Intellectual History of the Islamicate World 1 (2013) 235–252

brill.com/ihiw

Hebrew Bible Quotations in Arabic Transcription
in Safavid Iran of the 11th/17th Century:
Sayyed Aḥmad ʿAlavī’s Persian
Refutations of Christianity
Dennis Halft OP
Research Unit Intellectual History of the Islamicate World, Freie Universität Berlin
dennis.halft@dominikaner.de

Abstract
In Muslim polemical writings on the Bible written in Arabic, scriptural quotations
frequently appear in Arabic transcription of the original Hebrew. This phenomenon
also occurs in the Persian refutations of Christianity by the 11th/17th-century Shīʿī
scholar Sayyed Aḥmad ʿAlavī. The adduced biblical materials, however, vary significantly depending on the particular manuscript or recension. Nevertheless, they reflect
the common repertoire of scriptural verses invoked by Muslim authors. In contrast to
Henry Corbin, who argued on the basis of the Hebrew verses transcribed in Arabic characters that ʿAlavī was a Hebraist and directly acquainted with the Jewish Scriptures, it
is suggested here that the Shīʿī scholar relied instead on lists of biblical “testimonies”
to Muḥammad. Although ʿAlavī’s literary sources are as yet unknown due to a lack of
research, there is evidence from the manuscripts dating from ʿAlavī’s lifetime that he
copied the transcribed Bible quotations from earlier Muslim writings.
Keywords
Arabic transcription of Hebrew, Biblical testimonies to the Prophet Muḥammad, Henry
Corbin, Muslim Bible reception, Muslim polemics against Judaism and Christianity,
Safavid Iran, Sayyed Aḥmad ʿAlavī, Shīʿī refutations of Christianity

I
Despite the allegations in the Qurʾān that Jews and Christians have tampered
with their divine scriptures, Muslim writers frequently draw on the Bible to
prove the veracity of the mission of the Prophet Muḥammad.1 The scriptural

1)

This article is based on a paper presented at the International Research Workshop “The Bible
in Arabic among Jews, Christians and Muslims,” Tel Aviv University, 22–24 May 2012. Thanks to a
research grant from the Deutsche Morgenländische Gesellschaft I was able to access various sources
during a stay in Iran in 2011. I should like to take the opportunity to thank Mohammad Ebrahim
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material was transmitted in collections of biblical “testimonies” included in
intermediary sources, among the earliest known ones being the K. al-dīn wal-dawla by the Nestorian convert to Islam ʿAlī b. Rabban al-Ṭabarī (d. 251/865)
and, in particular, Abū Muḥammad ʿAbd Allāh b. Muslim b. Qutayba’s (d. 276/
889) Aʿlām al-nubuwwa.2 Both writings give evidence of the general tendency in
Muslim polemical literature to reproduce biblical verses and traditional arguments against Judaism and Christianity over centuries.3 This apparently also
applies to scriptural quotations in Syriac, Greek and especially Hebrew that
were transcribed in Arabic characters.4 Although portions of the Bible were
available in Arabic translation since the late 8th or early 9th century ce,5 Muslim writers drew on biblical verses in the languages used by Jews and Christians, probably with the purpose of authenticating the claim of Muḥammad’s
prophethood and, in the case of Shīʿī authors, the advent of the imāms.6 Although this phenomenon has attracted scholarly attention since the late 19th
century ce, the research on the sources used by Muslim authors still remains a
desideratum in the field of Islamic studies.

Alizadeh, Ahmad Nabavi and Sadegh Sajjadi for making some of the manuscripts consulted
for this study available to me and to Camilla Adang and Sabine Schmidtke for their valuable
comments on an earlier draft of this article.
2) Adang, “A Rare Case”; Schmidtke, “Abū al-Ḥusayn al-Baṣrī and His Transmission”; eadem, “Abū
al-Ḥusayn al-Baṣrī on the Torah”; eadem, “Biblical Predictions”; eadem, “The Muslim Reception”.
Ibn Rabban and Ibn Qutayba themselves apparently relied on earlier sources which, however, do
not appear to have been preserved.
3) For an introduction to Muslim polemics and further references, see Adang, Muslim Writers
(with a survey of verses from the Hebrew Bible invoked by Muslim authors, pp. 264–266); LazarusYafeh, Intertwined Worlds; Nickel, Narratives of Tampering.
4) For Syriac and Greek verses transcribed in Arabic characters, see, e.g. Baumstark, “Zu den
Schriftzitaten,” pp. 308–311; Hasenmüller, “Die Beschreibung Muḥammads,” pp. 121–125, 131–135,
137f., 140f., 155–159, 164–167, 170, 173f., 176–178, 180f.; Kraus, “Hebräische und syrische Zitate,”
pp. 246, 250, 258f. For Hebrew verses, see, e.g. ʿAbd al-Ḥaqq al-Islāmī, al-Sayf al-mamdūd, pp. 111–
144; Adang, “A Polemic against Judaism,” pp. 148–150; Goldziher, “Saʿid b. Hasan,” pp. 12–15, 22f.;
Kraus, “Hebräische und syrische Zitate,” pp. 245–250, 253–257, 259–263; Monferrer Sala, “Siete
citas hebreas,” pp. 395–398; al-Qarāfī, al-Ajwibat al-fākhira, p. 100 (I am indebted to Diego R. Sarrió
Cucarella, M.Afr., for bringing these two last references to my attention); al-Saʿūdī, al-Muntakhab,
ed. van den Ham, p. 210f., and ed. al-Ṣafanāwī l-Badrī, p. 272f.; Schreiner, “Zur Geschichte der
Aussprache,” pp. 243–255; Weston, “The Kitāb Masālik an-Naẓar,” pp. 319–321, 324–351, 361–378.
5) Griffith, The Church in the Shadow, p. 50. Cf. also idem, The Bible in Arabic; Vollandt, “ChristianArabic Translations,” pp. 19–59.
6) Interestingly, it was obviously more important to argue on the meaning of the adduced verse
than to reproduce the original script. An early exception seems to be al-Maqdisī (d. after 355/966)
who alongside the Arabic transcription also gives the biblical verses in Hebrew characters, cf. his
K. al-badʾ, vol. 5, pp. 32–34 (translation), pp. 29–32 (Arabic numbers, text).
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II
In early modern Safavid Iran, biblical passages in an Arabic transcription of
the original Hebrew also appear in the Persian refutations of Christianity entitled Lavāmeʿ-e rabbānī dar radd-e shobha-ye naṣrānī (1031/1621) and Meṣqal-e
ṣafāʾ dar tajleya va taṣfeya-ye Āyena-ye ḥaqq-nomā (1032/1622), composed by
the well-known Shīʿī scholar Sayyed Aḥmad ʿAlavī (d. between 1054/1644 and
1060/1650). The large number of sources, namely about a dozen manuscripts
of the former tract and twice as many of the latter, provides evidence for the
relatively wide diffusion of ʿAlavī’s polemical writings.7 An examination of the
transmitted manuscripts shows that the adduced Hebrew biblical material is
subject to considerable variations, depending on the manuscript or recension
concerned. This development can already be attested to in the manuscripts dating from the author’s lifetime.
The earliest known manuscript of Lavāmeʿ-e rabbānī, MS Cambridge,
University Dd.6.83 dated in the colophon to 5 Shaʿbān 1031/15 June 1622,
quotes only Genesis 17:20 in an Arabic transcription of the Hebrew.8 Other
verses of the Pentateuch are rendered in Arabic translation.9 The only known
manuscript of Meṣqal-e ṣafāʾ bearing ʿAlavī’s personal signature can be found
in MS Rome, Biblioteca vaticana Borg. pers. 5. The date of composition
is given in the colophon as 1032/1622.10 In this manuscript, Deuteronomy

7)

Currently the most comprehensive, though still incomplete, reference work listing numerous
copies of ʿAlavī’s polemical writings is Derāyatī, Fehrestvāra, vol. 8, p. 1106, vol. 9, p. 692. Although
both tracts are available in print (cf. Aḥmad ʿAlavī, “Lavāmeʿ-e rabbānī,” ed. Saʿīd; idem, Meṣqal-e
ṣafā, ed. Nājī Eṣfahānī), a critical edition based on a comprehensive discussion of the transmitted
manuscripts and recensions is still lacking. For an analysis of selected manuscripts of Lavāmeʿ-e
rabbānī and their textual variations, see my “Schiitische Polemik”. Regarding the primary sources
of Meṣqal-e ṣafāʾ, I propose to discuss its manuscripts and recensions in my Ph.D. dissertation
which is currently in preparation.
8) MS Cambridge, University Dd.6.83, fols 14b:10–15a:1. For a description of this copy, see my
“Schiitische Polemik,” p. 314f.
9) Interestingly, the Arabic translation of Deut. 33:2a has interpolated the word al-nūr and translates “the light” as coming from Mount Sinai instead of God himself. This variant apparently avoids
an anthropomorphism and is already to be found in 4th/10th-century Shīʿī writings such as Ibn
Bābawayh, K. al-tawḥīd, p. 427f.; idem, ʿUyūn, vol. 1, p. 165. In MS Cambridge, University Dd.6.83,
fol. 13a:8–10, the verse runs as follows:
.
10)

 َو اﺳْـَﺘْﻌﻠَﻦ ﻋَﻠَْﯿﻨَﺎ ِﻣْﻦ َﺟَﺒِﻞ ﻓَﺎَران، َو َاَﺿﺎَء ﻟَﻨَﺎ ِﻣْﻦ َﺟَﺒِﻞ َﺳﺎِﻋْﲑ،ٰﺟﺎَء اﻟﻨﻮُر ِﻣْﻦ َﺟَﺒِﻞ ُﻃﻮِر َﺳﯿْﻨَﺎ

MS Rome, Biblioteca vaticana Borg. pers. 5, fol. 174b:7. For ʿAlavī’s signature at the end of a
personal note, see fol. 175b:1–2 of the manuscript. His hand can be established by comparison
with other writings which have preserved glosses in the author’s hand including his signature. Cf.
Eʿteṣāmī, Fehrest, vol. 5, pp. 450f., 520 (with a facsimile of Kuḥl al-abṣār, MS Tehran, Majles 1944,
fol. 1b); Monzavī and Dāneshpazhūh, Fehrest, vol. 1, pp. 189–191; Aḥmad ʿAlavī, Laṭāʾef-e ghaybiyya,
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33:2a appears in addition to Genesis 17:20, both transcribed in Arabic characters.11
In other manuscripts of Meṣqal-e ṣafāʾ which date from some years later
in Shāh Ṣafī’s (r. 1039/1629–1052/1642) era but still in ʿAlavī’s lifetime, Hebrew
verses now appear in different transcription systems alongside word for word
translations from Hebrew into Persian. In MS Mashhad, Āstān-e Qods 256 and
MS Tehran, Dāneshgāh 3531 F (ʿaksī) which both contain glosses in ʿAlavī’s hand
and are dedicated in the prologue to Shāh Ṣafī,12 Deuteronomy 33:2a and Genesis 17:20 are quoted in two different transcriptions.13 Moreover, Deuteronomy
33:2b appears in a fully transcribed Hebrew quotation, whereas Deuteronomy
18:15 and Zechariah 9:9 appear only as word for word translations from Hebrew
into Persian.14
The most extensive biblical material in Arabic transcription of Hebrew, however, is transmitted in a manuscript of Meṣqal-e ṣafāʾ which bears no autographical note but is also dedicated in the prologue to Shāh Ṣafī, namely MS Tehran,
Majles 715.15 In this manuscript we find, in order of appearance, the Hebrew
verses Deuteronomy 33:2a (in two different transcriptions) and 2b, Genesis
17:20 (in two different transcriptions), Deuteronomy 18:13 and 15, Deuteronomy
18:18–19 as well as Deuteronomy 34:10 which are all transcribed in Arabic characters and translated word for word into Persian.16 The fact that Deuteronomy

pp. 84, 86 (introduction). The two latter references give facsimiles of Laṭāʾef-e ghaybī, MS Tehran,
Dāneshgāh 74, fols 17b, 151a. For a description of MS Rome, Biblioteca vaticana Borg. pers. 5, see
Rossi, Elenco, p. 163.
11) MS Rome, Biblioteca vaticana Borg. pers. 5, fols 81a:10–11, 82b:2–4. Isolated Hebrew terms
which occasionally appear in the manuscripts of Meṣqal-e ṣafāʾ are not considered in this article.
12) MS Mashhad, Āstān-e Qods 256, fols 1b (margin), 3a:10–11 (own foliation); MS Tehran, Dāneshgāh 3531 F (ʿaksī), fols 1b, 2a, 3a (margins), 3a:3–4 (own foliation). For a description of MS Mashhad,
Āstān-e Qods 256, see Ardalān Javān, Fehrest, vol. 1, p. 217f.; Āṣef Fekrat, Fehrest-e alefbāʾī, p. 526. For
a description of MS Tehran, Dāneshgāh 3531 F (ʿaksī), see Dāneshpazhūh, Fehrest-e mīkrūfīlmhā,
vol. 3, p. 173. These photographs are presumably taken from a manuscript which used to be preserved in the private collection of the late Jaʿfar Mīr Dāmādī in Tehran. This is established by
various parallels between the photographs and Nājī Eṣfahānī’s description of Mīr Dāmādī’s copy,
namely glosses in ʿAlavī’s hand on the same folios, the dedication to Shāh Ṣafī and further details
as far as I can verify them in the photographs. For the description, see Aḥmad ʿAlavī, Meṣqal-e ṣafā,
ed. Nājī Eṣfahānī, p. 103f. The current location of the manuscript is unknown to me.
13) MS Mashhad, Āstān-e Qods 256, fols 76a:5–8, 77b:11–78a:3; MS Tehran, Dāneshgāh 3531 F
(ʿaksī), fols 72b:4–7, 74a:8–12.
14) MS Mashhad, Āstān-e Qods 256, fols 76b:6–7, 79a:3–7, 79b:3–12; MS Tehran, Dāneshgāh 3531 F
(ʿaksī), fols 73a:5, 75a:11–75b:3, 75b:10–76a:6.
15) MS Tehran, Majles 715, fol. 3a:10. For a description of this copy, see Eʿteṣāmī, Fehrest, vol. 1,
p. 58, no. 194, vol. 2, p. 453f., no. 715. A microfilm is available in the Ketābkhāna-ye Markazī-ye
Dāneshgāh, Tehran, cf. Dāneshpazhūh, Fehrest-e mīkrūfīlmhā, vol. 3, p. 84, no. 4654.
16) In the appendix, I shall present the transcribed Hebrew verses with their respective Persian

Dennis Halft OP / Intellectual History of the Islamicate World 1 (2013) 235–252

239

18:15 appears twice in different translations suggests a later insertion in the text
on the basis of different sources.17 Besides Zechariah 9:9, Habakkuk 3:3 and
Isaiah 9:2 are also adduced here in word for word translations from Hebrew
into Persian.18
In contrast to all previously mentioned manuscripts, MS Tehran, Majles 715
reflects a particular Jewish flavour which suggests the influence of a Jewish
informant. This is shown by the fact that the portions of the Jewish cycle of
Torah reading are indicated before the citation of Genesis 17:20 and Deuteronomy 18:13 and 15, namely the Parashot Lekh-Lekha, respectively, Shofṭim.19 A
Hebrew quotation from the Jewish Midrash, given under reference to “the leading exegetes of the Jews”, is also adduced in Arabic transcription. In favour of
the Muslim argument on Deuteronomy 34:10, it allegedly gives evidence for the
advent of a prophet “among others than the Children of Israel”, namely Muḥammad, who is said to be a descendant of Ishmael.20
In sum, the sources of ʿAlavī’s refutations suggest a development towards the
insertion of more differentiated and extensive Hebrew biblical quotations transcribed in Arabic characters and word for word translations into Persian in later
manuscripts. This development probably began shortly after ʿAlavī’s original
composition and continued until his death in the mid-11th/17th century. Still,
the adduced scriptural verses including additions and revisions are far from
being original but are rather standard for Muslim polemical writings on the
Bible.
III
Although in the current state of research we do not at present know ʿAlavī’s
sources, there is no evidence that he was a Hebraist with a direct knowledge
of the Jewish Scriptures. Nevertheless, it has been argued by previous scholarship since the 1970s that the adduced Hebrew verses transcribed in Arabic characters were indications for ʿAlavī’s acquaintance with Hebrew. The
prominent French philosopher and orientalist Henry Corbin (1903–1978), for
instance, was among the first Western scholars who turned their attention to

translation as transmitted in MS Tehran, Majles 715, fols 75a:7–75b:12 (Deut. 33:2); 76b:11–77b:5
(Gen. 17:20); 78a:13–78b:11, 79b:9–13 (Deut. 18:13 and 15); 78b:12–79a:11 (Deut. 18:18–19); 79a:13–79b:8
(Deut. 34:10); 80a:2–8 (Hab. 3:3); 80a:14–80b:11 (Zech. 9:9); 81a:4–9 (Isa. 9:2).
17) Ibid., fols 78b:6–11, 79b:9–13.
18) Ibid., fols 80a:2–8, 80a:14–80b:11, 81a:4–9.
19) Ibid., fols 76b:11, 78a:13. Cf. the appendix, nos 2 and 3.
20) Ibid., fol. 79b:4–8. For the Midrash quote, see the appendix, no. 5.
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ʿAlavī’s theological and philosophical thinking.21 Based on his research on the
above-mentioned MS Tehran, Majles 715, Corbin came to the conclusion:22
Ce théologien-philosophe de l’Ispahan des Safavides [ʿAlavī, D.H.] savait, chose
remarquable, parfaitement l’hébreu; il cite textuellement l’Ancien Testament en
transcrivant l’hébreu en caractères arabes et le traduisant mot à mot en persan. Il
s’ offre même le luxe d’indiquer des variantes. Il semble que quelque relation rabbinique secrète doive être présupposée pour expliquer qu’un théologien shîʿite
iranien pût, à l’époque, être si bon hébraïsant. Il a en outre une parfaite connaissance des Evangiles canoniques.23

Following Corbin, later scholars similarly claimed that the biblical verses in
Arabic transcription of the Hebrew text allegedly give evidence for ʿAlavī’s
erudition and his direct access to the Hebrew Bible, possibly with the aid of a
Jew or a Jewish convert to Islam. Thus the French scholar Francis Richard stated
on the basis of an undated manuscript of Meṣqal-e ṣafāʾ, MS Paris, Bibliothèque
nationale Suppl. persan 12:24
Sayyid Ahmad ʿAlavî (…) semble s’être fait aider par quelqu’un connaissant l’hébreu, peut être un Juif converti, de manière à utiliser des arguments tirés du texte
hébreu du Deutéronome lui-même. (…) On sait en effet que Sayyid Ahmad avait
tiré certains de ses arguments décisifs contre la véracité de la doctrine chrétienne
de la Torah elle-même.25

Such conclusions, however, which are still echoed today,26 seem to be questionable in the light of the transmitted sources. Corbin’s first argument that
ʿAlavī had a perfect knowledge of Hebrew is challenged by the fact that no

21)

Corbin, “Annuaire 1976–1977”; idem, La philosophie iranienne, pp. 168–179; idem, “Theologoumena,” pp. 232–235. Corbin’s conclusions need to be critically re-examined on the basis of the
sources that are accessible today.
22) Corbin apparently mixed up the shelf marks in his various contributions. Instead of MS
Tehran, Majles 715 (see his En Islam iranien, vol. 4, p. 27, n. 27) he numbered the copy elsewhere
“725” or “726”, cf. Corbin, “Annuaire 1976–1977,” p. 171; idem, “Theologoumena,” p. 233, n. 28. It is
beyond doubt, however, that Corbin was referring to MS Tehran, Majles 715.
23) Corbin, “Annuaire 1976–1977,” p. 169. Corbin even speculated about an interreligious interaction between scholars of the “People of the Scriptures” in Isfahan, cf. idem, “Theologoumena,”
pp. 233, 235.
24) This manuscript gives Deut. 33:2a and Gen. 17:20 in a single Arabic transcription of Hebrew,
cf. MS Paris, Bibliothèque nationale Suppl. persan 12, fols 190b:3, 192a:3–4. For a description of this
copy, see Blochet, Catalogue, vol. 1, p. 33f., no. 52 (the indicated shelf mark “Supplément 11” at the
very end needs to be corrected to “Supplément 12”).
25) Richard, “Le Père Aimé Chézaud,” pp. 13, 15. Cf. also idem, “Catholicisme et Islam chiite,” p. 384.
26) Flannery, “The Persian Mission,” p. 104, n. 360; Harrow, “Notes on Catholic-Shīʿī Relations,”
p. 109, n. 31, p. 120. It remains unclear to me on which sources Harrow’s assumptions are based.
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word for word translation into Persian is to be found in the earliest dated
manuscripts, namely MS Cambridge, University Dd.6.83 and MS Rome, Biblioteca vaticana Borg. pers. 5. Moreover, it is striking that several inaccuracies appear in the transcribed quotations of Hebrew verses such as Genesis
17:20 which is commonly interpreted in Shīʿī writings as predicting the mission of the twelve imāms. In all the early manuscripts of both Lavāmeʿ-e rabbānī and Meṣqal-e ṣafāʾ single Hebrew terms are regularly omitted (nesiʾim,
yolid, untatiṿ).27 An accurate quotation of the verse is only to be found in the
first of two transcription variants preserved in MS Tehran, Majles 715 on which
Corbin exclusively based his conclusions.28 This suggests that ʿAlavī was not
acquainted with Hebrew but copied the verse in a defective Arabic transcription from an earlier source. Later, Genesis 17:20 was apparently rectified in
part as transmitted in MS Tehran, Majles 715. Interestingly, a full quotation
of the same verse but in a different transcription also appears in a recension
of al-Kashkūl (1002/1593), composed by ʿAlavī’s teacher Bahāʾ al-Dīn Muḥammad b. Ḥusayn al-ʿĀmilī (d. 1030/1621).29 This transcription variant of Genesis
17:20 with its characteristic  ﲟﯿﺌﺪ ﻣﺌﺪfor אד
ֹ אד ְמ
ֹ ִבְּמ, followed by a translation
into Persian, comes fairly close to the one already included in Muḥammad
b. Ibrāhīm al-Nuʿmānī’s (d. about 360/971) K. al-Ghayba.30 The manuscripts of
ʿAlavī’s polemics, however, obviously rely on a transcription tradition which is
different from the one found in al-Kashkūl.
Corbin’s second argument, that the biblical material incorporated in ʿAlavī’s
refutations is based on the Hebrew Bible itself, also appears unlikely. Since the
Shīʿī scholar reproduces common scriptural verses and traditional arguments
as they appear in various earlier Muslim writings, there was no need to consult the Jewish Scriptures directly. The argumentation concerning Deuteronomy 33:2, for instance, as given in all the above-mentioned manuscripts of
ʿAlavī’s refutations, recalls well-known literary topoi which already appear in
Ibn Qutayba’s list of biblical “testimonies” in his 3rd/9th-century tract Aʿlām alnubuwwa. ʿAlavī apparently relied on an intermediary source which likewise
refers to “the land of Abraham” (zamīn-e Khalīl) where Mount Seir is said to
have been located. In addition, the same connection between the village of

27)

MS Cambridge, University Dd.6.83, fol. 15a:1; MS Mashhad, Āstān-e Qods 256, fol. 78a:1 and
3; MS Rome, Biblioteca vaticana Borg. pers. 5, fol. 82b:4; MS Tehran, Dāneshgāh 3531 F (ʿaksī),
fol. 74a:10 and 12. Cf. also MS Paris, Bibliothèque nationale Suppl. persan 12, fol. 192a:4.
28) MS Tehran, Majles 715, fol. 76b:12–14.
29) For Gen. 17:20 transcribed in Arabic characters, see Bahāʾ al-Dīn Muḥammad b. Ḥusayn
al-ʿĀmilī, al-Kashkūl, vol. 2, p. 611 (I thank Simon W. Fuchs for making the edition of Muḥammad
Ṣādiq Naṣīrī available to me); Bosworth, Bahāʾ al-Dīn al-ʿĀmilī, p. 52.
30) Al-Nuʿmānī, K. al-Ghayba, p. 108.
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Nazareth (Nāṣira) and the Arabic name for Christians (al-Naṣārā) is established, as Ibn Qutayba had already done.31 That the Shīʿī scholar relied on earlier literary sources is also suggested by an Arabic quotation which apparently
draws on Genesis 21:13–14, given under reference to the Qurʾān commentator
Ismāʿīl b. ʿAbd al-Raḥmān al-Suddī (d. 127/745).32 This quotation which is commonly attributed to al-Suddī also appears in later 11th/17th-century Shīʿī works,
namely Muḥammad b. al-Ḥasan Ḥurr al-ʿĀmilī’s (d. 1104/1693) al-Jawāhir alsaniyya fī l-aḥādīth al-qudsiyya and Muḥammad Bāqir b. Muḥammad Taqī lMajlisī’s (d. about 1110/1699) Biḥār al-anwār. Both authors refer to ʿAlī b. Mūsā b.
Ṭāwūs’ (d. 664/1266) al-Ṭarāʾif fī maʿrifat madhāhib al-ṭawāʾif as their source.33
Thus it is reasonable that ʿAlavī likewise quoted al-Suddī through an intermediary source which still needs to be identified.
Corbin’s third argument that the adduced variants of an Arabic transcription of Hebrew verses as found in several manuscripts of ʿAlavī’s Meṣqal-e ṣafāʾ
argue for the author’s direct acquaintance with the Jewish Scriptures, is not
justified either. On the contrary, since it seems unlikely to assume that there
were Pentateuch manuscripts in 11th/17th-century Isfahan with such variant
Hebrew texts, the variations of the Arabic transcription rather indicate that
different Muslim sources were used by ʿAlavī. Although the phonetic transcription of Hebrew in Arabic characters in Muslim polemical literature is in need
of further study, there are indications in the manuscripts of the Shīʿī scholar’s
writings which suggest that the transcriptions were, at least in part, originally
devised by Muslims.34 Considering the different transcription variants in the

31)

Cf. MS Cambridge, University Dd.6.83, fol. 13a:10–13b:9; MS Mashhad, Āstān-e Qods 256,
fol. 77a:10–77b:6; MS Paris, Bibliothèque nationale Suppl. persan 12, fol. 191a:7–191b:6; MS Rome,
Biblioteca vaticana Borg. pers. 5, fol. 82a:1–9; MS Tehran, Dāneshgāh 3531 F (ʿaksī), fols 73b:8–74a:3;
MS Tehran, Majles 715, fol. 76a:11–76b:6, and Schmidtke, “The Muslim Reception,” p. 254, no. 3. For
an English translation of the corresponding passage as quoted in Ibn al-Jawzī’s Wafāʾ, see Adang,
Muslim Writers, p. 268.
32) Although the author frequently draws on biblical materials in his Tafsīr, I was unable to identify this quotation according to al-Suddī, Tafsīr al-Suddī l-kabīr. The passage which is transmitted
in the all above-mentioned manuscripts of Meṣqal-e ṣafāʾ runs, according to MS Tehran, Majles
715, fol. 77b:8–12, as follows:

 اﻧﻄﻠﻖ ﲰﻌﯿﻞ و: ﻓﻘﺎل٬ﳌ ّﺎ ﻛﺮَﻫْﺖ ﺳﺎرة ﻣﲀن ﻫﺎﺟﺮ او ﷲ ﺗﻌﺎﱃ اﱃ اﺑﺮﻫﲓ اﳋﻠﯿﻞ ﻋﻠﯿﻪ اﻟﺴﲅ
 و ﺟﺎﻋﻞ ﻣﻦ ذرﯾﺘﻪ٬ ﻓﺎّﱏ ﴍ ذرﯾﳤﲈ و ﺟﺎﻋﻞ ﻣﳯﻢ ﻧﺒﯿﺎ ﻋﻈﳰ ًﺎ٬ ﯾﻌﲏ ﻣﻜﻪ٬اﻣﻪ ﺣﱴ ﺗﲋ ﺑﯿﱵ اﻟﳤﺎﱊ
.اﺛﲎ ﻋﴩ ﻋﻈﳰ ًﺎ
33)

Al-Majlisī, Biḥār al-anwār, vol. 36, p. 214; Ḥurr al-ʿĀmilī, al-Jawāhir al-saniyya, p. 311 f. For the
quotation according to Ibn Ṭāwūs, see his al-Ṭarāʾif, p. 172.
34) Plosive pe is rendered by bāʾ: —ֶאל־ָפּ ִנים( اﻟﺒﺎﻧﲓDeut. 34:10, MS Tehran, Majles 715, fol. 79a:14,
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sources, it seems that ʿAlavī was not sufficiently acquainted with the Hebrew
language and Scriptures to decide on the quality of the respective transcription,
but rather copied them side by side into his refutation. Such a procedure
can already be observed in Muḥammad b. ʿAlī b. Shahrāshūb’s (d. 588/1192)
Manāqib Āl Abī Ṭālib in which Genesis 17:20 is also adduced in two different
transcriptions.35 The author identifies Faḍl b. Ḥasan al-Ṭabarsī’s (d. 548/1153)
Iʿlām al-warā bi-aʿlām al-hudā as his source for the first variant and Aḥmad
b. Muḥammad b. ʿAyyāsh al-Jawharī’s (d. 401/1011) Muqtaḍab al-athar fī l-naṣṣ
ʿalā l-aʾimmat al-ithnay ʿashar for the second transcription.36 The latter also
served as a source for ʿAlī b. Yūnus Bayāḍī (d. 877/1472–1473) who includes
the transcribed Hebrew text of Genesis 17:20 in his al-Ṣirāṭ al-mustaqīm ilā
mustaḥiqqī l-taqdīm.37 A transcription of the verse is also included in al-Majlisī’s
late 11th/17th-century Biḥār al-anwār who identifies Ibn Shahrāshūb’s Manāqib
as his source.38
In view of the fact that earlier transcription variants of Hebrew biblical verses
reappear in Shīʿī writings in Safavid Iran, it is reasonable to assume that this
also applies to the verses included in the manuscripts of ʿAlavī’s polemics.
Interestingly, in the same period in the Ottoman Empire, biblical verses in an
Arabic transcription of Hebrew also emerged in Ottoman Turkish refutations of
Judaism which possibly drew on earlier Arabic sources.39 The phenomenon of

79b:4) or pe: —ָפּא ָרן( ﭘﺎرانDeut. 33:2, MS Mashhad, Āstān-e Qods 256, fol. 76a:6, 8 and 10, 76b:5; MS
Tehran, Dāneshgāh 3531 F (ʿaksī), fols 72b:5, 7 and 9, 73a:4; MS Tehran, Majles 715, fol. 75a:11 and
13, 75b:7); —ָפּ ִנים( ﭘﺎﻧﲓDeut. 34:10, MS Tehran, Majles 715, fol. 79a:14). Long qameṣ is transcribed
by wāw: —ָעָשׂר( ﻋﺴﻮرGen. 17:20, MS Cambridge, University Dd.6.83, fols 14b:11, 15a:6 and 9; MS
Mashhad, Āstān-e Qods 256, fols 77b:10, 78a:2; MS Paris, Bibliothèque nationale Suppl. persan 12,
fol. 192a:4; MS Rome, Biblioteca vaticana Borg. pers. 5, fol. 82b:4; MS Tehran, Dāneshgāh 3531 F
(ʿaksī), fol. 74a:7 and 11; MS Tehran, Majles 715, fol. 77a:14); — ָגּדוֹל( ﻛﻮذﯾﻞGen. 17:20, MS Cambridge,
University Dd.6.83, fol. 15a:1; MS Mashhad, Āstān-e Qods 256, fol. 78a:3; MS Paris, Bibliothèque
nationale Suppl. persan 12, fol. 192a:4; MS Rome, Biblioteca vaticana Borg. pers. 5, fol. 82b:4; MS
Tehran, Dāneshgāh 3531 F (ʿaksī), fol. 74a:12; MS Tehran, Majles 715, fol. 77a:14). Ṣere is rendered by
yāʾ:  ﺑﲑاﺣﱴ٬—ֵבּ ַרְכִתּי( ﺑﲑاﺧﱴGen. 17:20, MS Cambridge, University Dd.6.83, fol. 14b:10; MS Mashhad,
Āstān-e Qods 256, fol. 78a:2; MS Paris, Bibliothèque nationale Suppl. persan 12, fol. 192a:3; MS
Rome, Biblioteca vaticana Borg. pers. 5, fol. 82b:2; MS Tehran, Dāneshgāh 3531 F (ʿaksī), fol. 74a:11;
MS Tehran, Majles 715, fol. 77a:13). The word  ל ֹאis transcribed ( ﻟﻮMS Tehran, Majles 715, fols 78b:14,
79a:9, 13 and 14). Cf. Khan, Karaite Bible Manuscripts, pp. 7, 9; idem, “The Medieval Karaite
Transcriptions,” p. 166f.
35) Ibn Shahrāshūb, Manāqib, vol. 1, pp. 246, 259.
36) Ibn ʿAyyāsh al-Jawharī, Muqtaḍab al-athar, p. 40; al-Ṭabarsī, Iʿlām al-warā, vol. 1, p. 59. The
transcriptions of the Hebrew verse, however, considerably vary from each other in the editions
concerned.
37) al-Bayāḍī, al-Ṣirāt al-mustaqīm, vol. 2, p. 238f.
38) al-Majlisī, Biḥār al-anwār, vol. 36, p. 214.
39) On Keşfüʾl-esrār fī ilzāmiʾl-Yehūd veʾl-aḥbār (1016/1607) by the Jewish convert to Islam Yūsuf
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Hebrew verses transcribed in Arabic characters is neither confined to Muslim
writings in Arabic nor to anti-Jewish tracts but appears in Ottoman Turkish
as well as Persian polemics against Judaism and Christianity from the early
11th/17th century onwards.
IV
In conclusion, there is no evidence from the manuscripts of Lavāmeʿ-e rabbānī
and Meṣqal-e ṣafāʾ that ʿAlavī was acquainted with Hebrew, nor that he had any
direct knowledge of the Hebrew Bible. Although the manuscripts which date
from ʿAlavī’s lifetime reflect a significant increase in Hebrew scriptural quotations transcribed in Arabic, they still belong to the traditional corpus of verses
that are commonly invoked by Muslim writers. Despite the possible involvement of a Jewish informant, it seems reasonable to assume that ʿAlavī relied
on earlier lists of biblical “testimonies” to Muḥammad included in intermediary sources which provided the Hebrew material in Arabic transcription. Even
though ʿAlavī’s sources remain as yet unknown due to a lack of research, the
assumptions made by Corbin and other scholars do not seem to be justified.
In view of the arguments proposed in this article and our knowledge about
the transmission of biblical materials in Muslim writings, ʿAlavī’s refutations
of Christianity cannot be considered as proof of a Hebraist’s hand.

Ibn Abī ʿAbd al-Dayyān (Yūsuf İbn Ebī ʿAbdüʾd-Deyyān), for instance, see Schmidtke and Adang,
“Aḥmad b. Muṣṭafā Ṭāshkubrīzāde,” p. 84. For the Hebrew passages included in his refutation, see
Pfeiffer, “Confessional Polarization,” pp. 44–46, 49f.
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Appendix
The biblical passages according to the Masoretic text of the Hebrew Bible and
in the Arabic transcription and the word for word translation into Persian as
found in MS Tehran, Majles 715:
1. Deuteronomy 33:2
ַויּ ֹאַמר ְיה ָוה ִמִסּי ַני ָבּא ְו ָז ַרח ִמֵשִּׂעיר ָלמוֹ הוִֹפיַע ֵמַהר ָפּא ָרן ְוָאָתה ֵמ ִרְבבֹת קֹ ֶדשׁ ִמיִמינוֹ
.ֵאשׁ ָדּת ָלמוֹ

 وﯾُﻮٰﻣﺎر:  ﺑﻪ اﯾﻦ ﻋﺒﺎرت٬وﯾُﻮَﻣﺮ اُذوء َﻣِﺴﯿﻨﺎى ٰ َوزاَرح ﻣﺴِﻌﲑ ٰﻻُﻣﻮ ُﻫﻮﻓﯿﻊ ِﻣْﻬﺮ ﭘﺎران
٬اُذوي َﻣِﺴﯿٰﻨﺎى ٰء وزارح ِﻣﯿَﺴِﻌﲑ ٰﻻُﻣﻮ ُﻫﻮﻓﯿﻊ ٰﺎر ﭘٰﺎران
 و٬ﯾﻌﲎ اﻣﺮ ﻛﺮد ﺧﺪاى ﺗﻌﺎﱃ در ﻛﻮﻩ ﺳﯿﻨﺎ و ﻻﻣﻊ و ﻫﻮﯾﺪا ﮔﺮدﯾﺪ از ﺳﻌﲑ ﯾﻌﲎ ﻛﻮﻩ ﺳﺎﻋﲑ
 َاُذو ٰى ﯾﻌﲎ٬ وﯾُﻮٰﻣﺎر ﯾﻌﲎ اﻣﺮ ﻛﺮدﻩ٬ﻃﺎﻟﻊ و ﺑﯿﺪا ﮔﺮدﯾﺪ از ﺮ ﭘﺎران ﯾﻌﲎ از ﻛﻮﻩ ﻓﺎران
 ﻣﯿْﺴﯿٰﻨﺎى ﯾﻌﲎ از ﭼﻪ ﱉ ﲟﻌﲎ از اﺳﺖ درﯾﻦ ﻟﻐﺖ و ﺳﯿﻨﺎى ﻃﻮر ﺳﯿﻨﺎ٬ﺧﺪاى
 و در ﺑﻌﴣ٬ ِﻣﯿَﺴِﻌﲑ ﯾﻌﲎ از ﻛﻮﻩ ﺳﺎﻋﲑ٬ َو ٰزاَرح ﯾﻌﲎ ﺑﺪرﺧﺸـﯿﺪ٬ ٰ ﯾﻌﲎ ا ٓﻣﺪ٬اﺳﺖ
از ﻧﺴﺦ ﺗﻮراة ﻣﲓ ﻣﻜﺴﻮرﻩ اﺳﺖ و ﺑﻌﺪ از ا ٓن ﺳﲔ ﻤ ﺳﺎﻛﻨﻪ و ا ٓن ﻧﲒ ﲟﻌﲎ از
 ِﻣَﻬﺮ ﯾﻌﲎ از ﻛﻮﻩ ﭼﻪ ﻫﺮ ﲟﻌﲎ٬ ُﻫﻮﻓﯿﻊ ﯾﻌﲎ ﻓﯿﺾ دﻫﻨﺪﻩ٬ ٰﻻُﻣﻮ ﯾﻌﲎ ﺑﻪ اﯾﺸﺎن٬اﺳﺖ
(…) ٬ ﭘﺎران ﯾﻌﲎ ﻓﺎرن٬ﻛﻮﻫﺴﺖ و ِم ﲟﻌﲎ از
(…) ٬وا ٓ ٰ ِﻣِﺮى َوُوْوت ُﻗﻮَدش ِﻣْﯿﻤﯿُﻨﻮ اش دات ٰﻻﻣﻮ
 ِﻣﳰﯿُﻨﻮ ﯾﻌﲎ از٬ ُﻗﻮدش ﯾﻌﲎ ﺧﺎص٬ َوُووت ﯾﻌﲎ ﻫﺰار٬ ِﻣِﺮى ﯾﻌﲎ ﭼﻨﺪﯾﻦ٬َوا ٰ ﯾﻌﲎ ﺑﯿﺎﯾﺪ
. ٰﻻُﻣﻮ ﯾﻌﲎ ﺑﻪ اﯾﺸﺎن٬ دات ﯾﻌﲎ ﴍع٬ ِاش ﯾﻌﲎ ا ٓﺗﺶ٬راﺳـﺘﺎن او
40

41

40)

Interestingly, the writer comments on a small orthographical variation between Pentateuch
manuscripts which he claims to know. After translating the Hebrew
[ ]ִמֵשִּׂעירinto Persian
, he remarks that “in some copies of the Torah [the first letter] mīm [= Hebrew mem]
is marked with the vowel kasra [= Hebrew chireq] and, after that, [the letter] sīn [= Hebrew sin] is
without diacritical point and vowelless [= ]ִמְשִׂעיר. Even so, the meaning [of  ]ִמis ‘from’.” The writer
apparently expects a dagesh forte and a short vowel in the intial letter of  ֵשִׂעירafter the assimilation
of the final consonant of  ִמן־with the following. Such a familiarity with Hebrew grammar rather
suggests the source of a Jewish informant.
41) The Arabic transcription of  ֵמ ִרְבבֹתis split into the parts
and
.

ِﻣﯿَﺴِﻌﲑ

از ﻛﻮﻩ ﺳﺎﻋﲑ

ِﻣِﺮى

َوُووت
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2. Genesis 17:20
אד ְשׁ ֵנים־ָעָשׂר
אד ְמ ֹ
אתוֹ ִבְּמ ֹ
אתוֹ ְוִה ְרֵבּיִתי ֹ
אתוֹ ְוִהְפ ֵריִתי ֹ
וְּל ִיְשָׁמֵעאל ְשַׁמְעִתּי ִה ֵנּה ֵבּ ַרְכִתּי ֹ
ְנִשׂיִאם יוִֹליד וּ ְנַתִתּיו ְלגוֹי ָגּדוֹל.

در ا ٓﺧﺮ ﻓﺼﻞ ﳋﻠﺨﺎ )…( ﯾﻦ ﻋﺒﺎرت :وﻟﯿﺸَﻤِﻌﻞ َ َﴰﻌﺘﯿﺨﺎ ِﻫّﻦ ﺑَﺮْﺧِﱴ ُاوﺗُﻮ وِﻫﻔِﺮﯾﱴ ُاوﺗُﻮ
وِﻫْﺮﺑﯿْﱴ ُاوﺗُﻮ ﲟٰﺎد ٰﻣﺎد ﺷـﲌ ﻋﺎﺳﺎر ﻧﴘ اﱘ ﯾﻮﻟﯿﺪ وﻧﻄِﻄْﯿﻮ ﻟﻐﻮى ﰷدْول٬
ِﻟْﺨﻠٰﺨﺎ ﯾﻌﲎ ﺑﺮو اى اﺑﺮﻫﲓ ازﯾﻦ زﻣﲔ ﺑﺰﻣﲔ ﻛﻌﺒﻪ ٬وﻟﯿﺸﻤﻌﻞ از ﺑﺮاى اﲰﻌﯿﻞ ٬ﴰﻌِﺘﯿﺨﺎ ﺷﻨﯿﺪم
ﮔﻔﺘﻪ ﺗﺮا دررﻩ دﻋﺎ از ﺖ ﺑﻘﺎء اوِ ٬ﻫّﻦ اﯾﻨﻚ ،ﺑَﺮْﺧِﱴ ا ٓﻓﺮﯾﻦ ﻛﺮدمُ ٬اوﺗُﻮ او را ٬وِﻫﻔِﺮﯾﱴ ﯾﻌﲎ
ﺑﺮوﻣﻨﺪ ﻛﺮدم او را از ﻪ زدﰏ ﻓﺮﻧزﺪانُ ٬اوﺗﻮ او را ٬وِﻫﺮﺑﯿْﱴ ﺑﺴـﯿﺎر ﻛﺮدمُ ٬اوﺗﻮ او را ٬ﲟٰﺎد
ٰﻣﺎد در ﻏﺎﯾﺖ ﻏﺎﯾﺖ ﺑﺰرﮔﻰ ﲠﺮﻩ ﻣﻨﺪ ﮔﺮداﱎ ٬ﻛﻨﺎﯾﻪ اﺳﺖ ا ٓﳓﴬت رﺳﺎﻟﺖ ﺻﲆ ﷲ ﻋﻠﯿﻪ
و ا ٓ ٬و ﻋﺪد اﯾﻦ ﲝﺴﺎب ّﲨﻞ ﻣﻮاﻓﻖ اﰟ ﶊﺪ اﺳﺖ ٬ﺷـﲌ ﯾﻌﲎ دوٰ ٬ﻋﺎٰﺳﺎر ﯾﻌﲎ
دﻩ ٬ﻧ َﺴـِﯿِﺎْﱘ ٬ﲨﻊ ﳻ ٬ﯾﻌﲎ ﺑﺰرگ و ﴎ ﻛﺮدﻩ ﻗﻮم ٬ﯾُْﻮﻟﯿﺪ ﺑﺰاﯾﺪ ٬وﻧﻄِﻄْﯿﻮ ﺑﺪادم او
را ٬ﻟُُﻐﻮى ﯾﻌﲎ ﺑﻘﻮم ٬ﰷذول ﺑﺰرگ٬
 ﯾﻦ ﻋﺒﺎرت :وﻟﺸٰﻤﺎﻋْﯿﻞ ٰﴰﺎﺗﯿﺨﻮ ﻫﻨّﺎ ﺑﲑاﺧﱴ وﺣﻔِﺮﯾْﱴ اﯾﱴ وﺣﺮﺑﯿﱴ اﯾﱴ ﲟٰﺎد ٰﻣﺎد ﺷﻨﲓ
ﻋﺴﻮر ﻻﻣﯿﺘﺎ ﻟﻐﻮى ﻛْﻮذﯾﻞ٬
و ﺗﺮﲨﻪ اش ﺑﻔﺎرﳻ اﯾﻨﺴﺖ ٬ﯾﻌﲎ ﺷﻨﯿﺪﱘ ﮔﻔﺘﻪ ﺗﺮا اى اﺑﺮﻫﲓ دررﻩ اﲰﻌﯿﻞ .ﭘﺲ در
او ﺑﺮﻛﺖ ﲞﺸـﯿﺪﻩ ﺻﺎﺣﺐ ﲦﺮﻩ و ﻣﯿﻮﻩ اش ﺧﻮاﱒ ﺳﺎﺧﺖ ٬و اوﻻد او را ﺑﺴـﯿﺎر ﺧﻮاﱒ
ﮔﺮداﻧﯿﺪ ٬و از ﻓﺮﻧزﺪان او ٰﻣﺎد ٰﻣﺎد و دوازدﻩ ﴍﯾﻒ ﻣﻨﯿﻒ و اﻣﺖ ﻋﻈﳰﻪ اﺧﺮاج ﺧﻮاﱒ
ﳕﻮد.
3. Deuteronomy 18:13 and 15
מ ִני ׇיִקים ְל ְיה ָוה ֱאֶהי ֵאָליו
ָתִּמים ִתְּה ֶיה ִעם ְיה ָוה ֱאֶהי )…( ָנִביא ִמִקּ ְרְבּ ֵמַאֶחי ָכּ ֹ
ִתְּשָׁמעוּן.

ﭼﻪ در ﻓﺼﻞ ﺷﻮﻓﻄﲓ )…( ﯾﻦ ﻋﺒﺎرت :ﺗﺎ ٓﻣْﲓ ِْﲥِﯿﻪ َﻋَﲓ اُدو َٰى َاﻟُْﻮِﻫْﯿٰﺨﺎ ِٰﺑْﯿٰﺎ ِﻣْﯿِﻘﺮﲞﺎ ِﻣْﯿﺎِﺣٰﺨﺎ
ٰﰷُﻣْﻮِﱏ ٰﻗْﲓ ﻟَﺨﺎ اُدو َٰى َاﻟُﻮِﻫﯿٰﺨﺎ ِاﯾْٰﻼو ِﺗﯿْﺸٰﻤﺎُﻋﻦ٬
ﺗﺮﲨﻪ اش اﯾﻨﺴﺖ :ﺷﻮﻓﻄْﲓ ٬ﲨﻊ ﺷﻮﻓﻂ ٬ﯾﻌﲎ ﺑﺰرﮔﺎن ﺻﺎﺣﺒﺎن ﺣﲂ ،ﻣْﲓ ﯾﻌﲎ در ﺻﺎف
دﱃ ﲤﺎمِْ ٬ﲥَﯿﻪ شَ ٬ﻋَﲓ ﲟﻌﻤﻰ ﻣﻊَ ٬اُدو َٰى ﯾﻌﲎ ﺑﺰرﮔﻮارَ ٬اﻟُﻮِﻫْﯿٰﺨﺎ ﯾﻌﲎ ﺧﺪاوﻧﺪ ﺗﻮٰ ٬ﺑْﯿَﺎ ﯾﻌﲎ
ﻧﱮ ﻣﺮﺳﻞِ ٬ﻣْﯿِﻘﺮٰﲞﺎ از ﺧﻮﯾﺸﺎن ﺗﻮ اى ﺑﻨﻮ اﴎاﺋﯿﻞِ ٬ﻣﯿَﺎِﺣٰﺨﺎ از ﺑﺮادران ﺗﻮٰ ٬ﰷُﻣْﻮِﱏ ﯾﻌﲎ
ﻣﺎﻧﻨﺪ ﻣﻦ ﻛﻪ ﻣﻮﳻ ﭘﯿﻐﻤﱪم و اوﻟﻮ اﻟﻌﺰمٰ ٬ﻗْﲓ اﯾﻦ ﭘﯿﻐﻤﱪ ﺑﺮ ﺧﻮاﻫﺪ اﻧﮕﲒاﻧﺪ ٬ﻟَﺨﺎ از ﺑﺮاى
ى ﺑﺰرﮔﻮارَ ٬اﻟ ُْﻮِﻫﯿﺨﺎ ﺧﺪاوﻧﺪ ﺗﻮِ ٬اﯾ ْٰﻼو ﺑﮕﻔﺘﻪ اوِ ٬ﺗﯿﺸٰﻤﺎُﻋﻦ ﺑﺸـﻨﻮﻧﺪ(…) ٬
ﺗﻮ ٬اُدو ٰ َ
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ِٰﰉ ﯾﻌﲎ ﭘﯿﻐﻤﱪ ٬ﻣْﯿِﻌﲑ در ﻣﯿﺎﻧﻪٰ ِ ٬ﲞﺎ ﯾﻌﲎ َﻣﺎﺣٰﺨﺎ از ﺑﺮادران ﺗﻮٰ ٬ﰷُﻣﻮِﱏ ﯾﻌﲎ ﻣﺎﻧﻨﺪ ﻣﻦ
ﺻﺎﺣﺐ ﴍﯾﻌﺖ زﻩِٰ ٬ﻗْﲓ ﺑﺮ اﻧﮕﲒاﻧﺪ ٬ﳋَٰﺎ ﺑﺘﻮ ٬اُذو ٰى ﯾﻌﲎ ﺧﺪاى ٬اﻟُﻮِﻫﺨﺎ ﯾﻌﲎ ا ٓﻓﺮﯾﻨﻨﺪﻩ
ﺗﻮِ ٬اٰﻻَو ﯾﻌﲎ ﲯﻦ اوِ ٬ﺗﺸٰﻤﺎُﻋْﻮن ﯾﻌﲎ ﺑﺸـﻨِﻮﯾﺪ.
42

4. Deuteronomy 18:18–19
ָנִביא ָאִקים ָלֶהם ִמֶקּ ֶרב ֲאֵחיֶהם ָכּמוֹ ְו ָנַתִתּי ְדָב ַרי ְבִּפיו ְו ִדֶבּר ֲאֵליֶהם ֵאת ָכּל־ֲאֶשׁר ֲאַצ ֶוּנּוּ
ְוָה ָיה ָהִאישׁ ֲאֶשׁר ל ֹא־ ִיְשַׁמע ֶאל־ ְדָּב ַרי ֲאֶשׁר ְי ַדֵבּר ִבְּשִׁמי ָאֹנִכי ֶא ְדר ֹשׁ ֵמִעמּוֹ.

ﴍ َاَﺻِﻮى ﻣﯿُﻨﻮ
ِٰﰉْ ٰاِﻗْﲓ ٰﻻِﱒ ِﻣﯿِﻘﺮب َا ِ ِﻢ ٰﰷُﻣﻮٰﺧﺎ وﻧ َِﱴ َوَٰرى ﺑِﻔْﯿَﻮ وِدﯾْﱪ َاِﻟِﻬﻢ ِاْت ُﰻ َا ِ ْ
 ِاْدُروش ِﻣْﯿِﻌُﻤﻮ٬
ﴍ ﻟُﻮ ﻟﯿَْﺸَﻤْﻊ ِاْل َدَٰرْى َا ِ ْ
َوٰﻫﺎٰ ٰﻫﺎﺋِﺶ َا ِ ْ
ﴍ ﯾَﺪِﺑّﺮ ِﺑْﺸِﻤﻰ ُاﻧ ُﻮ ِ ْ
ﺗﺮﲨﻪ اش اﯾﻨﺴﺖِٰ :ﰉْ ﯾﻌﲎ ﭘﯿﻐﻤﱪ ﻣﺮﺳﻞ ٬ا ِٓﻗْﲓ ﺑﺮ ﺧﻮاﱒ اﻧﮕﲒاﻧﺪٰ ٬ﻻِﱒ از ﺑﺮاى اﯾﺸﺎن
ﯾﻌﲎ ﺑﲎ اﴎاﺋﯿﻞِ ٬ﻣْﯿَﻘِﺮب ﯾﻌﲎ از ﻣﯿﺎن ٬ا ِ ِﻢ ﺑﺮادران اﯾﺸﺎنٰ ٬ﰷُﻣﻮٰﺧﺎ ﻣﺎﻧﻨﺪ ﺗﻮ اى
ﻣﻮﳻ ٬و ٰﺗَِﲎ ﺑﺪﱒ ٬وَٰرى ﲯﻨﺎن ﻣﻦِ ٬ﺑِﻔْﯿَﻮ در دﻫﻦ او ٬وِدﯾِْْﱪ و ﲯﻦ ﮔﻮﯾﺪ ٬اِﻟِﻬْﻢ ﯾﺸﺎن
ﴍ اُﺻِﻮى ﻣﯿﻨﻮ ﻣﺮ ﲨ ا ٓﻪ ﺑﻔﺮﻣﺎﱘ او راَ ٬وٰﻫﺎٰ ﺷﺪٰ ٬ﻫﺎﺋِﺶ
ﯾﻌﲎ ﺑﲎ اﴎاﺋﯿﻞِ ٬اْت ُﰻ َا ِ ْ
ا ٓﳕﺮدَ ٬اِﴍ ا ٓﻪ ٬ﻟُْﻮ ﻟَﯿَْﺸَﻤْﻊ ﻧﺸـﻨﻮدِ ٬اْل َدَٰرْى ﺑم ﻣﻦَ ٬اِﴍ ا ٓﻪ ٬ﯾَُﺪِﺑَّﺮ ﲯﻦ ﮔﻮﯾﺪ٬
ِﺑْﺸِﻤﻰ ﺑﻨﺎم ﻣﻦِ ٬اْدُروش ﻃﻠﺐ ﱉ ﳕﺎﱘِ ٬ﻣْﯿِﻌﻤْﻮ از ﻧﺰد او.
43

5. Deuteronomy 34:10
מֶשׁה ֲאֶשׁר ְי ָדעוֹ ְיה ָוה ָפּ ִנים ֶאל־ָפּ ִנים.
ְול ֹא־ָקם ָנִביא עוֹד ְבּ ִיְשׂ ָרֵאל ְכּ ֹ

وﻟُﻮٰﻗﺎم ْٰﰉ ﻋﻮد ِﺑِﯿْﴪاﺋﯿﻞ ِﳈُﻮش َاِﴍ ﯾ َٰﺪاُﻋﻮ َاُدوَى ﭘٰﺎِﻧﲓ ِاﻟْٰﺒﺎِﻧﲓ
وﻟُﻮٰﻗﺎَم ﺑﺮ ﳔﻮاﺳﺖِٰ ٬ﰉ ﭘﯿﻐﻤﱪ ﻣﺮﺳﻞ ٬ﻋﻮد ﺑﺮ ﺧﻮاﺳﺖ ﭘﯿﻐﻤﱪ دﯾﮕﺮ ٬ﺑِﯿْﴪاﺋﯿﻞ در ﺑﲎ
اﴎاﺋﯿﻞِ ،ﳈُْﻮش ﻣﺎﻧﻨﺪ ﻣﻮﺳﺎىَ ٬اِﴍ ا ٓﻪ ٬ﯾ َٰﺪاُﻋﻮ ﺷـﻨﺎﺧﺖ او راَ ٬اُدو ٰى ﺑﺰرﮔﻮارِٰ ٬ﻧﲓ
ِاﻟْٰﺒﺎِﻧﲓ روى ﺑﺮوى.
ﻣـﻔﴪان ﳞﻮدان ﻛﻪ ﴎ ﻛﺮدﻩ اﯾﺸﺎﻧﻨﺪ ﺗﻔﺴﲑ اﯾﻦَ :اِٰل ُٰﻣْﻮَل ٰﻫﺎُﻋﻮٰﻻم ﻗﺎم ]ֲאָבל ְבֻּאמּוֹת
ָהעוָֹלם ָקם[٬
ﯾﻌﲎ در ﺑﲎ اﴎاﺋﯿﻞ ﳘﭽﻨﲔ ﭘﯿﻐﻤﱪى ﺑﺮ ﳔﻮاﺳﺖ ،اﻣﺎ در ﻏﲑ ﺑﲎ اﴎاﺋﯿﻞ ﺑﺮ ﺧﻮاﺳﺖ.
ﺑﻨﺎﺑﺮ اﯾﻦ ﺗﻔﺴﲑ ﯾﺪ ﻛﻪ از ﻧﺴﻞ اﺳﲈﻋﯿﻞ ﭘﯿﻐﻤﱪى ﻣﺎﻧﻨﺪ ﻣﻮﳻ ﺑﺮ ﺧﲒد.
.

44

ِ ٰﲞﺎ

ﻣْﯿِﻌﲑ

ִ is split into the partsמִקּ ְרְבּ The Arabic transcription of
and .
A translation of
ָ] as it appears in the quotation is lacking here.אֹנִכי[
Sifre Devarim, paragraph 357, 10. I owe this reference to Camilla Adang.


ُاﻧ ُﻮ ِ ْ

)42
)43
)44
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6. Habakkuk 3:3
ֱאלוַֹה ִמֵתּיָמן בוֹא ְוָקדוֹשׁ ֵמַהר־ָפּא ָרן ֶסָלה ִכָּסּה ָשַׁמ ִים הוֹדוֹ וְּתִהָלּתוֹ ָמְלָאה ָהָא ֶרץ.

َاﻟُْﻮَوْﻩ ﷲ ﺗﻌﺎﱃِ ٬ﻣﯿِﺘﳰٰﺎن از ﻃﺮف ﻣﻐﺮبُٰ ٬وؤ ﱉ ا ٓﯾﺪ ٬وُﻗْﻮِدش ﷲ ﻛﻪ ﻗﺪوس اﺳﺖْ ٬ﺮ
ران از ﻛﻮﻩ ﻓﺎران ٬ﺻٰﻼ ﳘﯿﺸﻪ ٬ﻛﯿﺼﺎ ﺑﯿﻮﺷﺎﻧﺪَ ٬ﴰﺎِﯾﲓ ا ٓﺳﲈﳖﺎ راُ ٬ﻫْﻮُدُو ﺷﻜﻮﻩ ﻣﻨﺪى
اوُ ٬اوِﲥْﯿٰﻼﺗُﻮ ﻣﺪح او ﭘﺮ ﻛﺮداﻧﯿﺪِ ٬ﻣٰﻼو ﳑﻠﻮ ﺳﺎﺧﺖ ٬ﻫﺎٰرض روى زﻣﲔ را.
45

7. Zechariah 9:9
אד ַבּת־ִציּוֹן ָה ִריִעי ַבּת ְירוָּשִַׁלם ִה ֵנּה ַמְלֵכּ ָיבוֹא ָל ַצ ִדּיק ְונוָֹשׁע הוּא ָע ִני ְור ֵֹכב
ִגּיִלי ְמ ֹ
תנוֹת.
ַעל־ֲחמוֹר ְוַעל־ַע ִיר ֶבּן־ֲא ֹ

ِﻗْﯿ ِﲆ ﯾﻌﲎ ﺧﺮم ﺷﻮم ٬ﻣٲُوْو ﯾﻌﲎ ﺑﺴـﯿﺎر ٬ﺑ َْﺘِﺼﯿْﻮن ﯾﻌﲎ ﺟﲈﻋﺖ ﺻْﯿﺪا ﻛﻪ ﻋﺒﺎرﺗﺴﺖ
از دﱓ ﻛﻪ در ﻧﻮا ﺑﯿﺖ اﳌﻘﺪس اﺳﺖٰ ٬ﻫﺎِرﯾِْﻌﻰ ﻏﻠﺒﻪ ﰽ ﱉ ﻛﻨﺪ ٬ﺑﺖ ﯾﻌﲎ
ﺟﲈﻋﺖ ٬ﺑَُﺮوﺷﺎٰﻻِﱘ ﯾﻌﲎ ا ٓن ﺷﻬﺮِ ٬ﻫ ِّﻦ اﯾﻨﻚِ ٬ﻣْﻠِﻜﺦ ﯾﻌﲎ ﭘﺎدﺷﺎﻩ ﺗﻮَُ ٬وو ﺑﯿﺎﯾﺪٰ ٬ﻻخ ﯾﻌﲎ
ﺑﺘﻮ ٬ﺻِّﺪﯾﻖ ﯾﻌﲎ راﺳﺖ ﮔﻔﺘﺎر راﺳﺖ ﻛﺮدار ٬وﻧ ُﻮَﺷْﻊ ﯾﻌﲎ ﻓﺮج دﻫﻨﺪﻩُ ٬ﻫﻮ ﯾﻌﲎ او ٬اﻓﺘﺎدﻩ
و دروﯾﺶ ﳖﺎد ﻛﻪ ﻋﺒﺎرﺗﺴﺖ از ﺧﻠﻖ ﻋﻈﲓ او ٬وُرِﺧْﺐ ﯾﻌﲎ ﺳﻮار ٬ﻋَﻠُْﺤُﻤْﻮر ﯾﻌﲎ
ﺑﺮ ﺧﺮ ٬وﻋَﻠْٰﻌﺎِﯾﺮ ﯾﻌﲎ ﺑﺮ ِﻋْﲑ ﯾﻌﲎ ﻛﻪ ﺷﱰ ﺟﲈزﻩَ ٬وﻋَْﻞ ﻣﺘﺼﻞ ﲝﻤﻮد و ٰﻋﺎِﯾﺮ ﲟﻌﲎ ﻋﲆ
اﺳﺖ ٬ﺑﻦ َاﺗُﻮﻧ ُﻮ ﯾﻌﲎ ﭘﴪ اﺻﯿﻞ ﻣﻨﺪ و ﺑﺰرﮔﺴﺖ.
46

8. Isaiah 9:2
חֶשׁ ָראוּ אוֹר ָגּדוֹל י ְֹשֵׁבי ְבֶּא ֶרץ ַצְלָמ ֶות אוֹר ָנ ַגהּ ֲעֵליֶהם.
הְלִכים ַבּ ֹ
ָהָעם ַה ֹ

ٰﻫﺎٰﻏﺎم اى ﻗﻮم ﺑﲎ اﴎاﺋﯿﻞَ ٬ﻫُﻬْﻮﻟَِﺨْﲓ ا ٓن راﻩ ﻧﻮردانُ ٬ﲝْﻮ َ ْ
ﰞ ﯾﻌﲎ در رﯾﲄٰ ٬زاُؤ اﯾﻨﺴﺖ
ﻛﻪ دﯾﺪﻧﺪُ ٬اْوَر ﯾﻌﲎ ﻧﻮرٰ ٬ﰷُدْول ﯾﻌﲎ ﺑﺰرگ ٬ﯾُﻮﺷـَِﱮ ﯾﻌﲎ ﻧﺸﺴـﺘﮕﺎنَْ ٬رض ﯾﻌﲎ در
زﻣﲔَ ٬ﺻﻠْٰﻤﺎَو ْ
ت ﯾﻌﲎ ﻇﻠﲈتُ ٬اْوَر ﯾﻌﲎ ﻧﻮرٰ ٬ﻏَﻪ ﻋَﻠ َ ْﳱﻢ ﱉ درﺧﺸﺪ ﺑﺮ اﯾﺸﺎن.

)45

ֶ as “always” (hamīsha) is already to beסָלה Interestingly, the translation of the puzzling term
found in the early Jewish tradition, cf. Snaith, “Selah,” p. 55.
ָ in Arabic characters is lacking here.ע ִני 46) The corresponding transcription of the term
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