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The Arabicization and Islamization of the Christians of al-Andalus:Evidence of their Scriptures*
In this paper I propose to address the question of the acculturation of a community that may have been numerically sizeable but that became disempowered as the result of Muslim domination of the Iberian Peninsula. This disempowerment resulted not only in the loss of sovereignty to an alien invader, but in the marginalization of the religious ethos of a subjugated society notwithstanding its toleration by the conqueror. I will argue that regardless of the attempt of some of its members to resist, the community inevitably was transformed in language and culture as it adapted itself to those of the new masters, Arabic and Islamic, and that this came about without violation of its religious (Christian) orthodoxy. I will illustrate my argument by reference to the Scriptures of that community.

Faced with the reality of the Muslim conquest of their country in A.D. 711, the vanquished Christians of Spain (Hispania to the Romans, and al-Andalus to the Muslims) were confronted with the need to preserve their identity in spite of their disempowerment. Under Muslim rule, the rights of those Christians who chose to maintain their faith were protected, at least in principle, by the dictates of the Qur'_n and the practices of the Prophet as these were rendered by competent interpreters. Referred to as ahl al-dhimmah in the formulations of the jurists (fuqah_'), Christians living under Muslim rule were grouped under two categories in legal documents pertaining to al-Andalus: ahl EQ \O(.,s)ulEQ \O(.,h) ("people brought in by peace-treaty"), or ahl ‘unwah ("people brought in by compulsion"). It seems, however, that such a distinction was brought to the fore only in litigation before a Muslim court and primarily in cases regarding disputed property involving Christians and members of either of the two other religious communities. Otherwise, it appears that unless there were mitigating circumstances, both groups of Christians were left to manage their own affairs and were generally treated by the Muslims in accordance with those terms of the treaty that defined the rights of ahl EQ \O(.,s)ulEQ \O(.,h).

The text of one such treaty, preserved by later Muslim historians, is purported to have been that of one concluded in A.D. 713 between Theodmir, the defeated Vizigothic governor of the region of Murcia, and the victorious Muslim commander, ‘Abd al-‘Az_z ibn M_sá ibn NuEQ \O(.,s)ayr.  According to the extant text, "they [the Christians] shall not be taken into captivity nor would they be separated from their women or children.  They shall not be killed; their churches shall not be burnt nor shall their cult objects be desecrated; they shall not be forcibly converted out of their religion".1 These guarantees were given in return for loyalty to the new masters and the payment of tribute (jizyah).

There is little doubt that this treaty — be it authentic or fabricated — reflects the broad lines that governed the relationship of the Muslim rulers and their Christian subjects and echoes the tenor of the legal position of the Christians under Muslim rule in al-Andalus. Even if the authenticity of such a treaty or the accuracy of its text were to be called into question, the self-imposed perception in Muslim writings that a pact such as this existed and obligated the Muslims to abide by its terms, is significant. But, aside from leaving the Christians to manage their own internal affairs and to maintain their existing religious rites and edifices, the treaty is silent regarding the preservation of the identity of the Christians. If such identity were to be sustained, the responsibility of cultural self-preservation and nurture was left up to the Christians themselves to undertake. That responsibility must by necessity address matters of religion and language, the two elements that more than any other give a minority a foundation upon which to establish its exclusiveness. Such interplay of the search for identity, on the one hand, and an emphasis on the preservation of religion and language, on the other, is very much in evidence in al-Andalus.

While the treaty itself was written in Arabic, at least as far as the preserved text is concerned, the Muslims recognized the linguistic barrier that separated them from their vanquished subjects. Evidence for this must be derived from numismatics. During the first decade of their dominion in the Peninsula, the Muslim rulers accommodated their subjects by utilizing Latin on their coins. Thus, following the numismatic tradition that was started after the fall of Carthage in North Africa, and in spite of the fact that the reform of the minting policy had already taken place two decades earlier in the Near East, the earliest coins issued in the Peninsula by the Muslims, beginning with A.H. 94/A.D. 712, bear legends containing the fundamental statement of faith of Islam in Latin rather than Arabic. The legend on one of the earliest of these coins reads, INNDINN D SNSDSSLSNDSA, a condensed and abbreviated form of IN Nomine DominI NoN Deus NiSi DeuS SoLuS Non DeuS Alius, "In the Name of God; there is no deity other than God, alone, without compeer". However, less than a decade later, Arabic was to replace Latin and the new legends included the Arabic original of which the Latin text cited above was a translation, bism All_h l_ il_ha ill_ All_h waEQ \O(.,h)daEQ \O(.,h)u l_ šar_ka lahu, as well as the Qur'anic chapter, All_hu aEQ \O(.,h)ad All_h uEQ \O(.,s)-EQ \O(.,s)amad lam yalid wa-lam y_lad wa-lam yakun lahu kufu'an aEQ \O(.,h)ad, "He is God, He is Unique; God is the Eternal One; He did not beget, nor was He begotten; He has no compeer" (S_ra 112, al-TawEQ \O(.,h)_d). There is no doubt in my mind that the primary intention of the legends on these coins — whether written in Latin or subsequently in Arabic — was to inform the subjugated Christians of the central content of the faith of the victors, rather than to engage in polemics. It is worthy of mention that the first authenticated piece of Islamic writing to be introduced in the conquered territory contained a chapter of the Muslim Scriptures, albeit on a coin. I am inclined to believe that this had a significant bearing on the nature of the relations between the conquering Muslims and the disempowered Christians, and the eventual desire of the Christians to present their own Scriptures in the language of the conqueror.2
The process of arabicization of al-Andalus was quick to evolve, and unless they chose to become increasingly marginalized, the Christians were under pressure to adopt the language of the conqueror as their own. Whether or not such pressure was overt is of little import as far as the results are concerned. More significant for our discussion is the question of the beginning of the process of arabicization (or auto-arabicization).3 As the conquest became an irreversible reality, and in spite of the religious-legal definition and protection of their status, the Christians who came under Muslim rule had limited options for the preservation of their identity. Needless to say, some opted for a conversion to Islam, a conversion which nonetheless did not override the desire among some of them for the preservation of their ethnic-cultural identity. Ibn EQ \O(.,H)afEQ \O(.,s)_n, the religiously oscillating rebel who in the end repudiated Islam, and Ibn Gharsiyah, the shu‘_b_ writer who was able to embrace with equal energy his Muslim faith and Iberian heritage, are but two well known examples. A more serious situation engulfed those who chose to retain their Christian religious identity within the Muslim polity. Of those, some continued to identify with their deposed Latin heritage, according it an emphasis it could hardly have possessed under the Vizigoths. Others held on to their Christian identity within an Arabic framework, acquiring a mastery of the language while retaining their religious orthodoxy. In both cases, the responsibility of defining the means by which the marginalized culture could be preserved was assumed by the clergy and the church. Not unexpectedly, without the presence of an intellectually and administratively gifted clergy, the community would be weakened. This is well demonstrated by Mohammed EQ \O(.,T)_lb_, in the case of the demise of Christianity in North Africa,4 and Mikel de Epalza, who examines its import in the case of al-Andalus.5 It is not surprising, therefore, that the preponderance of literature created by the Christians of al-Andalus was religious in nature.

We know very little about the Christians living under Muslim rule during the first century of the Muslim conquest; the Muslim sources hardly touch on the details of their life. By leaving the Christians of al-Andalus alone, Muslim writers left them out of their records as well. From the Christian side, there are sufficient details surrounding some events of particular interest to the Christians themselves. Perhaps the one event that has attracted more of the attention of the Christian historian was the so-called "Martyr Movement" of the mid-ninth century.6
It is safe to assume that by the middle of the ninth century many Christians of al-Andalus had acquired the language, customs and other social practices of the Muslims and that the Muslims, in turn, had been similarly influenced by them. The extent of the impact of Islam on the Christians alarmed some of the leading members of the Christian community. Eulogius, who was to become one of the "Martyrs of Córdoba" abhorred the close association between Christians and Muslims. He lamented that "[the Cordoban Christians] consider it a delight to be subject to these people [the Muslims], and do not resist being led by the yoke of the infidels.  They even make use of many of their sacrileges on a day to day basis and seek their company rather than trying to save themselves, like the Patriarch Lot, who departed Sodom for the mountains".7 Paul Albar of Córdoba, his childhood friend and biographer, was concerned about the demise of Latin among his coreligionists who, he said, favoured the use of Arabic instead of Latin as their literary medium. "The Christians forgot their language", he bemoaned, "to the point that you would not find among a thousand of them one person who could write a letter to a friend in Latin which is free from error. As for writing Arabic, you will certainly find a large number who master that language, possessing an elegant style, writing poetry that at times surpasses in quality that which is composed by the Arabs themselves". At times, it is hard to determine whether Albar is lamenting or celebrating the achievement of his coreligionists.

But Albar's remarks against his coreligionists for forsaking Latin in favour of Arabic must not be seen as resulting only from the fear of arabicization; Isaac, the Monk of Tábanos and the first of the so-called martyrs, was described by Eulogius in his Materiale Sanctorum as "a youthful monk, well-versed in Arabic learning".8 He was able to employ Arabic as he addressed the q_d_ before whom he blasphemed the Prophet and the religion of Islam. It is very likely that Albar himself, an urban Cordoban, had a command of Arabic. It was, perhaps, the weakening of Latin as the sacral language of the Church under Muslim rule that alarmed Albar and his friends.  Undoubtedly he and his friends were well acquainted with St. Isidore of Seville's (d. 636) praise of the Vulgate (of Jerome), declaring it to be "justly preferred to all others", and commending it for use in the liturgy.  Albar's apprehension may rather have been the product of fear that the Christian faith itself was weakening among his co-religionists as a result of the growing appeal of the Arabic language and Islam.  Arabicization could only hasten the impending danger, while linguistic isolation could be the sole remaining line of defence.  Such fear of dilution of identity through assimilation, linguistic or otherwise, is not limited to the Christians of al-Andalus in the ninth century. For any minority community, the expiration of its language or dialect is but the beginning of its disintegration.

But, how widespread was the fear of the demise of Latin among the Christians of al-Andalus and to what extent did the Muslims actively and obtrusively contribute to the process of arabicization of their Christian subjects? Regrettably, we do not possess sufficient and conclusive information in this regard. What little information we have is fragmentary, and becomes fertile soil for hasty conclusions and generalizations. At the same time, information does exist that demonstrates that the adoption of the language of the conquerors was in fact balanced by the preservation of Latin. Juan Gil assembled sources that were written by some Mozarabs in Latin;9 Angel Gonzalez Palencia, in turn, assembled documents written in Arabic by the Mozarabs of Toledo in the period following the return of that city to Latin-speaking Christian rule.10
As the Christians of al-Andalus became increasingly arabicized, the need for the translation of their Sacred Scriptures into Arabic ensued. How soon after the Muslim conquest this process began is subject to debate. There is a suggestion that the earliest translation of the Christian Bible into Arabic in al-Andalus took place within twelve years of the conquest. In the context of the discussion of the first five years of the reign of Don Pelayo, king of the Asturias (A.D. 718-737), the Primera Crónica General (which dates from the reign of Alfonso X, the Wise) refers to a translation of the Christian Bible into Arabic by a bishop named Juan of Seville, who is referred to by the Arabic name Sa‘_d al-maEQ \O(.,t)r_n, "Sa‘_d the Bishop",

"At this time, there was in Sevilla the saintly Bishop Juan, a man of great sanctity and a good and holy life, whom the Arabs called in Arabic Çaeyt almatran. He was very knowledgeable in the Arabic language and through him God performed many miracles. He translated the Holy Scriptures into Arabic and interpreted them in accordance with the Holy Scriptures ......".11
How authentic is this report? This is not the place for a discussion or even a summary of the debate surrounding it.12  This said, the account in the Primera Crónica General appears to be a variation on a slightly earlier statement by Rodrigo Ximenes (d. 1237), Archbishop of Toledo during the reign of Alfonso VIII and the primary instigator of the crusade that led to the Battle of Las Navas de Tolosa in A.D. 1212.  In his De Rebus Hispaniae, Rodrigo Ximenes refers to Juan, Bishop of Seville, as follows,

Et in isto medio fuit apud Hispalim gloriosus et sanctissimus Ioannes Episcopus, qui ab Arabibus Caeit (Zaeyt) almatran vocabatur, et magna scientia in lingua Arabica claruit, multis miraculorum operationibus gloriosus effulsit, qui etiam sacras Scripturas catholicis expositionibus declaravit, quas in formationem posterorum Arabice conscriptas reliquit.13
A few centuries later, the claim that Bishop Juan of Seville did in fact translate the Sacred Scriptures into Arabic was echoed by Juan de Mariana (A.D. 1537-1624) in his Historia General de Espańa,

At the same time, there was Juan, prelate of Seville, who translated the Bible into the Arabic language with the intention of aiding the Christians and the Moors, because the Arabic language was widely and commonly used by all while ordinarily Latin was neither used nor known. There are several versions of this translation that are conserved until this day and may be found in various parts of Spain".14
There is no doubt that there were several translations of the Christian Bible in existence in various parts of Spain at about the time of de Mariana. There was mention of the existence in El Escorial of a work entitled Liber Evangeliorum versus in linguam Arabicam ŕ Joanne Episcopo Hispalensi qui ab Arabibus appellatur Said Almatrud tempore Regis Alphonsi Catholici.15  But this work is now regrettably lost and may have been destroyed by the fire that consumed a large portion of the Arabic collection of that library in 1671.16  It is not clear if the title was given on the strength of the account in the Primera Crónica General. It is noteworthy that it was not known to Biblical scholars in Spain and that an Arabic version of the Bible did not merit inclusion in either the Complutensian Polyglot, published in Spain in 1513-1517, or the Antwerp Polyglot, published in 1569-1572 and dedicated to Philip II of Spain.17
The dates of Bishop Joannes (or Juan), as presented in the text of Rodrigo Ximenes, are rather vague.18 Generally speaking, he appears to be situated chronologically within very broad parameters, somewhere between the conquest in A.D. 711 and the arrival of the Almohads in the middle of the twelfth century. Simonet, followed by Tisserant, dates him to the ninth century,19 and places him in the company of those prelates who attended the Council of Córdoba in A.D. 839. If this were the case, we should assume that he had died prior to the next Council of Córdoba in A.D. 852, which was presided over by Recafred, then Bishop of Sevilla.

But while we are not certain regarding the authenticity of the report in the Primera Crónica General, suffice it to say that during the age of Alfonso X it was not considered inconceivable to speak of the translation of the Sacred Scriptures into the language of the "infidel", and that by a man to whom sanctity is ascribed. It may be inconceivable to imagine a process of arabicization of the Christians of al-Andalus within only twelve years of the arrival of the Muslims. If Bishop Juan, al-maEQ \O(.,t)r_n Sa‘_d, did in fact exist during the first quarter of the eighth century as Bishop of Seville and had translated the Scriptures into Arabic, he would most likely not have been indigenous to al-Andalus. One could envisage him as a migrant cleric tending the needs of a similarly migrant Arabic-speaking Christian community which, unacquainted with the Latin of the West, had need for scriptures in a language it could comprehend. Arabic translations of the Scriptures existed in the Near East although the date of the earliest ones remains the subject of discussion.20
The collection of canon laws compiled in Arabic in the middle of the eleventh century by a priest named Vincentius for a Bishop named ‘Abd al-M_lik and which I have discussed elsewhere,21 includes a statement defining which writings constitute Scriptures for the Christian community of al-Andalus. In accordance with the established canons of the Christian church, these include all the books of the Old Testament as defined by the Septuagint and translated by Jerome, as well as the Books of the New Testament. But defining the corpus of the Scriptures posed no problem either for the church in al-Andalus or for its relations with the other churches beyond the realm of Islam. Instead, the pressing issue to be resolved by the church in al-Andalus seems to have been the language in which the Scriptures were to be recited or chanted within the liturgy. For Paul Albar and his circle, the language of the Scriptures and the liturgy was Latin, the lingua sacra of the Western Church, praised by St. Gregory I and St. Isidore of Sevilla.

In the introduction to an Arabic translation of the Book of Psalms (Vatican, cod. arab. 5), the anonymous tenth-century translator presses a different point of view. He adopts a stance contrary to that taken by the Western Church and argues in favour of the use of the vernacular which may be commonly understood in prayers and lectionaries.  He bolsters his reasoning by paraphrasing passages from one of the first of Paul's Epistles to the people of Corinth (I Corinthians 14) in a manner that makes Paul's teachings support his view.  The case as he puts it warrants being cited, in translation, at length:

The apostle said, "If a believer utters his prayers in his own tongue, he benefits himself with the spiritual gifts.  Whosoever instructs the community (al-jam_‘_t) and proclaims and interprets to them in his own tongue, realizes the spiritual benefits both for himself and the community".  The Apostle further said, "I wish you all to speak in your own tongue. But more than that I want you to understand the interpretation of the prophecies".

The Apostle further said, "Unless the inanimate cymbals and horns are sounded, how can listeners comprehend what they intone?  For trumpets are sounded only when one is readied for battle. It is likewise with you my brethren if you do not understand your own speech and prayers; how would you comprehend what you utter and your supplications to God? If you do not understand what you say, you will only feel it within yourselves. There are many families of languages in the world and each has its own sound and intonation".

The Apostle said, "If I, then, do not comprehend the meaning of a sound and its interpretation in that [specific] language, I shall be a barbarian to the one with whom I converse; similarly, the one who addresses me in a language I do not understand would appear to me to be barbarian. So it is with you if you do not understand your own prayer."

After that the Apostle said, "What then do you do, brethren?  When you gather together each of you has a hymn, a law, and a revelation, each has a language, eloquence and interpretation.  Let everything you possess be for the edification, good and benefit of others".

The Apostle informs us that the first to believe — the Greeks, the Jews, the foreigners [al-‘ajam] and the Romans — declared their faith and prayed to their Lord in the language they each knew: the Greeks in Greek, the Syrians in Syriac, the foreigners [‘ajam_y] in Latin, in order that each tongue may be strengthened in the faith in God.  Similarly, the prayers of the Christians in the East and the West, whether they be bishops, kings, patriarchs, monks, or the masses of their laymen, be they Franks, Arabs or Syrians, those who believe in Christ, they all pray using the Psalms that are translated from Hebrew into many languages.  These include Greek, Latin, Syriac, Indian (?), and Arabic. Understand this, may God prolong your life.

Thus, counter to the tradition that established Latin as the sacral language of the church, the use of Arabic by the Christians of al-Andalus as the language of the Scriptures and, most likely, the liturgy, was advocated and defended. So far we possess complete translations of only the Gospels and the Psalms. But in spite of the paucity of the evidence, we could safely assume that the entire Christian Bible was translated into Arabic by the Christians of al-Andalus.

In a colophon to Book VIII of the collection of canon laws mentioned earlier, the compiler Vincentius informs his patron bishop that he is going to send him the books of Jeremiah and Ezekiel which, we could assume, he was in the process of translating. We could also assume that the brief passages of the Old Testament that are cited by Vincentius in this compendium of canon law are his own translation. These infrequent references (there are altogether only 48 quotations by my reckoning) are derived mainly from al-tawr_t, without specific reference, or from the books of the Prophets, with a general reference such as kam_ q_la al-nab_y, "As the Prophet said". The sources are occasionally mentioned by name and are limited to Isaiah, Jeremiah, or Ezekiel, as well as a single reference to each of Zecharaiah and Daniel. One reference is made to Job and several to alnab__ al-zab_r__, the "Prophet of the Psalms". Examples of these passages include, iksir lil-muEQ \O(.,h)t_ji min EQ \O(.,h)ubzika, "Break some of your bread for the needy" (Isaiah 58:7), or sakira sayf_ f_l-sam_', "My sword is satiated in the heavens" (Isaiah 34:5) or man dh_ yahabu li-r_s_ m_'an am man yaftaEQ \O(.,h)u li-‘anayya yanb_‘a al-dum_‘_ EQ \O(.,h)attá abk_ ‘alá h_dhihi al-ummah laylan wa-nah_ran, "Who shall give water to my head or shall open for my eyes the fountain of tears that I might weep for this nation by night and by day" (a variation of Jeremiah 9:1). 

Citations from the books of the Old Testament in Vincentius' work were, without exception, intended as a Scriptural verification of one or another specific position taken by the church. But that was not the sole purpose of possessing a complete text of the Christian Scriptures as these are defined by the canons of the Church. The liturgical requirements of the church accentuated the need for those parts of the Scriptures that were employed in the ordinary of the mass. Citing the Council of Laodecia (A.D. 365?), Vincentius lists these in the order in which they are to be read in church: the Prophets (al-anbiy_') and Epistles (al-EQ \O(.,h)aw_r_n), to be read by the lectores (al-qurr_'), and the Gospel (al-inj_l), to be read by al-diy_qun ("deacon"). The Psalms were to be sung by al-mizm_r_n ("psalmodists"). If these instructions, contained in the canons of the church, were written in Arabic, we should safely assume that the liturgy with which they deal must have been in Arabic as well.

While a desire for an Arabic translation existed, it did not necessarily generate a single translation accepted by all. On the contrary, we appear to have several strands of translation: two, so far, for the Gospel (Munich vs. Madrid), and three for the Psalms (Vatican, London, Milan).22
In addition to two translations in prose (Vatican and London mss.), the Psalms were also rendered in verse (Milan ms.) by EQ \O(.,H)afEQ \O(.,s) ibn Albar al-Q_EQ \O(.,t)_ (the Goth) in A.D. 989. EQ \O(.,H)afEQ \O(.,s) remarks that as the original of the Psalms which he used was written in poetry (Mozarabic Latin), he found it necessary to execute his own translation also in poetic form, choosing rajaz as his metre.23 He alludes to an earlier Arabic translation in prose for which he reserves a rather harsh criticism, describing the translator as inexperienced, self-opinionated and ignorant of the laws of language:

Since he wished to produce it in Arabic

Word for word — the action of one inexperienced

And self-opinionated — he ruined the meanings

Through his ignorance of the laws of language.

He saw himself obliged to transpose

The words, till he spoiled the interpretation.24
Unfortunately, we do not know to which earlier translation he refers. Van Koningsveld suggests that "EQ \O(.,H)afEQ \O(.,s)' severe criticism in fact refers to the version as preserved in MS.Vat.Ar.5".25 Unfortunately, he offers no reasoning for this conclusion. Although this may have been the case, it would be rather difficult to identify the basis of his criticism of the translation contained in the Vatican manuscript.  Was he critical because it was in prose and not in verse? The unknown translator of the text (Vatican 5) is not ill-disposed to the Psalms being sung. On the contrary, quoting Jerome, he emphasizes the significance of sung verse,

"The first to praise God by means of a hymn was Moses who sang to God with the poem (qaEQ \O(.,s)_dah) that is recorded in the Torah. He was followed by Deborah. Then Moses wrote another poem in the Book of Deuteronomy, and made it as a final testament to his people near the time of his death in order that they should know what calamities might befall them if they abandon their Lord. Hannah, the mother of the Prophet Samuel, sang a poem to God. That was before David the Prophet whom God had chosen to sing the Psalms (al-zab_r)...."

The fact is that judging by his lengthy introduction, EQ \O(.,H)afEQ \O(.,s) appears to have taken great pains to complain. He would certainly have been justified in his complaint about other translators if he had taken the trouble to consult those knowledgeable of the Hebrew original. Was he himself not criticized by Moses ben Ezra for occasional carelessness?

EQ \O(.,H)afEQ \O(.,s) explains that there are always difficulties in translating and that a single word in one language may require several in another to explain it clearly.  He is aware that this difficulty is compounded when the translation is in verse.  He tells us that he consulted trusted leaders of the community to verify the accuracy of his translation. However, his translation was not without bitter opposition, presumably by those who adhered to Latin as the sacral language:

I well know that among the ignorant

And among the obstinate and impossible,

Of those whom I have omitted and neglected to consult,

And those whom I was ignorant of and will not assist,

Are people who will ridicule what I have done

And will delight in blaming my work.

And they at the same time know

That they are hostile towards me,

And that what I have done is a right thing,

To which men's minds and hearts will assent,

And that in it is instruction for them

And understanding of what was previously not understood.26
In the Middle Ages the Book of Psalms was used as an educational tool.27 Consequently, one wonders if EQ \O(.,H)afEQ \O(.,s)' poetic rendition of Arabic Psalms may have been intended for a similar purpose. The metre lends itself to this end and an urj_zah28 was used in the twelfth century to instruct Muslim youth in the fundamentals of their faith.29
Different translators are responsible for the two renditions of the Psalms in prose. This is evident from a cursory glance at the text. Here in parallel columns are the first few verses of Psalm 1:

Vatican


London

EQ \O(.,t)_b_ lil-rajul alladh_ lam yasluk

EQ \O(.,t)_b_ li-rajul alladh_ lam yasluk

f_ m_'_marat al-mun_f_q_n

f_ ra'y al-k_fir

wa-f_ EQ \O(.,t)ar_q al-EQ \O(.,h)_EQ \O(.,t)i'_n lam yaqum

wa-f_ EQ \O(.,t)ar_q al-EQ \O(.,h)uEQ \O(.,t)_t lam yaqif

wa-‘alá majlis al-mufsid_n lam yajlis
wa-f_ majlis al-mufisid_n lam yajlis

wa-l_kin f_ n_m_s al-rabb mašyatuhu
wa-l_kin f_ n_m_s al-rabb haw_hu

wa-f_ n_m_sihi yadrus al-nah_r wal-layl
wa-f_ šar_‘atihi yadrus nah_ran wa-laylan

wa-yas_r mithl al-‘_d al-maghr_s

fa-yušbih mithl al-‘_d al-maghr_s

‘alá maj_r_ al-miy_h


‘alá maj_r_ al-miy_h

alladh_ yu‘EQ \O(.,t)_ thamaratahu f_ EQ \O(.,h)_nih_
alladh_ yu‘EQ \O(.,t)_ thamarahu f_ waqtihi
Judging by their respective calligraphy, the Vatican manuscript appears to be the older of the two texts before us. Each demonstrates in its own way the degree of Islamic influence on the translators. While the London manuscript begins with the typical Christian invocation, bism al-_b wal-ibn wal-r_EQ \O(.,h) al-qudd_s il_h w_EQ \O(.,h)id, "In the Name of the Father, and of the Son, and of the Holy Spirit, One God", the Introduction ends with a clearly Islamic formula wa-All_h a‘lam wa-aEQ \O(.,h)kam waEQ \O(.,h)dahu l_ šar_ka lahu rabb al-‘arš al-‘EQ \O(.,z)_m, "God alone is All-Knowledgeable, All Wise, having no associate, Lord of the Great Throne". The expression waEQ \O(.,h)dahu l_ šar_ka lahu is part of a phrase used widely in Islam, particularly on coinage, as we have pointed out earlier in our discussion. Similarly, rabb al-‘arš al-‘EQ \O(.,z)_m is a Qur'anic expression widely used in Muslim devotions.

Unlike its London counterpart, the introduction of the Vatican text begins with the Muslim invocation of the Divine Name, bism All_h al-raEQ \O(.,h)m_n al-raEQ \O(.,h)_m ‘awnuka y_ rabb, "In the Name of God, the Most Merciful, Compassionate; [I seek] Your help, O Lord". Similarly, the text of the Psalms proper begins with the Muslim basmalah followed by wa-bihi asta‘_n, "His help I seek". The collection of the psalms is referred to as al-zab_r, the Qur'anic term for the revelation to David, which, we are told in the introduction, contains 150 s_rah.

The two strands of the translation of the Gospel (Munich and Madrid) offer a different picture to that of the Psalms. To begin with, however, it should be mentioned that the Madrid text is not complete and is bound together with different parts of the Christian Scriptures from different periods. The writing styles are varied, as is the medium on which the text is written. The most recent portion of this collection — and the longest — is written on paper and dates from A.D. 1542. The earliest part, which includes the Gospels, is fragmentary, written on vellum, and not dated. Within this portion, there is certainly a difference in the writing style between the Gospel according to Matthew and the Gospel of John. Undoubtedly, the fragment containing the latter is the earliest and may be dated on stylistic grounds to the eleventh century. But, whatever the date, it represents a tradition of translation quite distinct from that of the Munich manuscript.

The Munich manuscript (cod. arab. 238) is dated. The introductory remarks to the Gospel according to Luke indicates that the translation was carried out by IsEQ \O(.,h)_q ibn Bilashku (Velazquez) of Córdoba in the year 946. The manuscript includes the four Gospels as well as introductory remarks to each.30 In addition, the work concludes with a lectionary (appointed readings from the Gospels) arranged according to the calendar of the feasts of the Church, as well as an excursus on the means of determining the dates of the beginning of Lent and of Easter.

While the opening page of the introduction to the Gospel of Matthew begins with the Christian invocation, the text of the Gospel itself begins with the Muslim Basmalah, as do the remaining parts of the text, introductions and Gospels alike. Aside from this, Ibn Bishka's translation contains some Islamic expressions and other interesting vocabulary. For example, he uses YaEQ \O(.,h)yá, instead of Y_EQ \O(.,h)ann_, for "John" (whether the Baptist or the disciple), but EQ \O(.,H)ann_ for the Ananias, the High Priest, in the passages pertaining to the trial of Jesus. Other terms employed are the Qur'anic term EQ \O(.,h)aw_r_y for "disciple", ‘ar_f for "centurion", sukrujah (a muwallad word) instead of EQ \O(.,s)iEQ \O(.,h)_f ("plates"), and arEQ \O(_,h)_n, the arabicized Greek term αρov (archon) to mean "principality" or "authority". He uses the term al-baraql_EQ \O(.,t), the term cited by some Muslims as foretelling the prophethood of MuEQ \O(.,h)ammad, but later renders it as al-r_EQ \O(.,h) al-EQ \O(.,h)aqq.

Like its Munich counterpart, the translation contained in the manuscript of Madrid employs the name YaEQ \O(.,h)yá as the name of the Baptist as well as the writer of the fourth Gospel, but refers to the Son of Zebedee as Y_EQ \O(.,h)ann_ and to the High Priest as EQ \O(.,H)ann_. It carelessly uses the term qiss_s and usquf for the Jewish priest and high priest, respectively. 

As they underscored their religious identity, the Christians of al-Andalus did not employ the translation of their Scriptures, particularly the introductory remarks, to disparage their Muslim overlords or their religion. This, unfortunately, cannot be said of their attitude toward the Jews. After an eloquent statement regarding the ultimate substance of the Psalms, the translator (Vatican manuscript) has a negative comment to make about the Jews,

[The Psalms indicate] that God is One, idolatry is evil, faith is required, disbelief is to be abandoned. [They affirm] that justice is indispensable and oppression is forbidden, that mercy is laudable and the truth is to be sought, that steadfastness is a gift and lies are reprehensible, that humility is praiseworthy and necessary, that aggression is forbidden, that purity and meekness are praiseworthy, that vanity is ignoble and repentance is ordained, that peace-making is decreed and hope in God is commendable. But more than all of this, [the Psalms] contain the mainstay of the faith of Christianity in its entirety, in the east and the west, and the banner of their religion.

Then, totally unaware of the contradiction, he concludes:

For they [the Psalms] contain the birth of Christ, God's wrath toward the Jews, and the entry of the gentiles into the faith.

The contrast between the two strands of translation of the Gospel is quite marked. The translation by Ibn Bilashku portrays a society very much at home in its Muslim environment, fully arabicized and not uncomfortable with being islamicized. On the other hand, the Madrid manuscript portrays an Arabic-speaking Christian community that appears to have defined its arabicization to exclude or minimize its islamicization. Fully arabicized, each of the two strands represents a certain stance adopted by the Christian community of al-Andalus vis ŕ vis Islam and islamicization. Judging by the contents of their Scriptures, neither compromised its faith; in varying degrees, each comfortably took the cultural and linguistic mantle of Islam as its own.

     *	Research in the different archives was made possible with the assistance of the Social Sciences and Humanities Research Council of Canada.





     1	I refer to this treaty in my paper, "Arabic-speaking Christians in al-Andalus in an age of turmoil (fifth/eleventh century until A.H. 478/A.D. 1085)", Al-Qan�EQ \O(.,t)�ara, vol. 15:2 (1994), pp. 401-422; see especially note 6 where I mention that "The earliest version of the text of this treaty is preserved by A�EQ \O(.,h)�mad ibn ‘Umar ibn Anas al-‘Udhr_ known as al-Dil_'_ (d. A.H. 478/A.D.1085), Nu�EQ \O(.,s)�_�EQ \O(.,s)� ‘an al-Andalus (Fragmentos geográfico-históricos de al-Mas_lik ilá Jam_‘ al-Mam_lik), ed. ‘Abd al-‘Az_z al-Ahw_n_ (Madrid: Instituto de Estudios Islámicos en Madrid, 1965), pp. 4-5); a translation is also included.


     2	Citing one sacred Scripture in response to another is very well attested at a later time in the Peninsula. The classic example is that of the numismatic response of Alfonso VIII to the Qur'anic message that appeared on the coins of the Almoravids and their partisan successors. The Qur'anic legend in the circle on the obverse of the dinars of the Almoravids declared, wa-man yabtaghi ghayr al-isl_mi d_nan fa-lan yuqbala minhu wa-huwa fil-_khirati min al-kh_sir_n, "Whoso seeks a religion other than isl_m, it shall not be accepted from him, and in the world to come he shall be among the losers". In turn, Alfonso VIII responded by inscribing the Christian invocation on the golden dinars that he had minted in Toledo,  followed by a verse from the Gospels: bism al-_b wal-ibn wal-r_�EQ \O(.,h)� al-qudd_s al-il_h al-w_�EQ \O(.,h)�id man _mana wa-i‘tamada yakun s_liman, "In the Name of the Father and of the Son and of the Holy Spirit, the One God; whoso believes and is baptized shall be saved" (Mark 16:16).


     3	I use these terms to point out the difficulty that arises from the name mozárabe itself and the problem of whether it is derived from musta‘rib, the active participle of the verb ista‘raba, meaning "one who seeks to be arabicized" ("auto-arabicized"), or musta‘rab, the passive participle of the same verb, meaning "one who is made to be arabicized (by someone else).


     4	See his "Le Christianisme maghrébin de la conquęte ŕ sa disparition: une tentative d'explication", in Conversion and Continuity: Indigenous Christian Communities in Islamic Lands — Eighth to Eighteenth Centuries, edited by Michael Gervers and Ramzi Jibran Bikhazi (Toronto: Pontifical Institute of Mediaeval Studies, 1990), pp. 313-351.


     5	See his essay, "Falta de obispos y conversiónal Islam de los cristianos del Al-Andalus", in Al-Qan�EQ \O(.,t)�ara, vol XV (1994), pp. 385-400; see also his essay (translated into English) "Mozarabs: An emblematic Christian minority in Islamic al-Andalus" in The Legacy of Muslim Spain, edited by Salma Khadra Jayyusi (Brill, 1992), pp. 149-170. 


     6	For a detailed study of the "Martyrs Movement" see Edward P. Colbert, The Martyrs of Córdoba (850-859): A Study of the Sources (Washington: Catholic University of America, 1962); Kenneth Wolf, Christian Martyrs in Muslim Spain (Cambridge, 1988); and recently, Jessica A. Coope, The Martyrs of Córdoba: Community and Family Conflict in an Age of Mass Conversion (University of Nebraska Press, 1995.


     7	Translation by Wolf, Christian Martyrs, p. 68. Interestingly enough, the very same concern was expressed by Muslim jurisconsults (the fuqah_') who feared that consorting with the Christians could lead to the dilution of Islam.


     8	Translation by Colin Smith, Christians and Moors in Spain, vol. 1 (Warminster: Aris and Phillips, 1988), p. 45.


     9	See his Corpus scriptorum muzarabicorum, 2 vols. (Madrid, 1973).


     10	Angel González Palencia, Los Mozárabes de Toledo en los Siglos XII y XIII (Madrid, 1926-1930).


     11	Primera Crónica General: Estoria de Espańa que mandó componer Alfonso el Sabio y se continuaba bajo Sancho IV en 1289, edited by Ramón Menéndez Pidal (Madrid, 1906), vol. I, see entry El Rey Don Pelayo, p. 326.


     12	The debate is best summarized by Eugčne Cardinal Tisserant, "Une feuille Arabo-Latine de l'Épitre aux Galates", Revue Biblique, vol. 7, sér. 2 (1910), pp. 321-343, esp. pp. 325-327. To this should be added P. Sj. van Koningsveld's discussion in his The Latin-Arabic Glossary of the Leiden University Library (Leiden, 1977), pp. 51-52. Van Koningsveld reads Sayyid, apparently following Guidi.


     13	Rodericus Ximenius de Rada, Opera (Valencia: Textos Medievales, 22, 1968; reprint of 1793 edition), Book IV, Chapter 3, p. 77; cited as well by Tisserant, op. cit., p. 325.


     14	Historia General de Espańa, VII, 3.


     15	Alonso del Castillo, Índice de los libros Aráuigos que están en la libreria de San Lorencio el Real por órden del alphabeto aráuigo. See Francisco Simonet, "Estudios históricos y filológicos sobre la literatura arábigo-mozárabe", Revista de la Universidad de Madrid, segunda época, p. 55.


     16	There is no mention of this work in Casiri's otherwise complete catalogue of its manuscripts.


     17	The Arabic text first appears in the Paris Polyglot of 1645, and again in the London Polyglot of 1654-1657.


     18	The vagueness arises from the uncertainty as to what exactly the expression in isto medio refers.


     19	Francisco Javier Simonet, Historia de los Mozarabes de Espańa (Madrid, 1867, reissued by Ediciones Turner, 1984), vol. II, p. 320; Tisserant, op. cit., pp. 327-328. Van Koningsveld, op. cit., p. 52, proposes a date for the debated Bishop in the middle of the twelfth century. It is rather absurd that he identifies Çayet almatran of the Crónica General or De Rebus ("a man of great sanctity through whom God has performed many miracles...") with the mid-twelfth century Bishop Juan of Sevilla who abjured his faith and was subjected to the harsh rebuke of Hugh of St. Victor.


     20	Perhaps the earliest translation is that of a fragment of the Book of Psalms (Psalm 77:20-31 and 51-61), found in the Umayyad Mosque in Damascus in 1901; see B. Violet Ein Zweisprachiges Psalmfragment aus Damaskus (Berlin, 1902). A more complete Arabic translation (Vatican ms. 13) is dated to the 8th century by I. Guidi, Tradizioni degli evangeli in arabo e in etiopico (Rome, 1902), and to the 9th century by G. Graf, Geschichte de


christlichen arabischen Literatur. Recently, Harvey Staal edited the Mt. Sinai Arabic Codex (151), which contains the Pauline and Catholic Epistles, as well as the Book of Acts. The text is a translation from the Syriac by Bishr ibn Sirr_ and was done in Damascus in Rama�EQ \O(.,d)�_n A.H. 253 (A.D. 867). In the colophon of one of the manuscripts used in the preparation of the London Polyglot, reference is made to Fathy_n ibn Ayy_b, a Syrian Christian scholar who lived in Baghdad in the middle of the 9th century, as a translator of the Bible from Syriac (Peshitta) into Arabic; see the brief study by J.A. Thompson, The Major Arabic Bibles (New York, 1956), p. 15. These translations predate the Arabic translation of the Hebrew Bible (Old Testament) by Saadia ha-Gaon (died A.D. 942), so far considered the earliest extant Biblical text in Arabic and employed, for the books of the Old Testament, in the Paris Polyglot.


     21	El Escorial, ms. 1623, which I am currently editing; I discuss this document in my paper, "Arabic-speaking Christians in al-Andalus in an age of turmoil (fifth/eleventh century until A.H. 478/A.D. 1085)"; see note 1.


     22	The main mss. of the translation of the Book of Psalms in prose are those in the Biblioteca Apostolica Vaticana (cod. arab. 5) and the British Library (Arab. Add. 9060). The translation in verse by �EQ \O(.,H)�af�EQ \O(.,s)� ibn Albar al-Q_�EQ \O(.,t)�_ has survived only in a copy (now in the Biblioteca Ambrosiana, in Milan) made by David Colville, probably in 1616, from the original in El Escorial which has since disappeared, probably consumed by the fire of 1671. The mss. of the Gospels are more numerous. The main ones are in the Bayerische Staatsbibliothek in Munich (cod. arab. 238), the Biblioteca Nacional, Madrid (Ms. aráb. 4971), and the Qarawiy_n Library in F_s, Morocco (al-‘_bid al-F_s_, No. 730). Other mss., in the Archives of the Cathedral of León and the British Library, appear to be duplicates.


     23	He employs the metre of al-rajaz al-maš�EQ \O(.,t)�_r: 


mustaf‘alun mustaf‘alun mustaf‘alu, 


as for example, Psalm 1:3a


mith_luhu šajaratun qad ghurisat		‘alá saw_qi l-m_'i �EQ \O(.,h)�_na nuqilat


or Psalm 14:1 (or 53:1):


q_la l-jah_lu f_ �EQ \O(.,d)�am_ri qalbihi		an l_ il_ha j_�EQ \O(.,h)�idun li-rabbihi.


A poem employing this metre is known by the name urj_zah.


     24	The translation here quoted is that of D.M. Dunlop, "�EQ \O(.,H)�af�EQ \O(.,s)� b. Albar — the last of the Goths?", Journal of the Royal Asiatic Society (1954), pp. 139-151, here ll. 30-33. There now is an edition and French translation of the urj_zah by Marie-Thérčse Urvoy, Le Psautier


mozarabe (Toulouse: Presses universitaires du Mirail, 1994).


     25	The Latin-Arabic Glossary, p. 54.


     26	Dunlop, op. cit., ll. 108-113.


     27	See the summary statement by Beryl Smalley, The Study of the Bible in the Middle Ages (Oxford: Blackwell's, 1952), p. xiv, "The little clerk learned his letters from the Psalter and the Bible would be used in teaching him the liberal arts", citing F. Falk, Bibelhandschriften und Bibeldrucke in Mainz von achten Jahrhundert bis zur Gegenwart (Mainz, 1901), where examples are given of the use of the Psalter in education.


     28	See note 23.


     29	There is a striking metric similarity between �EQ \O(.,H)�af�EQ \O(.,s)�'s urjuzah and a later one by Ya�EQ \O(.,h)�yá al-Qur�EQ \O(.,t)�ub_ (probably twelfth century) known as al-muqaddimah al-qur�EQ \O(.,t)�ub_yah or urj_zat al-wild_n ("the urjuzah of the youth"), which was intended to teach the fundamentals of the faith of Islam to the young; see R.Y. Ebied and M.J.L. Young, "The urj_zat al-wild_n of Ya�EQ \O(.,h)�y_ al-Qur�EQ \O(.,t)�ub_ (486-567/1093-1172)" in Islamic Quarterly 18 (1974), pp. 15-32.


     30	It is quite evident that Ibn �EQ \O(.,H)�azm had access to yet another, complete, text of the New Testament, which included (in the order presented by Ibn �EQ \O(.,H)�azm) the four Gospels, the Book of Acts, Revelation, 7 Catholic (he refers to them as al-q_n_n_yah) Epistles, and 15 (sic.) Epistles of Paul; see his al-Fi�EQ \O(.,s)�al fil-Milal wal-Ahw_' wal-Ni�EQ \O(.,h)�al (Cairo: Mu�EQ \O(.,h)�ammad ‘Al_ �EQ \O(.,S)�ab_�EQ \O(.,h)�, 1964), vol. 2, p. 20. The information he gives about the authorship of the Gospels differs from that given by Ibn Bilashku, which prompts me to conclude that the text examined by Ibn �EQ \O(.,H)�azm is different from that in either the Munich or Madrid manuscripts. This conclusion is confirmed by a comparison of the texts. For example, compare the text of Matthew 5:17 (common numbering) in the Munich manuscript with that of Ibn �EQ \O(.,H)�azm, loc. cit., p. 34:


Munich:	l_ ta�EQ \O(.,h)�sib_ ann_ ataytu li-naq�EQ \O(.,d)� al-kit_b wal-anbiy_' lam _ti li-naq�EQ \O(.,d)�ih_ ill_ li-itm_mih_


Ibn �EQ \O(.,H)�azm:	l_ ta�EQ \O(.,h)�sib_ ann_ ji'tu li-naq�EQ \O(.,d)� al-tawr_t wa-kutub al-anbiy_' innam_ ataytu li-itm_mih_


In this instance, the Madrid and Munich texts are in agreement.





