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he last prophets, Haggal, Zechariah, and Malachi, the Haoly Spirit
bserted Israel (Talmud Yerushalmi, Sotah 4sb; Tosefta Sotah 13:45
inud Bavli, Yoma ob; Talmud Bavli, Sanhedrin 11a).
Vurthermore, several verses in the Qur’'an (2:75; 4:46; 5:13, 41) accuse
Jews of altering the words of the Torah, falsifying it, and taking its
wtements out of context.” This accusation brings to mind the pattern that
haracterized the talmudic sages. They used the Oral Law (Torah she-be-'al
h) to interpret the Written Law, often revising a literal reading of the
iblical text to derive laws that allegedly deviated from the literal meaning.
In addition, the sira and hadith literatures describe many disputes
oncerning religious matters between Muhammad and the Jews of
fecdina and Khaybar, mainly because the latter refused to acknowledge
¢ former as a prophet.* The strong rejection of [slam by the Medinan
ul Khaybari Jews was also manifested in the following statement attrib-
e« to Muhammad: “If ten of the Jews would believe in me, the rest of
e Jews would believe in me [too]” (law dmana bi ‘ashara min al-yahid

CHAPTER 30

JEWISH-MUSLIM POLEMICS

HAGGATI MAZUZ

INTRODUCTION

Jewish-Muslim polemics are as old as Islam. Many Qur anic verses (il
lenge the Jews and Jewish ideas." The earliest debates between Jews wik
Muslims took place between the Jews of Medina and Khaybar, on the i
hand, and Muhammad and his disciples, on the other. The anly stitiies

that describe the disputations between Jews and M i
: uham are lalaini _ - 7d) 5 i
For mwn::m_@ in sever al places, the Qur'an criticizes Jewish ideas ahoUgl { dmana bi M@S\ﬁ“&v. Eventually, they were exiled and many of them
mmﬁmarwm. Qur’an 2:94 states: “Say: ‘If the Last Abode with Allili fs v R =
exclusively, and not for other people, then long for death — if yor sk

truly.””* This verse indicates that some Jews — like the talmudic v
_.ua:né& that the afterlife exists and is meant for the Jews alone. 1/lu :wr‘lm
it is stated (3:77): “There shall be no share for them in the world (1 o
(la kbaliga lahum fi al-akhira) — a statement that appears (o refect e
w&Bz&n perception expressed, inter alia, in Talmud Bavli Sanhediin 4
>= Israel has a portion in the Hereafter” (kol Yisrael yesh lubm I i
la-"olam ha-ba). Other verses (2:80 and 3:24) criticize the Jewish helic! ;.,.w
Jews who are sent to hell will spend only a few days there. While thl
verses do not specify the length of time that Jews must spend in |l ..:m
do seem to clash with the talmudic belief in Talmud Bavli Shalilut 11t
that the maximum sojourn is twelve months. |
Another issue of Jewish-Muslim polemics that appears in the (i 4 &
the cessation of prophecy. Verse 5:19 reads: “People of the Bool, 1w el
.rmm come to you Our messenger, making things clear to you,
interval between the messengers lest you should say, “There has
to us any bearer of good tidings, neither any warner.”” This vers
attack the talmudic view expressed in several places that the pi
ended after the destruction of the First Temple and that upon the deathis

EARLY WORKS

e earliest anti-Islamic polemical aspects in Jewish sources appear in
ice eighth-century works from the Land of Israel. The attitude of
vaei de-Rabbi Eli ‘ezer (PRE) toward Ishmael — ancestor of Muhammad
{. the Arabs in Islamic and Jewish eyes’” — is ambivalent, alternately

' See further, EF, s.v. “Tahrif” (Hava Lazarus-Yafeh).

' See Harewig Hirschfeld, “Historical and Legendary Controversies between Mohammed
and the Rabbis,” Jewish Quarterly Review 10, 1 (1897), 100-116; Haggai Mazuz, The
Religious and Spiritual Life of the Jews of Medina (Leiden, 2014), especially chapters 2
und 3.

Muhammad b. Isma‘1l al-Bukhari, Sahih al-Bukhari, 9 vols. (Cairo, 1950), 5:38. Cf.
Muslim b. Hajjaj al-Qushayri, Sabih Muslim, s vols. (Cairo, 1955), 4:2151 (section
§0:3:31).

" On the exile of the Banii Qaynuqa’, see Mubammad b. ‘Umar al-Wagqidi, Kitib
 ul-Maghizi, 3 vols. (London, 1966), 1:176-80; ‘Abd al-Malik b. Hishim, al-Sira al-
Nabawiyya, 4 vols. (Beirut, 1987), 3:9-10. On the exile of the Bana al-Nadir, sce al-
- Wagqidi, al-Maghazi, 1:374—75. On the Banii Qurayza, see Meir Jacob Kister, “The
~ Massacre of the Banii Qurayza: A Re-examination of a Tradition,” Jerusalem Studies in
Arabic and Islam 8 (1986), 61-96.

" On Ishmael as the progenitor of the Arabs and on the Arab genealogy and its
problématique in tracing the historical origins of Ishmael and the Arabs in the biblical
.~ period, see Isracl Ephal, “Ishmael’ and ‘Arab(s): A Transformation of Ethnological
Verms,” Journal of Near Eastern Studies 35, 4 (1976), 225-35.

See mm.mm& zm“NzNv “Thoughts on Qur’anic Evidence for the Religious Natuse of 00
. Qur anic Jews,” Revue des études juives 181, 2 (forthcoming, 2022).
Translation taken from 7he Koran Interpreted, ed. Arthur J. Arberry (Londan, 1
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. : the Jewish religlon w
[slam. Thus it describes the Ishmaelites pejoratively,”

In Targum Pseudo-Jonathan to Genesis 22:1, there is o el
between Ishmael and Isaac regarding the succession of  Abralisn
While Ishmael claims the right of the firstborn, Isaac replies "I .&:
son of Sarah, his wife, and you are son of Hagar, the slave el of
mother.” This may be a counterattack against Qur'in ,,._: _:.

Abraham in truth was not a Jew, neither a Ch
Muslim and one pure of faith.”
Polemical references toward Islam also appear in Pereq Rabbi Shim
w§ Yohai, a Jewish text that presents the Arab conquest. Hosea 17 1o
The days of visitation are come, the days of recompense are coine; i
shall know it: the prophet is a fool (Hebrew, evil), the man ol th
(ish ha-ruabh) is mad (meshuga ), for the multitude of th .

an; but hi i 4

____._._:"

Mra great hatred.” Pereq Rabbi Shim‘on ben Yohai associatcs the wins
fool” (but uses the word shoteh) and “man of the spirli :_
Muhammad.” This association inspired many later Jewish il

who debated with Islam, although they used the word :\: gt |

describe Muhammad.™

8 See Joseph Heinemann, Legends and Their Development [Hebrew| (Jerusales, 14
196-99; Carol Bakhos, Ishmael on the Bovder: Rabbinic Portrayals of the 1 4 :
(Albany, 2006), 96-128. On the polemical aspects of this co o
Schussman, “Abraham’s Visits to Ishmael: The Jewish Or

, ﬁmmvnﬁiv Tarbiz 49, 3—4 (1980), 325—45.

Umﬁ& Rieder, ed., Pseudo-jonathan: Targum Jonathan ben ‘Uziel on the |

Copied from the London Ms. (British Museum Add. 27031) (Jerusalem, 1974

further, Moise Ohana, “La polémique judéo islamique et I’image n_,_,,.:_.“,__ une T'a

Pseudo-Jonathan et dans Pirke de Rabbi Eliezer,” Augustinianum 15 (1974) "

Amnon Shapira, “Traces of an Anti-Islamic Polemic in 7; argum Pseudo-Jon \ i il

Story of the Akedah” [Hebrew], Turbiz 54 (1985), 293-96. For a f

Robert Hayward, “Targum Pseudo-Jonathan and Anti-Islamic Polemic
N Semitic Studies 34 (1989), 77-93.

Pereq Rabbi Shim ‘on ben Yohai in Solomon Aaron Wertheimer, ed., Batei Midi

vols. (Jerusalem, 1894), 2:25. Cf. Tefillar Rabbi Shim ‘on ben Yobai in Adoll Jellinek o1 :
. Beit ha-Midrash, 6 vols. (Jerusalem, 1967), 4119, . ,

The first was Sherira Ga’on (906-1006) in his Epistle. See Benjamin Lewin, e | /i

Rav Sherira Gaon (Haifa, 1921), 100. On derogatory words for Islam and Musir 1100

Mné,f see Yitzhak Avishur, “Hebrew Derogatories for Gentiles and Jews in Judue

in &.Hm Medieval Era and Their Metamorphoses,” in Yaakov Bentolila, .. //,u

Jubilee Volume: Research Papers on Hebrew Linguistics and Jewish [ \_:: 0 (el

(Jerusalem, 1997), 97-116. B

y =

COMMON ISLAMIC ARGUMENTTS

Parly Islamic writers made three common arguments against Judaism.
Jewish authors did not respond to all Islamic polemical arguments in the

sme measure and frequency.

i, The Jews falsified and changed parts of their own scriptures (taprifltabdil).”
Notably, tahrif has several forms and expressions. One of them is ascribing
physical characteristics to God — that is, anthropomorphism (zajsim/ tashbih),”
although such imagery appears in the Qur’an itself. Another is attributing sins
to the Jewish patriarchs, who are considered prophets in the Islamic tradition.™
Jewish thought allows no possibility of a perfect individual; it regards all human
beings, En_ucn::m the patriarchs, as prone to sin: “Surely there is not a just man
upon earth, that does good, and sins not” (Ecclesiastes 7:20). By contrast, most
Muslim theologians attribute to the prophets — at least once they have begun
their mission — a characteristic that they call “infallibility” (‘ism4).” Another
argument related to #aprif is that the chain of transmission of Jewish scriptures
is unreliable and had no sequence (tawdtur).'® Along the way, changes (taghyir)
were made to the original text.

3, The Torah and the laws of Judaism have been abrogated (naskh) and replaced

by the Qur’an and the laws of Islam."”

The Bible alludes to Muhammad’s advent and Muslim polemicists referred to

them as “evidence/signs of prophethood” (dala’ill a lim al-nubuwwa).”® These

polemicists were specifically drawn to four biblical verses (Genesis 17:20,

Deuteronomy 18:15, 18, and 33:2); one may find them or their paraphrases in

almost every anti-Jewish polemical Islamic tract:

i. Muslim polemicists argue that the words bi-me’ od me’od (“very-very,” i.e.,
exceedingly) in Genesis 17:20 that refer to Ishmael allude to Muhammad’s

-

" See Lazarus-Yafeh, “Tahrif,” mrr—12.

! [i.g., Abit Muhammad ‘Ali b. Ahmad b. Hazm al-Andalusi, al-Radd ‘ali Ibn al-Naghrila
al-Yabidi wa-Rasi’il Ukbra, ed. Thsin ‘Abbas (Cairo, 1960), 70.

" E.g., ibid., 66.

% Moshe Zucker, “The Problem of ‘Ismat al-Anbiyi’ — Prophetic Immunity to Sin and
Frror — in Islamic and Jewish Literatures” [Hebrew], Tarbiz 35 (1966), 149-73; EF, s.v.
“Isma” (Wilferd Madelung and Emile Tyan); Meir M. Bar-Asher, Seripture and Exegesis
in Early Imami Shiism (Leiden, 1999), 159-80.

& P sv. “Tawitur” (G. H. A. Juynboll). Note that this same word has a different
meaning in the context of hadith criticism.

V! Mava Lazarus-Yafeh, Intertwined Worlds: Medieval Islam and Bible Criticism (Princeton,
1992), 35—41; EL, s.v. “Naskh” (John Burton).

M See Sarah Stroumsa, “The Signs of Prophecy: The Emergence of an Early Development
of a Theme in Arabic Theological Literature,” Harvard Theological Review 78 (1985),
1o1-14. See further, Sabine Schmidtke, “The Muslim Reception of Biblical Materials:
Ibn Qutayba and His A lim al-Nubwwwa,” Islam and Christian-Muslim Relations 22, 3
(2011), 249—74; Haggai Mazuz, “Jerusalem vs. Mecca in Ibn Qutayba’s Kitab A 'lam al-
Nubuwwa,” Journal of the Royal Asiatic Society 29, 2 (2018), 195-99.
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future advent because their gematria (the sum obtained by addi
numerical values of the Hebrew letters) is equal to that of Muham .l
name (92)." .

ii. Deuteronomy 18:15 reads: “The Lord your God will raise up for you «
prophet in your midst, from among your brethren like myself; hin you
shall heed.” Later on in the chapter, a similar verse appears: “I will 1alu
them up a prophet from among their brethren like unto thee; [I] will It
My words in his mouth; and he shall speak unto them all that | slyll
command him” (Deuteronomy 18:18). Muslim polemicists argue that il
phrases “from among your brethren” and “from among their brethien
refer to Muhammad.>®

iii. Deuteronomy 33:2 reads: “And he [Moses] said, the Lord came from
and rose up from Seir unto them; he shined forth from Mount Paran
he came with ten tens of thousands of saints: from his right h:
fiery law for them.” This verse, the Muslim polemicists claim, i
Moses, Jesus, and Muhammad: Sinai to Moses, Seir to Jesus, and i 1
Muhammad.* Their explanation is that Paran is Mecca.>*

In addition to these three arguments in the Islamic literature apali
Judaism, the doctrine of the inimitability of the Qur’an (z iz al (i
should be noted, suggesting its primacy as the true divine revelation whi

all should follow.?

RABBANITES IN THE ISLAMIC WORLD

From the ninth century onward, adherents of both faiths in the Near | 1t
(but not only) produced polemical and apologetic literature 1ol
much more was produced from the Islamic perspective than fram il
Jewish. Interreligious debates continued throughout the medieval period
and up to modern times — though my discussion here extends only from
.Hrn rise of Islam to the expulsion of Jews from the Iberian Penlieil:
in 1492.

® E.g., Samaw’al al-Maghribi, Ifhim al-Yahad — Silencing the Jews, ed. and trane M
Perlmann, Proceedings of the American Academy for Jewish Research 1 (101 i
[Arabic], 33-74 [English], at 31-32 [Arabic] and .&a 47 I
Maghribi’s (d. 570/1175), Ifham al-Yabid: The Early Recension, cd.

. WnNm Pourjavady, and Sabine Schmidtke (Wiesbaden, 20006), 26,
E.g., Aba Hatim Ahmad b. Hamdan al-Rizi, A %im al Nubuwwa (Vehivan, 1o

* E.g., ibid.

** On the development of this idea and its Jewish origins, sce |
Possible Jewish Influence on a Common Islamic Au:m::_::,:,, on Detteroi
Journal of Jewish Studies 67, 2 (2016), 291-304.

2 See EP, s.v. “I'djaz” (Gustave E. von Grunebaum).

shi Sumia
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Jews often focused on apologetic rather than polemical writing — focus-
ing inward rather than outward.** Further, writing is rarely devoted to
polemical topics alone; references to polemic, explicit or implicit, are
spread in literary texts in disciplines as varied as philosophy, theology,
responsa, and poetry.

It seems likely that anti-Islamic polemics were thin because Islamic law
prescribes capital punishment for those who offend Islam and especially
Muhammad.” Thus, Jews refrained from public debates with Muslims
in matters of faith.*® Two examples of this reticence may be found in the
epistles of Moses Maimonides (1138—1204). In one, Maimonides wrote to
Obadiah the Proselyte: “[The Ishmaelites’] error and foolishness is in
other things that cannot be put in writing because of the renegades and
wicked among Israel [i.e., apostates].”” These “other things,” in all
probability, were polemical issues and his reference to Jewish “renegades
and wicked” suggests a fear of Jewish denouncers who might translate
Hebrew and Judeo-Arabic texts that criticize Islam into Arabic and reveal
them to the Islamic authorities. In his Iggeret Teiman (Epistle to Yemen),
Maimonides warns Jacob b. Nathaniel al-Fayyiimi (twelfth century), the
leader of the Yemenite Jewish community, against allowing the epistle to
fall into the hands of apostates who might disclose its anti-Islamic
contents to the authorities.”® Hava Lazarus-Yafeh notes: “This was prob-
ably the result not only of fear, bur also of the simple fact that since the
Qur’an was a later Scripture than the Bible, it posed no real theological
problem for Jews, in contrast to the problem the Bible posed for
Muslims.”*®

Se‘adyah Ga’on (882-942) was the first Jewish thinker to engage in a
systematic polemic with Islam, although he never wrote an exclusive
treatise on the subject.’® In the third chapter of his Kitib al-Amanait

“ Jor exceptions, see David E. Sklare, “Responses to Islamic Polemics by Jewish
Mutakallimtan in the Tenth Century,” in Hava Lazarus-Yafeh, Mark R. Cohen,
Sasson Somekh, and Sidney H. Griffith, eds., 7he Majlis: Interreligious Encounters in
Medieval Islam (Wiesbaden, 1999), 137-61.

On the punishment for denigrating Muhammad, see Yohanan Friedmann, Tolerance

and Coercion in Islam: Interfaith Relations in the Muslim Tradition (Cambridge, 2003),

149-52.

** Sce Simon b. Semah Duran, Qesher u-Magen (Jerusalem, 1970), 25b. See further, Shaul
Regev, “The Attitude towards Islam in the Yemenite Philosophical Literature”
[Hebrew], Teima 7 (2001), 1728, at 17.

" Moses Maimonides, Responsa, ed. Joshua Blau, 3 vols. (Jerusalem, 1960), 2:726 (#448).

" Moses Maimonides, Epistle to Yemen: The Arabic Original and the Three Hebrew
Versions, ed. Abraham S. Halkin, trans. Boaz Cohen (New York, 1952), 106.

“ Lazarus-Yafeh, Intertwined Worlds, 149—50.

¥ On his life and work, see E/IW, s.v. “Sa‘adya Gaon” (Haggai Ben-Shammai).

3
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wa-1-1 .w&m&& (Book of Beliefs and Opinions), Se‘adyah debated at lenpih
Hrw m.oQ::m of naskh and alleged contradictions in the biblical (exi
Within this debate he also refers to the 2 lim al-nubmwwa issuc.

ankii
how those who claim in favor of the naskh of the Torah can use its vers M
a proof for the authenticity of their religion, referring to the Munline
without mentioning them by name. Then he immediately explaing tha
Seir and Paran were additional names for Mount Sinai, refuting the ¢l
that Deuteronomy 33:2 referred to the future advent of Muhammad sl
that Paran was Mecca.® In addition, to sidestep Muslim_criticism @

anthropomorphic expressions ascribed to God in the Bible, he translaic:
difficult phrases using expressions like nzr Allih (the light of God). "
Samuel b. Hophni Ga’on (d. 1013) dedicated a work against the Ll i
abrogation of Mosaic Law, titled Kitib Naskh al-Shar (Book of Abrogatis
of the Law).** This ten-chapter work was a response to the query ol
Muslim sage and Samuel confronts the argument of prominent o
porary Muslim theologians at length. One of the arguments that Suriiil
dismisses is that the Jewish tradition is not reliable since Nebuchudnes i
killed most of the Jewish people and burned all the copies of the Tl
and that the Torah as it exists now was written by Ezra the Sciily
Interestingly, a similar argument appears in ‘Ali b. Ahmad b. |1

il

3

(994-1064)*¢ al-Radd “ali Ibn al-Naghrila al-Yahidi’” He also gocs 1o iy
trouble of handling the issue of “sma.?®

* Se‘adyah Ga'on al-Fayyami, Kitab al-Mukhtar fi al-Amanit wa-I-I tigadir, (i sl
annot. Yosef Qafih (Jerusalem, 1970), 131-49.

’* Ibid., 137.

8 See further, Miriam Goldstein, “Sa‘adya’s Tafszr in light of Muslim Polemic gl
Ninth-Century Arabic Bible Traditions,” Jerusalem Studies in Arabic and I,
Wwoowv_ 173-99; at 183-93. For examination of some apologetic and polei
in Se'adyah’s commentary on the Bible, see Andrew Rippin, “Sa‘adya Gac
22: Aspects of Jewish-Muslim Interaction and Polemic,” in William M.
Stephen D. Ricks, eds., Studies in Islamic and Judaic Traditions II: Papers Pr ¢
Institute for Islamic-Judaic Studies (Adanta, 1986), 33-46; Joshua Blau, “Did the ¢ 4
Intend His Translation of the Pentateuch for Muslims Too?” [Hebrew], Mesoral I

L7 (2012), 475-87.

i On .?m life and work, see E/IW, s.v. “Samuel ben Hophni Gaon” (Roni Shwel)
UE.:& E. Sklare, Samuel ben Hofni Gaon and His Cultural World: Texts and

y (Leiden, Gwavw 28-29; Sklare, “Responses to Islamic Polemics,” 146-s0.

. On Ibn Hazm’s worlk, see £, s.v. “Ibn Hazm” (Roger Arnaldez).

7 Ibn Hazm, al-Radd ‘ali Ibn al-Naghrila, 77. On his a tion of EFz
Martin Whittingham, “Ezra as the Corrupter of the Torah? Re-assessi
Role in the Long History of an Idea,” Jntellectual History of the Islamicate World 1 (
25371

* Zucker, “The Problem of ‘Ismat al-Anbiya’,” 153—56.

o

:_ \L\.:m
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Judah Ha-Levi (1075-1141),” in his Kitib al-Radd wa-I-Dalil fi al-Din
"Dhalil (Book of Refutation and Proof in Defense of the Despised Faith),
khown also as the Kuzari, briefly debated with the concept of 7 iz al-
Qur'an.*® In his poetry, Ha-Levi uses Sarah and Hagar to polemical
ntent.* Sarah, the lady, represents the Jewish nation, while Hagar, the
lave-girl, represents Islamdom. The purpose of this use was to humiliate
il denigrate the Arabs’ origin.

Abraham Ibn Da’iid’s (1110-80)** philosophical work, a/-‘Agida al-
Rufi‘a (The Exalted Faith), was lost. However, two of its translations
to Hebrew remained and they carry the titles Ha-Emunah ha-Ramahl
Hu-Emunab ha-Nisa’ah. This work includes a long and detailed refuta-
lon of two of the a‘lam al-nubuwwa (Deuteronomy 18:18, 33:2), the
whrif, and the claim that the chain of transmission of the Torah is
geak.” Ibn Da’iid may also have responded to Ibn Hazm’s accusation
ol Ezra the Scribe in falsifying the Bible after the Babylonian exile: he
ns that the Jews had access to the Torah throughout the Babylonian
ile in every place where they settled and even if Ezra had altered the
Torah, he asks how the people could have agreed to these alterations —
gapecially since Ezra was in Babylonia and the majority of the Jews lived
ar away. In addition, the universal Jewish agreement as to the exclusive
¥eision of the biblical text points to its accuracy.** Ibn Da'ad also
peaks highly of Moses and his virtues;*¥ Moses, in Islamic tradition,
epresents the Jewish religion — often referred to as “the religion of

# On his life and work, see EJIW, s.v. “Judah (Abii 'l-Hasan) ben Samuel ha-Levi”
(Raymond Scheindlin).

¥ Judah Ha-Levi, Kitiab al-Radd wa-I-Dalil fi al-Din al-Dhalil (al-Kitib al-Khazari), trans.
and annot. Yosef Qafih (Qiryat Ono, 1997), 7-9 (part 1, sections 5-10).

Nehemya Allony, Studies in Medieval Philology and Literature; Collected Papers IV:
IHebrew Medieval Poetry [Hebrew], prepared for publication by Yosef Tobi, consulting
¢, Shelomo Morag (Jerusalem, 1991), 20-28.

On his life and work, see EJIW, s.v. “Ibn Da’ud, Abraham ben David ha-Levi”

Yehuda Eisenberg, ed., Emunah Ramah: Hebrew Translation from the Arabic by Shelomo
Lavi and Shemuel Motut [Hebrew] (Jerusalem, 1987), 39—s1; Abraham Ibn Da’ad, Sefer
ha-Emunah ha-Ramah, trans. Solomon Ibn Lavi/Sefer ha-Emunabh ha-Nisa'ab, trans.
Samuel Ibn Matiat/The Anonymous Commentary to Ha-Emunab ha-Ramah, ed. and
annot. Amira Eran (Jerusalem, 2019), 562—77. See further, Theresia Anna Maria
Vontaine, In Defence of Judaism: Abraham ibn Daud. Sources and Structure of ha-
Lmunabh ha-Ramab (Assen, 1990); Resianne Fontaine, “Abraham Ibn Daud’s Polemics
apgainst Muslims and Christians,” in Barbara Roggema, Marcel Poorthuis, and Pim
Vilkenberg, eds., 7he Three Rings: Textual Studies in the Historical Trialogue of Judaism,
Christianity, and Islam (Leuven, 2005), 19-34, 22-29, 32-33.

N Vmunah Ramah, 43-47. B 1bid., 27, 135.
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Moses” (din/shari‘at Miisd).*® By venerating Moses, Ibn Da’ad indii
ectly rules out any other non-Jewish prophet.

Maimon b. Joseph the Dayyan (c. 1110-66)*" wrote his Iggeret i
Nepamah (Epistle of Consolation) in 1160 when he escaped the Almold
in order to comfort the Jews forcibly converted to Islam. This wo
hidden polemical message. Maimon venerates Moses frequently in ord
reject the claim of naskh. His logic is as follows: since Moses is “the b
among Qmmﬁcam: (khayr makhliq) and “the most respected among, il
messengers” (ajall §§§b and received the Torah, it would not ks
sense for God to replace it*® — that is, to send another prophet or scriptiii
(referring to Muhammad and the Qur’an). Moses is also called, inter alis
“the chosen (al-mustafi) among mankind” and “master of m:
(sayyid al-bashar),*® titles exclusively reserved for Muhammad in |
sources.”” He gives Daniel the title “the seal [of the prophets]”
khitam),”" an additional title Islamic tradition reserved for Muhammul
alone.’* These ideas were meant to disqualify the Islamic argumci
regarding the superiority of Islam and its founder. Maimon devoted o
sentence alone to #aprif, explaining that there is no lie, doubt, or mixtis
in what God sent (i.e., the Torah).”

Having himself been a victim of forced conversion, Zomnm Maimonid
gave significant attention to polemics against Islam.’* In the second half o

v#ﬂ

tis

il

i

46 E.g., Moshe Perlmann, “Proving Muhammad’s Prophethood’: A Muslim C
Ibn Kammina,” in Menahem Zohori, Arie Tartakover, and Haim Ormian, «l
Hebrew Thought in America: Studies on Jewish Themes by Contemporary Amerl
Scholars, 3 vols. [Hebrew] (Tel Aviv, 1974), 3:75-97, at 89.

47 On his life and work, see E/IW, s.v. “Maimon ben Joseph ha-Dayyan” (Jui
Targarona).

4 1, M. Simmons, “Maimun’s Letter of Consolation. Arabic Text,” Jewish Quurt
Review, o.s. 2/3 (1890), 33568, at 25 (Hebrew pagination).

# Ibid., 16.

¢ E.g., Kitab al-Khabar ‘an al-Bashar fi Ansib al-'Arab wa-Nasab Sayyid al-Bash

Ahmad b. ‘Ali al-Maqrizi (1364-1442).

Simmons, “Maimun’s Letter of Consolation,” 3.

> On khitam al-nabiyyinlkbitim al-anbiyi’, see Hartmut Bobzin, “The “Scal of ik
Prophets™ Towards an Understanding of Muhammad’s Prophethood,” in Anpelil
Neuwirth, Nicolai Sinai, and Michael Marx, eds., The Qur'an in Context: !1iim
and Literary Investigations into the Qur’anic Milien (Leiden, 2010), 565-84; Ui lubin
“The Seal of the Prophets and the Finality of Prophecy: On the Interpretation of i
Qur’anic Sarat al-Abzab (33),” Zeitschrift der Deutschen Morgenliindischen Gesellschafi it
(2014), 65—96; David S. Powers, “Finality of Prophecy,” in Adam Silverst "
G. Stroumsa, eds., The Oxford Handbook of the Abrahamic Religions (Oxford, 10
262-65.

>3 Simmons, “Maimun’s Letter of Consolation,” 2.

5% On his life and work, see EJIW, s.v. “Moses Maimonides” (Joel L. Kracmer)

ih
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the twelfth century, Jacob al-Fayytimi, the leader of the Jewish community
in Yemen, sent a letter to Maimonides to seek his guidance in the face of
forced conversions imposed on his community. In response, Maimonides
sent him an epistle known as Iggeret Teiman that addressed the vicissitudes
that beset the Yemenite Jews, and refuted arguments by an anonymous
Jewish apostate referred to by Maimonides as poshe’a (lit. criminal),” in
favor of recognizing Muhammad as a true prophet. This apostate chal-
lenged Yemenite Jews by presenting quotes from the Torah (Genesis 17:20,
Deuteronomy 18:15, 18, and 33:2) that Muslims considered evidence of the
future emergence of Islam and Muhammad.’® In Iggeret Teiman (as
¢lsewhere), Maimonides also attacks the claim of #prif, saying that the
Bible was translated into many languages centuries before the advent of
Muhammad, whom here he calls “invalid” (pasu), and despite its wide
distribution there are no differences in the text at all.’” The choice of the
word pasul for describing Muhammad stems from a play on the Arabic
word messenger (rasi)), one of Muhammad’s appellations in Islamic
sources. Notably, Maimonides uses the derogatory madman (Hebrew,
meshuga ) in Iggeret Teiman several times to describe Muhammad.™®
Maimonides also parries the claims of many polemical Islamic argu-
ments in part of his Commentary on the Mishnah where he discusses the
thirteen principles of faith. His third principle undermines the accus-
ition of zajsim, stating that God is non-corporeal and that God is not
iffected by any physical events.”” The mm<m:% principle is the superiority
of Moses’ prophethood and its veracity,* indirectly ruling out any other
teligion, thus rejecting the doctrines of naskh and taprif. In the eighth
principle, Maimonides states: “All the Torah that we have in our hands
today is the Torah given to Moses, and all of it emanated from God —
namely, all of it reached [Moses] through God” — in which he includes

"' The epithet poshe'a was the name given by other Jews to Jews who converted to Islam.
See further, Mordechai Akiva Friedman, Maimonides, the Yemenite Messiah and Apostasy
[Hebrew] (Jerusalem, 2002), 25—26.

Maimonides, Epistle to Yemen, 40—s4. From Maimonides’ polemical arguments, it seems
that he believed the anonymous apostate to be none other than the Jewish convert to
Islam Samaw ‘al al-Maghribi. See Haggai Mazuz, “The Identity of the Apostate in the
Epistle to Yemen,” AJS Review 38, 2 (2014), 363—74. Cf. Martin Schreiner, “Samau’al
b. Jahja al-Magribi und seine Schrift Itham al-Yahud,” Monatsschrift fiir Geschichte und
Wissenschaft des Judentums 42, 9 (1898), 40718, at 412; Salo W. Baron, “The Historical
Outlook of Maimonides,” Proceedings of the American Academy for Jewish Research 6
(1934-35), 5—113, at I1L.

imonides, Epistle to Yemen, 38—40. # Ibid., 14, 18, 36, 38, 8o.

ses Maimonides, Commentary on the Mishnabh: Seder Nezigin, trans. Yosef Qafih
ew| (Jerusalem, 1965), 211.

, 21214
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the Oral Law as well.®" This, of course, fends off the claim of r/nif 1he

ninth principle, called z/-naskh, confronts this Islamic doctrine. "’
Maimonides also goes against zabrifin his legal code Mishneh 1ok i

his Hilkhot Melakhim u-Milhamot (Laws of Kings and Their Wirs) 114 b

Nathaniel al-Fayyami (d. c. 1165), the leader of the Jewish community
In Yemen,*® stresses repeatedly in his Bustin al-'Uqil (Garden of the
Intellects) that the Torah cannot be replaced, citing many biblical verses
with promises for the salvation and perpetuity of the Jewish people, as well

explains that the laws and rules of the Torah are immutable and that i a8 several Qur’anic verses to the effect that the Torah has not been
may never add or take away from them; one who does such 4 thing brogated.®

misinterprets the commandments is labeled evil (rasha) and & b Sa'd b. Mansiir Ibn Kammiina (d. 1284) was a philosopher and phys-
(apiqoros).® lan who lived in Iraq.”® In the second part of his Tangih al-Abhath li-I-

Milal al-Thalath (Examination of Inquiries into the Three Faiths), he invests
uch effort to reject Islamic arguments against Judaism; many of them are
hose of Samaw al b. Yahya b. ‘Abbas al-Maghribi (112575) in his Ifpam
l-Yahiid (Silencing the Jews).”"

Maimonides introduces the Mishneh Torah by saying that on the ti
day of Moses’ life, he wrote thirteen scrolls — one for cach of (e twil
tribes, and one which was deposited in the Ark of the Coverane
However, Moses did not write down the commandments that e oot il
at Sinai that offer commentary on the Torah, rather he taught then it
to Joshua, the Elders, and the rest of Israel. Thus these cc ndments Mg
called Torah she-be-'al peh. Then he lists the chain of cransmission il e
end of the geonic era (seventh to eleventh centuries)® — that is, neath o
to his own lifetime. This responds to the claim that the Jewish « Vi
have no ordered chronology.

Like his father, Maimonides speaks highly of Moses and for the s
very reason: undermining Muhammad’s status and thus refuting I
arguments against Judaism, especially the naskh. One of the cxpiesinn:
this tendency appears in the second part of the Dalilat al 11 1rin (1o in

MUHAMMAD’S JEWISH COMPANIONS

ome manuscripts found in the Cairo Genizah dating from the tenth to
welfth centuries reveal Hebrew and Judeo-Arabic stories describing Jewish
ies reaching Muhammad, pretending to convert to Islam in order to save
he Jewish people from Muhammad, and composing the Qur’an. Some of

at the Institute for Islamic-Judaic Studies (Atlanta, 1986), 233—50; Albert Van der Heide,

for the Nummw\mkmm\v where he places Moses’ miracles above those of the cib ...‘_‘rmm .Humomrma and Fathers Misled Them’: .ZOmnm v\._m:dosﬁnm on Christianity and

Tnoﬁﬁmﬁm. & When Maimonides discusses false vﬂc_q_:._.’. he mentiais _a_.EP in Barbara W.ommﬁzm, Zm.:n&. Huooa.ﬁ:m_ and Pim /.\&Wnbvo.mmw Q.wc The Three
T . - Rings: Textual Studies in the Historical Trialogue of Judaism, Christianity, and Islam

biblical figures as an example (see Jeremiah 29:2123). IHowever, he (b B v<h, 3605), 3546

the chapter with the words “Understand the intention!” for which ihe On his life and work, see £/IW, s.v. “Nethanel Fayyami” (Marzena Zawanowska).

Nathaniel al-Fayytimi, Bustin al- ‘Ugal — Gan ha-Sekhalim, ed. and trans. Yosef Qafih
(Jerusalem, 1953), 112-15. See further, Reuben Ahroni, “From Bustin al- ‘Uqil to Qisat
ul-Batal: Some Aspects of Jewish-Muslim Religious Polemics in Yemen,” Hebrew Union
College Annual 52 (1981), 311-60; Reuben Ahroni, “On the Religious Polemics between
Jews and Muslims in Yemen,” in Yosef Tobi, ed., Le-Rosh Yosef: Texts and Studies in
Judaism. Dedicated to Rabbi Yosef Qafih [Hebrew] (Jerusalem, 1995), 395408, at 402—6;
Reuben  Ahroni, “Some Yemenite Jewish Attitudes towards Muhammad’s

context here suggests a sotto voce allusion to Muhammad.”

= Ibid., 214. See further, Haggai Mazuz, “From ‘Moses” Mishnah' 1o Moses Mot
Mishneh Torah: The Development of the Jewish Oral Law according o al b
Journal Asiatique 306, 2 (2018), 201—7.

2 Maimonides, Commentary on the Mishnah, 215.

 Moses Maimonides, Mishneh Torah, ed. Yohai Makbili, Yeljiel Fara, st 1800 ~ I'tophethood,” Hebrew Union College Annual 69 (1998), 49—99, at 55-56.
Gershoni (Haifa, 2002), 1000. On his life and work, see E/IW, s.v. “Ibn Kammiina, Sa‘d” (Sabine Schmidtke).
%4 See further, Hava Lazarus-Yafeh, Taprifand Thirteen Torah Scrolls,” Joris = | See Ibn Kammina's Examination of the Inquiries into the Three Faiths: A Thirteenth-
in Arabic and Islam 19 (1995), 81-88. Century Essay in Comparative Religion, ed. Moshe Perlmann (Berkeley, 1967), 67-108;
% Moses Maimonides, Mishneh Torah, ed. Yosef Qafih (Oiryar One, 1000, 10 40 Ibn Kammima’s Examination of the Three Faiths: A Thirteenth-Century Essay in the
6 Moses Maimonides, Dalalat al-Ha irin, trans. 1 annot, Yosel Qafil (jeiies Comparative Study of Religion, ed. and trans. Moshe Perlmann (Berkeley, 1971), 29,

100-157. See further, Barbara Roggema, “Epistemology as Polemics: Ibn Kammuna’s
I'xamination of the Apologetics of the Three Faiths,” in Barbara Roggema, Marcel
I'oorthuis, and Pim Valkenberg, eds., The Three Rings: Textual Studies in the Historical

1977), 245-46 (II:35). See further, Yehuda Shamir, “All v to Mul Ny |
Maimonides’s Theory of Prophecy in his Guide of the Perpleved,” Jowih 15 WM o
Review 64 (1973-74), 212-24. A

7 Maimonides, Dalilar al-Ha'irin, 256 (11: [ havied b TR Ivialogue of Judaism, Christianity, and Islam (Leuven, 2005), 47-68; Reza Poutjavady
Treatment of Islam in the Legal Writings of T i R und Sabine Schmidtke, A Jewish Philosopher of Baghdad: ‘Izz al-Dawla Ibn Kammina
and Stephen D. Ricks, eds., Studies in Islamic and Judate Tvaditions 11 4 (el 083/1284) and His Writings (Leiden, 2006), 16-23.
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these texts use the word “disgrace” (Hebrew, galon) for the Qur'an. Sui
~

stories appear as part of larger polemic against Samaritans, Cliisiiui
Karaites, and of course Islam. This story is sometimes called “The Sl
.ow Zﬁwmgam%m [Jewish] Companions” (Qissat Ashib Mubammad). 1
idea in this story — that the Qur'an is of human oamm.: is ol
polemical, since according to Islamic doctrine it is the divine revel _::.<.
to Muhammad (through Gabriel); this story appears to be a counteritin b
to the accusation of tahrif”* ‘

RABBANITE JEWS OF CHRISTIAN IBERIA

Up to the Expulsion from the Iberian Peninsula in 1492, only 1w Jeu
&m.&.omﬁm& a standalone polemical work attacking Islam. Both arc of Il
origin. The first was Solomon b. Abraham Ibn Adret (c. 1235 1h1a) @

i)

wmannrw:mr whose Ma'amar “al Yishma ‘el (Statement on Ishmael)’" o
respond to some of Ibn Hazm’s anti-Jewish polemical arguimei

7 ?.ﬂrza Marmorstein, “Die Einleitung zu David ben Merwans Religions il
wiedergefunden,” Monatsschrift fiir Geschichte und Wissenschaft des \3\\__\:::._, o6 (i /
48-64, at 60; Jacob Leveen, “Mohammed and His Jewish A ‘
@s&:@m&\ Review, n.s. 16, 4 (1926), 399406, at 402; Jacob Mann, “A
against Karaite and Other Sectaries,” Jewish Quarterly Review, n.s. _.,u, 2 (1
139-40; Jacob Mann, “An Early Theologico-Polemical Work,” / \R,.\\M.w:
Annual 12/13 (1937-38), 41159, at 441-42. See further, Shimon Shtobet
Dawn cm. Islam: Polemic and Reality in the Medieval Story of Mu
Ooawm::o:m_:. in Michael M. Laskier and Yaacov Lev, eds., 7he Conve

, and N&mim %&ﬁ%&h M&.mxm. ¢, and Cultural Dimensions (Gaines
Ibn Adret’s Ma'amar “al Yishma ‘el has been published in several ec e K
b. Abrahbam b. Adereth: Sein Leben und seine Schriften nebst handschrifilicher
zum ersten Male herausgegeben, ed. Joseph Perles (Breslau, 1863); 7eshuvor )
Rabbenu Shelomo ben Rabbi Avrabam ben Adpret, ed. I.,:,_:. Ve
GmEm&Q«r 1990), 116-58; Ma'amar ‘al Yishma ‘el by Rabbi Solomon ben Al

Adret, with Introduction and Notes [Hebrew], ed. Bezalel Naor (New Yol
59-132. W.nnm:&vm the work has been translated into Czech: sece Duniel 1
Dolemika judaismus islimem ve stiedovébu: Selomo ibn Adver a J::::, hen |
Duran (Prague, 2015), 127-74. , A

74 m.on further, Martin Schreiner, “Die apologetische Schrift des Salomo b, Adis
einen Muhammedaner,” Zeitschrift der Deutschen Morgenlindischen Cesell s
Omf.Y. 39—42; Camilla Adang, “A Jewish Reply to Ibn Hazm: Solomon b Ad
Polemic against Islam,” in Maribel Fierro, ed., Judios y S:.E\SE:. /
Magreb: Contactos intelectuales (Madrid, 2002), Qc 209; Mar
Polemics in Medieval Spain: Biblical Interpre :
Adret, and Shim‘on ben Semah Duran,” :ph Dan, ed
W@w\@@ — in Memoriam II (Jerusalem, m::.\.v.‘ 3757, at 4052 ,_ larvey | H
A Jew amongst Christians and Muslims: 1 fos

il
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s mentioned, Muslim polemicists treat biblical accounts that ateribute
\ins to the Jewish patriarchs as proof of the falsification of the Torah,
since they have ‘isma. Ibn Adret refers to biblical accounts of such sins
and argues that they actually strengthen the veracity of the Bible since
o ruler would tolerate stories that besmirch his dynasty if he did not
hold Scripture to be divine in origin.”” In regard to the accusation of
\nreliable chain of transmission, he answers in the same vein as Ibn
Da’iid and Maimonides.”® The text also confronts the doctrines of
(ahrif and naskh.””

The second segment of Simon b. Semah Duran’s (1361-1444) Qeshet
w-Magen (Bow and Shield) is the most sharply worded polemic against
lslam produced by any medieval Jewish author. Duran was born in
Mallorca and passed away in Algeria. His family emigrated along with
many others to Algeria after losing their fortune in the pogroms of 1391. In
1408, Duran became the rabbinic leader of Algerian Jewry. His halakhic
wuthority and judicial rulings were recognized in Spain, North Africa,
Jirance, and Iraly. In addition to his halakhic knowledge, he was highly
proficient in many other fields such as philosophy, mathematics, natural
\ciences, astronomy, and medicine, and, as Qeshet u-Magen demonstrates,
Duran was knowledgeable about Islam.”® Qeshet u-Magen, written in
1423 as part of the treatise Magen Avor (Shield of the Forefathers), assails
Christianity in its first segment and Islam in its second.”” The text contains
u multitude of original arguments and demonstrates its author’s command

Meral, “Yahudi Din Bilgini $lomo ibn Adretin ibn Hazm’a Reddiyesi: Maamar ‘al
Yisma'el,” Islam Arastirmalars Dergisi 28 (2012), 45-59.

N R Salomo b. Abrabam b. Adereth, ed. Petles, 1-2. 76 Tbid., 2-3.

' Ibid., 3-18, 18—24.

M On his life and work, see E/IW, s.v. “Duran, Simon ben Semah” (Samuel Morrell); Isaac
Baer, A History of the Jews in Christian Spain [Hebrew] (Tel Aviv, 1959), 255; Israel
M. Ta-Shma, Talmudic Commentary in Europe and North Africa: Literary History: 1200~
1400 [Hebrew] (Jerusalem, 2004), 92-93; Simon b. Semah Duran, Sefer ha-Tashbes
(Lemberg, 1890), 1:41a (#103).

% Duran, Qeshet u-Magen, 16a—25b. The text was first edited and published by Moritz
Steinschneider, who also translated it into German. See Moritz Steinschneider, “Setirat
Emunat ha-Ishmae'lim mi-Sefer Qeshet u-Magen le-Rabbi Shim‘on b. Semah Duran”
[Hebrew], Osar Tov (1881-82), 1-36; Moritz Steinschneider, “Islam und Judenthum:
Kritik des Islam von Simon Duran (1423), aus dem Hebriischen tibersetzt und

itert,” Magazin fiir die Wissenschafi des Judenthums 7 (1880), 1-48, and supplement

(Beilage). Prosper Murciano prepared a critical edition and English translation of the full

Qeshet u-Magen; see Prosper Murciano, Duran, Keshet u-Magen: A Critical Edition/

Simon ben Zemah (PhD diss., New York University, 1975). Recently, Bousek translated

the second segment of Qeshet u-Magen into Czech and described it generally. See

Bousek, Polemika judaismus islamem ve stiedovéku, 175-96, 197-241.
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of Arabic and Islamic sources such as the Qur’an, hadith, and tafiir tha b
uses for polemical purposes.

His claims include (1) “The founder of their faith [i.e., Muliasmad)

observed Moses’ perfect teachings, pondered them, anc
tion that would make [his own teachings] more perfect” with lirtle (|
Thus, Duran continues, he embraced laws such as not allowing,
to pray; he shifted the day of rest; forbade his followers to partake of gk
blood, and carrion; observing  ritual slaughter; presc g that He
Muslims should give one-fortieth of their wealth; as well as prirtty e
Additionally, knowing that the most exalted day of the year for Jews 1
prayer and repentance is the Day of Atonement, when five prayer servies
are recited, Muhammad prescribed five daily prayers for the Miv i

(2) Duran uses the Qur’anic periodization of Haman to crlil fi e

ur'an: “They [i.e., the Muslims] say that Haman lived in Moses' i
their book says, ‘And Haman said to Qariin, who is Qoral; o
Qur’an 29:39). He does the same in the case of Jesus: “They [1e., e

Muslims] say that Jesus was the son of Miriam, daughter of Aniiain, s

of Aaron, and all their multitudes believe, as it is written in their o e
that Aaron, brother of Moses our Teacher and brother of Miriun, wie the
mother of Jesus” (cf. Qur'an 19:28-29)."

KARAITES IN THE ISLAMIC WORI.D

Although early on relations between Karaites and Islamic au(hor il
positive,®” we also find negative attitudes toward Islam and Ml
Karaite literature — sometimes even more vigorous than that ol
Rabbanites. Clearly, they were more polemical racher than ipologesl
that is, proactive in criticizing Islam and Muslims.* In his A7/ 4/ 1

i

Mo Duran, Qeshet u-Magen, 19b. 8 Ibid., 16b.

> See e.g., Jacob Mann, “A Tract by an Early Karaite Settler in Jerinilon
Quarterly Review, n.s. 12, 3 (1922), 257-98, at 285-86; Leon Nemay, “1The |
Qumisian Sermon to the Karaites,” Proceedings of the American Academ

: Research 43 (1976), 49-10s, at 100-101.

? On the Karaites’ polemic against Islam, see Moshe
Sovereignty Over Eretz-Istael in Two Tenth-Ce te Bible €y
[Hebrew), Shalem 3 (1981), 309-18; Haggai Ben-! , “The Attliude of
Early Karaites towards Islam,” in Isadore Twersky, ed., Studies 1n M
History and Literature, Volume 2 (Cambridge, MA., v 3405 Dandel Prand
Shoshanim of Tenth-Century Jerusalem: Karaite F esis, Prayer, aid
Identity,” in Daniel Frank, ed., 7he Jews of Medieval Islam: Communis
Ldentity (Leiden, 1995), 199—245; Da s Search Sevipture \Well
and the Origins of the Jewish Bible Commentary in the Iihamic Fut (1 il
165—247.

low, “The Denlal af M
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Wa-I-Maraqib (Book of Lights and Watchtowers), Abi Yasuf Ya'qub
b. Ishaq al-Qirqisani (early tenth century)®* invalidates the prophethood
of Muhammad (whom he calls pasul, as would Maimonides much later) by
arguing that the Qur’an and the Islamic oral tradition contain illogical and
tontradictory statements. He also countered the doctrines of naskh and
taprif using Islamic sources themselves — to include Qur’anic verses.®
Al-Qirqgisani also composed a work entitled Kitab fi Ifsid Nubuwwat
Mubhammad (Book Nullifying the Prophethood of Mupammad), in which
he refutes Muhammad’s claim to Eo%rm&\ and repeats much from his
Wgument in al-Anwir wa-I-Maraqib.®

Daniel al-Qumisi (d. 946),%” another early Karaite authority, writes with
pejorative nicknames for Muhammad and criticism toward some Islamic
tituals; this probably stemmed from difficulties suffered under the yoke of
Islamdom. In his commentary on Hosea 9:7, al-Qimisi explains that
because the people of Israel hated and killed God’s ?o%rn? they are
fuled by the foolish prophet (Hebrew, evil ha-navi)* referring to
Islamdom. In the commentary on Daniel 8:25 he explains that the words
“By his cunning he shall make deceit prosper under his hand” (ve-hisliah
mirmah be-yado) refer to Muhammad’s false claim that he was sent by
God. In his commentary on Daniel 11:37, al-Qiimisi says that the words
“desire of women” (hemdat nashim) refer to the permission in Islamic law
for one to have intercourse with slave-gitls, arguing that this verse and the
one mowoaism both refer to idol worship in Mecca in the pre-Islamic

eriod.”

! Salmon b. Yeruham (middle of the tenth century) sheds a great deal of
Ink criticizing Islam in his commentaries.”® He also complains about

" On his life and work, see EJIW, sv. “Qirqisani, Jacob al-” (Fred Astren).

" Ya'qab b. Ishaq al-Qirqisani, Kitib al-Anwair wal-Mariqib: Code of Karaite Law, s vols.,
¢d. Leon Nemoy (New York, 1939), 1:292-301.

See Israel Friedlinder, “Qirqisani’s Polemik gegen den Islam,” Zeitschrift fiir Assyriologie
26 (1912), 77-110.

¥ On his life and work, see EJIW, s.v. “Daniel al-Qamisi” (Barry Dov Walfish).
Commentarius in librum duodecim prophetarum quem composuit Daniel al-Kimissi, ed.
Isaac D. Markon [Hebrew] (Jerusalem, 1957), 15.

Jacob Mann, “Early Karaite Bible Commentaries,” Jewish Quarterly Review, n.s. 12, 4
(1922), 435—526, at s20—21. See further, Haggai Ben-Shammai, “A Fragment of Daniel
al-Qumisi’s Commentary on Daniel as a Source for the History of Eretz-Israel”
[Hebrew], Shalem 3 (1981), 295-307; Haggai Ben-Shammai, “A Fragment of Daniel al-
Qimis’s Commentary on Daniel as a Source for the History of Eretz-Istacl,” Henoch 13
(1991), 259-81.

On his life and work, see £//W, s.v. “Salmon ben Jeroham (Sulaym ibn Ruhaym)”
(Michael Wechsler).
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hardships in “the Ishmaelite exile” with derogatory nicknames
religious institutions of Islam and its founder. In i
Psalms 43:1, Salmon explains the words “deceitful man” (ish mismabs W
“the son of Hagar,”" that is, Ishmael, who represents the Muslins. |1 et

in the phrase “he who curses” (meharef, Psalms 44:17) an al i e
accusation of raprif (very likely because both have the same Seinfil 1o
brf) because of the Qur’anic claim that “The Jews say, ““Uzayr is the S
Allah™ (cf. Qur’an 9:30) and that they changed the letters of (he |k
‘Uzayr is a Qur'anic figure that most Muslim and moder s hdun
identify as Ezra the Scribe.”® In the commentary on Psalms 6o, Salin
writes that the fourth kingdom (i.e., Islamdom) “is the harshest o .M
[four] kingdoms” (a5 ‘@b al-mamalik).”* A similar interpretation appusi i
his commentary on Psalms 64:5.%° In the commentary on Fecleshiies @0
he complains that the Muslims “announce five times a day for the sy
of idolatry (gilul) and a false prophet (nevi sheger).”® Salmon relers 1 e
Islamic call to prayer (adhan), in which the Muslims state (hat there & nit
God but Allah and that Muhammad is His messenger. Similar complais

appear in his commentary on Lamentations 1:7 and in a prayer thas B8
composed for the Day of Atonement.®”

The attitude of Japheth b. ‘Eli (tenth century) toward Islani s the 00

vitriolic among the Karaites.”” He also dedicated much muteiiil i b
commentaries to criticizing Islam. In his commentary on ailel £y 80
explains the words “He will cause astounding devastation” (e nis o
yashhit) as follows: “He railed against the Torah of God, exulied f i
name, and against the words of His prophets, and took out of 1t wha &
pleased, of which he composed for himself a scripture called gl 08

" Lawrence Marwick, ed., The Arabic Commentary of Salmon ben Verubum ihe §

the Book of Psalms, Chapters 42—72 (Philadelphia, 1956), 6.

% Ibid., 9.

% For a summary of the classical attitude toward ‘Uzayr, reviewlng all ik
literature, see Hava Lazarus-Yafeh, “Fzra-‘Uzayr: H of a Pre ula i
Motif through Islam to the Beginning of Biblic Hebrew|, Turbi
359~79; Viviane Comerro, “Esdras est-il le fils de Dicu?” Arabion <1 1 (4

2% The Commentary of Salmon ben Yeruham on Psalms, 8. li

¢ Moshe 1. Riese, ed., The Arabic Commentary of Solomon ben Yeyuham the |
Eeclesiastes (New York, 1973), 449; Georges Vajda, ed., Deux commentaive: §
[Ecclésiaste (Leiden, 1971), 92.

°7 Salomon Feuerstein, ed., Der Commentar des Kaviers Sulmon ben Jors
Klageliedern (Krakow, 1898), xxiii; Simhah Assaf, “A Prayer of Salmon b, Yeiul

. Karaite,” Me asef Le-Zion 3 (1929), 88-94.

9

On his life and work, see £//W, s.v. “Japheth (Abac Al 1 Hasain) ben Bl
G. Wechsler).
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laimed that the rest [of the Scriptures] are abrogated.”” In his commen-

on Daniel 11:37 he uses the word pasul to describe Muhammad.™®
pheth also uses the term galon for the Qur’an in his commentary on
Miah 47:9-10, where calls the Qur’an “the book of their disgrace” (sefer
lonam).”*" In the commentary on Nahum 1:14, Japheth claims that the
yords “out of the house of your gods will I cut off the graven image (pesel)
hd the molten image (massekhah)” refer to “the house of their prayer in
ich they pilgrimage every year,” that is, the Ka'ba and that in it there are
ols (selamim).”** Criticism of Islam by Japheth also appears in his
bmmentary on Psalms 14" But without doubt his harshest words against
ilam appear in the commentary on Isaiah 21:2, in which he claims that the
ords “traitor” (boged) and “robber” (shoded) refer to Muhammad (with-
it mentioning him by name), calling him a false prophet and “despic-

Yusuf al-Basir (second half of the tenth century) wrote a manual for
thating the Islamic argument that the Qur’an is inimitable.”” He, too,
pes the words pasul and galon. The work’s title is unknown since the
R ianuscript is not currently extant. He was motivated to write it after
periencing difficulties in a theological debate.® “Ali b. Sulayman (second
Julf of the cleventh century and early twelfth century)™ also composed a
panual for Jews who might find themselves in interfaith debate, using
Jur’anic verses to parry the claim that the Torah had been changed.”®

David Samuel Margoliouth, ed. and trans., A Commentary on the Book of Daniel by
Jepher Ibn Ali the Karaite (Oxford, 1889), 87-88.

' 1bid., 3. *

' Haggai Ben-Shammai, “Edition and Versions in Yephet b. ‘Ali’s Bible Commentary,”
‘Alei Sefer 2 (1976), 17-32, at 23—24.

Hartwig  Hirschfeld, ed., Jeferh b. Alis Arabic Commentary on Nibam, with
Introduction, Abridged Translation and Notes (London, 1911), 21.

Sce Yoram Erder, “The Attitude of the Karaite, Yefet ben Eli, to Islam in Light of His
Interpretation of Psalms 14 and §3,” Michael: On the History of the Jews in the Diaspora
14 (1997), 29—49.

Aus der Petersburger Bibliothek: Beitriige und Documente zur Geschichte des Karierthums
und der karéischen Literatur, ed. Adolf Neubauer (Leipzig, 1866), 111-12 (nXI).

On his life and work, see EJIW, “Yisuf al-Basir” (Gregor Schwarb).

David E. Sklare, ed., in cooperation with Haggai Ben-Shammai, Judaeo-Arabic
Manuscripts in the Firkovitch Collections: The Works of Yusuf al-Basir. A Sample
Catalogue; Texts and Studies (Jerusalem, 1997), 100-103, 137—38. See further, David
Sklare, “Yasuf al-Basir: Theological Aspects of his Halakhic Works,” in Daniel
Vrank, ed., The Jews of Medieval Islam: Community, Society, and Identity (Leiden, 1995),
24970, at 258; Sklare, “Responses to Islamic Polemics,” 150—61.

On his life and work, see EJIW, s.v. “‘Ali ibn Sulaymin” (Michael G. Wechsler).

wig Hirschfeld, “Ein Karder iiber den Muhammed gemachten Vorwurf jiidischer
hfilschung,” Zeitschrift fiir Assyriologie 26 (1912), 111-13.
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POLEMICS IN POETRY

“Polemical literature is only one aspect of polemics,”® notes Mishe
Perlmann. Indeed, one can find anti-Islamic references in ot pen i

including poetry. One such example is found in Yerivuni ‘Alei ‘Ol loii
EIl(They Quarreled with Me for Leaving God’s Covenant), a poem wiliiei b
a twelfth-century Jew of unknown identity who converted to Islii sl
later reverted to Judaism." Scholars are uncertain whether the 1l oo

Abii al-Barakat Hibat Allih b. ‘Ali b. Malka al-Baghc i Bl
(c. 1080-1165)," a Jewish physician and philosopher, o T
b. Abraham Ibn Ezra (c. 1109—58)."> Whoever the poet wis, Jeriinn
abounds with cryptic apologetic messages directed at Jews -~ 1mon i,
those in the poet’s surroundings — as well as polemical messag
Islam. The poet begins and ends this work with apologetics. I heiwen
appear polemical messages spiced with apology — responses to arpiie i
against the reliability of the Bible and against the truth of Mulyiiat
mission — as well as one explicit apology.™
Another example is the third and fourth stanzas of the poem )i

Qehaleikha ha- Omedim ba-Leilot (May Your Congregations |t {4
Night Be Granted Salvation), attributed to the Spanish rabbi, philosopbis
Bible commentator, and poet Isaac b. Judah Ibn Ghiyyith of |
(1038-89).™* The poet refers to three themes that surfice i peatedly 19
Islamic polemics against Jews and Judaism recurrent in Jewidl Ml
polemical discourse in his milieu — tahrif, naskh, and that Mulyail
khatam al-nabiyyin. The poet’s responses to them, however, avoidl (i
polemics; instead, they express his pain and his recourse to God for walvath

bpaaizisg

'*? Moshe Perlmann, “The Medieval Polemics between Islam ar datsim,” 1 SR
Dov Goitein, ed., Religion in a Religious Age (Cambridge, MA,
Moshe Perlmann, “The Medieval Polemics between Islam and Juduisin 1 £4
Lazarus-Yafeh, ed., Muslim Authors on Jews and Judaism: The [ewn
Muslim Neighbors [Hebrew] (Jerusalem, 1996), 119-53, at 119.

"® Isaac b. Abraham Ibn Ezra, Poems [Hebrew], ed. Menahem Haim Scliiel
York, 1980), 147.

"™ On his life and work, see EJIW, s.v. “Abi ’I-Barakit al-Baghdadi™ (Notiman
and Shlomo Pines).

" On his life and work, see EJIW, s.v. “Ibn Ezra, Isaac (Abii Sa'id) ben Alialia
Me’ir” (Aurora Salvatierra Ossorio).

™ See Haggai Mazuz, “Apologetic and Polemical Aspects of Yeribini ‘Alet (141
Misceldnea de Estudios Arabes y Hebraicos. Seccion Hebreo 6¢ 7

“* On his life and work, see EJIW, sv. “Ibn Ghiyyach (Ibn G
(Esperanza Alfonso).

"5 See Haggai Mazuz, “References to Polemical I
Qehaleikha ha- Omedim ba-Leilor,” Iberia Judaica 11 (

of anti-Islamic polemical sentiments in medieval Hebrew poetry fram the 1

ot 1

14, Vo s
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Moses b. Samuel of Damascus (fourteenth century), originally of Safed,
was a Karaite appointed as chief secretary (katib) to the local Mamliik emir.”™
In 1354, he was the victim of calumny when two Muslims complained falsely
that he expressed contempt for Islam. To save himself from the death penalty
he outwardly converted to Islam. After the emir’s death he returned to
w_cmawa. In one of his poems he writes that the emir required him to join

im for a pilgrimage (b4jj) in Mecca and he mocks it and its rituals.””

CONVERTS TO ISLAM

Medieval Jewish-Muslim polemics include anti-Jewish tracts written by
Jewish apostates. One cannot ignore their Jewish provenance and the
ossibility that their writers had spent much of their lives as Jews and
Wn_c:mm:m to Jewish communities. They must have absorbed something
from this period. Thus, some of the contents they discuss may reflect
something of the spiritual “cargo” of their former communities. If so, such
tontents represent a unique Jewish contribution to Islamic anti-Jewish
polemics that in some cases received a Jewish response.

The most famous Jewish apostate who wrote polemical works against
his former faith was Samaw’al al-Maghribi, the author of Ifpam al-
Yuhiid™® Samaw’al was a Jewish scholar, mathematician, and physician
who converted to Islam in 1163, and immediately wrote a polemical

Peninsula, see Norman Roth, “Polemic in Hebrew Religious Poetry of Medieval Spain,”
Journal of Semitic Studies 34, 1 (1989), 153—77. See further, Norman Roth, Jews, Visigoths,
and Muslims in Medieval Spain: Cooperation and Conflict (Leiden, 1994), 221-23; Allony,
Studies in Medieval Philology and Literature, 21-28; Ayelet Oettinger, “The Attitude
towards Muslims and the Arabic Culture in 7apkemonsi” [Hebrew), Pe‘amim 138 (2014),
77-112, at 91-92, 95—-96; Haggai Mazuz, “The Linkage of Ammon and Moab with Pre-
Islamic Arabs and Muslims in Jewish Sources — Prevalence and Motives,” Revue des
Ctudes juives 177, 1~2 (2018), 23-36.
" On his life and work, see EJIW, s.v. “Moses ben Samuel of Damascus” (Marzena
Zawanowska).
See Jacob Mann, “Moses b. Samuel, a Jewish Katib in Damascus, and His Pilgrimage to
Medinah and Mekkah,” Journal of the Royal Asiatic Society (1919), 155-84, at 161-64;
Jacob Mann, Texts and Studies in Jewish History and Literature, 2 vols. (New York,
1972), 2:222-28.
On his life and work, see EP, s.v. “Samaw’al b. Yahya al-Maghribi, Abci Nasr” (Reuven
Firestone); E/IW, s.v. “Samaw’al al-Maghribi, al-” (Sabine Schmidtke).
" On Samaw’al’s conversion, see Sarah Stroumsa, “On Jewish Intellectuals Who Converted
to Islam in the Early Middle Ages,” in Daniel Frank, ed., 7he Jews of Medieval Islam:
Community, Society, and Identity (Leiden, 1995), 179-97, at 192—96; Sarah Stroumsa, “On
Jewish Intellectuals Who Converted to Islam in the Early Middle Ages” [Hebrew],
Pe'amim 42 (1990), 6175, at 70-73; Ryan Szpiech, Conversion and Narrative: Reading
and Religious Authority in Medieval Polemic (Philadelphia, 2013), 180-92.
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w:a.‘um,imr pamphlet, in which he tried to prove that leaving Judaisim wis
_:mm._mm& and that the Jews were ignorant, unreasonable, and inconsisicin
Ifham al-Yahid is harsh and the hostility toward the Jews is clear and i h

a broad distribution and influence in the Islamic and Jewish socicti

%&S al-Yahiid drew the attention of Jewish scholars, such +
Maimonides, who responded to some of its arguments in his /o

L 120 -
Teiman.”® Judah al-Harizi (c. 1166-1225)"" attacked Samaw’al in i
w:m‘ @wnmam with the epithets “evil,” “villain,” and “tyrant” (paris, ruiles
aris).”* Ibn Kammiina and an anonymous Jewish author from (l

teenth century dedicated efforts in order to refute [fham al-Yahid."" ol

b. Isaac Sambari (1640-1703), an Egyptian Jew living in Cairo and

of Sefer b@w&. Yosef (Book of Joseph’s Sayings),”™* summarized the argiimeni:
of Samaw’al (whom he calls Samuel b. ‘Azarya for an unknown rcason) aind

describes him negatively, wishing him a miserable end.””

Among the claims in Ifhim al-Yabid: (1) Samaw’al argues that the |

slandered Lot, whom the Islamic tradition views as a prophet, by wseriing

that he had intercourse with his two daughters and fathered Ammon win
Moab in so doing (see Genesis 19:33—38). He further claims that the s
of Judah and Tamar, mother of Perez and Zerah (see Genesis 3%:17 101)

a falsification. The appearance of these two stories in the Bible, he « lutie
is a result of a plot by Ezra the Scribe, whom he accuses of |
Bible. Samawal charges that as a priest, Ezra sought to deley
kingship of the Davidic line because Moab, ancestor of Ruth, and Peres
ancestor of David, are products of incest. What is more, Samaw al « Ll
Ezra succeeded in his nefarious scheme — after all, it was the ‘
the Hasmoneans) and not David’s descendants who ruled Judea s ik
Second Temple period.”®

Mazuz, “The Identity of the Apostate,” 363—74.

On his life and work, see E/IW, s.v. “Harizi, Judah ben Solomon al-” (Jonathan ' 1
Joseph Yahalom and Naoya Katsumata, eds., Tahkemoni or The Tules of 1
Ezrapite by Judah Alharizi [Hebrew] (Jerusalem, 2010), 113.

Yabid: Some Evidence from the Abraham Firkovitch Collection 1,” Jerusalers 5
Arabic and Islam 32 (2006), 327—49.
On his life and work, see EJ*, s.v. “Sambari, Joseph ben Isaac” (Shimon Shiol

¢ . 4y ¥ 4) 146 49
wamﬁ al al-Maghribi, Ifham al-Yahid, 15a-16b (60-65). Sec or, Maggal Ma
The Story of Lot and His Daughters as a Topic of Muslim Jewlsh |
[Hebrew], Da ‘at 89 (2020), 59—64.

il
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(2) Samaw’al refers to several verses that appear on a list of anthropo-
morphic accounts in the Bible — accounts that, he claims, prove that the
Bible has been falsified. He makes note of Exodus 24:10, “And they saw
the God of Tsrael: and there was under his feet as it were a paved work of a
sapphire stone, and as it were the body of heaven in his clearness.”*” He
wlso uses Genesis 6:6: “And the Lord regretted (va-yinahem) having made
man on the earth, and was aggrieved (va-yit ‘asev) in his heart.” Samaw’al
dites additional verses in which the two roots 7/m and ‘sv appear, such as
(enesis 3:16 and 1 Samuel 15:11 and 35.”2% He also uses Genesis 8:21: “And
the Lord smelled (va-yarap) a sweet savor.”?

(3) Samaw’al employs the second part of Exodus 22:30 to criticize Jews
further: “Neither shall you eat any flesh that is torn of beasts (zerefab) in
the field; you shall cast it to the dog.” He argues that the Jews go too far in
not partaking of Muslims' food because Jews are enjoined only against
consuming torn flesh. In this, he accuses them of inventing the laws of
fitual slaughter; he then proceeds to discuss the Jewish dietary laws

extensively.””

Sa‘id b. Hasan al-Iskandari (thirteenth to fourteenth centuries) was
born to a Jewish family in Alexandria and converted to Islam in May
1208, in response, he claims, to his miraculous recovery from a severe
illness.® In April 1320, twenty-two years after his conversion, he wrote
Kitib Muaslik al-Nagar fi Nubwwwat Sayyid al-Bashar (Book of Paths of
Investigation concerning the Prophethood of the Master of Mankind) in
Damascus to prove that the Bible alludes to the advent of Muhammad
and that Islam is the supreme religion.”” Sa‘id had some familiarity with

" Ibid., 11b (44—45). 28 Thid., 1b-12a (46—47). 29 Ibid., 12a (47).

" Ibid., 19b (76).

W On his life and work, see David Thomas, “Sa‘id ibn Hasan al-Iskandari,” in David
Thomas and Alex Mallett, eds., Christian-Muslim Relations: A Bibliographical History,
Volume 4 (1200-1350) (Leiden, 2013), 775—77. On Sa'id’s conversion, see Szpiech,
Conversion and Narrative, 192-96. For a presentation of Masalik al-Nagar in its
Zeitgeist, see Daniel Bousek, “Sa‘id ibn Hasan z Alexandrie: Zidovsky konvertita k
islimu a jeho dikazy Muhammadova proroctvi z hebrejské Bible,” Acta Fakulty
[filozofické Zdpadoceské university v Plani 12, 2 (2012), 52-73.

The first to address Maslik al-Nagar was lgnaz Goldziher, who published it in part in
1895. See Ignaz Goldziher, “Sa‘id b. Hasan d’Alexandrie,” Revue des études juives 30
(1895), 1-23. In 1903, Sidney Adams Weston published a thirty-seven-page critical
edition of the entire work and added an English translation. See Sidney Adams
Weston, “The Kitib Masilik al-Nagar of Sa'id Ibn Hasan of Alexandria: Edited for
the First Time and Translated with Introduction and Notes,” Journal of the American
Oriental Society 24 (1903), 312-83. Recently, Dennis Halft published a later recension of
Sa'id b. Hasan’s work that was written twelve years after Masalik al-Nazar. See Dennis
al-Tskandari: A Jewish Convert to Islam: Editio princeps of the

H
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the Bible, the Qur’an, the Gospels, and, possibly, Maimanid
Islamic arguments in Iggeret Teiman.>® He was also expe
and midrashic sources such as Pirgei de-Rabbi Fli ‘ezer, 1

4ibd

ring s 8
his polemical purposes in at least five chapters of his treatise,'"!

Among the claims in Masilit al-Nazar: () As mentioned Musshing
polemicists argue that the phrases “from among your itk
(Deuteronomy 18:15) and “from among their brethren” (Denern g
18:18) refer to Muhammad. Unlike previous polemicists, Sa'id w4
the verse the words “from the children of Ishmael:

An additional proof from the proofs of his prophethood, peace be upon b &
explicit text in the fifth book of the Torah, [in which] Allah told 1o M jiesk
to the children of Israel in the Hebrew language: a prophet shall 1 upy =
them from among your brethren, the children of Ishmael’ (nabi aqim i hiw &5
qarib api khim mi-bani Yishma il). The meaning of these [words is|: We will o ¢
unto you a prophet from your kindred, of the children of your brother Iahia s

(2) Sa'id depicts Ishmael as Abraham’s favored son and as the v b wind
on the altar by Abraham by providing an altered transliteration i Arid
of the first part of Genesis 22:2. The biblical text reads: “Andl I 1c «4id tob

now your son, your only son Isaac, whom you love, and get you to the bk

of Moriah; and offer him there for a burnt offering upon one ol e

mountains of which I will tell you.” While the rest of the verse hoak
refers to Isaac, Sa‘id argues that the words :NOE only son” can refer ol

Ishmael because Ishmael is the elder son.” By so doing, Sa'id presens o
alternative biblical narrative, according to which the bound son is wiid

Ishmael (and not Isaac) — who, his reader should r, recelved
Abrahamic legacy. Sa‘id’s purpose is to show that Is I ancestar o
Muhammad and the Arabs in Islamic eyes — is the successor (o Aliabin
the first man who returned to monotheism after m: 1y g
idolatry, and that Isaac is not. By implication, Muhammuad o
the Abrahamic legacy, making Islam and not Judaism the true il
Abii Muhammad ‘Abd al-Haqq al-Islami was an apostate Jew wh
probably lived in Ceuta in the late fourteenth century,""” e tentibio: |
having converted to Islam at the age of forty and having convineed b

CHeratige o

Later Recension (732/1331) of His Biblical “Testimonies’ to the Propher Mulia
Mélanges de ['Institur Dominicain d Erudes Orientales du (s
" Haggai Mazuz, “Sa‘id b. Hasan, Biographical Notes
Nagar,” Acta Orientalia Academiae Scientiarum | Tungaricae 68, 1 (
Haggai Mazuz, “The Midrashic Sources of Sa'id b. Hasan,” Revue des dtid,
1-2 (2016), 67-81.
5 Weston, “Masilik al-Nazar,” 327. Y Tbid., 337.
7 On his life and work, see EJIW, s.v. ' Abd al-Haqq al-Iskimi”

134
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imily to do the same. Sixteen years after that event, he wrote the
lemical tract al-Sayf al-Mamdid fi al-Radd ‘ala Abbér al-Yahid (The
Dutstretched Sword for Refuting the Rabbis of the Jews)."*® ‘Abd al-Haqq
lemonstrates familiarity with and use of Jewish sources and ideas for
olemical use.” Although some of ‘Abd al-Haqq’s arguments appear to
esemble those of Samaw’al al-Maghribi and Sa‘id b. Hasan, the former
lo not seem to have been inspired by the latter and his thinking was
Ctually highly original and independent.** ‘Abd al-Haqq makes a
umber of polemical claims, among them that (1) the Jews are ungrate-
. ‘Abd al-Haqq claims that the words “reign of malice” (malkhut
don), in the twelfth benediction of the core of the Jewish prayer service,
fefer to Islamdom. He adds that while the Muslims treated Jews better
an others — they curse them in return.'*" (2) ‘Abd al-Haqq presents the
cond part of Exodus 22:30, “The flesh of a torn thing, do not eat it but
irtow it to a dog,” in Arabic transliteration and explains it as an anti-
Iilamic slander, arguing that the Jewish sages regard the word “dog” as a
metaphor for Muslims and see no difference between the former and
L the lacter.™

In the year 1405, in the town of Pedrola (Aragon, Spain), Aba Zakariyya
Yahya b. Ibrihim b. ‘Umar al-Ragqili (second half of the fourteenth century
ind the early fifteenth century)'® copied an anti-Jewish treatise entitled
lu yid al-Milla (Fortification of the Community)."** This work was origin-
lly composed in Huesca, in 1360. The possible converso origin of both
I-Raqili and the author of this work is disputed. What is for sure is that,
Whatever the author’s religious affiliation might have been at the time of

=

On ‘Abd al-Haqq’s conversion, see Szpiech, Conversion and Narrative, 196—200.
Haggai Mazuz, “Additional Contributions of ‘Abd al-Haqq al-Islimi to the Muslim-
Jewish Polemic,” Al-Qantara 37, 1 (2016), 111-28. See further, Moshe Perlmann, “‘Abd
al-Haqq al-Islami, a Jewish Convert,” Jewish Quarterly Review 31 (1940—41), 171-91;
Hava Lazarus-Yafeh, “Contribution of a Jewish Convert from Morocco to the Muslim
Polemic against Jews and Judaism” [Hebrew], Pe‘amim 42 (1990), 83-90.

Haggai Mazuz, “°Abd al-Haqq al-Islimi — An Independent-Minded Polemicist or a
Mimic of His Predecessors?” Wiener Zeitschrift fiir die Kunde des Morgenlandes 107
(2017), 179-90.

" 'Abd al-Haqq al-Islimi, a/-Sayf al-Mamdid fi al-Radd ‘ali Abbir al-Yahid, ed. and
trans. Esperanza Alfonso (Madrid, 1998), 109.

Ibid., 11

"' On his life and work, see David Thomas, “al-Ragqili,” in David Thomas and Alex
Mallett, eds., Christian-Muslim Relations: A Bibliographical History. Volume s (1350~1500)
(Leiden, 2013), 298—99.

The share of al-Raqili in the transmission of the 7% yid al-Milla has been a point of
disagreement among scholars, who have brought different arguments about whether he
was ——:’.. :::::, or :./, ﬂ,:—vv\mw—..



970 HAGGAI MAZUZ
writing the 7a’yid al-Milla — and unlike the above-mentioned o
he lived under Christian rule."®

The 74 yid al-Milla is a manual spanning some five chapters; fis aubis
calls upon Jews to acknowledge Jesus and Muhammad as trie g
and uses verses from both the Hebrew Bible and the New 'extaisiit i
prove his point. To provide further support for his agenda, he ulus Wi

about the virtues of Ishmael, the abrogation of the Torah, Mulimats
miracles, and the transgressions of the Jews."® Another contrilitio f o
Raqili to interreligious polemics is his copying of Kitiab al-Miujidals Wi 3
al-Yahid wa-I-Nasira (Book of Disputation with the Jews and ke
Christians), the work of an anonymous Mudéjar that is ,
known thus far of the circulation of philosophy and logi ‘
Aristotle’s natural philosophy and its commentary by Ibn Rushd — wiis

conly L:.w.mw

Mudéjars and Moriscos."*”
Polemical works continued to be written after 1492 by Jews'" (14
: 149 : :
Jewish apostates™®) although, as far as it seems, this continued 1

# See Monica Colominas Aparicio, The Religious Polemics of the Musliy

o Christian Iberia: Identity and Religious Authority in Mudejar Islam (1.ciden, 1o 8
The first to address the 7% yid al-Milla was Miguel Asin Palaci

s, whao _.::_ bl

judios (El cddice ardbigo n. XXXI de la Coleccién Gayangos: alall aull) * 14
Maspero, ed., Mélanges Hartwig Derenbourg, 18441908 Recueil de travaus

dédiés & la mémoire de Hartwig Derenbourg par ses amis et ses éléves (Maris, 1000), 147
For a critical edition and translation, see Leon J. Kassin, ed., “A St .
Century Polemical Treatise Adversus Judaeos” (PhD diss
See further, Monica Colominas Aparicio, “The Mudejar
and Conversion between Islam and Judaism in the Ch

7 See .O.o_o:i:mm Aparicio, The Religious Polemics of the Muslims of i V:
Christian Iberia, 93ff.,, and the forthcoming critical edition of il i
. this author.
14 ¥ ¢
mmu .Nn.nrm:mr b. Se‘adyah al-Dahiri, Sefer ha-Musar: Mahbaror K
Dahiri, ed. Yehuda Ratzaby [Hebrew] (Jerusalem, 1965), 124-29. See furiher, b

» Edition” [Hebrew], Qoves ‘Al Yad 27, 37 (fort

See e.g., Joseph Sadan, “A Convert in the Service
a Polemic in the Fifteenth-Sixteenth Centuries” [Hebrew]
Sabine Schmidtke, “Epistle Forci g the Jews '

).
Musliog Schaodais 00 &

amint 41 (igg

Ji ma za ‘amii fi | tawrat min gibal ‘ilm al-kalim) by al-Sa
% Yus » . ~ . . . . ‘
Edition,” in Camilla Adang and Sabine Schmidike, eds., Contacts and
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maller scale than in the medieval period. Future research may change the
jlirrent picture.

CONCLUSION

I'he prominent scholar of Jewish-Muslim polemics Eliyahu Ashtor
xplained that:

I'he religious polemics between Muslims and Jews captured the attention of our
best scholars in the nineteenth century and important compositions about the
ppic have been written, but we have not yet been privileged with a comprehen-
lve book that would discuss it from a literary-historical perspective.””

deed, such a work remains a desideratum. Only one extensive scholarly
ttempt to study the entire field has been made thus far, that of Moritz
\einschneider. The latter published Polemische und apologetische Literatur in
vabischer Sprache in 1877, a seven-chapter work that examines different
apects of polemics and apology. His seventh chapter, 144 pages long, gives
i overview of Jewish polemical references against Islam.” As an accom-
lished bibliographer, Steinschneider strove to include every potential source
bl polemical treatment in his work. By doing so, he provides an excellent
wverview of, and a fine introduction to, Jewish-Muslim polemics for stu-
dents and rescarchers of the topic. Indeed, many articles about polemics refer
buck to his work. However, his discussion of these sources, their contents,
and their contexts is far from exhaustive; his analysis of the matter is not
thorough. Hence further academic attention to the topic is essential.

Although the study of Jewish-Muslim polemics requires further research,
A few things are known with a high level of certainty: (1) Jews in the Islamic
world were well-aware of Islamic arguments against their religion and they
paid attention to them. The fact that such prominent Jewish figures took the
touble to treat this topic suggests that these arguments did pose, at least
somewhat, a real theological challenge for Jews.””

=

(2) Not a few of those who engaged in polemics with Islam had a
personal experience that may explain, inter alia, their motivation to do so.

between Muslims, Jews and Christians in the Ottoman Empire and Pre-Modern Iran
(Wiirzburg, 2010), 73-82; Haggai Mazuz, “The Origin of the Author of al-Risdla al-
Sabi‘iyya fi 1btil al-Diyina al-Yahidiyya® [Hebrew), Pe ‘amim (forthcoming, 2021).

"% Liliyahu Strauss (Ashtor), “The Muslim Polemics” [Hebrew], in Memorial Volume of the
Vienna Rabbinical Seminary (Jerusalem, 1946), 182-97, at 182.

" Moritz Steinschneider, Polemische und apologetische Literatur in arabischer Sprache

pzig, 1877), 244-388.
us-Yafeh, Intertwined Worlds, 149—50.
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972 RIS HLSREA oval Islam and Bible Criticism (Princeton,

These experiences ranged from participating in interreligious theol ?Rxw@:w.am& Worlds: Medieval Islam

debate to forced conversion. 1992). . ) . . n a Common Islamic
(3) Karaites had a much more belligerent attitude toward Isli ihas Mazuz, Haggai. Tracing Possible Haé_mwmwwww“%w f Jewish Studies 67, 2
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