 Y1 Lot}
Sy Sl S| Sl 1o 1Sy oy € Ay ond
b0l 5 0 5 S ol ol e Sy

o ST o By ol B by o) 4 U Loty

05 o e W05 ) [ ] g ikl (2 S
ALY 5] i sl g oal @alp | 5 6 5y Ol
e (Sl Gl A ey iy, Sy U D oS
M SlesST ald g asly |y g oSl s (ol axsliS)
Ao gz s i b 58S

o A I g 4 Lol nd oo Y1 ] 101}

wn by g a Js 5 g ) 0pS Lpse b (o) sl sla}

Al ol

240

AWE I 0 o

b Slabeny Slgadl i zel}
ol & i Ly &)
slowdl 3 p Y )

DA Ly e ) D (ol

A el

Ao Sy yov &) L}

dind (S 2ls g}
sdans (s Y o8 pady
a4 oaslay

by il o g et}
Ao

I R I PN}
O g ssledl 52V
oy e end s O
Sl 1 ol oSy
Alory Slarsy ALl

oy Sy U ) 2S5

AN s

ad g oV G i}
A el Cror & Ry

A3 8.6 %)

[UREFRE ARG )
oo o Sty L 5
P g & B
25 [0S 4 5 S Gglas

A e )):-' &0

BRI s s S35
A58 gl

25 A ol 3 S
e 3T YN gy
IS 13 e 52
88 ol 850 4108 o

A Sy

(48] 835 o & 255

A o ey

whd @ o G g 0



Bibliography

1 Manuscripts

Austria
Vienna

ONB, MS A'F. 85/1-2

France

Paris
BNF, MS Pers. 2
BNF, MS Suppl. persan 6
BNF, MS Suppl. persan 10
BNF, MS Suppl. persan 11
BNF, MS Suppl. persan 12
BNF, MS Suppl. persan 13/2

BNF, MS Suppl. persan 1592/1

Germany

Andechs
Benediktinerabtei St. Bonifaz in Munich and Andechs, Archive Kloster Andechs, MS
Rehm 110

Munich

241



BSB, MS Cod.pers. 339

Iran
Istahan
A private collection of the late Muhammad “Ali Rawzati, MS without shelfmark
Mashhad
Astan-i Quds, MS 256 [Hekmat 256]
Astan-i Quds, MS 257 [Hekmat 257]
Astan-i Quds, MS 258 [Hekmat 258]
Astan-i Quds, MS 15610
Astan-i Quds, MS 34614
Qum
Madrasa-yi Fayziyya, MS 1393/1-2
Mar“ashi, MS 2400
Mar“ashi, MS 3364
Mar“ashi, MS 7591/1-3
Mar“ashi, MS 8924/5
Mar“ashi, MS 8998
Mar“ashi, MS 12058/1-4
Markaz-i Ihya’-i Miras-i Islami, 81 [1945] (“aks1)
Markaz-i Ihya’-i Miras-i Islami, MS 2671
Markaz-i Ihya’-i Miras-i Islami, MS 2993/1

Rasht

242



Jam°‘iyyat-i Nashr-i Farhang/Milli, MS 293 L
Tehran

Da’irat al-ma‘arif, 1639/1 (“aksi)

Danishgah, MS 3282/2

Danishgah, 3531 F (“aksi) (the photographs were presumably taken from a manuscript
that used to be preserved in Tehran, a private collection of the late Ja‘far Mir
Damadi, MS without shelfmark)

Danishgah, MS 3824

Danishgah, MS 6308

Danishgah, MS 7197

Danishgah, MS 8473

Danishgah, MS 10081

Majlis, MS 186

Majlis, MS 715

Majlis, MS 1232

Majlis, MS 1284/2

Majlis, MS 1787

Majlis, MS 1788

Majlis, MS 3722

Majlis, MS 4940

Majlis, MS 5350

Majlis, MS 5401/1

Majlis, MS 9464/33

243



Majlis, MS 10147/19
Majlis, MS 10598
Majlis, MS 17381/3
Malik, MS 1691
Malik, MS 2143/1-2
Milli, MS 480 [2803]
Milli, MS 981 [176]
Milli, MS 4437 [519]
Mutahhari, MS 1310
Mutahhari, MS 2191
Mutahhari, MS 2195
Mutahhari, MS 2198

Mutahhari, MS 7494/5

Iraq
Najaf

Madrasa-yi Ayat Allah Burgjirdi, MS 122

Italy

Florence
BML, MS Or. 81
BML, MS Or. 399

BNCF, MS Magl. CLIII.102

244



Modena

Biblioteca estense universitaria, MS gamma.G.3.3/4
Rome

Biblioteca Angelica, MS 310

Biblioteca Casanatense, MS 541

BNCR, MS Ebor. 20

BNCR, MS Or. 84 [Bibl. Vittorio Emm. Ar. 1]
Venice

BNM, MS Or. CX (124)/3

The Netherlands
Leiden

Universiteitsbibliotheek, MS Or. 675

Russia
Saint Petersburg

NLR, MS Dorn 244/1

Spain
Madrid

BNE, MS Res. 208
San Lorenzo

Escorial, MS Arabe 1555

245



Escorial, MS Arabe 1622

United Kingdom
Cambridge
University Library, MS Dd.6.83
University Library, MS 11.6.29
Edinburgh
University Library, MS Or 372
London
BL, MS Add. 23584
BL, MS Add. 25857
BL, MS India Office 2475
BL, MS Or. 5446
Oxford
Bodleian Library, MS Elliott 13

Bodleian Library, MS Pococke 241

Vatican
APF, MS SOCG, 209
APF, MS SOCQG, 386
ASV, MS Della Valle-Del Bufalo 92/1
ASV, MS Della Valle-Del Bufalo 52/8

BAV, MS Borg. lat. 545

246



BAV, MS Borg. pers. 5
BAV, MS Borg. pers. 19
BAV, MS Copt. 9

BAYV, MS Pers. 4

BAYV, MS Pers. 7

BAYV, MS Pers. 8/1
BAYV, MS Pers. 11
BAV, MS Pers. 39/5
BAV, MS Pers. 42
BAV, MS Pers. 47

BAV, MS Pers. 52/3

247



2 Primary Sources

Abu 1-Makarim, 7a’rikh al-kana’is wa-l-adyura fi-I-garn al-thani ‘ashar al-miladi, li-Abi I-
Makarim, alladhi nusiba khata‘an ila Abi Salih al-Armani, 1'dad wa-ta‘liq al-rahib Samii’il
al-Suryani, 2 vols, [Cairo: s.n.,] 1984.

al-‘Ahd al-jadid Ii-Rabbina Yasi‘ al-Masih (=Novum D. N. lesu Christi Testamentum
Arabice: Ex Bibliotheca Leidensi), Leidae: Typogr. Erpeniana Linguarum Orientalium,
1616.

‘Alavi, Ahmad, Lata’if-i ghaybiyya: ayat al-‘aqa’d, ed. J. al-D. Mir Damadi, [Tihran]:
Haydari, 1396/[1976].

—, “Lavami‘-i rabbani,” in: Da’irat al-ma‘arif-i Qur-an-i karim, vol. 2, ed. H. Sa‘id, [Tihran]:
Ganjina-yi Qur’an-i Karim, 1406/[1985-86]: 20-183.

—, Misqal-i safa dar naqd-i kalam-i masihiyyat, ed. H. N. Isfahdani, Qum: Amir,
1415/1373/[1994].

—, “Risala dar radd-i dibaja [sic!] ka ‘alim-i Nasara ka musannif-i Kitab-i A’ina-yi haqqg-
numa ast ba°d az didan-i Kitab-i Misqal dar radd-i A°’ina-ash,” in: idem, Misqal-i safa dar
naqd-i kalam-i masihiyyat, ed. H. N. Isfahani, Qum: Amir, 1415/1373/[1994]: 2-16
(separate pagination).

—, “Izhar al-haqq wa-mi‘yar al-sidq,” ed. R. Ja*fariyan, in: idem, ed., Miras-i Islami-i Iran,
vol. 2, Tihran: Kitabkhana-yi Hazrat-i Ayat Allah al-‘uzma Mar‘ashi Najafi, 1374/[1996]:

260-302.

248



—, “Lama‘at-i malakatiyya,” ed. R. Ja‘fariyan, in: idem, ed., Miras-r Islami-i Iran, vol. 3,
Qum: Kitabkhana-yi Hazrat-i Ayat Allah al-‘uzma Mar‘ashi Najafi, 1375/1416/[1996]:
727-750.

——, Sharh-i Kitab al-Qabasat: A Commentary on Mir Damad’s K. al-Qabasat, ed. H. N.
Isfahani, ba muqaddima-yi farsi va ingilist M. Muhaqqiq, Tihran: Danishgah-i Tihran,
Mu’assasa-yi Mutala‘at-i Islami, Daftar-i Nashr-i Miras-i Maktab, 1376/1997.

—, “Kashf al-haqad’iq,” in: Muhammad Baqir Damad, Tagwim al-iman, ed. ‘A. Awjabi,
Tihran: Danishgah-i Tihran, Mu’assasa-yi Mutala‘at-i Islami, Daftar-i Nashr-i Miras-i
Maktab, 1376/1998: 381-771.

——, al-Hashiya ‘ala usul al-Kafi, ed. S. Husayni Ishkavari, Qum: Dar al-Hadith li-1-Tiba*a wa-
1-Nashr, 1385/1427/[2006].

—, “Dabbat al-ard,” ed. H. N. Isfahani, in: M. J. Nar-Muhammadi, ed. Miras-i hawza-yi
Istahan, vol. 5, Isfahan: Markaz-i Tahqiqat-i Rayana’i-i Hawza-yi ‘Ilmiyya-yi Isfahan,
1387/[2008-09]: 33-48.

—, “Taqaddum-i namaz-i ziyarat dar ziyarat az ba‘id,” ed. M. J. Nar-Muhammadi in: idem,
ed., Miras-i hawza-yi Istahan, vol. 5, Istahan: Markaz-i Tahqiqat-i Rayana’i-i Hawza-yi
‘Ilmiyya-yi Isfahan, 1387/[2008-09]: 331-346.

—, “Sharh-i figra’1 az Nahj al-balagha,” ed. M. J. Nar-Muhammadi, in: idem, ed., Miras-r
hawza-yi Isfahan, vol. 6, Isfahan: Markaz-i Tahqiqat-i Rayana‘i-i Hawza-yi ‘Ilmiyya-yi
Isfahan, 1389/[2010-11]: 215-222.

—, Khatafat al-quds, ed. M. Hadizadah, Tihran: Mu’assasa-yi Pizhuhishi-i Hikmat va

Falsafa-yi Iran, 1391/[2012].

249



——, Manahij al-Akhbar i sharh al-Istibsar, 3 vols [unidentified editor], Qum: Isma‘iliyan,
[n.d.].

Alavi, Muhammad °Abd al-Hasib, Qawa ‘id al-salatin, ed. R. Ja‘fariyan, Tihran: Kitabkhana,
Miizih va Markaz-i Asnad-i Majlis-i Shiira-yi Islami, 1384/[2005].

—, ‘Arsh al-igan fi sharh Tagwim al-iman, ed. ‘A. Awjabi and A. Saqafiyan, Tihran:
Kitabkhana, Mizih va Markaz-i Asnad-i Majlis-i Shiira-yi Islami, 1390/[2011].

‘Ali Quli Jadid al-Islam, Tarjuma, sharh va naqd-i sifr-i paydayish-i Tawrat: Sayf al-mu’minin
fi qital al-mushrikin, ed. R. Ja*fariyan, Qum: Ansariyan, 1375/[1996] (repr., Qum:
Ansariyan, 1382/[2003]).

‘Amili, Baha® al-Din Muhammad, a/-Kashkiil, 2 vols, ed. M. ‘Abd al-Karim al-Nimri, Bayrit:
Dar al-Kutub al-‘Ilmiyya, 1418/1998.

al-Anajil al-arba‘a, tarjamat al-As‘ad Abi I-Faraj Hibat Allah ibn al-‘Assal (m. 1253), ed. and
introduced by S. Q. Mu‘awwad, al-Qahira: Madrasat al-Iskandariyya, 2014.

Auntitheses Fidei Ventilabuntur in Conuentu S. Petri Montis Aurei Fratrum Minorum S. P.
Francisci Reformat., Romae: Sac. Congreg. de Prop. Fide, 1638.

Antonio de Ledn, Epitome de la biblioteca oriental i occidental, nautica i geogratica, Madrid:
Juan Gonzalez, 1629.

Ibn al-*Arabi, Muhyi al-Din, 7Tafsir al-Qur’an al-karim, 2 vols, Bayrat: Dar al-Yaqaza al-
‘Arabiyya, 1387/1968.

Arba‘at Anajil Yasa* al-Masih sayyidna al-mugaddasa (= Sacrosancta quatuor lesu Christi D.
N. Euangelia: Arabice scripta, Latine reddita, figurisque ornata), Romae: Typogr.

Medicea, 1591 (reis., Rome, 1619; Florence, 1774).

250



Asnad-i padiriyan-i karmili bazmanda az ‘asr-i Shah ‘Abbas satavi (Remained Documents of
Carmilite [sic!] Padres Since Shah Abbas Era), ed. M. Sutudih, with the collaboration of
I. Afshar, Tihran: Miras-i Maktiib, 1383/2004.

Ibn “Ayyash al-Jawhari, Ahmad ibn Muhammad, Mugtadab al-athar 17 I-nass ‘ala I-a immat al-
1thnay ‘ashar, ed. H. al-Rasili I-Mahallati, Qum: Tabataba’i, n.d.

Ibn Babawayh al-Qummi, Muhammad ibn ‘Ali, ‘Uyin akhbar al-Rida, 2 vols, ed. H. al-
A‘lami, Bayrut: Mu’assasat al-Alami li-I-Matbu‘at, 1404/1984.

al-Bayad, “Ali ibn Yunus, al-Sirat al-mustagim 1la mustahiqqi I-tagdim, 3 vols, ed. M. al-Baqir
al-Bahbudi, Tihran: al-Murtadawiyya, 1384/[1964-65].

Biblia sacra Arabica Sacrae Congregationis de Propaganda Fide iussu edita, ad usum
ecclesiarum orientalium, additis ¢ regione Bibliis Latinis Vulgatis (=al-Kutub al-
mugqgaddasa bi-I-lisan al-‘arabi ma‘a I-nuskha al-latiniyya al-‘amma al-matbi‘a bi-amr al-
majma‘“ al-muqgaddas al-mutawakkil ‘ala intishar al-iman al-masihi li-manfa‘at al-kana’is
al-sharqgiyya), 3 vols, Romae: Sacrae Congregat. de Propaganda Fide, 1671-73.

Biblia sacra polyglotta: complectentia textus originales, Hebraicum, cum Pentateucho
Samaritano, Chaldaicum, Graecum. Versionumque antiquarum, Samaritanae, Graecae
LXXII interp., Chaldaicae, Syriacae, Arabicae, Aethiopicae, Persicae, Vulg. Lat.
quicquid comparari poterat: cum textuum, & versionum orientalium translationibus
Latinis (...) cum apparatu, appendicibus, tabulis, variis lectionibus, annotationibus,
indicibus, &c., 6 vols, ed. B. Walton, London: Th. Roycroft, 1653-57.

Bihbihani, Aqda Muhammad °Ali, Radd-i shubuhat al-kuffar, ed. Mu’assasat al-°Allama al-

Mujaddid al-Wahid al-Bihbihani, Qum: °Allama-yi Bihbihani, 1390/[2011].

251



Bullarum, diplomatum et privilegiorum sanctorum Romanorum pontificum. Taurinensis
editio, 25 vols, Augustae Taurinorum: Vecco et Sociis, 1857-72.

A Chronicle of the Carmelites in Persia and the Papal Mission of the XVIIth and XVIIIth
Centuries, 2 vols, [ed. and translated by H. Chick,] London: Eyre and Spottiswoode, 1939
(repr., London: Tauris, 2012).

Damad, Muhammad Bagqir, Tagwim al-iman, ed. ‘A. Awjabi, Tihran: Danishgah-i Tihran,
Mu’assasa-yi Mutala‘at-i Islami, Daftar-i Nashr-i Miras-i Maktab, 1376/1998.

—, Kitab al-Qabasat: The Book of Blazing Brands. A Provisional English Translation,
Introduction, and Notes. Including Selections from Sayyed Ahmad ‘Alawi’s Sharh Kitab
al-Qabasat, translated by K. Brown, New York: Global Scholarly Publications, 2009.

Della Valle, Pietro, Viaggi di Pietro della Valle Il Pellegrino Descritti da lui medesimo in
lettere familiari all’erudito suo amico Mario Schipano divisi in tre parti cioé La Turchia,
La Persia e I'India colla Vita e Ritratto dell’Autore, 2 vols, Brighton: G. Gancia, 1843.

Eutychius of Alexandria, Eutychii Patriarchae Alexandrini Annales, 2 vols, ed. L. Cheikho, B.
Carra de Vaux, and H. Zayyat, Parisiis: Carolus Poussielgue, 1906-09.

—, Das Annalenwerk des Eutychios von Alexandrien. Ausgewdhlte Geschichten und
Legenden kompiliert von Sa‘id ibn Batrig um 935 AD, 2 vols, ed. M. Breydy, Louvain: E.
Peeters, 1985.

Evangelio arabe fragmentario de Marcos (Ms. Qarawiyyin 730). Una traduccion arabe
andalusi del siglo X, ed. and introduced by J. P. Monferrer-Sala, Cérdoba: CNERU,

2015.

252



Gabriel de Chinon, Relations nouvelles du Levant: Ou traités de la religion, du
gouvernement, & des coltumes des Perses, des Armeniens, & des Gaures, Lyon: lean
Thioly, 1671.

Garayzabal, Martino (Prospero del Espiritu Santo), A Briefe Relation of the Late
Martyrdome of Fiue Persians Conuerted to the Catholique Faith by the Reformed
Carmelites, who Remaine in the Mission of Persia, with the King of Persia, in His Citty of
Haspahan (...), Doway: Printed with permission of superiours, 1623.

Garcia Masegosa, Antonio, German de Silesia. Interpretatio Alcorani litteralis. Parte 1: la
traduccion latina, introduccion y edicion critica, Madrid: Consejo Superior de
Investigaciones Cientificas, 2009.

Gindin, Thamar E., The FEarly Judaeo-Persian Tafsirs of Ezekiel: Text, Translation,
Commentary, 2 vols, Wien: Osterreichische Akademie der Wissenschaften, 2007.

Guadagnoli, Filippo, Apologia pro christiana religione qua a R.P. Philippo Guadagnolo
Malleanensi (...), respondetur ad obiectiones Ahmed filii Zin Alabedin, Persae
Asphahensis, contentas in libro inscripto, Romae: Sac. Congreg. de Prop. Fide, 1631.

——, Pro christiana religione responsio ad obiectiones Ahmed filii Zin Alabedin, Persae
Asphahanensis: Ijabat [sic!] al-qasis (...) ila Ahmad al-sharif b. Zayn al-‘Abidin al-farisi
al-Isbahani;, Romae: Sac. Congreg. de Prop. Fide, 1637 (a revision of the work was
printed under the title Considerationes ad Mahomettanos cum responsione ad
obiectiones Ahmed filii Zin Alabedin Persae Asphahanensis: Barahin mukhtalifa fi-ma
huwa li-shari‘at Allah bi-I-haqq ili Ahmad al-sharif b. Zayn al-‘Abidin al-farisi al-

Isbahani; Romae: Sac. Congreg. de Prop. Fide, 1649).

253



Horner, George W., ed., The Coptic Version of the New Testament in the Northern Dialect,
Otherwise Called Memphitic and Bohairic, with Introduction, Critical Apparatus, and
Literal English Translation, 4 vols, Oxford: Clarendon, 1898-1905.

al-Injil al-mugaddas li-rabbina Yasia‘ al-Masih al-maktiib min arba‘ al-Injiliyin al-mugaddasin
a‘ni Mattay wa-Marqus wa-Liga wa-Yuhanna (= Euangelium sanctum domini nostri
lesu Christi conscriptum a quatuor euangelistis sanctis idest Matthaeo, Marco, Luca et
Iohanne), Romae: Typogr. Medicea, 1591.

Injil-i Nadirshahi: Matta, Marqus, Liqa va Yihanna, translated by Mahdi Khan Astarabadi
with Mir Ma‘sam Khatiinabadi and Mir “Abd al-Ghani Khatiinabadi, ed. R. Ja“fariyan,
Tihran: “Ilm, 1388/[2009].

Khatanabadi, ‘Abd al-Husayn Husayni, Vagayi® al-sinin va-l-a‘wam, ya, Guzarishha-yi
salivanah az ibtida-yi khilgat ta sal-i 1196 Hijri, ed. M. B. Bihbudi, Tihran: Kitabfurishi-i
Islamiyyah, 1352/[1973].

Khatiinabadi, Muhammad Baqir, Tarjama-yi Andjil-i arba‘a: Tarjama, ta‘ligat va tauzihat, 1*
ed. R. Ja‘fariyan, Tihran: Nuqta, 1375/[1996].

——, Tarjama-yi Anajil-i arba‘a: Tarjama, ta‘ligat va tauzihat, 2™ ed. R. Ja‘fariyan, Tihran:
Nuqta, 1384/[2005].

Ibn Kubr, Abu 1-Barakat, Livre de la lampe des ténebres et de I'exposition (lumineuse) du
service (de I'eglise), ed. and translated by D. L. Villecourt, Paris: Firmin-Didot, 1928.

Majlisi, Muhammad Bagqir, Bihar al-anwar: al-jami‘a li-durar akhbar al-a’imma al-athar, ed.

M. B. Bihbuadi, 110 vols, Bayrat: Dar Thya® al-Turath al-°Arabi, 1403/1983.

254



Malvasia, Bonaventura, Dilucidatio speculi verum monstrantis in qua instruitur in fide
christiana Hamet filius Zin Elabedin in regno Persarum princeps, Romae: Sac. Congreg.
de Prop. Fide, 1628.

Martyn, Henry, Memorr, 2" American ed. J. Sargent, Boston: Armstrong, Crocker and
Brewster, 1820.

—, Journals and letters (...), 2 vols, ed. S. Wilberforce, London: Seeley and Burnside, 1837.

The Morgan Crusader Bible, 3 vols, Luzern: Faksimile Verlag, 1998-99.

Novum Testamentum Graece, ed. B. and K. Aland et al. (Nestle-Aland), 28" rev. ed., 2™
corrected printing, Stuttgart: Deutsche Bibelgesellschaft, 2013.

[al-Mazamir| Ibtida’® al-mazamir allati nataga bi-ha al-rah al-quds ‘ala lisan Dawadd al-malik
wa-I-nabi (...) [Aleppo], [1706] (Gotha, Forschungsbibliothek, shelf mark “Theol 4°
00020/167).

al-Nu°mani, Muhammad ibn Ibrahim, Kitab al-ghayba, ed. F. Hassun Karim, Qum: Anwar al-
Huda, 1422/[2001-02].

Prospero del Espiritu Santo, Breve suma de la historia de los sucessos de la mission de Persia
de los Carmelitas Descalgos, desde el ano de 1621 hasta el de 1624, Madrid: la Viuda de
Alonso Martin, 1626 (repr. in Victor Zubizarreta, ed., Prospero del Espiritu Santo (1583-
1653). Relaciones y Cartas, Roma: Teresianum, 2006: 145-175, Chap. 6.3).

—, “Compendio delle cose piu notabile successe nella nostra Missione di Persia dal anno
1621 fin a questo presente 1625,” in: V. Zubizarreta, ed., Prospero del Espiritu Santo

(1583-1653). Relaciones y Cartas, Roma: Teresianum, 2006: 176-196, Chap. 6.4.

255



—, “Relacion de la muerte de quatro cristianos persianos nuevamente convertidos a nra.
santa fe cathdlica,” in: V. Zubizarreta, ed., Prospero del Espiritu Santo (1583-1653).
Relaciones y Cartas, Roma: Teresianum, 2006: 3-25, Chap. 1.1.

—, “Relationi delle cose piu notabili successe nella nostra missione di Persia dall’anno 1621
fino a questo presente 1624,” in: V. Zubizarreta, ed., Prospero del Espiritu Santo (1583-
1653). Relaciones y Cartas, Roma: Teresianum, 2006: 68-107, Chap. 6.1.

Psalmi cum Odis, ed. A. Rahlfs, Gottingen: Vandenhoeck and Ruprecht, 1931.

Rashtiyani, Gudarz, “Nusrat al-haqq: Asarl az Zahir al-Din ibn Mulla Murad Tafrishi,”
Payam-i baharistan 4/14 (1390/[2011]): 1224-1379.

Ibn Shahrashib, Muhammad ibn ‘Ali, Manaqib Al Abi Talib, 3 vols, ed. Lajna min asatidhat
al-Najaf, Najaf: al-Haydariyya, 1376/[1956].

al-Shahrastani, Muhammad ibn “Abd al-Karim, a/-Milal wa-I-nihal, 3 pts in 1 vol., ed. A.
Fahmi Muhammad, Bayrat: Dar al-Kutub al-‘Ilmiyya, 2009.

al-Tabari, “Ali ibn Rabban, The Polemical Works of ‘Ali al-Tabari, ed. R. Ebied and D.
Thomas, Leiden: Brill, 2016.

Tanner, Norman P., ed., Decrees of the Ecumenical Councils, 2 vols, Washington, D.C.:
Georgetown University Press, 1990.

Xavier, Jeronimo, Fuente de Vida: Tratado Apologético dirigido al Rey Mogol de la India en
1600, ed. H. Didier, Donostia-San Sebastian: Universidad de Deusto, 2007.

—, Mirat al-quds (Mirror of Holiness): A Life of Christ for Emperor Akbar: A
Commentary on Father Jerome Xavier’s Text and the Miniatures of Cleveland Museum
of Art, Acc. No. 2005.145, ed. P. M. Carvalho, translated and annotated by W. M.

Thackston, Leiden: Brill, 2012.

256



Zubizarreta, Victor, ed., Prospero del Espiritu Santo (1583-1653). Relaciones y Cartas,

Roma: Teresianum, 2006.

257



3 Secondary Sources

Abisaab, Rula J., “The “Ulama of Jabal ‘Amil in Safavid Iran, 1501-1736: Marginality,
Migration and Social Change,” Iranian Studies27 (1994): 103-122.

——, Converting Persia: Religion and Power in the Satavid Empire, London: Tauris, 2004.

—, “Jabal ‘Amel, Shi‘ite Ulama of,” in: EIr, 14 (2007): 305-309.

—, “Karaki, Nur-al-Din Abu’l-Hasan °Ali b. Hosayn b. ‘Abd-al-Ali,” in: Elr, 15 (2010): 544-
547.

Abras, Michel, “Vies des saints d’Antioche de Makariyis Ibn al-Za‘im, patriarche d’Antioche
(1647-1672),” Parole de I'Orient 21 (1996): 285-306.

Accad, Martin, “The Gospels in the Muslim Discourse of the Ninth to the Fourteenth
Centuries: An Exegetical Inventorial Table,” Islam and Christian-Muslim Relations 14
(2003): 67-91 (1), 205-220 (II), 337-352 (I1I), 459-479 (IV).

Adang, Camilla, Muslim Writers on Judaism and the Hebrew Bible: From Ibn Rabban to Ibn
Hazm, Leiden: Brill, 1996.

—, “A Rare Case of Biblical ‘Testimonies’ to the Prophet Muhammad in Mu‘tazilite
Literature: Quotations from Ibn Rabban al-Tabari’s Kitab al-Din wa-al-dawla in Abu I-
Husayn al-Basri’s Ghurar al-adilla, as Preserved in a Work by al-Himmast al-Razi,” in: C.
Adang, S. Schmidtke, and D. Sklare, eds, A Common Rationality: Mu‘tazilism in Islam
and Judaism, Wiirzburg: Ergon, 2007: 297-330.

Adang, Camilla, Maribel Fierro, and Sabine Schmidtke, eds, 7bn Hazm of Cordoba: The Life

and Works of a Controversial Thinker, Leiden: Brill, 2013.

258



Adang, Camilla, Meira Polliack, and Sabine Schmidtke, eds, “The Bible in Arabic among
Jews, Christians and Muslims” (= Intellectual History of the Islamicate World 1 [2013]).

Aejmelaeus, Anneli, and Udo Quast, eds, Der Septuaginta-Psalter und seine
Tochteriibersetzungen: Symposium in Gottingen 1997, Gottingen: Vandenhoeck and
Ruprecht, 2000.

Afandi, ‘Abd Allah, Rivad al-‘ulama’ wa-hiyad al-fudala’, 7 vols, ed. A. Husayni, Qum: al-
Khayyam, 1401/[1981].

Afshar, Iraj, “Printing and Publishing,” in: J. T. P. de Bruijn, ed., General Introduction to
Persian Literature, London: Tauris, 2009: 430-446.

Afshar, Iraj, and Muhammad T. Danishpazhth, Fihrist-i kitabha-yi khatti-i Kitabkhana-yi
Milli-i Malik, 12 vols, Tihran: Kitabkhana, 1352-75/[1973-96].

Agha Buzurg al-Tihrani, Tabagat a‘lam al-shi‘a: al-garn al-hadi ‘ashar, ed. ‘A. N. Munzawi,
Bayrat: Dar al-Kitab al-°Arabi, 1395/[1975].

Akbari, Mantuchihr, and Hasan Haydari, “Zahira-yi Tafrishi va asar-i 0,” Majalla-yi
Danishkada-yi adabiyyat va ‘uliim-i insan 46/3 (1380/[2001]): 85-104.

Alonso, Carlos, “Nuevas aportaciones para la historia del primer viaje misional de los
Carmelitas Descalzos a Persia (1603-1608),” Missionalia Hispanica 19 (1962): 249-287.

—, “El convento agustiniano de Ispahan durante el periodo 1621-1671,” Analecta
Augustiniana 36 (1973): 247-308.

—, “El premier viaje desde Persia a Roma del P. Vicente de S. Francisco, OCD,”
Teresianum 11 (1989): 517-550.

—, “Una embajada de Clemente VIII a Persia (1600-1609),” Archivum Historiae Pontificiae

34 (1996): 7-125.

259



—, “Los Agustinos en la isla de Ormuz (1573-1622),” Archivo Agustiniano 92 (2008): 125-
140.

—, “The Augustinians in Hormuz (1573-1622),” in: W. Floor and E. Herzig, eds, Iran and
the World in the Safavid Age, London: Tauris, 2012: 365-369.

Ambrosius a Sancta Teresia, Bio-bibliographia missionaria Ordinis Carmelitarum
Discalceatorum (1584-1940), Romae: Curiam generalitiam, 1940.

Amin, Hasan, Mustadrakat A ‘yan al-shi‘a, 10 vols, Bayruat: Dar al-Ta"aruf, 1987.

Amin, Muhsin, A ‘yan al-shi‘a, 11 vols, ed. H. Amin, Bayrat: Dar al-Ta‘aruf, 1403/[1983].

Anvar, “Abdallah, et al., Fihrist-i nusakh-i khatti-i Kitabkhana-yi Milli, vol. 1-, Tihran:
Vizarat-i Farhang va Hunar, 1965-.

Arjomand, Said A., “The Office of Mulla-bashi in Shi‘ite Iran,” Studia Islamica 57 (1983):
134-146.

Aslanian, Sebouh D., “The Early Arrival of Print in Safavid Iran: New Light on the First
Armenian Printing Press in New Julfa, Isfahan (1636-1650, 1686-1693),” Handes
Amsorya (Vienna/Yerevan, 2014): 381-468.

—, “Port Cities and Printers: Reflections on Early Modern Global Armenian Print Culture,”
Book History 17 (2014): 51-93.

Asmussen, Jes P., “Bible vi. Judeo-Persian Translations,” in: Elr, 4 (1989): 208-209.

Assemani, Stefano E., Bibliothecae Mediceae Laurentianae et Palatinae codicum mms. [sic!]
orientalium catalogus, Florentiae: Albiziniano, 1742.

Aumer, Joseph, Die persischen Handschriften der K. Hof- und Staatsbibliothek in

Muenchen, Miinchen: Palm’sche Hofbuchhandlung, 1866.

260



Austermann, Frank, Von der Tora zum Nomos: Untersuchungen zur Ubersetzungsweise und
Interpretation im Septuaginta-Psalter, Gottingen: Vandenhoeck and Ruprecht, 2003.
Babayan, Kathryn, Mystics, Monarchs, and Messiahs: Cultural Landscapes of Early Modern

Iran, Cambridge, Mass.: Harvard University Press, 2002.

Baghdiantz-McCabe, Ina, “The Socio-Economic Conditions in New Julfa Post-1650: The
Impact of Conversions to Islam on International Trade,” Revue des études arméniennes
26 (1996-97): 367-396.

Balzaretti, Claudio, “Padre Tommaso Obicini: un mediatore nel vicino Oriente all’inizio del
Seicento,” Novarien 32 (2003): 183-190.

Bandini, Angelo M., Def principi e progressi della Real Biblioteca Mediceo Laurenziana (Ms.
laur. Acquisti e Doni 142), ed. R. Pintaudi, M. Tesi, and A. R. Fantoni, Firenze:
Gonnelli, 1990.

Baron, Sabrina Alcorn, Eric N. Lindquist, and Eleanor F. Shevlin, eds, Agent of Change:
Print Culture Studies after Elizabeth L. Eisenstein, Ambherst: University of
Massachusetts Press, 2007.

Baumgarten, Paul M., Neue Kunde von alten Bibeln, mit zahlreichen Beitrigen zur Kultur-
und Literaturgeschichte Roms am Ausgange des sechzehnten Jahrhunderts, Rom:
Selbstverlag des Verf., 1922.

Behloul, Samuel M., “The Testimony of Reason and Historical Reality: Ibn Hazm’s
Refutation of Christianity,” in: C. Adang, M. Fierro, and S. Schmidtke, eds, /bn Hazm of
Cordoba: The Life and Works of a Controversial Thinker, Leiden: Brill, 2013: 457-483.

Beradze, Grigol, and Karlo Kutsia, “Towards the Interrelations of Iran and Georgia in the

16th-18th Centuries,” in: R. Motika and M. Ursinus, eds, Caucasia between the Ottoman

261



Empire and Iran, 1555-1914, Wiesbaden: Reichert, 2000: 121-131 (slightly modified repr.
in The Near East and Georgia 3 [Tbilisi 2002]: 160-176).

Bernardini, Michele, “Giovan Battista and Gerolamo Vecchietti in Hormuz,” in: R. Matthee
and J. Flores, eds, Portugal, the Persian Gulf and Safavid Persia, Leuven: Peeters, 2011:
265-281.

Berthold-Ignace de Sainte-Anne, Histoire de I’établissement de la mission de Perse par les
Péres Carmes-Déchausseés (de I'année 1604 a 1612). Extraite des Annales de I'Ordre et
de divers manuscrits, Bruxelles: Société belge de librairie, 1885.

Bertolotti, Antonio, “Le tipografie orientali e gli orientalisti a Roma nei secoli XVI e XVII,”
Rivista europea 9 (1878): 217-268.

Bibliotheque Nationale [de France], Département des manuscrits, Catalogue des manuscrits
persans, vol. 1: Ancien fonds, ed. F. Richard, Paris: Bibliotheque Nationale, 1989, vol.
2/1: Le supplément persan, 1 a 524, ed. F. Richard, Roma: Istituto per I’Oriente C. A.
Nallino, 2013.

Bignami Odier, Jeanne, La Bibliothéque vaticane de Sixte IV a Pie XI. Recherches sur
lhistoire des collections de manuscrits, Citta del Vaticano: Biblioteca Apostolica
Vaticana, 1973.

Binay, Sara, and Stefan Leder, eds, Translating the Bible into Arabic: Historical, Text-Critical
and Literary Aspects, Wiirzburg: Ergon, 2012.

Blochet, Edgar, Catalogue des manuscrits persans de la Bibliotheque nationale, 4 vols, Paris:

Imprimerie nationale, 1905-34.

262



Bobzin, Hartmut, “Ein oberschlesischer Korangelehrter: Dominicus Germanus de Silesia,
O.F.M. (1588-1670),” in: G. Kosellek, ed., Die oberschlesische Literaturlandschaft im 17.
Jahrhundert, Bielefeld: Aisthesis, 2001: 221-231.

van den Boogert, Maurits H., “The Sultan’s Answer to the Medici Press? Ibrahim
Miiteferrika’s Printing House in Istanbul,” in: A. Hamilton, M. H. van den Boogert, and
B. Westerweel, eds, The Republic of Letters and the Levant, Leiden: Brill, 2005: 265-291.

Borbone, Pier G., “Introduzione,” in: S. Fani and M. Farina, eds, Le vie delle lettere. La
Tipogratia Medicea tra Roma e I'Oriente, Firenze: Mandragora, 2012: 19-42.

Borbone, Pier G., and Margherita Farina, “New Documents concerning Patriarch Ignatius
Na‘matallah (Mardin, ca. 1515 - Bracciano, near Rome, 1587): 1. Elias, the ‘Nestorian’
Bishop,” Egitto e Vicino Oriente 37 (2014): 179-189.

Borbone, Pier G., Sara Fani, Margherita Farina et al., “Catalogo,” in: S. Fani and M. Farina,
eds, Le vie delle lettere. La Tipografia Medicea tra Roma e [’Oriente, Firenze:
Mandragora, 2012: 86-218.

Borjian, Habib, “Judeo-Iranian Languages,” in: L. Khan and A. D. Rubin, eds, Handbook of
Jewish Languages, Leiden: Brill, 2016: 234-295, Chapter 10.

Bottini, Giovanni-Claudio, “Tommaso Obicini (1585-1632), Custos of the Holy Land and
Orientalist,” in: A. O’Mahony, G. Gunner, and K. Hintlian, eds, 7he Christian Heritage
in the Holy Land, London: Scorpion Cavendish, 1995: 97-101.

Brentjes, Sonja, “Early Modern Western European Travellers in the Middle East and Their
Reports about the Sciences,” in: N. Pourjavady and 7. Vesel, eds, Sciences, technigues et
instruments dans le monde iranien (X°-XIX° siecle): actes du colloque tenu a I'Université

de Téhéran, 7-9 June 1998, Téhéran: Institut francais de recherche en Iran, 2004 (repr.

263



in: Sonja Brentjes, Travellers from Europe in the Otfoman and Safavid Empires, 16th-
17th Centuries, Farnham: Ashgate, 2010, no. V): 379-420.

—, “The Presence of Ancient Secular and Religious Texts in Pietro della Valle’s (1586-1652)
Unpublished and Printed Writings,” in: W. Floor and E. Herzig, eds, Iran and the World
in the Safavid Age, London: Tauris, 2012: 327-345 (an earlier version of the article was
published in Sonja Brentjes, Travellers from Europe in the Oftoman and Safavid
Empires, 16th-17th Centuries, Farnham: Ashgate, 2010, no. I1I).

—, “Pietro della Valle,” in: CMR1900, vol. 10 (forthcoming).

Brown, Keven A., “Time, Perpetuity, and Eternity. Mir Damad’s Theory of Perpetual
Creation and the Trifold Division of Existence: An Analysis of Kitab Al-Qabasat: The
Book of Blazing Brands,” Ph.D. dissertation, University of California, Los Angeles, 2006.

Browne, Edward G., A Catalogue of the Persian Manuscripts in the Library of the University
of Cambridge, Cambridge: University Press, 1896.

—, “Fihris al-makhtatat al-islamiyya bi-Maktabat Jami‘at Kambrij: al-qism al-khamis.
Tarjamat d. Yahya al-Jubiiri,” a/-Mawrid 10 iii-iv (1981): 417-430.

Brunner, Rainer, “Majlesi, Mohammad-Bager,” in: Elr (2011, online edition).

Burkitt, F. Crawford, “Arabic Versions,” in: J. Hastings, ed., A Dictionary of the Bible:
Dealing with Its Language, Literature, and Contents Including the Biblical Theology, 5
vols, New York: Scribner, 1898-1904, 1:136-138.

Busolini, Dario, “Malvasia, Bonaventura,” in: DBI, 68 (2007): 295-296.

Camps, Arnulf, Jerome Xavier S.J. and the Muslims of the Mogul Empire. Controversial
Works and Missionary Activity, Schoneck-Beckenried: Nouvelle Revue de Science

Missionnaire, 1957.

264



—, “Persian Works of Jerome Javier, A Jesuit at the Mogul Court,” Islamic Culture 35/3
(1961): 166-176 (repr. in idem, Studies in Asian Mission History, 1956-1998, Leiden:
Brill, 2000, 31-46).

Carnoy-Torabi, Dominique, “The Forgotten Library of the Isfahan Missionaries,” Oriente
[Fundagao Oriente, Lisbon] 19 (2008): 94-105.

Cassinet, Raymonde, “L’aventure de ’édition des Eléments d’Euclide en arabe par la Société
Typographique Médicis vers 1594,” Revue frangaise d’histoire du livre 62 (1993): 5-51
(an earlier version of the article was published in Cahiers d’histoire des mathématiques
de Toulouse, no. 9, 1986: 81-138).

Centi, Sara, ed., Le cinquecentine della Biblioteca Medicea Laurenziana di Firenze, 2 vols,
Roma: Istituto poligrafico e Zecca dello Stato, 2002.

Cesari, Mario, “Eleven Good Reasons for Learning Arabic in Late Renaissance Italy: A
Memorandum by Giovan Battista Raimondi,” in: M. Israéls and L. A. Waldman, eds,
Renaissance Studies in Honor of Joseph Connors, 2 vols, Florence: Villa I Tatti, 2013,
2:545-557.

Clarke, Adam, A Historical and Descriptive Catalogue of the European and Asiatic
Manuscripts in the Library of the Late Dr. Adam Clarke, London: Murray, 1835.

Cohen, Mordechai Z., and Adele Berlin, eds, Interpreting Scriptures in Judaism, Christianity
and Islam: Overlapping Inquiries, Cambridge: Cambridge University Press, 2016.

Corbin, Henry, “Ahmad “Alavi,” in: Elr, 1 (1984): 644-646.

—, “Annuaire 1976-1977. Shi‘isme et christianisme a Ispahan au XVII® si¢cle: 'ocuvre de

Sayyed Ahmad °Alavi Ispahéani,” in: [Itinéraire d’un enseignement: reésumé des

265



conférences a I'Ecole pratique des hautes études (Section des sciences religieuses) 1955-
1979, Téhéran: Institut francais de recherche en Iran, 1993: 169-173.

Daiber, Hans, “Graeco-Arabica Christiana: The Christian Scholar ‘Abd Allah ibn al-Fadl
from Antiochia (11" c. A.D.) as Transmitter of Greek Works,” in: F. Opwis and D.
Reisman, eds, Islamic Philosophy, Science, Culture, and Religion: Studies in Honor of
Dimitri Gutas, Leiden: Brill, 2012: 3-9.

Danishpazhth, Muhammad T., Fihrist-i nuskhaha-yi khatti-i Kitabkhana-yi Danishkada-yi
llahiyyat va Ma‘arif-1 Islami-i Danishgah-i Tihran, 2 vols, Tihran: Danishgah, 1345-
48/[1966-69].

——, Fihrist-i mikrifilmha-yi Kitabkhana-yi Markazi-i Danishgah-i Tihran, 3 vols, Tihran:
Danishgah, 1348-63/[1969-84].

Danishpazhth, Muhammad T., and “Ali N. Munzavi, Fihrist-i Kitabkhana-yi Sipahsalar, vol.
1-, Tihran: Danishgah, 1962-.

Darlow, Thomas H., and Horace F. Moule, Historical Catalogue of the Printed Editions of
Holy Scripture in the Library of the British and Foreign Bible Society, 2 vols in 4 pts,
London: Bible House, 1903-11 (repr., New York: Kraus, 1963).

Davis, Stephen J. , et al., “Life and Death in Lower and Upper Egypt: A Brief Survey of
Recent Monastic Archaeology at Yale,” Journal of the Canadian Society for Coptic
Studies 3-4 (2012): 9-26.

Demiri, Lejla, Muslim Exegesis of the Bible in Medieval Cairo: Najm al-Din al-Tuf7’s (d.
716/1316) Commentary on the Christian Scriptures. A Critical Edition and Annotated
Translation with an Introduction, Leiden: Brill, 2013.

Dérenbourg, Hartwig, Les manuscrits arabes de I’Escurial, 3 vols, Paris: Leroux, 1884-1928.

266



De Young, Gregg, “Further Adventures of the Rome 1594 Arabic Redaction of Euclid’s
Elements,” Archive for History of Exact Sciences 66 (2012): 265-294.

Diaz Esteban, Fernando, “Informe de una mision carmelita en Persia de 1621 a 1624,” in: J.
M. Blazquez, Persia y Espana en el dialogo de las civilizaciones: Historia, religion,
cultura, Madrid: Ediciones Clasicas, 2002: 185-198.

Didier, Hugues, “Muslim Heterodoxy, Persian Murtaddun and Jesuit Missionaries at the
Court of King Akbar (1580-1605),” Heythrop Journal 49 (2008): 898-939.

—, “Jer6nimo Javier, un navarro en la India,” in: V. Maurya and M. Insua, eds, Actas del I
Congreso Ibero-asiatico de Hispanistas Siglo de Oro e Hispanismo general (Delhi, 9-12
de noviembre, 2010), Pamplona: Publ. digit. del GRISO, 2011: 147-158.

Dorn, Boris A., and Reinhold Rost, Catalogue des manuscrits et xylographes orientaux de la
Bibliotheque impeériale publique de St. Petersbourg, Saint Petersburg: Impr. de
I’Académie Impériale des Sciences, 1852.

Eisenstein, Elizabeth L., The Printing Press as an Agent of Change: Communications and
Cultural Transformations in Early Modern Europe, 2 vols, Cambridge: Cambridge
University Press, 1979.

Endress, Gerhard, “Philosophische Ein-Band-Bibliotheken aus Isfahan,” Oriens 36 (2001):
10-58.

Eszer, Ambrosius, “Sebastianus Knab O.P. Erzbischof von Naxijewan (1682-1690): Neue
Forschungen zu seinem Leben,” Archivum Fratrum Praedicatorum 43 (1973): 215-286.

Ethé, Hermann, Catalogue of Persian Manuscripts in the Library of the India Office, vol. 1,

Oxford: Printed for the India Office by H. Hart, 1903.

267



Fani, Sara, “Gli esiti della Tipografia Medicea,” in: eadem and M. Farina, eds, Le vie delle
lettere. La Tipogratia Medicea tra Roma e I'Oriente, Firenze: Mandragora, 2012: 73-84.

Fani, Sara, and Margherita Farina, eds, Le vie delle lettere. La Tipografia Medicea tra Roma
e ['Oriente, Firenze: Mandragora, 2012.

Farina, Margherita, “La nascita della Tipografia Medicea: personaggi e idee,” in: S. Fani and
M. Farina, eds, Le vie delle lettere. La Tipografia Medicea tra Roma e ['Oriente,
Firenze: Mandragora, 2012: 43-72.

Fasano Guarini, Elena, “Aldobrandini, Cinzio,” in: DBI, 2 (1960): 102-104.

Féghali, Paul, “The Holy Books in Arabic: The Example of the Propaganda Fide Edition,” in:
S. Binay and St. Leder, eds, Translating the Bible into Arabic: Historical, Text-Critical
and Literary Aspects, Wiirzburg: Ergon, 2012: 37-51.

Fiedrowicz, Michael, Theologie der Kirchenviter. Grundlagen friihchristlicher
Glaubensreflexion, Freiburg i.Br.: Herder, 22010.

Field, Richard S., Anfonio Tempesta’s Blocks and Woodcuts for the Medicean 1591 Arabic
Gospels, Paris: Les Enluminures, 2011.

Figeac, Petra, Moritz Steinschneider (1816-1907). Begriinder der wissenschaftlichen
hebréischen Bibliographie, Teetz/Berlin: Hentrich and Hentrich, 2007.

Fikrat, Muhammad A., Fihrist-i alitba’i-i kutub-i khatti-i Kitabkhana-yi Markazi-i Astan-i
Quds-i Razavi, Mashhad: Mu’assasa-yi Chap va Intisharat-i Astan-i Quds-i Razavi,
1369/[1990].

Fischel, Walter J., “The Bible in Persian Translation: A Contribution to the History of Bible

Translations in Persia and India,” The Harvard Theological Review45 (1952): 3-45.

268



Flannery, John, The Mission of the Portuguese Augustinians to Persia and Beyond (1602-
1747), Leiden: Brill, 2013.

Floor, Willem M., “The First-Printing Press in Iran,” Zeitschrift der Deutschen
Morgenlindischen Gesellschaft 130 (1980): 369-371.

Florencio del Nino Jesus, La Orden de Santa Teresa, la Fundacion de la Propaganda Fide y
las Misiones Carmelitanas: Estudio historico (...), Madrid: Tipogr. Nieto y Compania,
1923.

——, A Persia (1604-1609): Peripecias de una embajada pontificia que fué a Persia a
principios del siglo XVII, Pamplona: R. Bengaray, 1929.

——, En Persia (1608-1624): Su fundacion, sus embajadas, su apostolado, Pamplona: R.
Bengaray, 1930.

Flores, Jorge, “Two Portuguese Visions of Jahangir’s India: Jeronimo Xavier and Manuel
Godinho de Erédia,” in: idem and N. Vassallo e Silva, eds, Goa and the Great Mughal,
Lisbon: Calouste Gulbenkian, 2004: 44-67.

—, The Mughal Padshah: A Jesuit Treatise on Emperor Jahangir’s Court and Household,
Leiden: Brill, 2015.

Fliugel, Gustav, Die arabischen, persischen und tiirkischen Handschriften der Kaiserlich-
Koniglichen Hotfbibliothek zu Wien, 3 vols, Wien: K. K. Hof- und Staatsdruckerei, 1865-
67.

Fraisse, Ottfried, Ignac Goldzihers monotheistische Wissenschaft. Zur Historisierung des
Islam, Gottingen: Vandenhoeck and Ruprecht, 2014.

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

London: Cambridge University Press, 1983.

269



Garcia-Arenal, Mercedes, and Fernando Rodriguez Mediano, 7The Orient in Spain:
Converted Muslims, the Forged Lead Books of Granada, and the Rise of Orientalism,
translated by C. Lopez-Morillas, Leiden: Brill, 2013.

Garcia Masegosa, Antonio, “La Prefacio de la traduccion latina del Coran de German de
Silesia,” Faventia27 (2005): 121-131.

Gelashvili, Nana, “Iranian-Georgian Relations during the Reign of Rostom (1633-58),” in:
W. Floor and E. Herzig, eds, Iran and the World in the Safavid Age, London: Tauris,
2012: 491-498.

Ghulami Jalisa, Majid, “Tarjamaha-yi chapi-i Kitab-i muqaddas ba zaban-i farsi ta qarn-i
bistum miladi,” /ran-Nameh27/4 (2012): 62-77.

Gildemeister, Johann, De Evangeliis in arabicum e simplici syriaca translatis commentatio
academica, Bonnae ad Rhenum: A. Marcus, 1865.

Gindin, Thamar E., “Judeo-Persian Communities viii. Judeo-Persian Language,” in: Elr, 15
(2009): 132-1309.

Girard, Aurélien, “L’enseignement de ’arabe a Rome au XVIII® siecle,” in: B. Grévin, ed.,
Maghreb-Italie. Des passeurs médievaux a l'orientalisme moderne (XIII°-milieu XX°
siecle), Rome: Ecole francaise de Rome, 2010: 209-234.

—, “Le christianisme oriental (XVII® — XVIII® siccles). Essor de 'orientalisme catholique
en Europe et construction des identités confessionnelles au Proche-Orient,” Ph.D.
dissertation, Ecole pratique des Hautes Etudes, 2011.

—, “Giovanni Battista Eliano,” CMR1900, 7 (2015), 724-731.

Gleave, Robert M., “Akhbariyya and Usiiliyya,” in: EI’ (online edition).

270



de Goeje, Michael J., et al, Catalogus codicum orientalium Bibliothecaec Academiae
Lugduno Batavae, 6 vols, Lugduni Batavorum: Brill, 1851-77.

Grafinger, Christine M., “Marcantonio Colonna,” in: J. Mejia, C. Grafinger, and B. Jatta, eds,
1 cardinali bibliotecari di Santa Romana Chiesa. La quadreria nella Biblioteca apostolica
vaticana, Citta del Vaticano: Biblioteca Apostolica Vaticana, 2006: 137-138.

Grafton, David D., The Contested Origins of the 1865 Arabic Bible: Contributions to the
Nineteenth Century Nahda, Leiden: Brill, 2015.

Green, Nile, “Journeymen, Middlemen: Travel, Transculture, and Technology in the Origins
of Muslim Printing,” International Journal of Middle East Studies 41 (2009): 203-224.
——, “Persian Print and the Stanhope Revolution: Industrialization, Evangelicalism, and the
Birth of Printing in Early Qajar Iran,” Comparative Studies of South Asia, Africa and the

Middle East30 (2010): 473-490.

Gregorian, Vartan, “Minorities of Isfahan: The Armenian Community of Isfahan 1587-1722,”
Iranian Studies7 (1974): 652-680 (repr. in: C. Chaqueri, ed., The Armenians of Iran: The
Paradoxical Role of a Minority in a Dominant Culture, Cambridge, Mass.: Harvard
University Press, 1998: 27-53).

Griffith, Sidney H., The Church in the Shadow of the Mosque: Christians and Muslims in the
World of Islam, Princeton: Princeton University Press, 2008.

—, The Bible in Arabic: The Scriptures of the “People of the Book™ in the Language of
Islam, Princeton: Princeton University Press, 2013.

Guidi, Ignazio, Catalogo dei codici siriaci, arabi, turchi e persiani della Biblioteca Vittorio
Emanuele, Cataloghi dei codici orientali di alcune biblioteche d’Italia, vol. 1, Firenze:

Ministerio della Pubblica Istruzione, 1878.

271



—, Le traduzioni degli Evangelii in arabo e in etiopico, Roma: Accademia dei Lincei, 1888.

Guillén Robles, Francisco, Catalogo de los manuscritos arabes existentes en la Biblioteca
Nacional de Madrid, Madrid: M. Tello, 1889.

Gulbenkian, Roberto, “The Translation of the Four Gospels into Persian,” Neue Zeitschrift
tiir Missionswissenschaft 36 (1980): 186-218 (1), 267-288 (II), 37 (1981):35-57 (III) (repr.
in: Roberto Gulbenkian, Estudos historicos, 3 vols, Lisboa: Academia Portuguesa da
Historia, 1995, 3:9-108).

—, “Religious Relations between the Armenians and the Portuguese Augustinians in Persia
in the 17th Century,” translated by J. Flannery, Journal of Eastern Christian Studies 63
(2011): 5-43.

Gurney, John D., “Pietro della Valle: The Limits of Perception,” Bulletin of the School of
Oriental and African Studies 49 (1986): 103-116.

—, “Della Valle, Pietro,” in: Elr, 7 (1994): 251-255.

Gutas, Dimitri, Avicenna and the Aristotelian Tradition: Introduction to Reading Avicenna’s
Philosophical Works, 2" rev. and enl. ed., Leiden: Brill, 2014.

Gilizelmansur, Timo, ed., Hat Jesus Muhammad angekiindigt? Der Paraklet des
Johannesevangeliums und seine koranische Bedeutung, Regensburg: Pustet, 2012.

Hairi, Abdul-Hadi, “Mir Lawhi,” in: EI% 7 (1965): 94-95.

——, “Madijlisi,” in: EI%, 5 (1986): 1086-1088.

—, “Reflections on the Shi‘i Responses to Missionary Thought and Activities in the Safavid
Period,” in: J. Calmard, ed., Etudes safavides, Paris: Institut frangais de recherche en

Iran, 1993: 151-164.

272



Ha’ir, Muhammad °“Ali, Fihrist-I nuskhaha-yi ‘aksi-i Kitabkhana-yi ‘Umuami-i Hazrat-i Ayat
Allah al-‘uzma Mar‘ashi Najafi, vol. 1-, Qum: Kitabkhana, 1411-/1369-/[1990-].

Halft, Dennis, “Schiitische Polemik gegen das Christentum im safawidischen Iran des 11./17.
Jahrhunderts. Sayyid Ahmad °Alawis Lawami‘-i rabbani dar radd-i Subha-yi nasrani,” in:
C. Adang and S. Schmidtke, eds, Contacts and Controversies between Muslims, Jews and
Christians in the Ottoman Empire and Pre-Modern Iran, Wirzburg: Ergon, 2010: 273-
334.

—, “Hebrew Bible Quotations in Arabic Transcription in Safavid Iran of the 11th/17th
Century: Sayyed Ahmad °Alavi’s Persian Refutations of Christianity,” Intellectual
History of the Islamicate World 1 (2013): 235-252.

——, “Sa‘id b. Hasan al-Iskandari: A Jewish Convert to Islam. Editio princeps of the Later
Recension (732/1331) of His Biblical ‘Testimonies’ to the Prophet Muhammad,”
Meélanges de I'Institut dominicain d’études orientales 30 (2014): 267-320.

—, “The ‘Book of Books’ in Persian,” in: M. Pehlivanian, Ch. Rauch, and R. Vollandt, eds,
Oriental Bible Manuscripts from the Staatsbibliothek zu Berlin: An Illustrated History,
Wiesbaden: Reichert, 136-140 (forthcoming 2016).

—, “A Persian Gospel Manuscript and the London Polyglot,” in: M. Pehlivanian, Ch.
Rauch, and R. Vollandt, eds, Oriental Bible Manuscripts from the Staatsbibliothek zu
Berlin: An Illlustrated History, Wiesbaden: Reichert, 141-143 (forthcoming 2016).

—, “Isma‘il Qazvini: A 12th/18th-Century Jewish Convert to Imami Stism and His Critique
of Ibn “Ezra’s Commentary on the Four Kingdoms (Daniel 2:31-45),” in: M. L. Hjalm,
ed., Senses of Scripture, Treasures of Tradition: The Bible in Arabic among Jews,

Christians and Muslims, Leiden: Brill (forthcoming 2017).

273



—, “Filippo Guadagnoli,” in: CMR1900, vol. 10 (forthcoming).

—, “Hovhannes M’rkuz Jutayeci,” in: CMR1900, vol. 10 (forthcoming).

—, “Paolo Piromalli,” in: CMR1900, vol. 10 (forthcoming).

—, “Pietro della Valle, Risala-yi Pitrds dilla Valli begzada az Rim-i Papa bi-janib-i
khuddam-i siyadat-panah-i Mir Muhammad dar baZi umir-i din-i masihiyan,” in:
CMR1900, vol. 10 (forthcoming).

—, “Sayyed Ahmad b. Zayn al-*Abedin ‘Alavi “Ameli,” in: CMR1900, vol. 10 (forthcoming).

—, “Benediktinerabtei St. Bonifaz in Miinchen und Andechs, Archiv Kloster Andechs, Hs.
Rehm 110,” in: Katalog der christlich-orientalischen Handschriften des Klosters Andechs
(forthcoming).

—, “Crossing the Boundaries between Judaism and Twelver Shi‘i Islam: Judaeo-Persian
Bible Translations Transcribed in Perso-Arabic Script” (forthcoming).

—, “Twelver Shi‘i-Armenian Controversies in 12th/18th-Century Iran: Hovhannes M’rkuz
Jutayeci and His Persian Works” (forthcoming).

—, “Twelver Shi'T Responses to the ‘Accur