
Preface 

The suggestion to write this book came to me from Leon Nemoy, whose 

Karaite Anthology (New Haven, 1952) has been a major scholarly 

achievement and a source of inspiration ever since it was published. Judeo-

Persian ( J P ) studies, although better explored at this point than Karaism 

was when Dr. Nemoy published his book, are largely ignored by scholars of 

both Jewish and Iranian studies, and they are virtually unknown to the 

public. Significant publications touching on various aspects of Jewish life in 

Iran as reflected in J P texts have appeared sporadically in Hebrew and in a 

number of European languages since the nineteenth century, but knowl-

edge of their contents remains the specialized domain of a small group of 

scholars. Yet there exists a large corpus of untapped J P manuscripts that, 

like the Judeo-Arabic texts of the Cairo Genizah, have the potential to shed 

considerable light on the ancient and vibrant Jewish communities of Iran — 

albeit mostly in their late medieval, early modern phase—since most of the 

surviving manuscripts date from the seventeenth to the twentieth centuries. 

Judeo-Persian texts have the potential to enrich the fields of both Jew-

ish and Iranian studies. They reward scholars of Jewish studies with varie-

gated information about yet another Jewish diaspora community in a Mus-
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lim milieu. This milieu, by virtue of its being Shi'i from the beginning of the 

sixteenth century, adds a different dimension to our knowledge of J e w i s h 

survival in Muslim lands under conditions that were often less congenial 

than those prevailing in the Sunni world. Scholars oi Persian linguistics, 

history, and literature can also find a great deal of useful information in J P 

texts. Because of the antiquity of the I ranian-Jewish community, J P texts 

are crucial to the understanding of the development of N e w Persian and its 

various dialects. Those J P texts which preserve historical (mostly Jewish , 

largely communal) accounts are also a valuable source of historical informa-

tion, presenting a minority view of events that are barely alluded to or com-

pletely ignored by royal chronicles, the most important sources of Iranian 

history. In addition, by preserving many Persian classical texts (mostly po-

etry) in the Hebrew script, J P manuscripts constitute a potential source for 

refining critical editions of these texts. Finally, the original literary contribu-

tions of Jewish-I ranian authors expand the canons of both Jewish and Per-

sian literatures. The strong reliance on and interaction with Persian litera-

ture of J P literature turns it into ye t another branch of the prodigious, 

luxuriant Persianate literature, which flourished far beyond the borders of 

present-day Iran. 

Stimulated by Dr. Nemoy's challenge, I under took the task of compiling 

the present anthology of J P literature. It consists of annotated English 

translations of selections from some of the most important J P texts, pre-

ceded by brief introductions. 

From the beginning I was aware of the numerous difficulties surround-

ing such a project. Two practical obstacles were the location of J P manu-

scripts and the lack of critically edited texts f rom which to make reliable 

translations. 

There are several substantial collections of J P manuscripts worldwide, 

specifically, the collections of the Jewish Theological Seminary of America 

( J T S ) , N e w York; the Klau Libraiy, Hebrew Union College ( H U C ) , Cin-

cinnati; the Ben Zvi Institute (BZI) and the Jewish National and Univer-

sity Library ( J N U L ) , both in Jerusalem; the Library of the Oriental Insti-

tute (Institut Vostokvednya; IV) and the Saltykov-Shchedrin Library (SS), 

both in Saint Petersburg; the British Library (BL), London. The majori ty of 

these manuscripts are not catalogued. Three notable exceptions are Amnon 

Netzer 's catalogue of the J P manuscripts of the Ben-Zvi Institute, Ezra 

Spicehandler 's short descriptive list of the J P manuscripts of the Klau Li-
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brary (see the bibliography), and Efraim Wust s catalogue in progress of the 
manuscripts housed at the Jewish National and University Library. I wish 
to thank all these libraries and their librarians, especially Robert Attal and 
Yosef Goel (BZI), Meir Rabinowitz (JTS) , Efraim Wust ( J N U L ) , and 
Nadezhda Ivanovna Nosova (IV), for their help and courtesy in providing 
me with access to the J P manuscripts in their collections. I owe a particular 
debt of gratitude to Oleg F. Akimushkin (IV), Saint Petersburg, for fa-
cilitating my trip to Russia and my visits to the libraries of Saint Peters-
burg. Special thanks are also due to Robert D. McChesney for drawing my 
attention to ms. 610 of Fond Vostochnykh Rukopise, Akademiia Nauk, Du-
shanbe, Tadzhikistan. 

There are a significant number of privately owned J P manuscripts in 
Iran, Israel, the United States, and elsewhere that could not be considered 
for this book. I had access only to the collection of Efraim Dardashti (Mer-
ion, Pa.), which I gratefully acknowledge. 

The bulk of J P manuscripts are literary in nature, reflecting the attrac-
tion for Iranian Jews of belles lettres, especially Persian poetiy, rather than 
subjects of a halakic (legal), historical, mystical, or philosophical nature. (A 
separate study would be needed to establish to what extent these aspects of 
Iranian Jewry's legacy are represented by Hebrew texts produced in Iran.) 
Reflecting this inclination, the present anthology includes more poetry than 
prose. Naturally, the choice of texts and of the passages translated from 
longer works reflect my own taste. In general, I chose to translate texts that 
indicate the deep acculturation of Iranian Jews, as well as texts whose liter-
ary merit remained perceivable even after translation into English. I should 
point out, however, that these selections, while striving to be representative 
of J P literature as a whole, are not comprehensive. 

Few J P texts have been translated into Western languages, and fewer 
still have been translated on the basis of critically edited texts. In compiling 
this anthology, the large number of manuscripts of many of the same texts 
precluded an exhaustive investigation of all available versions. In order to 
prepare sound translations for this volume, I edited, collated, or conflated 
several J P manuscripts for each selection, generally using at least two, and 
often more, texts. It is my hope that this anthology will spur the study of J P 
literature, especially the preparation of critical editions. 

In Queen Edther'j Garden has an important and inspiring precursor, Am-
non Netzer's Persian anthology of J P literature, Muntakbab-i ,(U)hiar4farLfl 



xvi Preface 

az ajar-i yahudiyan-i Iran (An anthology of Persian poetry of the J e w s of 

Iran; Tehran, 1973). The aim of Netzer's volume was to introduce J P litera-

ture to Iranian audiences through the transcription of selected J P texts into 

the Persian alphabet. Although the present work attempts to do the same for 

an English-speaking audience, my selections, (partial) editions, and annota-

tions dilfer from Netzer's more general approach. 

I wish to thank the foundations that have partially funded my travels to 

see the various collections of J P manuscripts: the American Philosophical 

Society, the Littauer Foundation, and the International Research and Ex-

changes Board. A two-year translation grant from the National Endowment 

for the Humanities (1992-94) allowed me to concentrate on this project, 

and a Skirball Fellowship (1993) from the Oxford Centre for Hebrew and 

Jewish Studies at Yarnton Manor, Yarnton, Oxford, provided beautiful 

and peacelul surroundings for the most intensive stage of translation. 

I would like to thank the following authors for contributing to this vol-

ume, either by providing reworked translations of earlier texts or by allow-

ing me to do so. At the same time, I gratefully acknowledge the publications 

in which these texts first appeared and thank their editors for permission to 

reprint: J e s P. Asmussen, " Judeo-Persica II: The Jewish-Persian Law Re-

port from Ahwaz,"/fc/ii Oricntalia 29 (1965): 49-60; D. N. MacKenzie, "An 

Early Jewish-Persian Argument," Bulletin of the School of Oriental and African 

Studio 31 (1968): 249-269; Vera B. Moreen, Iranian Jewry'., Hour of Peril 

and Heroi)m: A Study of Babdl 1bn Lutfd Chronicle [1617—1662] (New York: 

American Academy for Jewish Research, 1986); Moreen, Iranian Jewry 

During the Afghan Invasion: The Kitab-i Sar Guza<)bt-i Kcuhan of Bdbai b. Farhat) 

[1721-1751] (Stuttgart: Franz Steiner Verlag, 1990); Amnon Netzer, Sif rut 

far<tit-yehudit. 2. Tafdir-i midrcuh  ially at Mod he le-marom (Jerusalem: Ben Zvi 

Institute, 1990); Bo Utas, "The Jewish-Persian Fragment from Dandan-

Uiliq," Orientalia Suecana 17 (1969): 123—136; David Yeroushalmi, The 

Judeo-Perjuin Poet 'Enirdniand HLt Book of Treasure (Leiden: E. J . Brill, 1995). 

In addition to the contributions of the individuals named above, many 

colleagues and friends have helped with the realization of this book. I would 

especially like to thank Tova Beeri, William Brinner, Efraim Dardashti, 

Abraham David, William C. Jordan, Daniel J . Lasker, Hava Lazarus-Yafeh 

(z'l), Bernard Lewis, Robert D. McChesney, Igor Naftul'eff, Ezra Spice-

handler, Norman Stillman, Sarah Stroumsa, Ray Scheindlin, Wheeler M. 

Thackston, and Isadore Twersky (zs'l). I am also indebted to the unfailing 
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help and courtesy of Gilad Gevaryahu. I would like to thank the librarians of 

the Annenberg Research Institute (now the Center of Juda ic Studies of the 

University of Pennsylvania), especially Penina Bar-Kana, James Wein-

berger (Princeton University), and Heather Whipple (Swarthmore Col-

lege), for facilitating access to many of the works cited. 1 thank Sid Z. 

Leiman, Ivan G. Marcus, and the editors of the Yale Juda ica Series, and 

especially Susan Laity of Yale University Press, for their help in preparing 

this book for publication. Above all, I wish to express my profound gratitude 

to Dick Davis for his perceptive observations and corrections of my transla-

tions and to Grace Goldin (z'l), for her patient and generous aid in casting 

many texts into verse (she is in no way responsible for my failings); to my 

sorrow she is no longer with us to see their publication. I would also like to 

thank Judah Goldin (z'l) for helpful suggestions on questions of midrash. 

Last, yet always first, I thank my husband, Robert, and our sons, Gabriel 

and Raphael, for their love and patience during the long period of this book's 

gestation. 

I am not indulging in Persian hyperbole when I say that hardly a sen-

tence in this book was written without a keen sense of the loss caused by 

the untimely death of my beloved teacher and guide in Persian studies 

Martin B. Dickson, who encouraged this project. With trepidation, remem-

bering his high critical standards, and the wish that I could have had the 

pleasure of continuing to discuss the book with him, I dedicate this work to 

his blessed memory. 





A Note on the Text and 

the Transliterations 

All Hebrew words and foreign words at first usage are italicized in 

every selection. All biblical quotations are from Tanakb: The Holy 

Scriptures (Philadelphia: Jewish Publication Society of America, 1985). 

Names of well-known Iranian towns, regions, and well-known terms, 

such as "Sunni," "Shi'i," "Sufi," "mullah," "sultan," "hajj," etc., retain the 

spelling in common usage. All qur'anic quotations are from The Glorious 

Quran, trans. Mohammad M. Pickthall (New York: Mostazafan Founda-

tion, 1984). 

The texts in this book — particularly the epics—were often divided into 

chapters with descriptive titles. Those titles tend to be long, and for the 

reader's convenience, I have sometimes added short titles of my own. All the 

original titles are present; however, chapter titles in roman are mine. 

The Hebrew and Persian transliterations have been made according to 

the following tables: 

xix 
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Introduction 

Judeo-Persian literature is one of the most neglected areas of both J e w -

ish and Iranian studies. Although J P texts, that is, N e w Persian writ-

ings in the Hebrew alphabet, date as far back as the second half of the eighth 

century CE,1 and although they constitute the first recorded texts in N e w 

Persian,2 they are still largely unexplored. There are two reasons for this 

neglect. First, most J P texts are available only in manuscript form, and 

these manuscripts are located in largely uncatalogued library collections.3 

Second, the study of J P manuscripts requires a thorough knowledge of 

several languages (Persian, Hebrew, and Arabic) as well as of Judaism and 

Islam, their respective religious and secular literatures. 

Since the late nineteenth century, strides have been made in the study of 

J P texts." Nevertheless, much remains to be done, especially in the realm of 

editing the texts, the first and most important step toward a comprehensive 

study. Until more scholarly editions have been prepared, our studies must 

necessarily be preliminary in nature. 

Judeo- Persian texts include a large variety of genres: Bible translations, 

religious and secular poetiy, chronicles, rabbinical works, grammatical trea-

tises, translations of medieval Hebrew poetry, transcriptions of classical 
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Persian poetry, original epics. Many of these enrich both Jewish and Per-

sian literatures. This wealth, as far as Persian literature is concerned, is best 

exemplified by the last two categories, that is, classical Persian poetry and 

original J P epics. Judeo-Persian texts could also further refine our knowl-

edge of received texts and editions of classical Persian poetry as well as 

expand the parameters of Persian, especially poetic, literature. 

In many ways J P literature is comparable to other bodies of Persian 

literature that flourished in the Persianate5 world and outside the boundries 

of Iran proper (for example, at the Ottoman and the Mughal courts) in that 

it adopts and adapts Persian topoi and rhetorical modes of expression to tra-

ditional Jewish themes. It is the aim of this anthology to acquaint English-

speaking readers with some of the most important J P texts, which are part 

of the literary heritage of Iranian J e w s as well as of Muslims. 

Most J P texts were, indeed, produced within the current boundries of 

Iran proper, especially in its central province, Fars. To the extent that we are 

able to determine their provenance, the bulk of J P manuscripts appear to 

come from the major ancient centers of Jewish population — Isfahan, Ka-

shan, Hamadan, Kirman, Yazd. However, the number of Jewish communi-

ties in the Persianate world between the eighth and the nineteenth centuries, 

the time frame of this anthology, far exceeded the number of communities 

from which identifiable J P texts have survived. Many ol these other com-

munities were smaller; although we lack demographic information, we can 

postulate that they may not have had significant numbers of learned men. 

Jewish communities were scattered all over the map of the Persianate 

world, from the southernmost tip of the Persian Gulf as far north as the 

shores of the Caspian Sea, as far northwest as present-day Azerbaijan, and 

as far east as not only Bukhara (the second—most important source of J P 

manuscripts after Fars) but well beyond, into the Caucasus Mountains, 

Afghanistan, Central Asia, and even China.6 In fact, our earliest sources in 

J P are epigraphic, originating from locations along the Silk Road and thus 

suggesting that, as elsewhere in the diaspora, commerce played an impor-

tant role in the spread of Persian-speaking Jewish communities.' 

It has often been stated, yet it bears repeating, that the J e w s of Iran 

constitute one of the oldest—if not the oldest — continuous Jewish dias-

poras in the world, as well as one of the most homogenous. However, their 

history is not fully documented, and there are many gaps in our knowledge. 

Here I shall attempt to sketch the broad outlines of this history, concentrat-
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ing on the Islamic phase, the period which fostered the development of J P 

literature. 

The origins of the Iranian-Jewish diaspora may well go back to 722 

BCE, when the Assyrians deported a substantial number of Jews—the so-

called Ten Tribes—belonging to the northern kingdom of Israel, and reset-

tled them throughout their vast empire. According to Jewish tradition, these 

J e w s eventually intermingled with local populations (2 Kings 17:27ff.) and 

adopted their forms of worship, so that, as far as historical evidence is con-

cerned and despite numerous legendary claims to the contrary, they became 

lost to Jewish history. 

It is more plausible to trace the origins of the Jewish diaspora in the 

Persianate world to 586 BCE, when Nebuchadnezzar conquered Jerusalem 

and sent many Judeans into exile in Babylonia.8 Because the Babylonian 

Empire at its height included parts of western Iran, the early history of 

Iranian J e w r y is linked with that of the Jewish communities of Babylonia. 

It was an Iranian ruler who offered all the exiles in Babylonia, including 

the Jews , the opportunity to return to their homeland. In 538 Cyrus the 

Great, remembered for this in Jewish sources as "the Lord's anointed" (Isa. 

45:1—4; 44; 25-28) , issued his famous edict permitting the return that pre-

vious rulers had forbidden. As the Books of Ezra and Nehemiah testily, only 

a fraction of the exiles acted on this good news by returning to the Land of 

Israel. Although Cyrus gave the order to rebuild the Temple (Ezra 1:2-3), 

the actual rebuilding of the sanctuary occurred later, during the reign of 

Darius I.9 

Jewish life in Babylonia flourished for a considerable length of time. 

This is not the place to revrew the well-known and extraordinary religious 

and literary accomplishments of Babylonian Jews , which culminated in the 

compilation of the Babylonian Talmud. Suffice it to say that Iranian J e w s 

also contributed to those efforts.10 Those achievements were made possible 

by the generally cordial relations between the J ews and their largely Zoro-

astrian neighbors." We begin to hear about outright persecutions of J e w s 

toward the end of the fourth century CE; they continued, intermittently, 

until the Muslim conquest of Iran.12 Most of the time the persecutions re-

sulted from political friction, such as when J e w s sided with unsuccessful 

political factions.13 Even though Zoroastrians generally did not favor pros-

elytizing and did not use it as an excuse to oppress others, there were several 

instances of persecution which were motivated by excessive Zoroastrian 
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religious zeal. One of the most devastating waves ol anti-Jewish persecu-

tions occurred toward the end of the third century CE and was led by Kartir, 

an eccentric Zoroastrian priest, who considered such actions part of a Zoro-

astrian s religious obligation.14 More systematic religious persecutions took 

place in the fifth century, during the reigns ol Yazdagerd II and his son 

Peroz.15 Thus animosity against J ews and Judaism in pre-Islamic Iran is as-

sociated primarily with Sasanian, especially late Sasanian rule. Zoroastrian 

religious objections against the Jewish faith can be found in surviving po-

lemical texts, which, although they come from the ninth and tenth centuries, 

may reflect earlier attitudes.16 

The Muslim conquest ot the heartland of the Sasanian Empire was not 

sudden, swift, or easy. It was actually a protracted undertaking that lasted 

from 637 to 644 CE, with distant regions added more securely into the Mus-

lim empire as late as the eighth century.1' The conversion of the local popula-

tion to Islam was also gradual,18 and we have no way of knowing how many 

Iranian J e w s were involved at this early stage. There is little doubt, how-

ever, that the lot of the J e w s improved as a result of the conquest, especially 

when contrasted with the hardships they had endured under late Sasanian 

rule. During the first three centuries ol Islam, from the eighth to the tenth 

centuries, the great Babylonian academies of Sura and Pumbadita con-

tinued to prosper in tandem with the flourishing Islamic empire.19 Jewish 

communities, like other non-Muslim groups, remained autonomous within 

the Muslim empire and were able to maintain to some degree (albeit with 

decreasing authority and jurisdiction) a form of centralized secular and reli-

gious leadership through the institutions of the exilarchate and gaonate, re-

spectively, the former until the tenth century, the latter until the eleventh.20 

[n the eighth century, a time of great political ferment in the Islamic 

Empire, eastern Iran gave birth to several Jewish heterodox movements 

that appear to have been linked to similar trends in the Muslim environ-

ment.21 They were led by individuals with pseudo-Messianic claims, such 

as Hiwi of Balkh and Abu 'Isa of Isfahan. The latter's movement, the 'Isa-

wiyya, became a significant schismatic movement, together with Karaism. 

The 'Isawiyya did not leave a lasting imprint on Judaism, and it is remem-

bered chiefly from the accounts of Muslim heresiographers.22 But Karaism, 

several of whose chief spokesman came from Iran, is still with us today. It 

received most of its early support from the J ews of Iran and "Babylonia" 

(Iraq), where some of the notable scholars of the movement were born.23 It 
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has been suggested, recently and intriguingly, that both movements "were 

formed in the same crucible that bore Shi'ism."24 There has come to light a 

significant trove of Karaite texts in J P among the documents of the Cairo 

Genizah: deeds, personal letters, f ragments of H e b r e w grammar, and bibli-

cal commentaries (especially on the Book of Daniel).25 It would appear that 

the Karaite community of Iran used J P extensively and that some of these 

texts fill a perceived gap in the body of J P literature between the ninth and 

fourteenth centuries. As Karaism itself began to decline in Iran af ter the 

ninth century, J P texts wi th Karaite content fell into desuetude.26 

There is very little solid historical information about the J e w s dwelling 

on the Iranian plateau and northeastward until the arrival of the Mongols in 

the thir teenth century. The earliest J P writings attest to the fact that Iranian 

J e w s had the f reedom to travel throughout the Islamicate world and to 

engage in commerce.27 Mos t of the evidence for this comes f rom the Cairo 

Genizah, which appears to suggest a continuous move westward of those 

who had the means to do so. Iranian J e w s came to the Medi ter ranean areas 

as colonizers, emigrants, and refugees f rom the turbulent political upheav-

als of 'Umayyad, and later 'Abbasid, policies.28 Prominent in the Genizah 

documents are records of the commercial activities of the Karaite Tustarf 

family in the eleventh century, who, as their surname indicates, hailed f rom 

Tustar, a region in southwestern Iran famous as a center of the textile indus-

try.29 Trade in silk produced in Tabaristan, on the southern shore of the 

Caspian Sea, also involved Jewish merchants who had ties with the re-

gion.™ According to Donald D. Leslie, the penetration of J u d a i s m as far as 

China was achieved primarily through the commercial activities of J e w s 

f rom the Muslim world, many of whom came f rom Iranian provinces.31 

The success of such far-f lung mercantile activities rested, ultimately, on 

the fact that the J e w s of the Islamicate world did not labor unde r legal 

restrictions as onerous as those that oppressed their fellow J e w s in Chris-

tendom.'52 In Musl im law J e w s , along with Christians and Zoroastrians, 

were classified as ahladh-dhimma (people of protection), or ahl al-kitab (peo-

ple of the Book [Scripture]) . Laws discriminating against non-Musl ims did 

exist; they are enshrined in the so-called Pact of 'Umar. Attr ibuted to the 

second caliph ' U m a r (r. 634-644) , the pact, many of whose discriminatory 

laws derive from earlier Byzantine law, probably originates f rom the tenth 

or eleventh century.33 Although J e w s were subjected to the jizya (Arabic for 

"poll -tax") in re turn for dhimma (Arabic for "protection") and had to defer 
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to the dominant faith in many other ways, their religious and mercantile 

activities were not severely restricted. Perhaps the greatest limitation they 

suffered was the prohibition to hold high office, but, as is well known, on 

rare occasions even this was disregarded in various parts of the Islamic 

Empire.34 Except for a brief period under the Mongols (1248-1291), J e w s 

in Iran proper did not occupy important positions at court. The astonishing 

career of Sa'd ad-Dawla, the Jewish grand vizier of the Mongol Il-khanid 

ruler Arghün (d. 1291), is all the more striking because we know so little 

about the Jewish community from which he emerged. He rose to his high 

rank primarily because Arghün had not yet converted to Islam and there-

fore had not yet learned to discriminate according to its teachings; in Mon-

gol eyes all men belonged "to one and the same stock."''5 The fact that both 

ruler and grand vizier were eventually murdered and that the J e w s of Bagh-

dad were subsequently attacked indicates that his was an exceptional case 

in Persian, indeed in Islamic, history. Soon afterward, the Mongol ruler 

Ghazan (r. 1295—1304) embraced Islam, and J e w s could no longer aspire to 

such high office. Ghazan s grand vizier was a Jewish apostate, the tamous 

historian, physician, and statesman Rashid ud-Dln Fazlullah (d. 1318), 

who also met a violent death, partly because of his never-forgotten Jewish 

origins.36 

It would appear that after the Il-khánid (1256-1336) and Tímürid 

(1370—1405) dynasties, until the beginning of the twentieth century, Ira-

nian J e w r y was almost always close to the bottom of the socioeconomic 

ladder, only a step above the much-maligned Zoroastrians and, in the nine-

teenth century, the Baha'is. As far as we can tell, Iranian J e w s were pri-

marily artisans, craftsmen, small-scale merchants, wine makers and wine 

sellers, brokers of medicinal drugs, and the like. Commerce was largely in 

Muslim hands, while "banking" (primarily money changing) was the oc-

cupation of a small number of Indians.37 By the beginning of the seventeenth 

century most external trade, including the lucrative silk trade —which was a 

royal monopoly—passed into the hands of Armenian Christians,38 and in 

some towns, such as Kashan, J e w s were relegated to dyeing and weaving 

carpets using silk threads. This long period in the history of Iranian J e w s 

remains obscure to a large extent because Iranian chronicles, the most im-

portant source of historical information, concern themselves with little be-

sides the intrigues, feasts, and fights of royal courts. It is primarily through a 
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few J P texts and the accounts of a number of European travelers and mis-

sionaries that we can fill in at least some of the lacunae. 

Whereas under the reign of the Il-khanid rulers a J ew still felt free to 

write panegyrics in praise of a ruling monarch (perhaps even expected to be 

rewarded),39 life must have become increasingly difficult for the entire set-

tled population of Iran under the Ttmurrds and later under the rival Turko-

man rule of the Qará-qoyünlü (Turkish for "those of the Black Sheep"; 

1378—1468), and the Aq-qoyünlü (Turkish for "those of the White Sheep"; 

1435—1502), names derived from the groups' tribal insignia.40 

A measure of political stability was introduced with the advent of the 

Safavid dynasty (1501 — 1731), even as this dynasty brought about a major 

religious upheaval. Its first monarch, Shah Ismá'il I (r. 1501 — 1524), began 

the aggressive conversion to the Shi'i form of Islam of Iran's predominantly 

Sunni population. By the reign of Shah 'Abbás I (1588—1629) there were 

few pockets of Sunnis left in the realm. Preoccupied with Sunnis, with vari-

ous heretical Muslim groups, and with the prevalent mystical (Sufi) alle-

giance of their elite corps, early Safavid rulers seem to have paid much less 

attention to dhimmi minorities, such as the (Armenian) Christians, Jews, 

and Zoroastrians. But once the "Shi'itization" of the kingdom was virtually 

complete, several shahs, beginning with 'Abbás I, turned their attention to 

these groups. The Jews of Iran found themselves more isolated than in 

previous centuries—even from the rest of the Jews living in Muslim lands, 

not to mention from Jews living beyond those borders. Outbursts of anti-

Jewish persecution occurred already during the reign of Shah 'Abbás I, 

known as "the Great," because of his numerous accomplishments in prac-

tically every facet of Iranian life/1 They culminated in the reign of Shah 

'Abbás II (1642—1666), when large segments of Iranian Jews, forced to 

convert to Islam between 1656 and 1661, continued to practice their Jewish 

faith secretly. Bábáí b. Lutf, the first Iranian Jewish chronicler to come to 

our attention, described the events that affected Iranian Jewry in the first 

half of the seventeenth century in Kitáb-i Anuól (The book of a forced con-

vert). His descriptions contribute a new chapter to the history of aniuut 

(Hebrew for "forced conversion") especially familiar to us from the experi-

ences of the Jews of the Iberian Peninsula in the fourteenth and fifteenth 

centuries.42 

Though relatively short-lived, these persecutions and the failure of the 
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Sabbatean movement, which had affected many Jewish communities in 

Iran, had a general detrimental effect on the lives of Iranian Jews.'13 Thus, 

when the Safavid dynasty began to unravel soon thereafter, and the kingdom 

fell temporarily to the Afghans (1726—1736), "spontaneous" conversions to 

Islam occurred that were prompted by an overwhelming sense of fear and 

insecurity. Babaib. Farhad, Babaib. Lutf's grandson, recorded these events 

in h i s ch ron i c l e Kitab-i Sar guzajht-i Kajhan dar bab-i 'ibrl m goylml-yi jant 

(The book ot events in Kashan concerning the Jews : Their second conver-

sion), written sometime between 1730 and 1736/'' The reasons tor the perse-

cutions vaiy, as can be seen from the texts translated below. However, it 

should be mentioned that even at their worst they seldom reached the level of 

persecutions that J e w s experienced under Christendom/6 

With the growing power of Shi'i clerics during the Zand (1750—1796) 

and especially the Qajar (1779—1924) dynasties, the position of minorities 

deteriorated still further/6 Already during the late Safavid period prominent 

theologians like Muhammad Baqir b. Muhammad Taql al-MajllsI (d. 1699) 

were closely involved with wielding political power and felt free to promul-

gate, and probably to implement—at least in localities close to Isfahan, the 

capital—a host of anti-Jewish laws, many of which were merely restate-

ments of the Pact of 'Umar. However, some of these laws, especially those 

based on the Twelver Shi'i concept of najcua (Arabic for "ritual impurity"), 

went further by declaring contact with all non-Shi'is polluting.''' It was un-

doubtedly this worsening social and political climate that led, at the end of 

the eighteenth century, to the continuous harassment of J e w s in Azerbaijan 

and a devastating riot against them in Tabriz.48 

The flow of information about Iranian J e w r y increases as we get closer 

to the nineteenth centuiy and contacts with Europe as well as visits by 

messengers from the Land of Israel intensify. Thus we know more about the 

last major outbreak of persecutions against the J e w s of Iran, which oc-

curred in Mash had in 1839. Nadir Shah (r. 1736-1747), who favored rap-

prochement with Sunni Islam, had forcibly settled a number of Jewish fam-

ilies from Oazvin in Mashhad, an intensely Shi'i city containing the tomb o( 

the eighth Shi'i imam. He may well have done so in order to dilute the Shi'i 

character of Mashhad and thereby to plant a source of tension in the midst 

of the Shi'i populace."5 On the pretext that the J e w s had insulted Husayn, 

the third imam of the Shi'i tradition, the Muslim inhabitants of Mashhad 

attacked the J ews and killed about thirty individuals. In order to save itself, 
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the J e w i s h community of Mas h had converted en masse. This tragedy, 

which came to be referred to among the J e w s of Mashhad as Allahdâd 

(God's justice or God's gift),50 left a lasting mark on the community. For 

almost a hundred years the J e w s of Mashhad w h o could not flee (and many 

did flee to Afghanistan) lived as anudirn (Hebrew, "forced converts"), pub-

licly Muslims and privately Jews.5 1 By the end of the nineteenth century the 

J e w s of Tehran were also harassed and forced to wear demeaning marks of 

identification.52 

It is in the nineteenth century, owing to persecutions at home and a 

growing Zionist awakening, that many J e w s f rom the Persianate world, 

especially from Bukhara , emigrated to Je rusa lem and began to establish a 

thriving community that clung to its J P heritage. The J e w s of Bukhara , 

whose history and cultural accomplishments are so closely linked with those 

of their fellows in Iran, deserve special mention. Their closeness diminished 

but was not entirely severed when Iran became a Shi'i kingdom while Bu-

khara remained under Sunni rule. A positive result of this separation may 

have been that Bukhara 's J e w s were spared the waves of persecutions men-

tioned above. Yet the J e w s of Bukhara suffered their share of sporadic 

persecution. O n e such instance is described in Khodàidâd, an eighteenth-

century poem based apparent ly on a historical occurrence.53 As forced con-

versions increased in number in the nineteenth century so did the number of 

anusim.54 

Modernizat ion, along with a strong at tempt — enforced f rom above —to 

secularize, came to Iran with the advent of the Pahlavi dynasty (1925). This 

change brought to Iranian J e w s and other minorities a fuller integration 

into the fabric of Iranian life. The development, together with the European 

influence that penetrated via the schools of the Alliance Israélite Universelle 

(which began to be established in Iran at the beginning of the twentieth 

century),55 put a virtual stop to the creation, dissemination, and study of J P 

texts by Iranian J e w s in Iran, although they continued for a while longer 

among the Bukhâràns living in Israel. 

Judeo-Pers ian texts are writ ten in the Persian language but the He-

brew alphabet.5 ' ' Interest in these texts first emerged in the West among 

linguists who noticed that the earliest wri t ten traces of N e w Persian (that is, 

the writ ten language in use since about the ninth century) actually appeared 

in the Hebrew script.57 They also noticed that these inscriptions and texts 
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preserved certain archaic linguistic features that were closer to Middle Per-

sian (PahlavT) than to later New Persian (FarsT) in texts written in the Ara-

bic script.58 

Judeo-Persian has some interesting peculiarities that are difficult to 

understand without the appropriate linguistic background; I shall therefore 

limit myself to a few generalizations.59 The idiom of J P texts tends to be 

colloquial, reflecting spoken Persian through such features as looser gram-

matical structure, the dropping of endings (especially in verb forms), the 

transformation of certain vowel sounds, such as "a" and "u," and the drop-

ping of consonants, which last two practices tend to throw off the scansion 

in numerous poems. In addition, many texts, especially those written after 

the seventeenth century and those with a religious content, contain a sub-

stantial number of both Hebrew words and hybrid Persian-Hebrew (and 

vice-versa) words that are linked through the construct case. However, on 

the whole, J P texts testify to the fact that there never existed a single, uni-

fied, Persian dialect that belonged exclusively to Iranian Jews . In fact, a 

considerable number of Iranian-Jewish dialects existed because of the vast-

ness of the Persianate world, but with the exception of the J P texts from 

Bukhara, these did not leave appreciable traces on the corpus of literary J P 

writings that emerged between the fourteenth and eighteenth centuries."0 

Since J P texts tend to reflect the spoken language, their writers were not 

bound by "the orthographic and stylistic canons" of classical Persian litera-

ture. Through the use of the Hebrew alphabet, these texts also reflect "a 

totally independent orthographic tradition."61 A curious, perhaps unique, 

hybrid language that was not unlike Yiddish did exist in all Iranian-Jewish 

communities; it was called Lateral. This word appears to be descriptive, 

indicating that the language was lo-Torah[iJ (Heb. + Pers. suffix i of abstrac-

tion), that is, "non-Torahic," because although it contained many Semitic 

(Hebrew and Aramaic) grammatical elements —such as the majority of 

verbs, nouns, and some prepositions—its morphological features (verbal 

endings, prefixes, suffix pronouns, and most particles) as well as its syntax 

were Iranian. Lotera'i attests to the "antiquity of the Jewish settlements of 

Persia"; its use was intended to ensure private communication that would 

have been unintelligible to Muslims.62 

Once the Arabic alphabet became widely accepted in Iran, we must ask 

the question, Why did Iranian J ews retain the Hebrew alphabet? The texts 

translated in this anthology suggest that the best Iranian-Jewish writers 
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were familiar with the great Persian classics,63 and in all likelihood with the 
Arabic-Persian script as well, at least to some degree. Although it may be 
valid to a certain extent to assume that Iranian Jews deliberately put a "self-
imposed graphic barrier"" between themselves and their Muslim neighbors 
in order to ward off the Muslims' religious influence, it appears more likely 
that Iranian Jews simply retained their ancestral alphabet. For, like the 
Jews of medieval Europe, Iranian Jews were more literate than their non-
Jewish neighbors because of their attachment to and ritual need of reading 
the Torah. This gap may have been even wider in Iran, where before the ad-
vent of Islam, the majority of the non-Jewish population was illiterate. As in 
most of the ancient world, literacy in pre-Islamic Iran was confined chiefly 
to the upper classes, to priests, scribes, some nobles, and merchants.65 Pah-
lavi, the system of writing in use just before Arabic was adopted, was diffi-
cult to learn and cumbersome to use as it employed Aramaic heterograms 
and masks for the spoken Persian language. Knowledge and use of it was 
the monopoly of priests and scribes, who had an interest in limiting literacy 
as much as possible. This monopoly accounts for the relative speed with 
which the Arabic script, easier both to learn and to write, was adopted in the 
Persianate world. 

Iranian Jews, whose literacy probably predates their sojourn in Iran, 
may simply have opted to retain their ancestral script, which they found 
adequate for the Persian (as well as the Arabic) language, rather than to 
switch to the Arabic alphabet. As noted above, under the Arabs, Persian 
(essentially the dialect of the central Iranian region of Fars) spread as far as 
Central Asia and the river Indus, becoming the lingua franca of a vast realm. 
Other minorities, notably the Christians of Chinese Turkestan, also experi-
mented with writing Persian in a different script, in their case, Syriac.66 

Thus, as with other Jewish languages, in the case of J P it may be more 
appropriate to speak, at least initially, of a retention of the Hebrew script 
rather than a deliberate rejection of the Arabic alphabet. It cannot be de-
nied, however, that this choice ended by becoming an effective but far from 
impermeable, orthographic barrier, as our texts show, resulting in the isola-
tion of J P literature from the larger corpus of Persianate literature to which 
it rightly belongs. 

Judeo-Persian literature is the product of the confluence of two mighty 
literary and religious streams, the Jewish biblical and postbiblical heritage 
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and the Persian (Muslim) literaiy legacy.67 The uniqueness of J P literature 

derives from the fact that it is a lovely amalgam in which the two streams, 

though recognizable, are strongly intertwined and interdependent. 

The origins of J P literature may be attributed to the desire of Iranian 

Jews , as of the J ews in many other parts of the diaspora, to explicate, 

expound upon, and disseminate knowledge of the Torah. As was the pur-

pose behind the creation of all Jewish languages, by translating biblical 

texts into the spoken Persian vernacular, Iranian-Jewish scholars, most of 

whose identities remain unknown, fostered both the study of Hebrew and at 

least some degree of literacy in the vernacular. Although very few grammati-

cal texts68 or dictionaries,69 have survived, we must presuppose their exis-

tence at least to a certain extent. 

Among the earliest J P texts that have come to light are fragments of 

commentaries on the Books of Ezekiel and Daniel.70 An incomplete manu-

script of the Pentateuch, copied in 1319 and probably composed earlier, 

shows the translator-commentator's thorough familiarity not only with the 

Hebrew text but with the Targums, Mishnah, and Talmud, as well.'1 Partial 

or complete J P renditions, some with commentaries, of a host of other bibli-

cal books have also survived to our day.72 The Torah-centeredness ot Iranian 

Jews , perhaps both cause and effect of Karaite leanings, is attested to by the 

small number of surviving halakic (legal) texts found among J P manu-

scripts, all of which tend to deal with practical matters, such as the laws 

regarding ritual slaughter and burial.'1 

The "bible" of Persian literature is the Shab-namah, "The Book of Kings," 

a massive epic completed around 1000 CE. Its author, Firdowsi (d. 1010), 

drew upon a substantial corpus of earlier layers ol mythical, historical, and 

pseudo-historical materials; the Shab-namah is a "mytho-poeticization of the 

Iranian past and identity. "7A All later Persian poets are indebted to Firdowsi, 

whose work they mined for their themes, whose epic style they both imitated 

and consciously deviated from in the form of the romantic epic. They, as well 

as writers of shorter lyrics and mystical poems, alluded to the Shab-namah 

repeatedly, confident that its popularity would ensure that audiences would 

comprehend their allusions. 

If we set aside the J P translations of biblical books mentioned above, 

and the earliest texts, which we may call literate but not really literature (see 

chap. 1), we come upon the figure of Shahln, the "father" oí J P literature 

(see chap. 2). Like Firdowsi before him, Shahln probably had precursors, 
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but their work has not survived. So we are presented with the apparent 

paradox that the first full-fledged poet of the J P literary tradition is also the 

best representative of that tradition. All later J P poets, like Firdowsl's suc-

cessors, were deeply influenced by Shahin, and many generations of Iranian 

Jews lovingly preserved his memory and literary legacy. 

Shahin shares with Firdowsi the transcendent goal of commemorating 

and glorifying his nation's origins, history, and ideals. For him as a Jew, the 

Torah, and especially the Pentateuch, was the source of his material, and he 

set himself the task of recasting large parts of it into a Persian epic mold. 

Shahin thereby made many of the Pentateuch's extraordinary narratrves 

more accessible—and even more memorable—not only for his Iranran core-

ligionists but quite possibly for his Muslim neighbors as well.'0 Perhaps his 

wish was to demonstrate to everyone that the Jewish national heritage was 

no less glorious than that of ancient Iran. 

Shahin did not versify the Pentateuch in its entirety and quite naturally 

(from a literary point of view) omitted its sizeable legal portions. Like the 

Shah-namah, whose most interesting narratives revolve around the exploits 

of heroes, especially Rustam, the central figure of Shahin s biblical epic 

cycle is Moses.'6 Similarly, because cycles of events in the Shah-namah 

are demarcated by various reigns, in Shahin's rendition of the Book of 

Esther ( A r d a j h i r - n a m a h ) , the action revolves around the royal house of 

Ardashlr (Ahasueros). The story of the Book of Esther is but one cycle 

within the broader saga of this reign. The "Esther cycle" actually culminates 

in Shahin s Ezra-namab, the short epic based on the Books of Ezra and 

Nehemiah recounting the rebuilding of the Temple and the deaths of Mor-

dekai, Esther, and Cyrus. 

Shahin's narratives fall within the tradition of the "rewritten Bible,"77 

but they are more than that: they demonstrate a deliberate effort to cast the 

biblical narratives into the Persian epic mold;'8 whether, or to what extent, 

he was successful is subject to interpretation. 

The influence of Firdowsl's tragic epic, the Shah-namah, pervades Sha-

hln's poetry. Undoubtedly he was also influenced by Nizaml's (d. 1209) 

romances and, to some extent, by the mystical epics of such Sufi poets as 

'Attar (d. 1220) and Rum! (d. 1273); the nature and extent of these influ-

ences remain to be investigated. Shahin used a certain amount of Mus-

lim mystical (Sufi) language and imagery (not as much as his later imita-

tors), and Arckuhir-ndmah in particular has many features characteristic of 
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Nizaml's romantic epics.79 We have ye t to find any evidence that the greatest 

Judeo-Pers ian poet knew or was aware of the lyrical poetry composed by 

Hafiz (d. 1389), the greatest lyrical poet of Iran, w h o was Shahin's approxi-

mate contemporaiy and fellow Shirazian. However, unlike that of Hafiz, 

Shahin's language, as befits a conscious imitator of Firdowsi, resembles the 

"pure," sparsely adorned "Khurasani" poetic language, which flourished 

between the tenth and twelfth centuries, ra ther than the more ornate poetic 

language, known as the '"Iraqi" style, of his time.80 

At least four specific features contribute to the Iranian sensibility of 

Shahin's epics: descriptive passages of the natural and manmade environ-

ment; amplification of details beyond the biblical narrative; endowing bibli-

cal protagonists with characteristics typical of heroes and heroines in Per-

sian epics; and inserting direct (or indirect) didactic comments on the fates 

of the heroes through their dialogues and speeches.81 Shahin's syncretic 

style derives f rom a reliance on exegetical and legendary sources, both J e w -

ish midrashim and Muslim quichi al-anbiya (Arabic for "stories of prophets") , 

which amplify his narratives so that they appeal to both audiences. His 

knowledge of qur 'anic stories and their Sufi dimensions, such as the narra-

tive of Adam's "fall,"82 demonstrates the subtlety with which Shahin perused 

materials f rom both traditions. Unlike later Iranian Jewish poets, Shahin 

used few, if any, Hebrew words in his narratives, perhaps as par t of his 

Firdowsian approach; Firdowsi had consciously shunned the use of Arabic 

words, which were increasingly popular in his environment. 

If I have devoted a disproportionate amount of space both to introduce 

Shahin and to represent his poetry in this anthology, it is because he looms 

disproportionately on the horizon of J P literature. Later poets were not able 

to attain his rank, al though many tried. His most successful imitator was 

probably ' ImranI (1454—1536), a versatile and interesting poet in his own 

right. In obvious imitation of Shahin, ' ImranI embarked on setting into Per-

sian verse some of the biblical books that follow the Pentateuch, namely, 

Jo shua , Judges , 1 Samuel, 2 Samuel (incomplete in surviving manuscripts) , 

and the Book of Ruth, the aggregate of which he called Fath-namah (The 

book of conquest; see chap. 2, below). ' ImranI adhered closely to the biblical 

narratives and appealed much less frequently to Jewish , not to mention 

Muslim, legendary sources. His narrative style is more heavy-handed than 

Shahin's because it is more formulaic and, at times, more artificially fanciful. 

The Sufi element is more pronounced in 'Imranl 's oeuvre as a whole. In 
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addition to his biblical epics, ' Imrani composed versified renditions of mid-

rashic and apocryphal tales, such as Hanukkah-ncimah (The book of Hanuk-

kah; chap. 3), and set to verse both the mishnaic t ractate Abot (Ganj-namah 

(The book of treasure; chap. 5), and Maimonides ' "Thirteen Principles of 

Faith." A number of shorter, lyrical poems have also survived f rom his pen.83 

Others have tried their hand at versifying, post-pentateuchal biblical 

books. F rom among these, I include here an excerpt f rom Aharon b. Ma-

shiah's Shoft'un-namah (The book of judges; chap. 2) composed in 1692, and 

Khwajah BukharaYs Daniyal-namah (The book of Daniel; chap. 2), whose 

work is also considered below in the context of the literary achievements of 

Bukharan J ewry . 

Like classical Persian epics in both the heroic and romantic forms, J P 

epics contain a strong didactic element that is often colored by Sufi expres-

sions and sentiments, even though, as in the case of 'Imranl 's Ganj-naniah, 

their chief source of inspiration is undeniably Jewish . O n e of the few J P 

works that can be strictly designated as a didactic work appears to be 

Yehudah b. David's Makhzan at-pam•) (The t reasury of advice; chap. 4) writ-

ten in the late sixteenth or early seventeenth century. It is modeled on an 

ancient Persian l i teraiy genre, although the Book of Proverbs may have 

influenced it equally. 

Iranian Jewish poets were attracted to midrashic topics but, judging 

f rom the surviving manuscripts, not quite as much as to the biblical books 

themselves. Two examples of midrashic exposition are included in this an-

thology. The first is based on the H e b r e w version, 'Allyat Mod be le-marom 

(The ascension of Moses; chap. 5), which appears to have been popular 

among Iranian J e w s , perhaps because it undermined Muslim claims of 

Muhammad ' s ascension as the pinnacle of spiritual experience. The second, 

Annna's rendition of midrashic interpretations of Isaac's sacrifice, which is a 

central theme of the Day of Atonement, is included here in chapter 7, de-

voted to the religious expression of J ewish Iranian poets. 

Although Iranian J e w s appear to have referred to Shahin's biblical 

epics as tapir (Arabic for "commentaiy," "elucidation"), they are not bib-

lical commentaries in the t rue sense of the word, which connotes the eluci-

dation of difficult words and concepts, the making of connections between 

related ideas, and the like. It would appear that Iranian J e w s did not write 

many biblical commentaries or, more likely, that veiy few have survived. Of 

course, the various works bearing the word tapir in the title (a word that for 
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Iranian Jews , as for J e w s living in Muslim countries in general, meant both 

translation and commentary) often contain features ascribed to the com-

mentary form. Still, the number of J P texts that can be recognized primarily 

as commentaries rather than paraphrase translations are relatively few. I in-

clude two samples, one from the pen of Yehudah b. Binyamin, who does not 

seem to have been particularly learned, and another from Shim'on Hakam 

(see chap. 6), the eminent Jewish scholar who hailed from Bukhara. 

Iranian J ews were deeply involved with the annual cycle of Jewish 

festivals and wrote many prose derajbot (Hebrew for "sermons") as well as 

poems elucidating and praising the derashot's meaning; most of these ap-

pear to have been written after the seventeenth century (see chap. 7) . De-

spite their intensely Jewish content, they were written in JP, not in Hebrew, 

and were clearly aimed at lay audiences whose knowledge of Hebrew was 

limited. A large number of sermons await careful evaluation.84 They should 

provide valuable insights into Iranian Jewry ' s level of Jewish knowledge in 

premodern times. 

Understandably, Purim, the Jewish festival that originated in Iran, has 

always held and continues to hold a special place in the hearts of Iranian 

Jews.85 Two excerpts are included here, the first from Amlna's versified 

retelling of the Book of Esther, the second a popular account of specific 

sentiments and customs that Iranian J e w s associated with the festival (see 

chap. 7) . 

Iranian J ews bore witness to the historical developments in their midst, 

although, judging by surviving records, not as much as one would like. 

Their reticence accords with the trend observed among J e w s in the dias-

pora in general. They tended to view history as a series of repeated divine 

patterns that went back to ancient (biblical) paradigms. These patterns 

were little affected by human acts and volition, and hence not particularly 

worth recording.86 Nevertheless, two major waves of anti-Jewish persecu-

tions in Iran, those of the seventeenth and eighteenth centuries, found elo-

quent commemorators in the chronicles ot Babai b. Lutf and his grandson 

Babai b. Farhad (see chap. 8). Whatever their shortcomings, the chronicles 

of Babai b. Lutf and Babaib. Farhad provide valuable insights into the lives 

of ordinary Iranian Jews , a subject hardly ever touched upon by Muslim 

Iranian sources. 

The hardships of anusut are also movingly described by Hezekiah, 

an otherwise unknown Iranian Jewish poet, while an outburst of persecu-
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tion in Bukhara was recorded in the short narrative poem KhodaSad (see 
chap. 8). 

Perhaps even more scarce than historical texts are J P writings whose 
subject is philosophy and mysticism. The two philosophical texts included 
here, separated by some five centuries, share a polemical interest in their 
staunch advocacy, in the face of the constant glorification of Muhammad, of 
the superiority of Moses and the laws revealed to him. Both writers appear 
to have been impressively learned. Yehudah b. El'azar, the seventeenth-
centuiy author of Hobot Yehudah (The duties of Judah) , the most important 
philosophical text to emerge from Iranian Jewry, was well-acquainted with 
the works of earlier Jewish and Muslim philosophers and owes much to the 
thought of Maimonides (see chap. 9). The extent of Hobot Yehudah's orig-
inality needs careful evaluation. 

Iranian Jews became acquainted with Kabbalah at least by the end of 
the thirteenth century. We know of the contributions, in Hebrew, of one 
particular individual, Joseph of Hamadan, who wrote a treatise on tame ba-
ntu vol, the (mystical) reasons for the commandments and on the ten defirot 
(emanations).87 Kabbalistic allusions can be found in numerous Hebrew 
poems written in Iran, and many J P manuscripts contain popular formulas 
characteristic of practical kabbalistic practices. However, full-fledged theo-
sophical kabbalistic texts are not well represented in J P manuscripts.88 On 
the other hand, as I note throughout the anthology, the influence of Islamic 
mysticism (Sufism) appears to have been pervasive, raising questions about 
the nature and extent of Jewish involvement with this movement beyond 
the mere use of literary cliches. 

Hayat al-ruh (The life of the soul), by Siman Tov Melammed (d. 1823 or 
1828) , appears to be the most comprehensive mystico-philosophical work in 
JP. It is syncretic in the sense that it tends to express Jewish concepts 
garbed in Sufi terminology. But aside from its poetry, both in Hebrew and 
in Persian, Hayat al-ruh is not particularly original. Like Hobot Yehudah, it 
relies heavily on the thought of Maimonides and of the Iberian Jewish neo-
platonic mystic Bahya b. Paquda (eleventh century). Melammed obviously 
believed that many Jewish and Muslim mystico-philosophical concepts 
were fundamentally identical, or at least overlapped considerably, and he 
therefore found nothing objectionable in using Sufi vocabulary and even 
writing a paean to Sufis. That his attitude was, nevertheless, not widely 
shared is demonstrated by an anonymous poem against Sufis (see chap. 10). 
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Fervent messianic hopes, which can be found in the mystico-

philosophical texts mentioned above, also prevail in the religious poetry of 

Iranian Jewish poets (see chap. 11). Panegyrics honoring Moses, a subject 

often alluded to but seldom the theme of full encomiums in medieval He-

brew poetry, are fairly numerous in J P texts in a manner reminiscent of the 

numerous poems wri t ten throughout the Muslim world known as nuut 

(Arabic for "attributes") that describe and praise Muhammad ' s praisewor-

thy qualities.89 Because Iranian J e w i s h poets appear to have writ ten very 

few panegyrics dedicated to rulers or weal thy patrons, they honored their 

prophets instead, especially Moses but also Ezra and Ezekiel, whose not-

too-distant tombs were destinations of pilgrimage. 

Intense and moving mundjdl (Pers . /Arabic for "personal prayers"), 

such as those written by Binyamin b. Misha'el (known by the nom de plume 

"Amlna," "the trusted," "the faithful") and Babai, probably owe as much to 

the Sufi predilection for the genre as to the Book of Psalms.90 Themes con-

nected with biblical history, such as are found in Amina's "A Ghazal on the 

Twelve Tribes," or devoted to philosophical concepts like God's at t r ibutes or 

those found in Shihab Yazdl's "Almighty God Displaying Might" were also 

fitting subjects for shorter J P poems. 

Classical Persian poetry, like the Arabic poetry it emulates, includes a 

large body of panegyrics to rulers and wealthy patrons. We find few such 

examples in J P manuscripts, eloquent evidence of the fact that Iranian-

Jewish poets seldom, if ever, benefited from such patronage, even if they 

aspired to it. 

The lyrical poetry of classical Persian literature is one of the great liter-

ary t reasures of world literature. I ranian-Jewish poets were familiar wi th 

the genre in its various forms, the ghazal (a monorhymed poem 7— 12 distichs 

long), the rubal (quatrain), and the qifa (a f ragment [of a g b a z a l \ ) . M a n y 

I ranian-Jewish poets have tried their hand at these genres with varying 

degrees of success (see chap. 12). Because these forms are light, graceful, 

full of puns and alliteration, their efforts are even more difficult to convey in 

translation than the majnavl (discussed below). The themes of Persian lyri-

cal poetry include unrequi ted love, the cruelty of the beloved, the beauly of 

the beloved, the (mystical) intoxication of wine, the deceptiveness of this 

transient world, and so on.91 Lyrical Persian poetry developed a vocabulary 

all its own, even as it adopted and amplified the body of the rhetorical figures 
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of speech of Arabic poetry. Many Persian poetic conceits became standard-

ized. The prowess of a lyrical Persian poet was measured not so much by the 

originality of his themes as by his creative manipulation of standard ideas 

and images. Beginning with the twelfth century this stylized form of Per-

sian poetiy became permeated with Sufi symbolism and thus acquired an 

additional layer of semantic richness.92 

The J P lyrical poems included in this anthology are largely from the 

pen ot Amlna. He seems to have been a versatile poet, preferring the shorter 

lyrical forms of Persian poetiy. Some of his ghazaL are clearly based on 

standard themes. Other, somewhat longer poems like "The Story of Amlna 

and His Wife," and "On Becoming Cold-Hearted Toward Women" have an 

autobiographical flavor that makes them somewhat original in content. 

The body of both religious and secular J P poems is large enough and of 

sufficient literary merit to warrant further study. Albeit in the vernacular, in 

its use of Persian topoi and rhetoric, J P poetry compares favorably with the 

Hebrew poetry produced during the Spanish Golden Age, which also relied 

on Arabic poetical rhetoric. 

The Jewish authors of Bukhara probably deserve their own separate 

anthology.91 They were active between the twelfth and the eighteenth cen-

turies and often wrote J P manuscripts that included vowels indicating their 

dialectical peculiarities. In all other respects, these writers were influenced 

by Persian classical poetiy. In this anthology I include a sample of their epic 

writing in the form of Khwajah Bukhara'l's DanLyal-ndmah (The book of 

Daniel; chap. 2) composed in 1606. Khwajah Bukhara/1! undoubtedly knew 

the works of Shahrn, and probably those of 'ImranT as well. His narrative is 

richly adorned with midrashic elements. 

Shim'on H akam was the greatest Jewish man of letters to hail from 

Bukhara. He emigrated to Jerusalem in 1890 and established a J P publish-

ing house through which he saved many texts for posterity by editing and 

disseminating them.9"' I include an excerpt from his pentateuchal commen-

tary, which reveals his thorough acquaintance with traditional rabbinic 

sources (see chap. 6). 

Khodadad, bearing the name of its protagonist (see chap. 8), is a histor-

ical poem based on an incident of anti-Jewish persecution in the eighteenth 

century. It was probably written by Ibn Abu'l Khayr and provides a som-

ber glimpse of Jewish life in Bukhara. Yet this was far from a relentlessly 
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oppressive environment, and Bukharan J e w s were close to their Muslim 

neighbors, shared their cultural tastes, and were recognized as excelling in 

certain arts, like music.95 

Another poet from the eighteenth century, Yusuf Yahudl, the author of 

several J P works and of a lovely quintet in honor of Moses (see chap. 11), 

testifies to the religious fervor that flourished among Bukhara's J ews , a 

feeling that led them to be among the first emigrants from the Persianate 

world to return to the Land Israel. 

The J e w s of Iran preserved their Jewish heritage in J P texts, in their 

own local customs and modes of prayer,96 in artistic expression,97 and in 

numerous Hebrew works, whose study falls beyond the ken of this anthol-

ogy. There are other aspects of Iranian-Jewish literary culture that are not 

represented in this anthology because its exclusive concern is to give an 

overview of original J P belles lettres. If poetry is disproportionately repre-

sented here it is because poetry was, beyond any doubt, the favorite and 

most highly regarded mode of expression of Iranian Jews , as of Iranian 

Muslims. Judeo-Persian manuscript collections also include a considerable 

number of medical texts, based on the Islamic medical knowledge of the 

Middle Ages, as well as folktales, spells, and folk remedies, with which I am 

not sufficiently acquainted to discuss. Similarly, the large body of J P tran-

scriptions of Persian and Hebrew classical poems needs a different mode of 

study than the one adopted in this anthology. Of course, without these addi-

tional dimensions, it is not yet possible to make a comprehensive assessment 

of premodern Iranian-Jewish cultural life as a whole. What I can state with 

confidence about the J P texts included here is that they constitute yet an-

other chapter of Jewish diaspora literature similar in many ways to, yet 

distinct from, the literatures produced in the Hellenistic world, medieval 

Spain, and Renaissance Italy. Like these illustrious exemplars, J P literature 

attests to the phenomenon of deep Jewish acculturation without assimila-

tion, a hallmark of most premodern Jewish diaspora communities. Thus J P 

literature enriches our knowledge of Jewish literatures in general while 

contributing to the vast and varied literature of the Persianate world. 

In the translations that follow I strove to achieve a measure of literacy 

but not at the expense of the literal meaning of the texts. The nwjnavl, a nar-

rative poem in rhymed couplets that was the preferred long poetic form of 
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classical Persian literature for all types of contents — stories, didactic verse, 

heroic and romantic epics, even history and medicine—was also the vehicle 

of the J P epics translated here. For various technical reasons, rhymed cou-

plets are difficult to reproduce in English. For most of the translations below 

I chose free verse as the most likely form to engage English-speaking read-

ers. All translators, and especially those who translate from Persian into 

English, will undoubtedly sympathize with the various hurdles encountered 

in this process, while other readers, it is hoped, will be indulgent when 

wading into a tradition with which they are unfamiliar but many of whose 

literaiy conventions will become apparent to them through these texts. The 

task of translating was made all the more difficult by the tentative nature of 

the conflated editions on which they are based. Because I hope that this 

anthology will appeal to both Jewish and Iranian scholars and to general 

readers, I provide notes which may occasionally appear redundant to one or 

the other of these groups. 

It is my hope that this offering of texts will stimulate further research in 

the field of J P studies and that future scholars will endeavor to correct 

my mistakes. 
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In his comprehensive Hit lory of Iranian Literature, J a n Rypka states, "It is a 
curious coincidence that the earliest records in the [New] Persian lan-

guage are at the same time the earliest records of Judeo-Persian literature" 
(p. 737). In an earlier passage he notes that although these records cannot be 
class ¡Cied as belles lettres, they are important "in virtue of their being the 
oldest first-hand documents committed to writing in the Persian language" 
(pp. 148—149). As such, they preserve many archaic features, both linguistic 
and lexicographic. Among the most important of these early Persian ("prose") 
records are:1 a. the inscriptions found at Tang-i Azao (Afghanistan), initially 
thought to come from the mid-eighth century but more likely ol considerably 
later provenance;2 b. the letter of a Jewish merchant found in Dandan-Uiliq, 
northeast of Khotan (East Turkestan), dating from the second half ol the 
eighth century;3 c. the signature of witnesses on the Ouilon copper plate in a 
church in Malabar, South India, ninth century;4 d. a legal document from 
Hormshlr (Ahwaz) in Khuzistan,5 and e. an undated commentary on Eze-
kiel.6 Only the translations of texts b ("A Letter from a Merchant") and d ("A 
Legal Document") are presented here because they provide a coherent depar-
ture point for what will later develop into JP—and Persian—prose. 
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The J P f ragment f rom Dandan-Uil iq (b) concerns, as its t ranslator Bo 

Utas notes, "the t rading of sheep and possibly also cloth[ing] and slaves."7 

Aurel Stein discovered the document on one of his expeditions, among the 

ruins of Dandan Uiliq ("the Ivoiy house"), a small community in which a 

minor imperial Chinese garrison was stationed. Dandan Uiliq, known to the 

Chinese of the T'ang period as Li-hsieh, was not on the Silk Road itself but 

somewhat to the nor th of it. Taking into account some of the observations 

made by later scholars,8 Professor Utas kindly provided for this anthology 

both a word-for-word translation, to which I made slight changes, of the 

intelligible parts oi the letter and a reconstruction of the entire letter. For the 

sake of coherence I include only the latter. 

Professor Asmussen, w h o has worked on the letter f rom Ahwaz (d), 

also gave this anthology a full translation of the letter, refining the first 

English translation made by D. S. Margoliouth, whose notes remain valu-

able.9 The document is the legal resolution of proper ty taken unlawfully. 

The protagonists are vivid, bu t nothing more is known about them. 

A Letter from a Merchant Translated by Bo Utas 

[1 ] (Jit the name o f ) the Lord God, who shall be [our] helper.' Soon the day 

(on which we have decided [2] will come;) I wrote more [ than] twenty letters, but 

y(ou have not replied. [3] Please, obse)rve with w h a t my post (?) arrives and in 

[whose] hand (?) ([4] it is found! And) order [someone] to give [out] his 

three shares! M y port ion (should be added to my account [5] and) by this you 

should buy, until I have set out [and] gone down. (If you arrange [6] all this 
in) a good way, the Lord God (will bestow) on you good reward for it. (As for 
[7] the cattle market,) it was delayed until the ninth of the month, and until 

the tenth of (the month I could not \?>\find mil what) sheep there were. And they 

buy weaker, and the Lord God shoul (d assist us! Regarding [9] the clothes), he 

should ensure that not any of them is worn (?) because they (were displeased in 
the last place [10] and) the clothing that had been sold, that they thr(iw) in our 

face, (do that in the end [11] very little) was sold. There was (?) nobody; a 

hundred people of the town (came together, however. [12] I am in doubt about 
those) thirty jugs (?) which we should buy, and there is no nard (?) available. 

(It seems that something of yours [13] belongs to me) like something of mine to 

you . And I have a man, one (who knows) the work, (who has done the accounts, 
[14] so that I shall) k n o w my profit and loss and nine ' shabi l i (?) (were counted 
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to my credit. [15] Try to find something IT) ke sheep to buy on my behalf, so that 

(this will even up my account! [16] In your last letter) you said thus: Rabbi, thirty 

(pieced of those goods [17] were late) to come and are heavily attended by loss. 

{Will you, please, [18] give) him (the order to buy) on my behalf seventeen bales 

(of cloth and send them [19] together with the animals) that you yourself bought 

and yourself sold and yourself dro(w? to such and such place. [20] In this a f f a i r , ) 

if profit should be my share, I (ask you [21] to take care of it,) but do not take 

any trouble regarding a good count! (About so and so, [22] ) you sent (a mes-

sage), and he was not here, and the profit of the sheep [was] thus {not) 

correctly (counted. [23] I hope that that agent) ofyours arrives, as God wishes, 

and [that] you personally {willgo) to ftSababad,(?) {and that [24] regarding 

that matter) you will say thus to *Sababad(? ) : (Bring) me a harp {and I have a 

girl! [25] If ) you bring the harp, I shall teach the girl, and [ look] how fast 

{she will learn! [26] What) I {wanted to) find, 1 did not find, but from "Nurbak 

(I got) one h (arp, [27] and that one) 1 shall give [to him], so that he shall teach 
i 'Bagidi (?) . The black eunuch {will take care of the re<)t. [28] Be sure) that I 

received your letter; but you said one thing better than that: {if that is ar-

ranged, [29] then) I shall work hard, so that the work which you ordered will 

be done. (As for your fears [30] regarding) my mind, do not suffer any anxiety 

that ( y o u will) hurt my mind. (As for the other matter, [31] know that) 1 asked 

thus on behalf of a Angusht ( ? ) < tRobahah(?) [and] said {that you must [32] 

certainly go) to Parvan(? ) and yourself make a request from that party re-

garding {what they owe you. [33] Furthermore,) in your letter you sent [the 

message] that to one hundred and fifty {units there is consent [34] and that the 

buy)er of that trifle of sheep ( a c c e p t s ) that {price) of y{ours. [35] As long as) you 

have not come out ( f r o m the to) wn, from the side of {so and so anything may be 

expected, [36] so equip yourself) suitably as regards saddle and stirrups and 

straps! (Thus I wish you [37] the very best) of everything [that comes] from 

the Highest! 

Ax-[58] -khar(?) 

A Legal Document Translated by J e s R Asmussen 

"It was thus before us witnesses, whose signatures are written below this 

record: In Hormshir [Ahwaz] town, which [ is] among those of Khuzistan, 

which stands on the river Ulay, in the month of Shebat, y e a r 1332 according 

to the [Seleucid] era of documents [1021 CE], there were present before us 
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Hannah, daughter of Israel, son of J acob , may he r&it in Paradise, and she 

cited Daniel, son of Reuben, [son] of 'Azariah, known as "Baby." And this 

H a n n a h bat Israel said thus: "This Daniel ben Reuben, my son-in-law, has 

gone wi thout my order and without my desire and taken out of the purse of 

my brothers, w h o are in Egypt, six pairs of pearls and sold them for twenty-

five dinars. And this purse was the proper ty of my brothers Sahl and J o s e p h 

and Sa' id, sons of Israel, son of Jacob , may he rest in Paradise." And the elders 

said to him: "You did wrong; you did this, that you laid hands on proper ty 

other than y o u r own, and you are in a state of lawlessness th rough this that 

you have done." And he answered: "I did it of necessity, [obliged] by my 

heart, for I was in great difficulty." And the elders said to him: "It is incum-

bent upon you, Daniel ben Reuben, to make recompense for it and to ask 

forgiveness f rom the owners of the property." And this Daniel ben Reuben 

said: "The thing which [belongs] to me is available to these [men], Sahl and 

Joseph , and Sa'id, sons of Israel, son of J acob , may he rest in Paradise, and 

I am content before you elders that you wri te it and rectify [the matter] 

against me, in that it became right, since I was agreeable. It is [so] that, in 

recompense for these pearls which I took, under their hands [as] recom-

pense [there are] these dinars. I sold them and took twenty five genuine 

sultani dinars." And he was agreeable, and we took the property acquired f rom 

the hands of this Daniel, son of Reuben, [son] of 'Azariah, known as "Baby," 

in [the form of ] clothing. It is proper to take property [do] acquired—by the 
laws of Sinai and the words at Ho reb — with hit approval and at hid request. And this 

Daniel, son of Reuben, [son] of 'Azariah, abandoned all claim [on it] to the 
end of all action.) of protest. And he wrote [this] and gave it into the hand of 

Hannah , daughter of Israel, son of Jacob , may he re.il in Paradise, that it may 

be for her a discharge and a proof. 

'Azariah ben Abraham ben 'Ammar 
Sadan ben Daniel ben Sa'dan. 
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Mowlana Shahin-i Shirazi 

The Jewish-Persian poet known as "Mowlana Shahin-i Shirazi" (Our Mas-
ter, the Royal Falcon of Shiraz) is both the earliest known and the most 
accomplished J P poet. His biography remains shrouded in obscurity. Be-
yond the fact that he flourished during the reign of the Il-khanid Sultan Abu 
Sa'ld (1316—1335), information revealed by the poet himself,' we know 
very little about Shahin. He appears to have been a near contemporary of 
Hafiz (d. 1389), the greatest lyrical poet of Iran, who also lived in Shiraz. 

Uncertainty about Shahin extends not only to his birth and death dates 
and his occupation but even to such fundamental information as his name 
and place of origin. It is not at all clear whether "Shahin" is the poet's first 
name or his takhaLliuf (nom de plume).2 Babai b. Lutf claims that Shahin is 
buried in Shiraz,3 but some scholars believe that he may have hailed from 
Kashan/ 

Shahin s surviving oeuvre consists of two major epic cycles: 1) a versifi-
cation of selected narrative parts of the Pentateuch, Bere<tbU-ndmah (The 
book of Genesis; henceforth BN), The Tale of Job, and Mujd-ndmah (The 
book of Moses; henceforth M N ) ; and 2) the Book of Esther, Ardajhir-namab 
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(The book of Ardashlr; henceforth AN), and Ezra-namah (The book of Ezra; 
henceforth EN).5 Of the two, the pentateuchal epics are the longest and 
constitute Shahin's magnum opus. Their first and only editor, the Bukharan 
scholar Shim'on Hakam,6 named this biblical cycle Sefer dbarh-i Shahln ialba-
Torah (The book of Shahin's commentaries on the To rah) when he printed 
them in Jerusalem between 1902 and 1905/ We do not know what Shahln 
himself called this work. Hakam's title is probably a reflection of the popu-
larity of BN and M N among Iranian Jews. 

The versification of M N preceded that of BN. It was composed in 1327s 

and it consists chiefly of the major nonlegal narratives from Exodus, Levi-
ticus, Numbers, and Deuteronomy. The poem is approximately 10,000 dis-
tichs long and its meter is hazaj mudjadaj makhzuf, one of the simplest meters 
of Persian prosody and commonly associated with romances.9 If M N was 
probably Shahin's first major work, BN appears to have been his last. Com-
posed in 135810 in the same meter as MN, BN is somewhat shorter, consist-
ing of some 8,700 distichs. The two parts, M N and BN, are sometimes 
copied in separate manuscripts. Rather than follow the chronological order 
of Shahln's compositions, in this anthology translations from Shahin's bibli-
cal epics begin with two selections from BN following the natural order of 
the Pentateuch. The first selection is on 'Aza'zel's (Satan) "fall" from divine 
grace and the second centers on Jacob's grief at Joseph's disappearance. 
Both highlight popular themes that also reverberate deeply in Islamic litera-
ture. The tale of Jacob's grief is part of the Joseph (Yusuf) and Zulaykha 
narrative, a favorite theme of Iranian epics,11 and it is often found copied 
separately from the rest of BN. In both selections Shahin's interweaving of 
Jewish and Muslim legendary strands is particularly felicitous. 

The selections from M N highlight Shahin's desire to turn Moses into an 
epic hero, modeling him on the great heroes of Iranian epics, especially 
Firdowsl's heroes in the Shab-namah. In the process, Shahln glorifies Moses 
almost more than Jewish sources do, and thus contributes to a prevalent 
theme in J P literature,12 the veneration of Moses, that was probably af-
fected by a similar trend to venerate and praise Muhammad in Muslim life 
and literature.11 

Shahln gives short shrift to the legal and ritualistic contents of the four 
biblical books covered in this epic and centers his narrative around the 
"exploits" of Moses. In the selections that follow, Moses is depicted as a ten-
der shepherd (which qualifies him for his mission as leader of the Children 
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of Israel), a reluctant leader, a profound mystic and lover of God, a fair and 

implacable chieftain confront ing Korah, and, especially toward the end of 

his life, a teacher anxious to instill God's message into the Israelites for 

all time. 

At the end of BN, after a chapter on the descendants of Esau, Shahin 

appends a short (170 verses) versification of the Book of J o b , motivated by 

the fact that Jewish and Muslim legendary sources place this tale similarly, 

af ter the death of Jacob ' s descendants, because they believe J o b to have 

been either Esau's grandson or his great-grandson.1 4 Shahin abbreviates the 

content of the Book of J o b drastically, omitting two of its most impor-

tant features, Job ' s dialogues with his fr iends and God's lengthy reply. H e 

chooses to develop instead the insidious assaults on J o b ' s faith by his wife, a 

subject referred to only briefly in the book itself. 

Between his pentateuchal epics, in 1333,15 Shahin wrote another com-

plex epic consisting of a versification of the Book of Es ther (AN) and a 

very free treatment of the prophetic Books of Ezra and Nehemiah (EN) . 

ArdcLdhir-narnab is 9,000 distichs long, and it is composed in a more complex 

variant of the hazaj meter.10 The content of A N is not confined to the Book of 

Esther. It is distinguished by at least three major creative features. First, in 

addition to the biblical tale, Shahin also narrates the fantastic exploits of 

Shlru, the son of Ardashlr (Ahasueros) and Queen Vashti[!]. Second, the 

narrat ive of A N is tied explicitly to Iran's national epic, the Shah-namah of 

Firdowsl, by fictitiously identifying Shah Ardashlr wi th Ardashlr, son of 

Isfandiyar, one of the Iranian shahs mentioned in the Shah-namah." Finally, 

Shahin claims that Cyrus, the great Persian restorer of J ewish national 

sovereignty, was the offspring of Esther and Ardashlr 's union.18 He thus 

clearly reveals his chief literary model, the Shah-namah; he also intertwines 

the fates and histories of Iran and Israel, attesting to his love of both. 

The translated selections from A N that follow describe scenes not 

found in the Book of Esther. They display Shahin s creative imagination at 

its best, such as in Ardashlr 's difficult search for a lover to replace Queen 

Vashti, his courtship of Esther, Mordekai 's role in the match, the royal wed-

ding night, and the auspicious birth and childhood of Cyrus. Each of these 

themes is paralleled in both the Shah-namah and in the classical Persian 

romances of NizamI (d. 1209), whose influence is especially strong in AN. 

Usually appended to A N and best considered a par t of it — a sort of 

epilogue—is Ezra-nainah (EN) , a short versification (about 500 distichs) 
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superficially connected with the Books of Ezra and Nehemiah.19 The trans-
lated selections highligh* Ezra's efforts to bring about the rebuilding of the 
Temple. In the process, Shahin polemicizes against the Muslim attitude to-
ward the role of Ezra in the preservation of the correct copy of the Torah.20 

The relation of this epic to AN is made clear by the narrative describing the 
deaths of Mordekai and Esther, once their divine "mission" has been com-
pleted. Following the earlier description of Cyrus' birth and youth, we here 
have the moving account of his death, typical of a description of the death of 
a hero in J P (and Persian) epics. The deaths of these three protagonists 
close the second cycle of Shahin's biblical epics and reveal the poet's view 
that these heroes strove to fulfill through their lives God's higher purposes. 

Shahin's epics have not yet been studied to the extent that they deserve. 
The most comprehensive study remains Wilhelm Bacher's Zwei jvid'uch-
perjutche Dichter Scbahiti and Imrani, a work frequently cited in this anthology. 
In addition to establishing basic information about the contents of the epics, 
Bacher also drew attention to Shahin's rhetoric, the manuscripts known to 
him, and the sources of literary influence, both Jewish and Muslim, on the 
poet (pp. 71—117). All these areas can and need to be studied more thor-
oughly. Here I confine myself to some general observations. 

Shahin's poetic diction, his use of the Persian language and grammar, 
and the rhetorical forms he employs are lypically those of classical Persian 
poetry. Among his most pronounced grammatical peculiarities is the fre-
quent use of the colloquial forms -¿man and -¡dan for the first person plural. 
But Shahin's language does not reflect a dialect. Manuscripts of his epics, 
and even more those of his successors, reflect many more colloquial features 
connected with the popular, spoken language of Iran, whereas classical Per-
sian literature consciously avoids doing so. Shahin's use of Hebrew words 
and Hebrew rhymes is much less frequent than his successors'. Like many 
other Jewish writers from the Muslim world, Shahin refers to well-known 
biblical characters by their Muslim names: Ibrahim (Abraham), Musa 
(Moses), Qarun (Korah).21 When he refers to less well-known people, he 
uses the Hebrew forms. Shahin must have been among the first J P writers 
to use the construct -i ( izafa) form to link Hebrew and Persian words. The 
fact that many verses in Shahin's epics do not quite scan properly is more 
likely due to the corrupt state of the manuscripts than to the poet's inability 
to write in the correct meter; hence the urgent need to establish critical texts 
in order to determine correct meanings. 
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As far as poetical rhetoric is concerned, Shahln's epics reflect his thor-

ough knowledge of classical Persian forms and conceits. Like his Persian 

models, he uses rhetorical artifices, such as tanadub (Ar./Pers. for "harmony 

of concepts"), tazadd (contrast), biutn-i la III (the beautiful explanation of a 

cause), ubtujaq (paranomasia), and many others, to achieve the aesthetic 

peculiar to Persian poetiy.22 

Shahln's epics show that he was an erudite poet, acquainted with many 

Jewish and Muslim religious sources. Among the former, Bacher notes the 

Babylonian Talmud, the Targums, and many midrashic works, such as 

Bereshit Rabbah, Shemot Rabbah, Va'yikra Rabbah, Midrash Tanhumah, 

Pirke de-Rabbi Eliezer, and quite possibly Saadiah Gaon's Arabic transla-

tion of the Pentateuch.23 Preeminent among his Muslim sources are the 

collections of popular tales known in the Muslim world as qutaj al-anbiya 

(Arabic for "stories about prophets"), especially the Persian collection of 

Ibn Khalaf al-Nlsaburi compiled sometime before 1100. He also displays 

some knowledge of the legends related by al-Tabari (d. 920) in his famous 

Ta'rikh al-riuuL wa'l muluk (The history of prophets and k ings ) . Shahm ap-

pears to have had some acquaintance with the Qur'an, which may not have 

been direct and could have been obtained from quaj collections and from 

al-Tabarl. Many of these stories circulated in oral form, and there is no need 

to assume that Shahin's information came from books; quite the contrary, 

since books were scarce in his time. Above all, Shahln was undoubtedly 

well-acquainted with the great classical Persian epics — again, perhaps 

orally — composed between the turn of the millennium and his time. It is 

from them that he may have absorbed not only the nuts and bolts of his 

poetic craft but also much of the legendary Muslim lore that is found in 

his epics. 

We do not know whether Shahln himself considered his biblical epics, 

especially those based on the Pentateuch, to be tapirj. This Arabic word 

has multiple, often overlapping meanings —"explanation," "commentary," 

and frequently, especially in the Judeo-Muslim context, "translation."24 It 

would appear that for Iranian Jews , Shahln was more than just an imitator 

of classical Persian poetry. They apparently considered him a biblical com-

mentator. The number of the surviving manuscripts attests to the popularity 

of Shahin's epics, but it does not reveal the extent to which Iranian J e w s 

considered him a reliable transmitter of Jewish tradition. As the translations 

that follow indicate, Shahln did not hesitate to interweave in his narratives 
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many details that originate from Muslim legendary sources. Unfortunately, 

we cannot determine to what extent his Jewish audiences were aware of this 

fact nor how it may have affected their view of Shahin's status as biblical 

commentator.26 To us Shahin's work appears to be mostly l iteraiy because 

it lacks the traditional features we associate with the word "commentary," 

such as verse-by-verse clarifications, philological explanations, elucidations 

of difficult passages, that are associated with a more scholarly approach, 

such as is found in Rashi (Rabbi Solomon b. Isaac; d. 1105), in the Ash-

kenazic world. Unlike Rashi, whose commentaries expound on almost every 

verse of the Pentateuch, Shahin was eclectic in his choice of biblical epi-

sodes. He had no qualms about skipping over substantial parts of the Penta-

teuch, for example the legal parts, which held little dramatic interest from a 

poetic point of view.26 As far as Iranian Jewry ' s regard for Shahin's status 

as a poet is concerned, we are not in doubt, for his work has been lovingly 

preserved and, as this anthology attests, frequently (if not always success-

fully) imitated. Shahin's great skill rested in fusing classical Persian prosody 

and poetical rhetoric to Jewish themes, culled, primarily, from traditional 

Jewish sources "leavened" with just those Muslim tales that would have 

been familiar to both Jewish and Muslim audiences. 

Although he wrote excellent classical Persian verse, Shahin is not men-

tioned by any literary historian of Iran, medieval or modern, because his 

poetry was apparently not known beyond the confines of the Jewish com-

munities. If his poetry was originally set down in the Hebrew script, this 

may explain its inability to penetrate the Iranian literary environment.27 I 

hope that the translations that follow will reveal fully the close kinship 

Shahin's works bear with classical Persian poetry. 

Be re.4 hit-namah (The Book of GenejL)) 

The Fall of 'Aza 'zel 

The Description of  lAzazei'd Greatnedd 

'Aza'zel1 ranked among the celestial elite 

Most learned, a teacher of the angels;2 

Everythrng they knew came from him; 

He lit the very lamp of grace. 

No angel was greater than he 

Who seemed kneaded out of Mercy itself, 
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Always obedient, forever bent 

On increasing his service. 

225 The heavens were his place of worship; 

Perpetual service was his only task. 

Faithfully he served for countless years, 

Hoarding a boundless capital of obedience.'5 

He was unaware of the Most Merciful's decree 

Although he knew that among palace intimates 

Damnation could strike one suddenly/ 

He was exceedingly exalted 

Among the intimates of the Royal Falcon.5 

230 But as for bowing before Adam, he refused, 

Denying him any authority. 

Still, accompanied by other angels 

He set out joyfully flying to earth 

Like the wind, alighting before Adam's form6 

Suddenly, full of pride but curious 

To know who the accursed one might be, 

What he was like who was subject to no commands/ 

Arriving, he stood at a distance; 

Through his neglect he became himself unjust. 

235 Angels kept flying in in troops 

Surrounding Adam row upon row. Then 

At the Pure Almighty's command, 

They bowed down, rubbing 

Their faces in the dust;8 cheerfully, 

One by one, they bowed before Adam 

At God's command. Aza'zel alone hung back 

Unmoving in his place and did not bow. 

Hut Excellency AddredJed iAzazel 

His Excellency then called out, "Aza'zel, 

Why are you standing bewildered, indolent? 

240 Come, bow down, for such is my command, 

Or else misfortunes await you in ambush. " 

Hearing God's command, Aza'zel replied: 

"O Creator of the elephant and of the gnat, 
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W h o is like me, possessor of such a capital, 

Carrying out orders for years, obedient?9 

W h y should I bow before a lump of clay? 

0 Pure Almighty, should this be lawful for me? 

He is made of earth, I of pure light; 

1 should not have to bow down before ear th!" 

245 The Almighty replied: " O foolish ignoramus, 

Such is M y command; don' t disobey it! 

I did not ask you to explain its roots and origins;10 

Whatever I command you must obey. 

W h a t is y o u r business with either earth or fire? 

The latter burns, the lormer is foundation. 

D o not imagine that fire is superior to earth: 

Wi thout a doubt Adam's clay is pure light. 

Though Adam's light is not everlasting, 

In him the earth becomes transmuted.1 1 

250 Fire has no relation to the earth; 

It is poison; earth is the antidote. 

0 unlucky one, fire is not superior to earth; 

Ignorance prevents you f rom perceiving this. 

With might I created four jewels: 

Noth ing is better in the world than these: 

First wind, then fire and water, 

Four th is the pure earth, that limpid jewel.12 

These four are the world's fortune; 

The magnificence of each is well known." 

281 Then Iblis said again: "O Pure Almighty, 

Flaming fire is not inferior to earth! 

Wha t is a lump of earth in the world 

That it should be superior to fire's essence? 

1 do not wish to bow down to it; 

W h y should I humble myself on its account? 

Better than Adam am I in every respect; 

W h y should I grovel before him? 

285 I will bow before none other than You; 
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I do not even contemplate such thoughts!13 

0 Exalted One, beyond imagination, I will not 

Bow before Adam even on Resurrection Day! 

1 will not yield this sign of servitude, 

For Adam is not worthy of prostration. 

You alone are the object of praise and bowing, 

Not I, not Michael, and not Gabriel." 

The moment he digressed from God's command, 

That unlucky one became an infidel; 

290 Iblis' glory departed because of His curses 

For no one should dispute with God. 

With all his former acts of obedience, 

Hidden and open, great and small, 

The Incomparable Almighty struck his face: 

"Takeyour obedience, O vile accursed one! 

Since your back is loaded with obedience, 

You escape My wrath and get off lightly. 

I curse you till the Day of Resurrection: 

You will be a source of calamities, a mine of evil; 

295 You will stray throughout eternity 

Full of anger, toil, suffering, and pain. 

I will call you Shaytan the Damned; 

I will turn all your prayers into insults." 

Beholding all his work destroyed, 

Shaytan replied: "O Praise of Praises, 

Chasing me away from Your presence, 

This is the greatest calamity of al l ! 

It comes to me by way of Adam. I am 

Trapped forever in the bonds of grief. " 

300 He pleaded once more: "O You 

Who are One, Generous, Pure, and Judge, 

Oppression and injustice are not among 

Your attributes; You are the source and quarry 

Of justice and mercy.14 I deserve no evil; 

For a mortal's sake do you humiliate me thus? 

O You who are superior to imagination, 

Is this how you wish to repay my countless years 
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Of service, to pay off your debt to me?"15 

Then the Almighty said: "Vile cheat, 

What recompense do you desire for that work? 

305 Tell me, and I shall grant it to you; 

Injustice is not one of M y attributes." 

Shaytan replied, "O Generous One, 

Since this befell me on Adam's account, 

Hand him and his descendants over to me 

That I may debase them through sin. 

With trouble I will tempt them day and night; 

So that they will remain forever far from mercy; 

Befriending sin through me they will become 

The very warp and woof of vice. 

310 I will car iy them with me to Hell; 

They shall be my army and my troops. 

I will never let them rest in peace; 

I will turn all their gains into losses, 

Ambushing them from right to left; 

They will be in perpetual want." 

The Debate Between Almighty God and Shaytan 
Again, the J u d g e responded to Tblis: 
" O y o u repulsive, sinister, unlucky infidel, 
I will grant your wish concerning them; 
Distress no fur ther your sinister mind. 

315 But O unclean one, over saints and prophets 
You shall not prevail; they will break you!16 

I watch over their every state,17 for they are 
The quarry of every treasure and good fortune. 
Upon them I bestow abundant favors 
Because they labor for M y sake." 
Iblis replied: Day and night I will 
Demean devotion in their sight;18 

They will grow weary of service and devotion, 
Deliver themselves from Paradise to Hell. 

320 No longer will they rejoice in Your bounties; 
I will convince them that sin is good;19 
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Each one of them separately will I trick." 

The Almighty rejoined: "O tyrant, 

11 you demean devotion in their sight, 

I will not abandon them in that hardship; 

I will deliver them from it with ease. 

I will make them repent; I 'll soothe 

And blandish them till they return." 

325 But Shaytan persevered, saying: "O God, 

Through their sins I will make them tongue-tied; 

One by one, I will keep them from repenting; 

I will keep such thoughts out of their hearts. " 

The Almighty replied: "O sinister one, 

You do not know the extent of Our mercy. 

That I am the pardoner of servants, 

The guide of all the weak and helpless. 

Do not imagine in your sinister heart 

That you can hold Us back from mercy." 

330 " I did not know," Shaytan replied, "that You 

Have such an immense amount of grace for them . . 

My tricks then cannot work; 

Your favor renders me impotent. 

I have no remedy for this; 

You've trapped me in great pain. 

Strange! I know they will be my enemies. 

Adversaries of my soul, my foes, 

Vindictive against me for Your sake 

They will seek only to harm me. 

335 Thus will they be: they will not turn away 

From striking an alliance with me, 

Yet they will emerge victorious. 

I am surprised that You will show them mercy; 

I would show them nothing but sorrow and trouble. 

The Almighty then said: "Since those dear to Me 

Love Me, that which is difficult becomes easy.20 

I will overlook their sins one by one; 

I will rain Mercy upon all their heads. 
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Through My Grace I will bring them to Paradise 

And I will keep them there for all eternity." 

340 By the will of the Almighty, who is 

Without friend or companion, 

The Lord of Above and Below, 

The Lord of the Green Firmament, 

The Generous Master of Generosity, 

The Lord of Truth, the Kind 

Merciful One, the Absolute Sultan, 

When He finished cursing Shaytan 

He cast a glance at Adam's frame; 

Caressing him with His bounty's light21 

And out of His mercy, He created 

A shadow over that earthly creature. 

When He endowed him with a living soul 

The earthly Adam suddenly leapt up. 

345 He bowed before the Universal Monarch 

Rubbing his face into the dark earth, 

Saying: "Praise be to God! O Lord, 

I testify to Your oneness for You are 

Lord of the created and uncreated,22 

Lord of heaven and earth; 

You have been and will exist forever; 

The sun and the moon are lit by Your light. 

Suddenly You brought me forth from earth; 

You breathed a pure soul into my body 's frame. 

350 It is most fitting that You are the supreme God 

For You are omniscient, intelligent, and my guide. 

I fully acknowledge Your might; 

You are the creator of day and night." 

By God's decree, of a sudden Adam grasped 

Every form of knowledge and all mysteries.23 

All knowledge He made evident to him; 

Thus Adam, through grace and knowledge, 

Came to apprehend the whole world. 

He came to know God 's most exalted names;24 
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God preferred him above all other creatures. 

355 He nourished Adam with generous favors 

For He created him for the sake of good deeds. 

God said to Adam: "O pure servant, you 

Have I chosen from among the celestial innocents 

I created the entire world for you;25 

I drew your stature like that of a cypress. 

Wild and tame animals, birds and fish, 

Cattle and lambs—whateveryou would w a n t -

Dry and moist fruits of the world 

I created for you; eat in good health! 

360 From your progeny I will bring forth 

A multitude of peoples; with them 

I will fill the entire world 

That they may rejoice and delight in it. 

All comforts have I created for their sake; 

Wet and dry are meant to please their souls. 

No prayer ofyour progeny will be in vain 

Even if it must traverse the Earth 's circumference 

O Shahin, whomsoever the Almighty Himself 

Favors even a little, such a one 

Becomes the favorite of both worlds; 

O Lord, have mercy on my state.26 

J a c o b and the Wolf 

Jacob Become*) Aware of Joseph's Disappearance 

They carried out the fell deed suddenly,1 

Flung Joseph, Jacob's son, into the well. 

Quickly they slew a kid2 

And kneaded its blood into Joseph's coat. 

Then they came before exalted Jacob 

Bareheaded, with torn coats, weeping. 

Each one grieved separately, 

Each one shed copious tears. 

5 Jacob, that clever man, leapt to his feet 

Bewildered, before his tent, 

As he beheld his sons upon the way3 



Come nearer, nearer, sighing and lamenting. 

From far away he saw at once 

That they were barefoot, weeping and forlorn. 

The sound of their laments rose up to heaven. 

Anguish pierced Jacob's heart as he thought, 

"Some accident, some great calamity, 

Has befallen Joseph!" 

As they came nearer they cried very loud, 

Jus t ly lamenting their own evil deed. 

Jacob addressed them thus: "My dear ones, oh 

Why doyou strew dust, upon your heads? 

Your torn coats and your cries, what do they mean? 

Tell me, whom doyou mourn in such a manner? 

Where's the light of my eyes? He is not with you. 

Is he in heaven, for here is not his place? M 

They answered: "[We mourn] for that shah of beauties:5 

The lamp of the assembly, radiant sun, 

Celebrated Joseph, crown of our heads, 

Younger but better than ourselves,6 who 

Was suddenly slain by a wild beast's' claws; 

Abruptly has his day turned into night. 

He was among us, that heart-dazzling one; 

He was in charge of all our flock today. 

To him we entrusted it but for a while 

And went joyfully into the desert.8 

A wolf ambushed him from a hidden place 

Like a lion, rushed upon him suddenly, 

And carried off that rose-cheeked beloved, 

Monarch supreme over idols of Rum and Chin.9 

He pulled him down, trampled, tore him apart, 

Killed and devoured him in his affliction. '' 

When Jacob heard this news, his heart 

At once became inhabited by grief and sighs. 

Roaring, he collapsed; he lell 

Unconscious, unable to move, astounded. 

For a while he was completely out of this world, 

Turned for him upside down.10 
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Jacob LamentJ Hut Separation from Joseph 

25 Alter a time his consciousness returned; 

Passionate love for J o s e p h seared his heart, 

And he cried out, weeping in his grief:11 

"What shall I do, what's left for me to do? 

What have you done with my sun of beauties? 

M y Canaan's moon, what has become of him? 

Where did you take that beautiful face? 

Where did you carry off that heavenly moon? 

Where did you take that sunny face? 

Where did you carry off that curly head? 

30 Where did you take that mine of modesty? 

Where did you carry off that treasury of gifts? 

Where did you take that weeping lion? 

Where did you carry off that Yemenite pearl? 

Where did you take that soft-spoken youth? 

Where did you carry off that graceful cypress? 

Where did you take that fierce lion? 

Where did you carry off that sugar of the lips? 

Tell me what happened to Joseph, tell me the truth; 

Do not distort, my dear ones, do not embellish. 

35 You mean to keep me in the dark'* about him, 

Intoxicate me with the cup of ignorance."13 

Then Levi said to Israel, " O father, 

What can be done against God's own decree? 

The Almighty inscribed this on his brow; 

Fate14 itself stood in wait to ambush him. 

He was trapped by the wolf's claws; 

That jewelled treasure passed away. 

We saw footprints of the wolf in the desert 

And long ran after him, 

40 Troubled all the way and full of grief, 

But spied no trace of that moon-visaged one. 

Then at the foot of the rocky mountain, 

We saw his cast-off tunic soaked in blood. " 

Before J a c o b he placed it and he said: 

"This is the sole token of that beloved friend." 



J a c o b recognized the shirt on sight 

And seizing it at once he addressed it thus: 

" O shirt, where did your fr iend go?15 Where i syou r master, 

W h o gave you little trouble, where did he go? 

Where did y o u r chosen intimate fr iend go? 

Where did that moon-browed beauty disappear? 

Certain it is you did not leave me singly; 

W h y are you single now, not paired wi th him? 

W h y are you far f rom your beloved friend, 

And distant from the one who shared y o u r griefs? 

W h y are you far f rom that bedroom candle, 

And distant from the garden's box tree? 

W h y are you far f rom that radiant moon, 

And distant f rom that brilliant sun? 

W h y are you far f rom that moon incarnate, 

And distant f rom that honored chief? 

W h y are you far f rom my hair's musky noose, 

And distant f rom my tall cypress? 

W h y are you far f rom that summit of the age, 

And distant f rom that peerless moon? 

W h y are you far f rom that shepherd moon, 

And distant f rom that sunny countenance? 

W h y are you far f rom my dear friend, 

And distant f rom my beautiful standard?1 6 

W h y are you far f rom my protector, 

And distant f rom my sun and moon? 

W h y are you far from my peerless pearl, 

Distant f rom that kind boon companion? 

Wha t did you do to J o s e p h ? What happened to him? 

In whose claws did he fall down helpless? 

W h a t wild beast dared to fight him? 

H o w did the wolf shed Joseph ' s blood? 

Tell me the truth, wha t happened to J o s e p h ? 

H o w did the wolf eat him? He is not a deer! 

W h o dipped you in this blood? 

Tell the truth, the truth; drenched with blood, 

Joseph ' s shirt is no longer beautiful. 
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Why did you turn blood red? 

You used to be [snow] white; this red, 

You make me despair ol my child. 

You went off looking handsome; 

Why did you come back ugly? 

You have soaked yourself in blood. 

Of Joseph you deprived me suddenly; 

Alas, a hundred times alas for that moon face! 

Now you re my only memorial of him, 

Truth's intimate companion in sorrow. 

65 Is it right that you should kindle a fire 

And in this grief consume my heart and soul? 

Is it right that you appear here without Joseph 

And show me instead his blood? 

Blood is no substitute for Joseph; 

One never sells one's child for blood.1 

Whoever heard such mysteries? 

Blood cannot cut me off from my sun!18 

If 1 had seen this in a dream, 

I would have died at once. 

70 Confused, I know not what to do; 

Grief came upon my soul so suddenly. 

Joseph went out to play all unaware, 

Left me behind in eternal sorrow. 

The souls of the weak cannot be revived; 

May no one ever suffer as I do now! 

But how can I live without my life? O Lord, 

Take my life from me now.19 

Abruptly night and day have become one 

For me, dawn turned into darkest night." 

75 Uttering this, he lost his strength and sense 

And fell, once more, unconscious to the ground 

Like one utterly weak or suddenly dead. 

Then once more he began to cry and groan. 

His neighbors20 came, and they encircled him 

While he went on lamenting: 



"Explain, 

Dear friends, acquainted with every mystery; 

Why did I not perish before him? 

Why am I not carried off today? 

He quit this life so young, 

His spring turning to autumn suddenly. 

Did I not fear the Most Generous Almighty, 

The Lord of the Assembly and Resurrection, 

Lord of both wound and salve, 

I would kindle a strong fire right now, 

Leap into it, and burn from head to toe. 

Better a hundred elders like unto me should die 

Than that one youth should lack a strand of hair! 

Now the youth perishes, and the elder survives; 

Who can explain this mystery? 

Would that You, O Lord, had taken me in my wretched 

Before Joseph, beneath the ground! 

I'll guard his shirt as long as I'm alive; 

I'll never wash out the blood 

But I will keep it, seeking my child from it. 

I'll rub it on my blind eyes day and night;21 

I 11 carry it, blood and all, into the grave, 

I'll bring it with me on the Day of Judgment 

To the Judge's palace, soiled with blood; 

May He grant me justice from that wolf. 

And mark him quickly, even in my day. 

O God, is it right that a vile small wolf 

Should shed my child's blood upon this countryside? 

Exact justice for me from him. Lord; 

May he dwell in misfortune day and night!" 

Jacob 'J Debate with Hit SOIL) 

All ten of exalted Jacob's sons 

Stood bareheaded and disheveled before their father, 

Reuben, and Naphthali, and Asher, 

Zebulun, Gad, and leonine Levi, 

Judah, and bold Issachar, 
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Also Simeon, the brave and valiant hero. 

In private they confessed: "We are the wolf; 

We have all sinned; the fault is ours."22 

With pained hearts they lamented 

That ugly, villainous deed. 

Their father, seeing the grief and agitation 

Rising from the depth of their souls, and their burning hearts, 

Addressed them thus: "What is the use of lamenting 

Now; what should have never been has come to pass. 

100 It would be better that you act like men, 

Sustain each other in this suffering. 

You were and ever shall remain far from him; 

The wolf vanquished him suddenly. 

On Judgment Day, God will inquire after him 

And will require something lor his blood.23 

You will be brought before that council; 

The Almighty will not neglect injustice. 

105 Each of you is in possession of such strength 

That you can break the necks of lions, yet 

A wolf outfoxed you, like a Turk or Tazi.24 

What a treasure you have cast into the winds! 

Through carelessness you 've pulled up root and branch.25 

Spread out his shirt for me; show it again. 

Contemplate how he was killed in grief; 

Were his arms and back broken?"26 

Then Levi opened up the tunic, 

Before Jacob displayed it once again. 

110 No part of it was torn, 

Neither the collar nor its back; 

No trace of the wolf's claws could be seen, 

Nor of their deceit.2' J acob said to himself: 

"There is a hidden mystery in this; 

None but the Glorious One divines its meaning. 

My sons were simply sporting with him, 

But me they cast into a burning furnace. 

The story of Joseph and the wolf is a lie, 

Exceedingly brazen, a patent lie. 
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115 N o wolf knows anything of Joseph; 

The story of my darling sons is just not true. 

Can a wolf burs t into the midst of a flock, 

Leave lambs behind and steal my J o s e p h ? ! 

They're tearing me apar t with their lie's claws, 

Untouched the truth of J o s e p h and the wolf. 

M y shepherd, truly a bloodthirsty wolf, 

Guards my sheep on the plain day and night. 

Never have I had troubles f rom wild beasts; 

N o wolf has ever eaten from my flock. 

120 H o w did the wolf tear him apar t 

And leave the entire flock behind?!"2 8 

Then to his sons he said aloud: 

"Inform me of this mystery, 

I want to examine it thoroughly; 

Speak nothing but the t ruth: 

H o w did this unjust disaster befall Joseph; 

How was he caught in its clutches?" 

They once again replied: "O clever one, 

May Resurrection's King be ever your help. 

125 We wen t to play for a while, 

We were simply fooling around; 

We raced among the flowers and the green, 

Picked roses, sweet basil, and hyacinths.25 

He did not come with us to play; 

We pressed him, but he would not come.'0 

So we left him with the flock for a short while; 

We thought he would be safe. 

We stripped off our clothes 

And left them with that handsome one. 

130 We neglected him for a while, 

And thus he came to grief. 

The wolf ambushed him from a hidden place 

And like a lion pounced upon the flock. 

The wolf ambushed him unexpectedly, 

Carried him off by heaven's own decree.31 

He took him away and ate him suddenly; 
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Killed and devoured him quickly. 

When we returned from our games after a while, 

We ran looking in haste toward the flock. 

135 Seeing no trace of Joseph, we cried 

And felt we were losing our minds. 

We knew at once a wolf had carried him off;32 

Hard-hearted, had killed and eaten him. 

We ran looking for that wolf in every direction 

But found no trace of Joseph or the wolf. 

At last, and to our sorrow, we found this tunic 

At the mountain's base, smeared with blood. 

We have no other information; 

All of us grieve and cry for him." 

Jacob d Argument with Hid Soru Regarding the Fact That the Wolf Did 

Not Eat Joseph 

140 Clever Jacob responded to them thus: 

"All that you're saying is a complete lie: 

If by heaven 's decree Joseph fell captive 

Into the clutches of a bloodthirsty wolf, 

Where are the marks of the wolf's claws, 

The paw prints, and the traces of his bites? 

And if the wolf ate him without his tunic, 

Why is it thus drenched in blood? 

And if the mad wolf ate him with his tunic on, 

Where are the tears of his fangs on it? 

145 All that you utter is a lie, deceitful; 

Deceit shackles your feet, each one of you. 

If I could see that wolf in person, 

He'd tell me about Joseph face to face. 

Certain it is that a wolf did not eat him, 

Nor treated him unjustly. 

You're not telling the truth about him; 

The lie within this tale is evident. 

The truth is that a wolf did not devour him; 

My child did not perish by the wolf's claw." 

150 But his child's condition was not clear to him; 
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For God's gift of prophecy had left him then.33 

He thought, "They've killed him 

And smeared his shirt in blood; 

11 they did kill him, the Almighty will 

Cause them in time to perish in affliction. 

Then their long abode will be under the ground, 

And their place under the dirt forever." 

Once more he addressed the shirt and cried, 

"Where did your royal master go? 

Where is y o u r friend, your heart 's beloved? 

155 Where is your elegant radiant embracer? 

Where your rose-cheeked hear tbreaker?" 

He spoke thus and tore his hair, 

Replaced his clothes with a coarse mantle;34 

His sons wept, seeing him wrapped in the mantle, 

And strewed dust upon their own heads. 

Jacob.'/ Son,) Capture the HeLpUthf WoLf and Bring Him to Their Father 
Again his sons addressed the prophet , saying: 

" O dear, exalted father, we will run quickly 

O u t to the desert and t ry to find the wolf."35 

160 In agitation, they left Jacob ' s side 

Barefooted and bareheaded, crying loudly. 

Roaming the desert for a while, 

They came upon a small and solitary wolf. 

Cutt ing off his flight on every side, 

They quickly captured that innocent beast. 

Like thieves, they collared him, 

And with a staff broke his back and flanks, 

Bloodied his muzzle and paws; those "brave" ones36 

165 Rendered him utterly helpless. They dragged him along; 

They brought him back to Jacob , saying, 

"May you come to a good end! 

We bring the shameless wolf who devoured 

Joseph , the offspring of Jamshld;3 7 

Ask him: W h y did you commit this unjust act; 

Did you rejoice in killing my son? 
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Why did you go after him, O wicked one? 

What grudge did you bear against that moon-cheeked s< 

When Jacob, crazed with grief, beheld that wolf, 

Covered with blood from head to toe, 

170 Caned almost to death, blood flowing 

From his throat and back, he said: 

"This wretched wolf is innocent, 

Although he is a vile and predatory beast."38 

Then he prayed silently to God 

To grant his hope, a wish: 

" Release the wolf's tongue from its bonds 

That he may tell about these awful wounds. " 

Quick as a flash the Almighty God accepted 

The prayer of Canaan's sage; the wolf 

175 Began at once to converse with .Jacob; 

His tongue took to it rather nicely. 

Jacob 'J Debate with the Wolf and Hu> Querying of Him 

Jacob addressed the wolf: "O tyrant. 

Why did you set my soul on fire? 

O wolf, have you no shame before God? 

Why did you kill Joseph so wretchedly? 

Why did you eat that soul of the universe, 

Why did you devour that princely youth? 

Why did you act so unjustly toward him? 

Why did you deprive me of his company? 

180 Tell me, O villain, what harm did Joseph 

Do to you that you attacked him? 

Why did you uproot my cypress tree, 

Impale my heart upon a roasting spit? 

You've robbed the boy of life and father; 

Has this ever been done to the shah of beauties? 

Did Time'10 drive your heart to such vengeance, 

Or insane rage possess your head? 

My heart's lamp you have extinguished. 

Making the world appear perverse before my eyes; 

185 You dared deprive the world of such a prince, 
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Who was the glory of the human race! 

Why did you cast the die crookedly, 

And burden me with pain and sorrow? 

Were there too few flocks on the plain and mountains 

That you had to aim at those sunny cheeks, 

And eat Joseph instead of a lamb? 

Did you think you were eating bread and herbs? 

Was there nothing better to eat than my Joseph, 

Not enough fat and lovely lambs around? 

190 You've set fire to a world of good fortune; 

The world is on fire by reason of this plunder. 

How did you tear him apart with your claws? 

Did you not see the beauly of his face? 

Bitterly you robbed him of his sweet soul, 

And me you flung into a burning fire. 

Where did you eat him, tell me; 

It may be I can find a strand of hair, 

That would become my sweet companion and my friend; 

My heart and soul I'd bind with that one strand. 

195 One of his strands of hair is worth two hundred lives; 

The eight heavens are of less value than such a hair!41 

That strand would keep me company in the grave, 

Even on Resurrection Day; to me it would impart 

Forever the scent of my beloved Joseph. 

Though you had died ravenous, 

You should not have harmed him. 

No mercy came to that moon face, 

None to his lovely black eyes. 

No mercy came to that meadow cypress; 

None to that moon of Khotan.42 

200 No mercy came to that tranquil soul; 

None to that soul of the universe. 

No mercy came to that sugar bundle; 

None to that jewelled necklace. 

No mercy came to that treasuiy of gifts; 

None to that brilliant light. 

No mercy came to that fierce lion; 
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None to that living soul. 

No mercy came to that sunny child; 

None to that happy boy.""" 

205 Thus did he keen and rain forth tears 

On his cheeks like a spring shower. 

The pain that racked Jacob 's grieving breast 

Filled the heart also of the wretched wolf; 

For the old man he cried profusely, 

As if he had been struck by an arrow. 

The Wolf j Debate with Jacob, by God'd Command 
The wolf then, by God's decree 
Launched into conversation with Jacob . 
He said, "O prophet, lor the Almighty's sake, 
Beware, bear not a bad opinion of me. 

210 How could I shed a prophet's blood; 

How can I contend with God's own prophet? 
How can a beast devour a prophet, 
A great man, a prince, acquainted with the Lord? 
The prophet's blood is forbidden to us;''', 

I do not even know who Joseph is. 
How does a beast rate against a prophet, 
To dare attack him, O wise sage? 
Beware, bear not a bad opinion of me; 

215 Seek Joseph in other quarters; of these charges 
I am innocent; God knows my inmost thoughts. 
Had I seen Joseph, I would have laid my head 
Down at his feet; tender respect and honor, 
Caresses, hundreds, would I have shown him. 
In all this time no wolf has dared 
To hover round your sheep; 
Should one so do, he d merely frighten them; 
You know their habits all too well. 

220 And if all of a sudden a wolf should see 
One of your stray sheep upon the road, 
He'd drive and chase it away, 
Sending it back to your flock 
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Without even smelling it for fear of you, 

Even were he to expire from desire; 

How then would he dare hunt down your Joseph? 

Which wolf would dare to play that game? 

Around your flocks, the wolves are shepherds, 

Endlessly watching over them. No, 

I know nothing of Joseph; and God knows 

My inmost and my open thoughts. 

Since one can't hover round your flock, 

It would not be easy to devour Joseph. 

Seek your Joseph in another place; 

He was not harmed by us." 

The innocent wolf's tale made Jacob suffer; 

He asked him once again: "O beast, 

Ot Joseph's blood I know you're innocent 

And now 1 do apologize to you. 

230 But tell me, what did happen to him; 

Who dared inflict on him such unjust cruelty? 

Who blackened our day so suddenly? 

They've killed him swiftly, in affliction; 

No friend came to his rescue." 

The wolf replied: "O honest lord, 

Who but the Mover of the celestial spheres 

Sees the invisible? But know, exalted prince, 

One should not draw the veil aside like a spy. 

235 I did not eat him; so much is certain; 

The Lord of the Throne knows the rest." 

Jacob then knew the beast spoke truly, 

Pursued nothing but truth. The sons' falsehood 

Needed some looking into; 

Not one of their words was truth; 

Out of their lies they wove 

A deep, dense night. One cannot hide 

The sun with dirt; water cannot be hidden 

240 Under fire, the moon by a fish,45 

Nor can blackness be washed out of the night. 

Jacob said in his heart: "If things stand thus, 
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M y sons h a v e b e e n dece i t fu l , t ha t ' s f o r ce r t a in ; 

I m u s t s u f f e r t h e p a i n w i t h r e d eyes , y e l l o w c h e e k s . 

I will n o t find o u t t h e t r u t h a b o u t h i m f r o m t h e m ; 

G o d k n o w s t h e y b r o u g h t th is evil u p o n me . 

T h e i r o w n m i s f o r t u n e t h e y h a v e b o u g h t w i t h go ld ; 

T h e y h a v e d i s g r a c e d t h e m s e l v e s in h a s t e . 

245 T h i s t h e y m a d e p la in b y b r i n g i n g h e r e t h e wol f , 

A n d n o w , alas, t h e y a r e en t i r e ly d i s g r a c e d . 

T h e t h o u g h t s a n d ac t s of each a r e in G o d ' s h a n d s ; 

H i d d e n sec re t s a r e m a n i f e s t to Him. 4 6 

T h e y h a v e d i m i n i s h e d t h e i r o w n s t a tu r e , 

A n d a r e b o u n d i n t ima t e ly w i t h t h e i r d e e d . 

In t h e end , H e wil l r e t u r n t h o s e g o n e as t ray , 

W h o e v e r b e a r s gui l t in th is ma t t e r . 

T h i s t a le wil l c o m e t o l ight ; 

I 'm c o n f i d e n t of G o d ' s d e c r e e . " 

250 T h e m o m e n t h e h e a r d a b o u t h i s chi ld, 

P r o p h e c y lef t t h a t s age a t once."'7 

As long as he k n e w n o t w h a t b e c a m e of h im , 

H e e n d u r e d t h e c a l a m i t y a n d in jus t ice . 

B u t p a y close a t t e n t i o n t o t h e g a m e s 

T h e J u d g e p lays w i t h H i s p r o p h e t s . 

Jacob '•) Second Debate with the Wolf 
A g a i n J a c o b a d d r e s s e d t h e wol f : " O beas t , 

W h y a r e y o u n o w so d r e n c h e d in b l o o d ? 

W h e r e h a v e y o u been ; w h a t d id y o u g r a z e u p o n ? 

W h a t p r e y d i d y o u t e a r a p a r t t o d a y ? 

255 W a s it beas t o r h u m a n b e i n g ? O n w h o s e life 

D i d y o u w r e a k y o u r o p p r e s s i o n , y o u r i n ju s t i ce? " 

T h e w o l f rep l ied , " O lion of G o d / 8 

I a m b e w i l d e r e d , w o u n d e d , a n d f a t i g u e d , 

A n d I h a v e w a n d e r e d f a r a w a y f r o m h o m e ; 

I a m a s t r a n g e r h e r e , he lp less a n d w e a k . 

M y h a b i t a t i o n u s e d t o b e in Syria; 4 9 

M y p e r m a n e n t a b o d e w a s in its m o u n t a i n s . 

T h e r e in t h e m o u n t a i n s , p la ins , a n d fores t s , 
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Ferociousness prevailed. 

260 In my lowliness I had only one child; 

The dust of his paw prints was my diadem. 

He wandered off from me suddenly; 

He tore apart my sore, afflicted heart. 

Ten days it is that I've been cut off from him; 

Not one of these days has been good. 

By evening I was headed toward the desert, 

From Syria into Canaan, weeping, 

Bewildered, and distressed.501 questioned 

Every beast, good or bad, on every bypath 

265 About my child and suddenly arrived here 

In this valley and saw what I ought not to have seen. 

I chanced upon these ten youths, 

Nimble and strong, rough champions. 

They cut my way off right and left; it seemed 

The Day of Resurrection had arrived for me. 

They trapped and collared me firmly 

And with a stick broke both my arms and legs. 

I fell into these straits, O wise sage, 

Suddenly, through the grief I bore my child." 

270 He said this, and from his eyes shed 

Copious tears like pomegranate seeds. 

His bewildered heart was so much on fire 

It could have kindled a fire on its own. 

Jacob said: "He's looking for his child, 

Just like me; two streams of tears of blood 

Flow from his eyes; without doubt, 

He is afflicted, just like me. He is mourning 

His child; he is stunned and afflicted." 

Aloud, he said: "Come, let us cry together, 

We have both lost our beloved children." 

275 Then he commanded that they remove his collar 

And give him food to eat aplenty. 

The wolf heaped blessings on Canaan's sage. 

Turned, and took off for the desert. 
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Jacob Argue<> with Hut Sotu ant) Laments 

J a c o b turned to his sons and said, 

"O twisted children, you are all sinners. 

O n e and all, and you know it; 

Your destiny is f rom the Almighty. 

He made you guilty and sinful; 

He made you acquainted with villainy. 

280 The Almighty knows the secret you are hiding 

For in the invisible He knows all secrets. 

0 God, may you experience my misfortune!5 1 

God grant me patience to suffer this pain; 

He must make me patient.6* 

The day will come when I shall see my child's face, 

1 will happily sit in my Joseph 's presence. 

Should my time be up before then, I accept the order, 

And 1 will die in separation's pain. 

285 Wha t can one do against the Lord's decree? 

I would simply go helpless into the ground." " 

This he said and began crying again. 

The hearts of all present were aflame. 

Children, women, men came and surrounded 

Canaan's sage, lamenting in his pain. 

They mourned his grief and in their tu rn 

They grieved: sad, weaiy, and afflicted. 

W h e n J a c o b lost J o s e p h so suddenly, 

H e gave up all his wordly tasks. 

290 He sat in a dark house all day long, 

Dressed in sackloth, his only occupation 

Wailing and sighing, lamenting, 

Like a prisoner inside a well.54 

The sighs he ut tered could smash 

Iron hearts forged upon anvils. 

W h e n pain for J o s e p h made him sigh, 

The cheeks of young and old tu rned pale. 

He could if he so wished set fire to the world, 

And then what straw he'd scatter to the winds! 

295 Mourning, he dwelt within his house, 



Biblical Epic,) 55 

Grief's bread and water were his only food. 
He rested on no couch other than on his knees; 
He did not sleep by night nor rest by day. 
His strength was lost in sleeplessness; 
Much did he weep and greatly longed for death. 
Blindly he cried, full of affliction, 
Within his house, grieved, facing the wall, 
Day and night bearing his sorrow 
Which did not diminish over time. 

300 His tongue uttered no word other than "Joseph," 
For Joseph was his strength of body and soul. 
He lived with the memory of the boy 's appearance; 
Other than mourning, he had no occupation. 
He allowed no one in his presence 
Save those who like himself sighed and lamented. 
And if his tongue did not call Joseph's name, 
His mouth would fall silent at once. 
Day and night Jacob lived with his sorrow; 
None could converse with him. 

305 O Shahin, 

The sorrow of the ages prepares 
The arrival ol happiness' new shoot. 
Dark night ends in a bright morning; 
Day always follows a dark night. 

MCua-namah (The Book of MOJM) 

Moses and the Burning Bush 

God Manifedtd Hirrwelf to Kallm Allah for the Firdt Time 
One night,1 when Moses once again 
Happened to roam the desert, 
Walking round and round his sheep, 
Night's face was veiled in darkness, 
A sense of dread stirred discord in the heart. 
Black dlvs2 were lurking everywhere; it seemed 
That turning Time itself was plotting ambush. 
The world plunged into crow-black mourning, 
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And morning's neck was broken. 

5 Fish and fowl were both asleep on this 

Malevolent night full of foreboding. 

The world was crying but the heavens smiled, 

Displaying starry teeth upon the firmament. 

Below, the prophet hovered in the desert 

Around his flock of sheep.3 

Suddenly, 

A lamb jumped out before him, running madly 

Away from the flock into the desert, 

Dashing into the darkness of the night 

Like an arrow shot from a bow. 

10 The prophet, seeing this, ran quickly 

After that beloved son.4 And when between them 

But a short distance remained, renowned Kalim, 

The sun of all creation, saw of a sudden 

Flames enveloping a tree, resembling a pavilion, 

Leaping from there to diverse other trees. 

From far away, God's interlocutor 

Was unable to see that the fire was, 

In truth, nothing but light:" 

15 It kindled not a branch. Boldly 

Kalim Allah walked in its direction, 

Not knowing that the fire was but light, 

The site of God's manifestation. 

Courageously and quickly he moved forward 

After the lamb6 in hot pursuit. 

And then he heard a voice: 

"O Moses, Moses, 

Remove your sandals quickly as you move; 

This is a chosen spot; do not come7 

So flustered, beside yourself!8 

20 Know that the flames you saw from far away 

Are nothing but pure light. "9 

As God's voice 

Was absorbed by his soul's ears, Moses replied: 



" H e r e I am,"10 t h e n lost all consc iousness of self ." 

W h e n by the c o m m a n d of Time's C r e a t o r 

' Imran 's 1 2 son r emoved his sandals , 

H e w a s a d d r e s s e d again: 

"Moses , k n o w well 

T h a t I a m the lord of y o u r f a t h e r s 

A n d fo re fa the r s . T o w a r d E g y p t m a k e has te ' 3 

F o r t h e r e the Israel i tes a re in t o r m e n t . 

I h a r k e n e d to the i r cries a n d lamenta t ions ; H 

T h e t ime has come to rescue them. L o n g ago, 

I en te red into covenan t w i th the fo re fa the r s 

O f this f r iendless folk, wi th A b r a h a m , 

Wise Isaac, a n d p r u d e n t J a c o b , p ledging tha t C a n a a n 

I w o u l d r e t u r n to t h e m a n d wou ld de fea t 

All the i r enemies — C a n a a n , tha t land 

F lowing wi th milk and honey,1 5 

By God ' s divine decree . Its excel lence 

Of vege ta t ion can be m a t c h e d 

O n l y b y the G a r d e n of the T u b a tree;16 

I ts a ir a n d w a t e r c anno t be c o m p a r e d 

W i t h those of a n y o the r land; 

I ts b reeze revives t h e dead; its gent le air 

Relieves all grief. In all t he w o r l d 

N o o the r p lace like this, a shady, p leasan t place. 

I send y o u qu ick ly n o w 

O f f to E g y p t like a f ly ing a r row. 

C a r r y m y message to Pha raoh ; 

Give it to tha t unlucky, a c c u r s e d infidel:17 

"Let J a c o b ' s o f f sp r ing leave y o u r rea lm 

S u c h is God ' s pe r f ec t c o m m a n d ! " 

T h a t l umina ry of ear th ' s pedestal , KalTm Allah, 

O n hea r ing the c o m m a n d of the P u r e J u d g e , 

Repl ied: " O K n o w e r of all myster ies , 

Ancient , Poten t , Omnisc i en t , Veiler, 

D o not , O G e n e r o u s O n e , en t ru s t me w i t h this; 

This mission, no, I a m no t the r ight man , 
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I cannot carry it out; 

A man more eloquent than I is needed, 

One who can speak strong language 

40 Before the oppressive pagan.18 

Might and miracles are needed; 

What am I saying? You know it all. 

What might and miracle can I display, 

And how dislodge the state crown from his brow? " 

Having confided thus in God he banished 

Speech into the birdcage for a while.19 

Then the command came: 

"Throw down your staff!" 

45 He did so. Suddenly a snake appeared 

Through God's power, showering sparks of fire 

From its eyes. Beholding this, 

The prophet lost his breath. 

His soul lept to his mouth. 

The call came once again: 

"Grasp it by the tail; why are you so afraid? 

Don't run away from the staff! "20 

Made bold by God's command the prophet wheeled 

Like a male lion upon that fierce creature, 

Grasped its tail; and instantly it turned 

Into a staff again; such was God's pleasure. 

50 Came another command: 

"Now place your hand 

Into your bosom," and so Moses did. 

The call pursued: "Now take it out." 

Obeying, the brave prophet saw 

His hand had turned all white; despair 

Seized on him at the sight. 

Again a call: 

"O bright-faced man, once more 

Place your hand in your bosom!" 

The prophet once again obeyed 

Intoxicated by these mysteries. 

55 And when the command came, "Now take it out," 
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He did and saw his hand quite healed. 

Then God addressed him further: 

"Glorious chief, the Hand of Alight 

Will keep you company. M y Majes ty will be 

Your companion. W h e n with the staff 

You strike water and fish, 

Myriads will die. Your staff 

Will fill the waters of the Nile with blood, 

Red blood will be its color. '' 

60 But Moses spoke and said: 

"O Mighty, Living Omnipotent , 

Send someone in my place; 

Conceal my person f rom this evil man's eyes; 

M y speech is not up to the task 

As You, knower of secrets, know too well. 

H o w can I be a messenger to Pharaoh, 

And carry y o u r message to that villain?" 

But he was told, "I rule over y o u r tongue; 

65 I nourish you, body and soul. W h y do you fear? 

I Myself am your friend; grieve not, 

Even if Fate should oppose you.21 

You must set out quickly; 

You do the going, I will display the might. 

Your brother will come to meet you on the way; 

He will carry out your wishes. At every turn 

I 11 be along with you and be y o u r guide 

O n and off the path." 

(Listen 

And learn f rom me the mystery 

Of Him who bade Moses remove his sandals. 

70 The unperceptive disciple22 does not know it; 

This language is not known to every bird. 

He meant: "You will no longer be around women, 

To win the [polo] ball on the field.")23 

When once again Moses glanced at the trees, 

He saw the light no more and set out on the road. 

He grabbed the sprightly lamb and quickly 
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Traversed the plain. Bringing it to the flock 

He kept kissing its eyes and cheeks; then 

75 A portion of the night, until the smile of dawn. 

The prophet spent communing with the Lord.2"' 

That night He spoke with him tumultuously, 

One to one, till dawn. Intoxicated,26 

By the night he had spent, the prophet headed 

Toward the sage Jethro; lambs skipped before him; 

That free cypress brought to the meeting place 

The flock at the appointed time. 

80 Kalim the glory of the human race, 

Came before the sage and told him 

About his journey and shared with him 

Those mysteries.26 When he heard everything, 

The thought of separation sparked turmoil 

In famous Jethro's heart. But instantly 

That prudent sage readied provisions 

Of every type on hand. He gave 

Fleet handsome beasts of burden 

While grief tugged at his heart. 

85 Beholding him intent on leaving, swiftly 

Jethro adorned the prophet's mount. 

Moses bade him farewell and he, in turn, 

Assured him of the trust of times gone by. 

Although he had had from the beginning countless sheep, 

For each a thousand more had come to him 

Through Kalim s good fortune. The Perfect Lord 

Gave him so many sheep that only He, 

Their true provider, could count them now. 

Moses' Vision ol God 

Kalim Allah Beholds God'd Countenance 

Thus did Kalim lament,1 and said: "O Immortal 

One, I have a wish: for Your mercy's sake 

Reveal Your face to me from behind the veil; 

Show me just once a vision of Yourself, 

For I so long to see You. The pain of this 



Great longing grieves my heart ." Thus 

For this vision's sake the prophet kept lamenting 

Before God, rubbing his head and his white beard 

Into the dust.2 A voice called out: "O Kalim, 

Whoever sees Us must perish that same moment; 

He endures not in the world but must, that very hour, 

Relinquish his sweet soul; the mortal eye cannot 

Endure so much light; only f rom far away 

Can it behold M y face and M y eternity. 

But do you now send Joshua , son of Nun , away, 

Happy and cheerful toward the army;3 

Once there, tell him to seek out all the people 

And warn them that tomorrow at dawn no one 

Except Aaron4 should dare to leave his home. 

Let them guard their flocks also within folds, 

And let none of the people venture forth 

From their own dwellings.5 Such, O Kalim, 

Is M y command and M y decree. And as for you, 

Tomorrow night you should go cheerfully 

Toward that high mountain made of emerald,6 

An open site; you'll see a designated mound; 

Go, sit there free of worry. 

0 Kalim, be alert and self-possessed; know 

That tomorrow I shall pass quickly by that place, 

But you ' will not see anything except M y back 

Even if you were made of iron, steel, or stone. 

In order that you may endure in the world, 

1 make you full aware on all accounts." 

Hear ing this the prophet kissed the ground 

And with happy rosy cheeks that man 

Of pure descent quickly depar ted to where 

Joshua , the son of Nun, was waiting. 

He told him God's entire message 

And sent him off toward the army. 

Jo in ing his friends, that brave man 

Revealed at once the burden of his heart. 

H e warned each one in turn to beware, 
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For such was God's command: "Tomorrow, 

No living being leave his dwelling, 

Nor wander suddenly upon the plain; no humans 

And no animals should be around Mount Sinai. 

25 Beware, and heed the Judge 's own command; 

If you would remain safe and tranquil, 

And not dispatch your souls from your bodies, 

Do not in any way rebel against it." 

As for his part the prophet, 

That wise old sage, headed out in the deep 

Ol night toward the emerald mountain, 

To where the Judge, the Ancient One 

Of night and days, had foreordained. Upon the way, 

Intense desire for union with the Friend 

Burned within him.8 Then, of a sudden, 

He saw the world flooded in light: 

30 Fire fell upon mountain and stone; 

Heavy mountains were toppled.9 

Heaven and earth, mountain and desert, 

All trembled by the Judge's command; 

The entire world was filled with endless light, 

Which every moment increased. Then suddenly, 

Kalim glanced up from the path, beheld 

The Majesty and took leave of his senses.10 

That pure man turned entirely into spirit; 

Being beside himself, he rent the garment 

35 Of his soul. A cry arose from the lover 

Now that he suddenly beheld his Beloved enter." 

He passed in front of him: the prophet looked 

And saw Him, and in beholding 

His dread, he passed out at once. 

The prophet fell moaning upon his face, 

Rubbing his own beauty into the dust. 

He said: "O Hidden and Manifest Creator, 

Ancient, Almighty, Omnipotent, Glorious One, 

Forgive the errors of this sinful world; 

Absolve all who are seeking Your pardon. 
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40 Forgive my people all at once; cancel 

And cleanse them of their sins, their crimes." 

As he cried thus to God, to the exalted, 

The Creator's message came in glory; a voice 

Declared: "O Moses, rejoice, and raise your head; 

Rise, do not tear your face, nor ciy ! 

I do forgive them all wholly; all those 

Who are worthy, I fully pardon; 

Know this, drive this care out of your heart, 

45 Your mind. For with their ancestors I made 

A covenant, gave them My word, upon My soul, 

That I will entrust Canaan to them and rain 

The fear of them upon their enemies. 

I will drive out the Amorites and Jebusites; 

Leave no Perizite in place; the Hivites12 

And the Girgishites13 of the realm, enemies all, 

Will topple, and fulfilling the vow 

50 Of My generous soul, I will give them a place 

As lovely and as fresh as Eden's Garden. 

But O Kallm, as regards yourself, 

Grasp well the inward meaning of this mystery, 

For since eternity I have decreed it so: 

You will yourself not set foot in Canaan; 

From this, O son of 'Imran, you are withheld." 

On hearing this the color left Kallm's cheeks, 

Tears abundant like the Oxus flooded his bosom. 

Yet even as they flowed, Kallm Allah 

55 Thought in his heart: "Though I am not to see it, 

This is no cause for grief; these my two eyes 

Ought not to grieve, for when my people behold 

That land and settle in it happily, 

As You, O Knower of secrets, know full well, 

It will be as if I saw it two hundred times!" 

And when the prophet told himself this secret, 

Good cheer returned to him once more, 

A small, unfolding rosebud.H 
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The Killing of the Blasphemer 

The Sons of Jacob Kill the Blaspheming Man 

One day/ by fate's decree, two riders 

In the glorious royal encampment 

Fell into discord with one another;2 

The hand of one turned out to be the stronger 

And this he proved upon the other well. 

He struck him down with a high blow 

And gave no thought to helping him. 

5 Upon receiving such a heavy blow, 

This one then cursed his mother and his sister. 

Then, full of enmity, he turned to God 

And blasphemed with his tongue. 

His mother was one of the tribe of Dan, 

But his father was an Egyptian; 

He had a father who was an infidel; 

The jackal was now turned into a tiger. 

His father's name was Hurl of Sam;3 

10 Shelomit was his mother's name. 

When that accursed man vilified the Judge, 

On hearing the curse, the army came running 

From all directions toward that infidel. 

They pressed around him firmly 

And threw a rope over his neck and thighs. 

Humiliating him thus, they dragged him 

Before Moses; then those chieftains 

Told Moses and Aaron what the vile man had said. 

15 Informed of the man 's blasphemy 

Moses, that soaring royal falcon, 

Angrily admonished the company thus: 

"Do not associate with him; 

Confine him to the prison until 

I learn what the Almighty commands; 

His way will come to pass. '' 

According to the prophet's word 

They threw him into prison, bound tightly, 



Like an anvil. As if for a thief 

They cleared a space for him in jail 

And bound his feet in iron chains. 

Kallm Allah, having thus jailed him, 

Received at once God's message: " O Moses, 

Release now from y o u r prison 

That blasphemer, tha t cursed bad- tempered man; 

Give orders to the army to bring him out, 

Dragging him on the plain, and then 

Let everybody stone him to death. 

Let him embrace the consequence of his act 

That others may take warning and shall know, 

All w h o blaspheme shall in this manner die." 

W h e n KalTm Allah heard from the Almighty 

This mystery, he bowed and kissed the ground; 

Apprised of God's command the prophet 

Spoke at once to the assembled company: 

"Depar t f rom here quick as fire, 

Relay this message to that infidel in jail; 

Remove him f rom it, for such is the command 

O f the Incomparable: let the army 

Fetch him by dragging him out. 

Let him be stoned to death so that 

The world will heed this lesson 

And hold its tongue in check." 

When the a rmy heard that mystery, 

They hastened gleefully to the sinner's side. 

They dragged him terrified out of jail, 

O u t of his mind, an iron collar 

Fastened around his neck. The Sons of J a c o b 

Surrounded him and said, " O perverse sinner. 

Did you not know not to contend with God? 

You'll never rise f rom this calamity. 

In this world such are y o u r desserts; 

Hell has been joined to your soul." 

Thus spoke they to him and hauled him out 

In humiliation, dragging that vile man. 
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And having brought him out, the army 

Dug a circle on the surface of the plain 

And then those famous men, all of one mind, 

Seized him and stood him up within the circle. 

They buried him up to his waist in dirt, 

While from the ditch he roared like a lion. 

40 And then from every side and direction 

Those famous men rained stones on him. 

At the first blow his fortune came to an end; 

Quickly his t runk fell over, quickly. 

One whose race lacks stock and lineage 

How can he rejoice at belonging to the human race? 

This man was of ill-fated, topsy-turvy descent, 

Egyptian, not of Jacob 's progeny, 

He made his stock and lineage 

Known to all, high and low, so that 

All were aware, and through his curse 

Were not themselves destroyed. 

Black never turns to white though you 

Wash it in a hundred waters; 

Of certainty a crow does not become 

A parrot; nor will bad stock turn good; 

A bead of clay does not a jewel make, 

Gilt cannot become a pure turquoise. 

Q a r u n ' s Rebel l ion 

Qarun d Argument with Kailm Allah 
They hastened and went quickly to the prophet;1 

Raising a mighty clamor they addressed him thus:. 

"Why should you count for more than we, 

Have precedence in every matter over us?2 

We're greater than you in wealth and treasure;3 

There's nothing in which you're better than us; 

You're indigent, a dervish/ whereas we possess 

Money and treasures beyond count. Tell us, 

5 In what do you surpass us? Think and then 

Tell us, just who do you think you are? 



We're equal in nobility, we and you, 

As we are one and all of Hebrew stock. 

Won't you then tell us, O Kallm, 

Wherein lies your greatness? 

How long will you look so severe? 

How long will you keep on saying 

The Almighty has commanded thus, 

Causing such anguish to this multitude?5 

Calamity has come to us from you each moment;6 

You showed no mercy to our white beards. 

From the time you carried us away from Pharaoh 

On this "pilgrimage," we have not seen in the world 

Anything good, nothing but trouble hourly. 

You've turned our daylight into darkness; 

You aimed to kill us with your wisdom/ 

This was your intention from the start, 

To annihilate the Hebrew folk. As for us, 

Our rank and station surpass yours 

As does our combined nobility. 

And you, what have you done for us? 

Have you not thought of what you've done? 

You gave the priesthood to Harun8 instead of Oarun 

And thereby plunged us into mourning: 

Who more than Oarun was worthy of the priesthood 

In the world, O son of'Imran?9 

As for the Levites, they possess such "courage" 

That out of fear of you they breathe as one. 

You've seized the entire world in your own hands; 

You have disgraced whatever it brought forth. 

Through treachery you have thrust yourself forward; 

You've rent the very innards of the world. 

A beggar claims now his share in meddling! 

Your ignorance is written on your heart: 

You're a mere dervish; off with you to a retreat! 

We don't need a beggar for our leader. We take 

Precedence over you, whatever you say; 

Our combined nobility surpasses yours. " 



68 Biblical Epicj 

When God's lion heard this from oppressive Oarun 

And his tribe, he was dumbfounded. The prophet 

25 Addressed himself to Qarun thus: 

"Talk alone 

Leads to no real results. 

My rank and station come from God. Pay heed, 

Oblivious man, to my mystery. 

Why do you strive with me in vain? I fear 

Through this you'll shed your blood. 

Since you've let loose your tongue in foolish talk 

And set your foot shamelessly on this path, 

At dawn tomorrow, come before me and display 

Your own rank and station.10 

30 Each one of you bring along his censer, 

And we will show you up in your own business. 

Let each of you put incense in his censer and, 

0 mad, oppressive tyrants, undertake to sprinkle. 

If you would wear the priests' garments 

Then relinquish all your worldly goods. 

Harun wi l l a lso t ake hold of his censer ; 

You, he, and Oarun will be left alone. 

Then go to the opening of the Tent of Meeting;11 

1 will not heed your cries and lamentations. 

35 There will it be manifest who is truly noble, 

And who strikes whom by right." 

Hearing these words from him who was Time's glory, 

They walked toward their tents well satisfied. 

Kalim Allah went into his own tent, where he sat 

Angry and brooding over Qarun's tyranny. 

He dispatched someone to fetch Datan and Abiram; 

That noble cypress ordered both be found. 

When those two elders learned where matters stood 

They went like night that covers 

The Almighty's sun.12 

40 Said the prophet to them: 

"Tomorrow at dawn, do not follow, do not be misled 

By Oarun. Take not your own censers, 



For you will burn, in t ruth, or die. 

Qarun ' s star is now obscured in darkness, 

His horoscope's account is in a ruined state. 

Tomorrow he will die among his chieftains; 

Violence will overcome his soul. 

Wha t lot these are, the progeny of Jacob , 

Stricken from moment to moment upside down! 

W h o else has such a people in the world? 

Their iniquity has worn me down. 

I've traveled the twisted path in the valley 

And now arrive near the goal. 

That place wherein, by divine decree, 

The milk and honey flow. Of those 

W h o m I brought out of Egypt, 

From before Pharaoh, f rom the blame 

They heaped on me, none has survived; 

The rest w h o have remained will stumble, 

Every one of them, for lack of righteousness."13 

The elders14 who heard this f rom the prophet 

Said nothing, good or bad; fell silent, 

And left the prophet 's presence; 

Quick as the night they hastened to their homes. 

All that the prophe t told them 

Flickered round them, as in a dome. 

But they did not believe the words 

Of God's lion, did not befriend good fortune. 

They did not heed one little word of it. 

And they forgot the prophet 's speech. 

They did not turn away from their pledge to Q a r u n 

N o r did they withhold their hearts f rom him15 

O n e grain of barley's worth , so when 

Misfor tune rose all round them, 

It scattered all their learning. 

Fate veiled their learning, 

And strove to br ing about their death. 

W h e n night passed into morrow 

Tumult and clamor arose among those chiefs. 
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60 Q a r u n , t h a t tyrant, r o s e u p a n d c a m e f o r t h 

O n c e m o r e a m o n g h i s f r i e n d s . A l l w e n t 

T o w a r d t h e T e n t o f M e e t i n g , 1 6 w i t h m u s i c 

A n d w i t h t h e i r c e n s e r s , c h e e r f u l l y . 

T h e y f i l l e d t h e i r c e n s e r s w i t h a s p e c i a l i n c e n s e 

A n d g a t h e r e d r o u n d O a r u n . I n t h a t h o u r 

Q a r u n b u i l t a w e l l - p r o p o r t i o n e d a l t a r , 

E x c e e d i n g t h e r e q u i r e d m e a s u r e m e n t s . 1 7 

U p o n i t h e p r e p a r e d t o o f f e r 

S e v e r a l s a c r i f i c e s . J u s t a s t h e a n i m a l s 

65 W e r e p l a c e d o n t h e a l t a r , K a l l m A l l a h 

A n d H a r u n a r r i v e d . H a r u n h e l d i n h i s h a n d s , 

G r e a t l y d e l i g h t e d , a c e n s e r f u l l o f a l o e s ; 

T h e c h o s e n c h i e f t a i n , H a r u n , 

E n t e r e d a t o n c e w i t h M o s e s , 

I n t o t h e s a n c t u a r y ; 1 8 t h e y s t o o d 

I n w o r s h i p w i t h o p e n h e a r t s a n d s o u l s . 

Moded Petitiond God to Split Open the Ground 
A d i v i n e m e s s a g e c a m e : " O M o s e s a n d H a r u n , 

D e p a r t a t o n c e f r o m o u t o f t h e m i d s t o f t h e s e 

70 T h a t I m a y r a i n fire o v e r t h e i r h e a d s ; 

1 s h a l l c a s t d i r e a f f l i c t i o n o n t h e m al l . 

I w i l l l e a v e n o t o n e o f t h e m a l i v e a n d w e l l , 

F o r t h e y a r e all o p p r e s s o r s s t e e p e d i n e r r o r . " 1 9 

W h e n K a l l m A l l a h h e a r d t h i s h e w a s f u l l o f f e a r ; 

T h e a w e s o m e d r e a d s e n t s h i v e r s d o w n h i s s p i n e . 

H e s a t d o w n o n t h e g r o u n d a n d r u b b e d h i s f a c e in d u s t 

F r o m h e a r t a n d s o u l h e c r i e d o u t t o G o d : 

" O Y o u W h o u p h o l d t h e n i n e 2 1 v a u l t e d firmaments, 

P a t i e n t a n d g e n e r o u s , i n c o m p a r a b l e , 

75 Y o u k n o w f u l l w e l l i t i s Q a r u n w h o h a s s i n n e d . 

D o n o t , O G r a c i o u s O n e , o p p r e s s t h e r e s t . 

Y o u a r e t h a t O n e a n d O n l y P e e r l e s s G o d 

W h o d o e s n o t l i n k t h e c r i m e o f o n e t o a n o t h e r . " 2 2 

T h u s f o r a t i m e h e l a m e n t e d b e f o r e G o d 

A n d l a u n c h e d a b o a t o n t h a t v a s t o c e a n . 2 3 
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A voice came once again: "O 'Imran's son, 

Drive out the people from before the Dwelling;2'1 

Separate them from Qarun's folk 

So that they will not be buried with them. "25 

80 On hearing this Kalim Allah hastened 

And ran toward his gathered friends; 

He bade them flee,26 

Then took his stand within the Dwelling. 

But none of Qarun's folk heard this, 

None feared the Almighty's wrath. 

Suddenly Qarun uttered a savage roar: 

"Who are Moses and Harun in the world? 

Two begging dervishes needing between them 

But one loaf of bread, who speak 

Contrary to God's command."' 

85 Now will it be shown who is God's chosen; 

Now will we soon weep over them." 

Kalim Allah 

Then turned in wrath upon Qarun, 

Walked swiftly, furiously up to him, 

And as he did so he prayed: "O Pure 

Almighty God, Lord of the Firmaments, 

Open this vety moment the earth's mouth, 

Let it drag down this misguided man, first 

His home and all his property, 

His goods and chattels, treasure, 

90 Money, whatever he owns, from end to end, 

Worth but a grain of barley. 

Let it all be destroyed before his eyes; 

And may his wishes turn to poison.28 

Preserve neither his cash or goods nor his treasures; 

Let not one barley grain survive, 

That none may say that Moses coveted 

His gold especially or set his eyes 

On Qarun's money and because of that 

Suddenly destroyed Qarun."29 

95 When thus Kalim, the moon-faced, sun of the East, 
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Entreated, the Judge , a voice proclaimed: 

"O Kalim, treasury 

Of mysteries, seek another wish from Us. 

For this I did not plan at M y creation 

And in My council took no account thereof. 

You who approach the sun in countenance, 

Know that I made the earth without a mouth."30 

The prophet cried out once again and spoke: 

" O Creator, Displayer of Omnipotence, 

100 I ask that through Your might You may 

At once endow the earth with a mouth, wide open, 

And that it swallow this malicious, 

Seditious, rich, and utterly corrupt man 

At once, and let the army heed this warning, 

Assenting on the spot with all their hearts." 

The Earth Swallow Qariln, Hit Wealth, and Hut Compaiiioiu 
As Kalim Allah thus entreated God 

And sought this habitation tor Oarun, 

The World Founder, J u d g e of the Universe, 

Monarch of Being at once granted his wish. 

105 The goods, chattels, and beasts, 

All that was Qarun's on the desert plain, 

All that surrounded Qarun there 

Filling the desert and the plain, 

All that he owned of scattered herds 

Hidden on mountains and on plains, 

Through a miracle of the Lord of miracles 

Came walking toward him; of Qarun 's wealth 

Nothing, not a grain of barley, remained behind.31 

110 It was all there, surrounding Oarun, 

The earth not visible beneath this wealth. 

Those who beheld it were confounded; 

H o w would they ever sort it out again?32 

God only knows the meaning of all this; 

Whom can you turn to when the stars portend ill? 

That's what they were saying to one another; 
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Taking refuge in friendship out of dread. 

The earth then suddenly split apart 

And swallowed all the longed-for treasure.33 

115 When Oarun saw this, dread filled him with fear; 

Deeply distraught, he trembled like a willow. 

That was his state when, in a moment, 

The earth swallowed him also, by God's decree.34 

Along with him it swallowed Datan and Abiram35 

Like trapped game. Then of the others who died 

Among all those who had followed vengeful Oarun, 

Seven hundred were swallowed all at once. 

Thus did the earth seize them, spreading 

General dread by the Creator's decree, while nearby 

120 Stood a close-knit group joining Kallrn, 

Full of suffering and care.36 

When the two hundred and fifty bewildered chieftains, 

With censers full of incense in their hands, 

Saw Oarun thus destroyed, 

Beheld him perish suddenly, 

They were much distraught for Qarun's sake 

And were in awe of what they had seen. 

A fire came suddenly from above, 

From the seventh heaven,37 that high sphere. 

125 Yet awhile it burned on the sphere itself 

Then struck Harun's censer and lept forth. 

A flame rose from it suddenly, like an arrow 

Set loose by the archer s thumb-stall. 

It moved and struck fire above them 

And set the army blazing all at once.38 

Not one of Qarun's faithful was left alive 

Full of awe for Moses and Harun; 

Smoke rose from them to the emerald sphere; 

They turned to ashes, one and all. 

130 That night fourteen thousand Israelite39 heroes, 

Male lions one and all, allied themselves 

With Qarun's group seven hundred strong; 

With all their hearts and souls they turned to Oarun 
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Full of aversion for their oath to the prophet. 

Once joined in a pact they broke away 

From their allegiance of old to Moses, 

Plotting, they said: "In the morning 

We'll attack, exalt heroism and death; 

135 We'll wash off all the water of shame. 

And seek revenge for Qarun's blood. 

Why should we be oppressed on his account?" 

Thus did they speak of Qarun's fate. 

When they had thus decided to rebel 

Against Moses, the lion of God, 

The sole Creator struck them down in anger. 

That very night they all died on the spot 

Relinquishing this way their souls to God. 

140 Next day, when news spread of the fate 

Of these denying, treacherous Israelites, 

News that a group from their own midst 

Had acted this way,40 such fear and dread 

Entered into the hearts ot the Israelites that 

The memory of joy fled from them at once. 

They ceased their talking and, like the sea, 

Each churned within from grief. 

The prophet's wish having been granted 

Qarun's fortune came to an end. 

145 Kalim then stood and worshiped God; 

He loosened his tongue in grateful praise 

Launching a boat on the sea of grace;"11 

His sailor soul skippered it for a while. 

Through grace the wind pulled him upward, 

A i d in a moment he cut a path through that sea. 

When Kalim came out from that mighty sea 

He walked gracefully, free from grief."1" 

God's Great Name 

Katlm Allah Writer the Great Name of God for the People 

By the command of Him Who is Most Generous,' 

At once Kalim Allah set down that hymn of praise; 



He lined up all Jacob ' s sons before him 

To teach them from the beginning to the end 

The praises of the Generous Lord. The prophet 

Addressed Jung2 J o shua : "Now all our goals 

Have been attained; reflect and fear no man. 

Be strong; your fr iend is now the Knower 

Of [all] mysteries. When in the company of fr iends 

You head to Canaan, that land the J u d g e 

Himself, Lord of the Universe, has pledged, 

He will protect you and destroy y o u r enemies." 

W h e n Moses completed writing it he arranged 

The Torah into sections, and then the prophet , 

The chosen messenger and royal falcon of creation, 

Addressed the Levites thus: "O you 

Possessors of the Great Name, guardians 

Of the glorious Torah, as you now receive 

God's praise, accept it among God's commandments . 

The Torah's fruits are beautiful, 

And all its par ts refresh the soul; 

As long as it remains a sign for you, 

It will bear witness to the state within y o u r midst. 

Providing you with many rites and reasons, 

Though you are stiff-necked, inclined to t reacheiy 

And pretense. I comprehend your deeds; 

I know and am aware of all your thoughts, that you 

Will fall suddenly into crooked ways, 

Yourselves will open wide the door to calamities. 

Because I am aware of all your secrets. 

Your plots, tricks, arts, and artifices, 

And because you are today in this covenant, 

Do not tomorrow cease to heed me. 

For if you oppose the Lord s command, 

You wil 1 fall into decrease and disarray. 

I t you busy yourselves with evil deeds, 

God will reject you. And now, O wise 

And learned elders, gather all the people 

For whom these precepts are intended, that I 
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Myself may clarify these mysteries to them. 

I will reveal to them God's mystery, 

Make manifest to them His message.3 

I will invoke as witness to you concerning them 

The earth and firmament, heaven itself:4 

25 So that you not bring evil upon yourselves 

Nor suddenly don the garments of idolatry. 

I know for certain that when I am no more 

And remain no longer in your midst, 

You will become wicked, stray far from the road, 

Grow famous for your evil deeds. The mysteries 

I've heard from God I will once more confirm 

Their first fruits to you. 

I know that you do not remember, 

And transgress all those commandments.5 

30 But if you walk in crooked ways, calamities 

Will buffet you from every side; 

However you twist, fore and aft, your sweet water 

Will turn to poison. I will relate to you 

The evil your bad deeds will engender; 

I ̂ et not your hearts pursue Ahriman's6 vision!" 

On hearing all those mysteries from the lord 

Of generosity,7 all those wise men went 

35 And brought the judges and elders before 

That handsome man. Then once again, 

Kalim Allah began praising the Lord. 

Katun ALiah Explains the Great Name to the People 

Thus did the prophet speak: "O pure celestials, 

And you, illustrious earthly men, 

Open wide your ears to knowledge, 

Climb high upon the roof of justice: 

Turn not away from His Law,8 

So that you find life through justice. 

40 Hear from me all these mysteries, 

Follow the precepts of the Law. 

Like rain I will shower my words; my precepts 



Will fall like drops of dew or like the shower 

That falls on verdure,9 restoring its life and beauty, 

Like a nourishing rain which revives 

The wilted green. W h e n I utter 

The Name of the Incomparable Creator, 

I will make you hear and remember His Name. 

The earth, mountain, and sea will tremble, 

Awestruck and full of dread. 

Acknowledge His might, for He is 

Omnipotent , Bestower, and Veiler. 

His will and deed are revealed every moment; 

H e is the God of old, the long-suffering one. 

He has shown us the way of truth,10 the laws, 

The wisdom, and the treasures of the pa th ." 

He is gentle and just and knows no crookedness, 

He is unique, and He remains with none. 

D o you pursue justice as well that you 

Die not heedless, like y o u r ancestors.12 

They did not follow justice and of the precepts 

They did not heed one in a hundred. 

Although I counseled them all the time, 

It was to no effect, they paid no attention; 

Of God's precepts they were heedless. 

They were exceedingly stiff-necked; 

They turned my hear t into a storehouse of grief. 

W h e n they would hear of the Avenger's wra th 

They would rebel at once; 

This people was devoid of wisdom, learning, 

Knowledge, and grati tude for blessings. 

In forty years those champions'3 died on the road, 

Everywhere, complaining and ill-tempered. 

They did not act justly toward one another; 

Their actions were all twisted. They tried 

Their Lord; calamity's road they opened for themselves. 

Beware, and be not like those errant folk. 

Acknowledge the pure and peerless Lord; 

Guard night and day against His wrath . 
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Acknowledge His might; ascribe to Him no partners;1,4 

Do not deny Him in your hearts and minds. 

He is merciful and compassionate, sustainer, 

Munificent pardoner of sins. The world 

He did create, a good and lovely place, 

Laid out well and perfectly arranged. 

65 You He created for obedience, 

Whence you should build your capital;15 

Were you to travel day and night, 

Still your provision is eternal. 

The generous Almighty has thus adorned you 

And turned you into a mighty and prolific 

People; you should be satisfied. 

To you I have shown the edifice of faith; 

All is for you, O faithful folk. 

70 The customs of the law, the road to salvation 

I have shown you so that you can attain salvation, 

And when you appear before God 

On Resurrection Day, they will be your stock, 

Earning the profit. Your time passes in years; 

What will happen through aeons of Time? 

Question the learned and wise men so that 

Happiness will befriend you. 

75 They will reveal the secrets of the world, 

Show you the bright path.16 And when those 

Honorable sages turn you to 

The manifest God, discern the One 

From all realities, do not abide 

In the sleep of neglect and tyranny. 

For He is One, without like, unique, 

Munificent, alive, with no abode.1' 

Ease leads to nothing but corpulence;18 

Turn from it and find a better state 

80 Lest it should prompt you to forget your God 

And come to disregard His precepts. 

Stray not from the road, nor let 

The darkness of idolatry confound you. 



If you sacrifice to idols, 

To Lat,19 to demons, 2 0you will be accursed, 

You will become strangers to God, a byword 

Among the nations. But now once more you have 

The chance to stand up tall and straight; 

You are more learned on the path of t ru th 

Than were y o u r forefathers. 

None of them were learned; they were contentious 

About everything, completely ignorant, 

Lacking discernment in matters of faith. 

Nei ther king nor lowly doorman has ever heard 

From them the likes of the commandments, 

The Lord's precepts and His blessings. 

Because they did not heed God's will and covenant 

Did not believe His deeds and might, 

The Avenger's vengeance broke over their heads; 

They have rebelled and therefore have perished. 

You should head like lions to that region, 

That homeland, that so famous place, and beware, 

O great men, do not g row suddenly arrogant in it. 

W h e n you behold the royal crown and throne. 

Choose not the futile road, for if you do so, 

Like the pagans, plagues will come, 

You will die suddenly; you will be driven out 

From that land, from one end of it to the other, 

Your enemies will d rag you out in affliction; 

Captive you will fall into idolaters' claws, 

And you will go astray consumed by grief. 

Your homeland He will hand over to the enemy; 

O n e by one He will destroy you. 

W h e n you 've been rendered helpless through 

Your schemes, you will be completely scattered 

Over the world. Your enemies will encompass you 

O n every border, they will oppress you utterly 

And continually; men and women alike will t remble 

In fear and dread of the leonine enemy. 

Youths, children, old men, even the newborn, 
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Will follow idols whoever they may be. 

Affliction will prevail in that whirlpool 

Impelled by calamity, toil, and grief. 

God told me too, revealed this mystery 

To me repeatedly, that the rash enemies will be 

Victorious, impudent, and rude, claiming: 

105 "It is we who have caused all this evil; 

Pleasant and lovely are our ways and customs; 

We are exceedingly mighty 

We ourselves ruined the sons of J acob . 

They will think those bad things 

Came f rom them and not f rom Me; 

The hands of enemies will press them hard. 

But I will destroy them in a moment; 

I will diminish their excesses all at once. 

All of y o u r evil deeds, O faithful people, 

Are clear, each and every one, 

110 Before the Judge . All that is hidden 

Is manifest before Him; He is eternal, 

Almighty, sustainer of all. 

So you ought not to persevere in wickedness; 

Don, all of you, the garments of obedience. 

Take wisdom and learning as y o u r models 

That you not die of grief and heedlessness. 

Take to y o u r hearts the words of God so that 

Good fortune will appear to you and be 

Your main provision on Resurrection Day; 

Your deeds will stand upright , 

115 Your good and bad will stand before the J u d g e , 

And what a J u d g e —He judges the sun of the Eas t ! 

H e is as bright as the light of the flashing sun, 

Omniscient, Creator, and Sustainer. 

He placed the sea22 into His treasury, 

Like a helpless ant buried under the ground. 

Seek refuge in none but the World Protector, 

For H e is the creator of all that is created 
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And He is glorious. He alone grants and 

Wi thdraws life. H e wounds and sends the salve. 

120 He has no blemish; no one should suppose so.2 ' 

He is generous, omnipotent, assisting, 

Perennial guide of young and old.'' 

Thus did the prophet sing God's praises, 

Such were the pearls he scattered 

Among his friends. And when that chief 

Imparted the praise to all his friends, 

H e addressed them once again: 

" O faithful friends, these are God's words; 

125 Heed all these precepts; transgress not 

Even a jot or tittle of it; bequeath them 

Also to your children; the promise24 must be 

Constantly fulfilled. Show them the customs 

And the laws, reveal their mysteries to them 

So that they will preserve these stipulations 

Until the D a y of Resurrection. D o not 

Despise the Law, do not rebel 

Against God's command, for f rom it you 

130 Derive eternal life, both strength and station, 

The wishes of y o u r hearts, the length 

Of all y o u r days — so long as you, 

Like the queen in chess, do not deviate f rom it. 

So long as you cultivate this way, 

Fai thful to custom, all will be well with you, 

You will live untried, without hatred, 

In that land the J u d g e grants to you, 

A gift full of healing, which He bestows on you 

In good faith. You will dwell in it for many years, 

You will drive out of it all your enemies. 

135 Your wishes will be fulfilled there 

As they had been at the Reed Sea." 

W h e n the prophet revealed to them 

Those hidden mysteries, he lit the lamps 

Of their eyes through his teachings. 
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And when the sons of J a c o b heard this from him, 

One and all they chose the way of this path.25 

The Tale of Job 

Beginning the Tale of Job 
A wise sage once related' that 

Eight children were born to brave Nahor.2 

'Uz was his oldest and firstborn,3 

Greatest among his brethren; 

The other name he bore was J o b . 

He was much loved by God, 

An honored, God-fearing man, 

His woof and warp. 

5 The Almighty bestowed on him great wealth, 

Livestock, estates, and money without count. 

When that mishap occurred to Dinah 

Through low-born Shekem/ they killed him;5 

Of all his folk no child was spared. 

Then some years after that, J a c o b 

Married his daughter to Job. 6 

And in due time that moon-cheeked one 

Presented J o b with many children. 

10 Daily his wealth increased, while he 

Held God dear in every way and was 

Perpetually bound to praise Him, 

Never diverging from this path. 

Satan was jealous of him' for he 

Deemed obedience8 to God his chief occupation. 

The Almighty said to him: "O malicious one, 

You've set yourself on fire through ignorance, 

And cast your acts of worship to the wind.9 

Why do you pursue patient J o b ? 

15 You can't deflect him from the path 

Nor t rap him in the claws of sin. 

I gave him guidance worthy of him; 

Beware, you will not turn him off the path. 



He's my most devoted servant, a veritable 

Storehouse of worship, gratitude, and prayer. 

Satan replied to the Incomparable: 

" O You who provide sustenance to 

Sultan and dervish alike, you gave 

To J o b all that he needs and crowned him 

With the turban of good fortune; 

W h y should he not excel in worshiping You? 

He's merely peddling flattery and f raud 

To Your Excellency. You'll know 

His real devotion if You take back 

His wealth and riches. Then You'll not see 

From him half an hour 's worth of worship 

Daily, or even in a year. It was all due 

To wealth; he loves the material gifts of Time. 

Then the Creator said to Iblis: " O y o u 

Most wretched creature in the universe, 

Whe the r he owns proper ty or not, it is 

His worship that strews dust into y o u r eyes!" 

Satan replied: "If You will make him poor, 

And wi thdraw all You have given him, 

He'll cease remembering to praise You; 

He'll cast Your worship to the winds. 

En t rus t him to my claws and let me 

Suddenly fling him into the enemy's mouth.10 

He 'll stop his praise and glorifying, 

And will soon wash his face in sin's waters ." 

Then God, 

The Almighty ruler of the universe, 

The peerless deity, answered accursed Satan: 

"I'll hand J o b over to you now; 

I'll place him in y o u r clutches. Destroy, 

At one fell swoop all of his wealth; 

Leave not a t race of all his blessings."" 

At once Satan girded himself for the task, 

Plotting against the faithful J o b . 
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35 First he turned his aim against the livestock 

By casting pestilence into their midst 

Until they all perished; from his 

Accursed snare none did escape. 

The shepherds went to J o b and told him 

About the massacre this way: "Your flocks 

Have perished all at once 

Through the Avenger's vengeance."12 

But J o b replied: "It is no cause for grief; 

What comes from the Almighty is not unjust. 

God gave it and it is His once more;11 

This does not trouble me." And then 

40 He bowed and kissed the ground 

Offering thanks to God once more, 

Increasing his devotion yet again. 

Satan was overwhelmed by pain, 

As if an arrow had pierced his heart. 

In other ways he carried out his design, 

Attacking J o b with all the means he had; 

Within a few days J o b was poor. 

But still his heart grieved not. His worship 

Did not decrease by so much as a hairsbreadth, 

And day and night he prayed to God. 

45 His deeds astonished Satan; 

He turned his face aside for shame, 

And stood in wonder. 

Go? j DLicourde with Satan Concerning Job 
The Almighty said to Satan: "O ill-starred 

Villain, Job 's worship has not diminished. 

He is as he was before, with all his heart 

He offers Us each moment hundreds of blessings 

Satan replied again: "O You who provide daily 

For mankind, birds, and beasts, 

Job ' s happiness comes from his children; 

O n their account his heart is bent on worship; 

50 For their sake does he worship; 



It is for them that he exerts himself. 
If You take back his offspring. 
Leaving not one behind, he will no longer 
Exert himself in worship, he'll drink no more 
From the goblet of yearning1,1 for You." 
The Almighty replied: "O black day, you are 
Impure, malevolent tyrant of creatures, 
I will destroy them on your account, 
Inebriate them from the cup of death. 
Yet J o b will not remain without thanks 
To me and will continue strewing the dust 
Of tawhtd16 in your eyes." 

J ob had from Dinah 
Three daughters and seven sons, each16 

With a friendly face, clever and bright. 
By God's command they all died within an hour 
Entrusting their souls to Him. 
On seeing this, J o b cried and lamented, saying: 
"What shall I do? What course shall I pursue?" 
Again he increased his thanks and devotion; 
Not one moment did he do without them. 
Then God addressed Satan once more: 
"You devious, accursed traitor, 
My benefactor's thanks have not decreased; 
He is worthy of Our mercy." 

Satan 'ti Debate with God Regarding Job',) Health 
Satan replied: "He is in good health, 
That's why he perseveres with praise and thanks. 
Once he fell ill his tongue 
Would cease to utter further praise." 
The Veiler17 replied to Satan yet again: 
"Oyou source of calamities, 
Misfortune, and affliction, I grant you 
Power over his body;18 1 open wide 
The door of misery before him. 

Go, try him 
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With illness and turn his body into 

A storehouse of pain and tribulation, 

But injure not, malicious, ignorant dog, 

His life."'9 That very moment vicious Satan, 

By God's command came before J o b and 

Of a sudden rubbed his hands on him. 

Job cried out from underneath his hands, 

70 Barbs then assailed his body; the rose 

Of his pleasant life turned to thorns. 

Fever racked his entire body 

Making him cry aloud, 

Blood flowed from his scratching nails, 

From every part of his whole being. 

His body was an open wound from head to toe 

And full of sores. Then worms 

Began to crawl over him;20 blood and pus 

Flowed from his every vein. 

75 That pain and torment went on day and night 

And yet time in, time out, he remembered God. 

And when a worm would fall off its place, 

He'd pick it up and put it back,21 saying; 

"God has made me your daily sustenance; 

One should never let go of one's sustenance."22 

Thus he endured the worms and the pain humbly, 

Warm-hearted and in cold blood. 

Dinah <t Dispute, with Job 

His wife kept saying to him all the time,23 

"My dear, it isn't appropriate 

To offer thanks and praise; how 

80 Can you be thankful now for wealth when 

Not a barley grain of it do you own I 

You have nor gold, nor children, nor your health; 

Illness has turned your full moon into a crescent. 

Seek all you may, your body does not hold 

Good health the size of a fingertip. 

Your body is a sieve full of holes, 
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Front and back; weak and exhausted by the worms 

Your world has now become as small as an ant's eye. 

85 For which of its boons can you be thankful? 

The words of a strange, undignified old man! 

Wherever y o u r thanks to God happen to fall, 

O n that same spot they cannot endure. 

You have no business thanking God; 

In vain do you live on. D o you think 

You can deceive God if you patiently endure 

The grief and pain He has dealt you? 

90 Many, and more devoted than you, 

Has He killed. Desist now 

From worship a few days; 

Devise a remedy for y o u r own pain, 

Mind y o u r own business for a while. 

Praising God is of no use to you; 

A sick man may be free from all such duties. 

D o you not know that God pardons 

The sick and afflicted f rom fast and prayer?"2 '1 

Job Answers Dinah, Hid Wife 

J o b answered his wife thus: "My dear, 

W h y are you so arrogant and thoughtless? 

I was God's fr iend while in good health 

For many long years. W h a t if today 

95 I have become poor and my heart is racked 

By pain and suffering? 

I despair not but that the Almighty will 

Once more bestow His Grace on us. 

He will once more raise my head up to the spheres, 

He will set me free from grief and pain and sorrow. 

Through His Grace I will regain my health 

And find respite f rom illness and weakness. 

He will rekindle the lamp of my good fortune, 

Consume together all my griefs and cares. 

] 00 I shall find a light out of this darkness; 

I shall find release f rom grief and injury. 
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I despair not of the Almighty's mercy, 

For suddenly He will light the sun for me, 

Turn my dark night into a bright day, 

And all my days to a New Year's festival. 

For the Almighty fetters no one without 

Opening for him a hundred better paths. 

Whatever He does is just, and I 

Have greatly benefited from it. 

105 His acts are joined to Wisdom; 

He the merciful, generous, and forgiving. 

Dinah d Second Dispute with Job 

Dinah replied, "Gratitude has brought you 

Nothing but sickness and bad luck. 

Do you wish to regain good health 

From this illness, weakness, and grief? 

You're old and have one foot in the grave; 

This time I know you'll die for sure. 

In your old age are you wishing to regain 

The strength and benefits of youth? 

110 You once owned heaps of gold and silver, 

Handsome servants, and swift horses, 

And you gave thanks for them; foolishness 

Makes you ignorant of what you re saying. 

If you wish something from the world, 

Stop singing God's praises. You'll see 

Your goods and wealth back in dreams. 

Don't be in such a huriy with your thanks; 

Do you think you'll see anything again 

Of all your fortune? Dream on! 

115 Youth is gone, you are old and sick; 

Your time has come, and you will die. 

Desist from idle thoughts; you're sick, 

How can your strength return? 

Calamity and grief have turned you upside down; 

How can you after this dream on 

Of wealth and goods? Because you re patient 
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In grief and affliction, do you think 

You can deceive God?"26 

Job Aiuwerd Dinah a Second Time 

Then J o b answered his wife: 

"O harridan, leave me to my pain and grief! 

120 What do you know of my body 's pain? 

It's best for me to endure it. 

You know I'm captive to this misery; 

My captor is the Incomparable Himself. 

That hour when I relinquish my breath 

The time of death will have arrived. 

My heart seeks nought but God's pleasure; 

My tongue utters only His praise. 

I hope that through His grace my pain 

125 Will find a remedy. Beware, speak not 

With me of things that you should not. 

Stop trying to free me from gratitude. 

I do not wish to utter one hairsbreadth less; 

I praise the Almighty with all my heart and soul." 

Thus Job endured all his misfortunes 

And bravely bore the sorrow of his heart; 

Never did he cry aloud from that pain, 

And bore his pain with both strength and ease. 

130 They called him Patient Job;27 

Through patience he became world famous; 

By God Himself he was called The Patient. 

They say that for seven long years28 

That brave man endured the agony of worms, 

But in Scripture29 it is said 

He suffered only one year of grief, 

Affliction, pallor, and broken health. 

Humbly he put up with the worms 

And tended each one with great care. 

135 He nourished them like a nursemaid, sitting 

Sometimes in the sun and sometimes in shade.30 

He had no other friends but the worms, 
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No other companions with whom to share his grief.31 

The heavenly elite were deeply grieved 

By his continuous pain and fever. 

They cried to Almighty God for his sake 

And then the Almighty went into action. 

Ardadhlr-namab (The Book of Ardcublr) 

The Courtship and M a r r i a g e of Esther and Ardash l r 

Shah Bahman Summons the Maideiu 

One day,1 the prince and monarch of Iran, 

KayanirH heir, refuge of lions, 

The most noble Ardashir Bahman,1 

Sultan of 'Iraq, Rum/ and Arman, 

Reposed among his fortunate lords 

And sat like a lion upon his throne, 

All smiles from good fortune and joy, 

Flashing his teeth into his cup of wine. 

5 Full of good cheer he quaffed date wine; 

The rebec's sounds brightened his mood. 

But when the wine rose to his head, 

He removed the veil of modesty; 

Patience, rest, and repose left him; 

He squirmed; the air around him heated up; 

When wine and warm air cheered one another, 

Well gone in lust and ardor's fire, 

The shah began to long for the confined idols,6 

But he resumed decorum for reputation's sake, 

10 He calmed himself, continued drinking, 

And sat feasting until supper time.' 

As soon as it arrived, he summoned Hegai8 

And said to him: "Run, bring to my harem 

In all haste one of those seven9 graceful idols; 

Let me investigate her good and bad, 

From her attain my heart's desire. " 

When Hegai heard the shah's command, 

He took a sweet-lipped, moon-cheeked girl, 



Adorned her like Venus and brought her to the harem, 

To the sun.10 The dazzling charmer spent the night 

There with the shah until daylight came round; 

Time's lips broke into a smile; the bright sun 

Laughed, its teeth displaying," the shah was drunk 

By his companion's side, roused by the scent 

Of the grape 's juice. 

Lords usually entrust one special servant 

To set the bait for them into the snare, thus 

The shah ordered Hegai to bring to his harem 

Nightly a different ravishing, slender beauty, 

Of the six remaining graceful moon-faced idols, 

Each one of them bright-faced, with curly tresses. 

In a week, one by one, Hegai brought them all 

To the shah's palace, as he had wished, 

For seven nights entrusting to him 

Sedition-stirring beauties with sweet lips. 

But however much each night the shah clasped 

The idols, Jup i t e r could not take wing.12 

For among all these he did not find 

His love, his houri, his heart's companion. 

His horoscope confounded him; each morning 

The shah drove away another from his presence; 

And though compelled to drive each one away. 

He brought in yet another to his chamber. 

Although he greatly honored them, 

With feasting, pleasure, and indulgence, 

Each time the shah reached out 

To a lovely idol with moon cheeks, 

Cruel fate would thwart his heart's desire. 

Like a green shoot, grief sprouted in his heart. 

The Shah CalL) Hegai and AtLt Him About Esther 
There is nothing better than a loving friend; 

H o w can one live without a bosom friend? 

Life in the loved one's company 

Is better than eternal life. 



92 Biblical Epiu 

With such a friend, a companion, life is good; 

Without , time is not wor th a barley grain. 

W h e n Hegai saw the shah so inflamed, 

With such deep sorrow in his heart, 

35 He understood how the shah felt, that he 

Was looking for his friend, his t rue beloved. 

He sought the hour to approach him and 

Came one night unawares into the harem; 

Like a lion, he made haste to serve the shah, 

And thus disclosed15 to him the secret of Esther:14 

"There is a tender idol, exalted in beauty 

And learning; the likes of her has never been seen 

In the world, no, not even among the houris 

Of Paradise. Should you bu t see her cheeks 

40 O n e night, and only in a dream, 

You would never again look at moonlight. 

Compared to her full moon, the moon 

Is but a crescent; next to her stature 

The cypress appears bent.15 

Rest tranquil, only take her into your arms, 

And see what a fountain you will drink f rom! 

In her embrace a thousand Vashtis become 

As boats gliding on water. 

In learning, beauty, and grace, 

In wisdom, goodness, and eloquence, 

45 She is peerless in this world; so, 

Don ' t th row a pitcher on a hard stone.16 

You do possess such a delicate houri, 

You have the lovely one within y o u r reach; 

Say then, wha t worries you? 

W h y do you distress yourself so much? 

I've been her teacher these ten long months,17 

I've seen all her good deeds; 

Nothing bad will ever come f rom her, 

Nothing but learning and good deeds; 

50 No t even as much as a cup of water did she 

Ever request f rom me;18 she's never t roubled 



Anyone; now that I've shared with you the secret 

I've been guarding," don't just sit there 

Helpless. Get busy! Be at ease about her, 

Lift up your head to the fourth heaven;20 

Marry that lovely idol and imbibe 

Comfort without grief, until 

You repossess your peace of mind 

And happily sit again in your wonted station." 

Hearing this from the devoted servant, 

So truthful and sincere, Bahman replied: 

"You 're right in eveiything you say; 

You seek nothing but our peace of mind. 

Rightly you speak; tomorrow 

I will lay the foundation of my happiness. 

I will take the graceful Esther into my arms, 

And stop my delusions. I'll send her 

Many assloads of gifts and jewelry, 

Musk, and I myself will provide her dowry; 

I'll drink the sweet draf t of union with her." 

Light f rom this talk rose to the spheres 

And hurled uproar upon the world's inhabitants. 

The mirror of grace made its appearance; 

A flame flashed from the crystal goblet. 

At sunset the shah sat upon his throne 

Glorious; Venus and Mercury fled out of shame. 

The world turned amber yellow; dust rose 

From the world's rubbish heap. 

Shah Bahman Sendj Wedding Gifts to Esther 
He W h o knows the mystery of this tale, 
He ordained guidance through Wisdom. 
Since Bahman was intent on union with Esther 
He made arrangements to attain his joy.21 

He ordered the old treasurer to open, 
Without regret, the doors of the royal treasury 
That he might attain his goal, 
Anr) ii^ii^T. „„„J 
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Thus he commanded Flruz22 right away : 

"Today, out of my treasury and stable take 

70 A hundred rare, beautiful gifts of fabric, 

A hundred bolts of satin, silk, and brocade, 

A hundred matins.23 of gold24 as red as fire, 

A hundred elegant, lovely Turkish slave girls, 

A hundred elegant Turkish and Chinese slave boys, 

A hundred swift mules with decorated saddles, 

A hundred hidden royal jewels, a hundred 

Rose-cheeked, well-proportioned eunuchs, 

A hundred great horses, swift as the wind, 

Royal ly harnessed, saddled, caparisoned, 

75 A hundred strings of embellished camels, 

Covered with ornaments, furnishings, and carpets, 

Wear ing anklets of gold and carrying 

Loads of gold, sugar candy, and sweets; 

Ten beautiful ly decorated litters 

From the sweet-lipped ones of Qandahar.2" 

Prepare all this as quickly as a lion; 

Pay heed, delay not in this matter." 

Flruz, the faithful vizier, saw to it 

That all was properly carried out. 

80 Then he came to the shah, blessed him, 

And said: "I have prepared everything 

And hasten into the shah's presence; 

Tell me what plans are you issuing from 

Your throne, your signet ring, your sovereignty?" 

On hearing this from Firuz, Bahman said: 

"Wisdom and knowledge are learned from you. 

Since you have prepared the gifts according 

To the manner and custom of Kay Qobad,26 

85 Take them and drive them swift ly on; 

Go with them all to Esther, accompanied by 

Banners, royal parasols, golden kettledrums, 

Tambourines, trumpets, and brass flutes." 

Flruz took leave of the shah 

And set out with a retinue of warriors, 
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Heading toward that offspring of the moon. 

The sound of trumpets and kettledrums rose upward, 

The surface of the earth grew dark as night 

From the dust of hooves and mounts; 

90 The heroes all held mace and sword in hand 

And rode their horses like wild lions; 

Cheerful, and in high spirits. 

They set out toward Esther; you'd say 

The firmament itself might tumble from 

The kettledrums' roar, the wailing of the flutes. 

When these and all the trumpets blared, 

They stirred up the inhabitants of Shush,27 

Who ran to see the grand procession, 

95 Lining up row upon row; the white chain 

Passed with kettledrums, waving proud banners. 

Boldly then Hegai28 entered the palace29 

And straight away went to the moon-faced sapling; 

The presents, all the gifts brought, were given 

To Mordekai on the dazzling beauty's behalf; 

When Flruz had handed over the bridal gifts item by item, 

He returned to Ardashlr, the exalted Khosrow.30 

100 He drank with the king as his friend, 

A boon companion of the prince. 

Mordekai Advuted Esther 

When wealth and fortune act virtuously, 

Wealth sews a cloak out of good fortune 

For one who is auspicious, and for a while 

He holds on to it; but when the time comes, 

He must return it. When Mordekai saw all 

The shah's gifts, their vast quantity 

Meant nothing in his eyes. 

105 " How far did Qarun31 go with his wealth? 

How did he topple from greatness? 

To me God's mercy surpasses gold and silver, 

It is greater by far than treasures, 

Signet rings, and thrones. 
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He who gave life to a weakling like me, 

And gave me reason, eloquence, and wisdom, 

He provides my daily sustenance, 

And never diminishes our portion. 

W h a t have we to do with gold and silver? 

This is now a great burden on my soul." 

110 Thus musing he debated with himself a while 

About those gifts and presents, then 

He summoned Esther, the concealed;32 he sat down 

And seated her before him, saying: 

" O lovely idol, how sweet you are,33 

H o w seemly is your manner and deportment; 

The World Keeper endowed you even as He 

Endowed the nine revolving spheres. 

Listen, and pay attention: I will offer 

A few words of advice; pray, attend to them, 

115 And if you heed them, surely you will remain 

Immortal in both worlds. 

God's light is manifest in your face; 

Your sunny nature is visible f rom afar. 

This, then, O child, is my advice to you, 

A sweet, good, pleasant counsel;3"1 

W h e n you become intimate with the shah, 

Take care not to forget it! 

Guard carefully the spirit of wisdom 

And the fear of God daily in your heart . 

120 Beware, engage not in evil deeds; 

Veil yourself f rom sin and crime; 

D o not foolishly trouble anyone;35 

Each day the world elevates a person, 

Entrust ing to him a new station, but 

H o w can one's heart grow attached to it?36 

None can reside secure in glory. 

Behold the treasure that the oyster shell conceals 

From the rain drops falling f rom the clouds; 

125 When it plucks its chosen drop out of the air, 

In the end, the melting drop becomes a pearl; 



Then when the diver leaps into the sea, 

Bringing out of its depths an oyster shell, 

Much like a hon contending for his prey, 

He scatters it upon the ground like sand. 

The pearl is then pierced through its navel; 

N o shell remains on it; though it has nourished 

Every pearl, it must relinquish each of them, 

Teach them the joy of flight. Only for two 

O r three days the shell enjoyed the pearl; 

Another came and took it away f rom him.37 

Since in the end the pearl could not rest 

In the shell's mouth, in the depths of the sea, 

Helpless, it donned the garment of patience,38 

Endur ing the while Time's violent sting. 

Since throne and station abide with no one, 

W h a t can a person lacking experience unders tand? 

Therefore do not consider the throne's station today; 

Think of tomorrow. Soothe those w h o are fallen. 

D o wha t should be done. Do not seek to oppress 

The wretched; have little or nothing 

To do with anyone; if you do nothing bad, 

You will have nothing to fear f rom evil; 

Be passive;39 don' t struggle with yourself . 

I have one more piece of advice for you, 

Which I've kept well hidden in my heart: 

Beware, reveal to none y o u r origins and faith!40 

Conceal your lineage. Comprehend this matter well. 

Take it to heart, heed all my counsel: 

The royal ruby lies in the stone's heart . 

Be ever prudent in dealings with the shah. 

Be gentle and obliging: his affairs 

Are set apar t f rom those of beggars, princes, 

And gatekeepers." 

Having thus counseled Esther 

Fully, Mordeka i kissed the moon-face 

O n both her eyes, her face, her pure countenance. 

W h e n morning came he made arrangements , 
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Busied himself on the veiled one's behalf, 

Though while in repose a moment, 

Poisonous thoughts filled his heart . 

Early in the morning Hegai arrived 

Swiftly, sent by the king. 

He adorned graceful Esther according to Kayanid custom, 

As the shah wished, and thus displayed 

150 That hidden treasure while hiding her in jewels. 

As morning donned its garment, 

For tune placed a crown upon her head. 

How Shah Bahman Married Edther 

W h e n the shah assumed his throne 

The sun rose from the well's depths; 

Trumpets resounded, left and right, 

The clamor of fierce thunder from the clouds. 

Shush was in uproar, its people 

Full of gossip and chatter. 

155 Firuz, the son of Bishutan/ 1 and the warriors, 

Ml lad / 2 and the heroes of Iran's kingdom, 

Left the shah's presence bearing gifts, 

Scattering coins. Arrived at Esther 's palace, 

The princes formed two facing lines. 

Esther, behind a veil, like Venus 

Presented the visage of the bright moon. 

Upon her face she wore a beautiful veil; 

D o w n to her feet tumbled her lasso tresses. 

160 Softly, with graceful delicacy, she walked 

With measured pace, like a beautiful partr idge. 

W h e n the nobles saw that concealed face approach, 

At once they brought forward a litter; 

The lady within sat accoutered in for tune 

And happiness while moon-faced slaves, 

Girls and boys, waited upon that heavenly image. 

Accompanied by minstrels and mirth, 

They neared the shah s gate, 

165 Where ladies at tendant on the shah, 
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Together with the wise mobed Hegai / 3 came out 

To fetch that moon, that jewel of the crown, 

Ornament , and magnificence; sprinkling musk, 

Rose water, gold, and adornments, chattering, 

Carrying jewel caskets, scattering, 

Gold coins, jewels, over the shah's lady, 

Asking her countless questions. 

The lady emerged from the litter 

Like the moon from behind dark clouds; 

Accompanied by beauties with pomegranate breasts 

She entered the royal bedchamber. 

170 Once more the houris scattered coins on her 

To express their veneration and devotion; 

She was worthy of a hundred thousand times more! 

Her good fortune and happiness were young. 

Then the mobed gladly contracted the marriage 

With the hero Bahman, the just shah. 

Afterward the monarch sat upon his throne and drank, 

Agitated, as he recalled that moon. 

175 Ail evening long he did not put the goblet down, 

Offer ing wine to nobles and commoners alike; 

Then when the wine had settled in him, 

Helpless, for he was drunk, he rose. 

How Shah Bahman Went to Ejther'd Harem 
Like a partridge strutting toward a peahen/ 4 

The shah entered the harem and came to his wife. 

Impatient to be united with her, this fortunate prince 

Came toward that moon upon the throne. 

Ladies-in-waiting all departed quickly 

From the moon's presence, all except her nurse. 

180 Smiling and full of cheer, the shah 

Drew back the veil from the moon's face. 

When he glimpsed her cheek like the night, 

He lost his reason, fell down senseless 

Into the well, a foreign traveler exhausted 

By the road. The lady, seeing him all undone, 



Biiltial Epic.i 

Placed his head upon her knee. Awakening, 

Bahman perceived his head was on the beauty's thigh. 

She rose then and sat down by his side; 

He reached for the beloved's curls. 

Then that dark night beheld the sun, 

The beauly of Venus in evening's court. 

He was astonished by her radiance 

And called down blessings on her lovely face. 

Through the entire night until daybreak; 

He exulted on sleep's couch, with heart on fire. 

Through marriage, love, and kinship, he attained 

His heart's desire from that beloved idol. 

When the sun's countenance broke into a smile 

Upon seeing the world, flashing its teethlike rays, 

The earth became a glorious garden, 

Smiling and radiant, pure and bright. 

The shah rose happy from Esther's embrace, 

Not the least sated by his beloved 's face; 

Love for her had so distracted him, 

He p lucked the rose a n d never felt the thorns, 

Thinking of her only as the moon, 

Loving her cheeks more than his own soul. 

A heavy, jewel-encrusted crown the shah 

Placed on the moon's head, bestowing on her 

Vashti's station and all her former titles. 

He sought every moment to please her; 

He made her empress of the world. 

Since the beginning of his auspicious rule 

Seven years had passed. Having married the moon, 

In union with her the shah was satisfied. 

If Vashti ever entered into his thoughts, 

Esther would overtop her like a crown. 

In sunlight who needs the moon? If crowned, 

Who needs a hat? So night and day the shah 

Burned with impatience to see that lovely image. 

Six days he remained within the palace 

With the rose-cheeked, dazzling beauty, 
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And on the seventh dawn, when he arose, 

He pulled himself together and sat upon the throne. 

205 Gold coins and pearls were showered on him; 

The palace was filled with game.4S 

The victorious shah then threw a feast; 

From the first day he laid the foundations 

Oi the edifice.46 He invited all famous men, 

Heroes and warriors, and all excellent horsemen; 

Wine sparkled in their goblets like 

The rubies and the jewels of Badakhshan.47 

Date wine intoxicated all the guests, 

They grew frenzied, conceited, laughing; 

Wine went round the shah and the heroes 

210 Twice, three times, scouring grief 

From proud hearts, increasing mirth, 

Good cheer, and pleasure. The sages say, 

Drinking pure wine to the sound of riid4S and song 

Is better than another life. 

What a pity youth is cast to the winds! 

The sound of the rud players rose 

In the presence of the shah and the nobles; 

215 The lute and the drum, the oud and the flute 

Wailed while Bahman quaffed the pure wine. 

With i)azA'' in hand, having so happily plucked the rose, 

He burst into song, a drunken nightingale; 

All melancholy sounds were lifted away 

From the exalted name of Ardashlr; each moment 

The drum, the flute, the lute, and the dulcimer 

Struck a different mode. When the shah saw 

Good cheer drown out sorrowful tunes, 

With the saz, and happiness, he then commanded 

220 The treasurer to bring forth at once 

Assloads oi treasures and coins. 

And was promptly obeyed; the pen cannot record 

So many belts, headpieces, and tunics. 

Then the shah gave to each according to his merit 

Gold, treasures, garments, and much money. 



BibLical Epic<t 

Then he addressed those inclined to pride: 

"Desist from tyranny; strive to be fair and just; 

Do not put on the garments of injustice. 

Refrain from cruelty and oppression; beware 

Indulgence in fancies. Let Iran and its frontiers 

Be tranquil, known for their lion champions; 

It is my command that anyone beware 

Who takes unjustly even a barley grain's worth 

From another; render injustice weak in cities, 

On the roads and the byways. 

I swear by the pure Almighty, Lord 

Of heaven and earth's expanse, whoever 

Pursues injustice toward a living being, 

Will not be able to conceal his misdeed; 

If he tries, upon my soul, he will not live an instant. 

I'll bruit his name about in every region; 

Before the princes he 'll become a warning 

Both to the common men and the elite; 

His morning will completely turn to night." 

The clever shah held forth on justice 

The while the heroes all bowed down 

And kissed the ground before him to approve 

His words. Then they replied: "We all 

Seek but to carry out the shah's will, 

Pledging our armies and our allegiance; 

If any should act unjustly, let none 

Survive in the world." Thus they conversed 

Till dinnertime with cups of wine and date wine 

In their hands. The sun revolved within the dome, 

Turned amber in the desert, and departed, 

Along with the stars, hiding from man's sight. 

Then all the nobles turned into night worshipers; 

Intoxicated by pure wine, each one 

Took leave of Bahman and went to his own palace. 

When the shah saw that night was all around 

He entered the harem and went to Esther. 

Affectionate and tender, he loved her 
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By day and night; although he had a multitude 

Of lovely, moonlike beauties, he was sated 

With all of them and chose to unite only with Esther. . . . 

The Birth of Cyrus 

Father GU'M Birth to Cyriut 

The Wise, Incomparable Creator, Lord 

Of the Heavens, ol commoners and the nobilily, 

250 He who creates offspring from royal seed, 

Who creates roses and greenery, 

None knows His hidden mystery, 

And none remains forever happy or afflicted; 

Sultans and beggars alike are His prisoners 

None steps away from His door. 

He aids His slaves' affairs, He strives against none 

Unjustly. 

When Esther became the consort of the king 

Of kings, she found dignity and an exalted station. 

That houri delighted the shah's heart; 

255 He saw nothing but light from her two cheeks. 

He spent his time with her in joy and pleasure; 

He enjoyed her company and making passionate love. 

Through the will of the Greatest Father, Esther 

Became pregnant, ™ and when her time of birth came, 

God opened up for her the gates of purity, 

[And she gave birth] to a beautiful, sun-cheeked boy, 

[Worthy | of the crown and throne of Jamshld. 

The shah rejoiced at the child's birth; 

He uprooted oppression from the world. 

260 He rolled back the tax on caravans, 

Distributed much gold and money to the poor. 

Because of his generosity and gifts 

No indigent remained in Shush. 

The shah empowered the dervish, who 

In place of grief,52 now gambled with gold. 

Esther rejoiced at her newborn, 

And she offered thanks to God; she chose two 
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Lovely, loving nursemaids for the child, 

To nurture and educate him, 

Help him to grow into a tall cypress. 

On the midwives she bestowed gold, silver, 

And colorful garments. 

When Cyrus turned 

Four years old, his face was like the spring 

And like a tulip; that exalted princely jewel 

Indeed grew tall, a cypress. Without him, 

At dawn and sunset, the shah found no repose. 

Shah Babtnan Gathers the Adtrologerd to Instruct Cyrud 

One day clever Bishutan said to brave Ardashlr: 

"The time has come for the prince's eyes to be opened 

To knowledge, to know good and bad, more and less; 

His days should not be wasted. '' When the shah heard 

His grand vizier's advice, he deemed it just; 

He summoned many wise men appropriate lor the task. 

He gave each one of the learned men gold, gifts, 

And his child, that they should each and eveiy one 

Teach him what every prince, what every brave hero 

And famous man should know, brighten his face 

With bravery and knowledge. When he was 

Fourteen years old, fortune spread its wings 

Over his head: in all the cities of Iran, 

At the courts of intrepid heroes, no one 

Waged war like him; steel was like copper in his hand. 

Lions avoided confronting him; 

His arrows could pierce rocks. 

Were he to attack an elephant, 

It would be rendered abject in his grasp. 

If he would topple a tower from a mountaintop, 

Mount Alburz53 itself would be crushed. 

If he unsheathed his sword, no one 

Could stand against him in battle. 

If he ungloved his champion's claw, 

Men were carried away by fright. 



He became great and famous; in horsemanship 

He was like Rustam, the son of Zal.54 

Ezra-namah (The Book of Ezra) 

Cyriu Grants Permlddion to Return and Rebuild the Temple 
A man engaged in ugly acts1 

What are the acts that follow him? 

God sets misfortune over his head, 

Lets him endure injustice, violence, 

And oppression; humbles him with affliction, 

Abases him, drags him in blood. 

A wise man long ago declared 

That none can fathom the Deity's acts. 

When the Temple, that Special Quarry,2 

Was destroyed, the edifice lived on 

In heroes' hearts. Kallm's3 people were 

Laid low, afflicted in the end 

Through their own deeds, for which 

That Special House, site of divine rendezvous, 

In ruins lay for seventy long years.4 

Time came, and at long last 

That Site of Mercy was set free 

Of troubles and calamities. 

Two prophets of God lived in those days, 

As bright as the sun and the moon: 

Ezra was one, the other Haggai,6 

Who was the elder" of the two. 

(No prince but Mattatiah7 survived 

Of the tribe and progeny of Judah . ) 

The prophet Ezra in appearance was 

Exceptionally endowed and was most generous. 

Often he proffered his advice to Kabul's people 

And greatly did he help them, warning: 

"Heed God's own counsel; take to heart 

M y command. Strive to obey 

His judgment lest you find yourselves 
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Drowning in raging, boiling poison. 

Know that God is All Forgiving and All Pure; 

Banish all evil from your hearts, 

And turn yourselves into proud cypresses. 

Become, each one of you, a hidden treasure. 

Then you will attain your heart's desire; 

Shining like Venus, the sun, and the moon, 

You will radiate light." 

Since Ezra often did advise them thus 

They set themselves to work. 

20 They turned away from ugly deeds, 

Became steadfast in faith. 

On seeing them, Ezra's grieved heart 

Regained its peace. He took his place joyfully 

In the people's assembly and hoisted 

The banners of guidance. He said, 

Turning to Haggai and to the leaders, 

"Bad times have passed and are now gone; 

Merciful times have arrived; those evil, ugly, 

Difficult, and troublesome days are truly gone. 

25 Be my supporters and my friends; 

Be faithful to your own covenant so that 

Like heroes we may present ourselves bravely 

Before Iran's sovereign. We will reveal to him 

Our wretchedness, unveil our secrets, 

Until he understands our state 

And sets us free from our torment. 

He will restore to Canaan the Quariy, 

That Special Site of divine rendezvous."8 

30 The leaders listened to the prophet's words; 

They took to heart his good advice. 

That day passed and on the next 

Ezra,9 the great prophet, accompanied 

By Haggai, Zekariah,10 and Mattatiah, the great king, 

Went before exalted Cyrus, the phoenix" 

In the company of three royal falcons. 

(There were still other learned, pious, 



God-fear ing men with Ezra.) 

W h e n God's lion12 came f rom the road 

Unto the palace gates, 

Within the righteous portals there stood 

M a n y a cypress-statured courtier, but 

W h e n the gatekeeper1 3 saw Ezra and his men, 

At once he inquired of their needs. Then, 

Full of agitation, he went before the shah 

And said: " O brave y o u n g hero, 

There are two or three persons at the gate, 

Brave and exalted heroes, requesting 

An audience with you. Light radiates 

From their faces; none matches the glow 

Of beauty on their countenance." 

Upon hearing this, Cyrus gave the command: 

"Bring them to me at once!" 

The gatekeeper ran to admit them; he opened 

The gates to the three or four of them. 

The shah rejoiced on seeing Ezra 

In the company of Haggai and the freeborn chieftains. 

But looking at their faces, his heart 

Contracted with dread and distress. 

Then Mordeka i H addressed the shah: 

" O brave, handsome, and exalted shah, 

Know that these chieftains are esteemed; 

They are good people, full of discernment: 

Prophets, kings, and famous men, 

They reign over the people of Kalim." 

He introduced each one by name; 

Informed the shah of each one's wor th . 

Cyrus seated them all with flattery 

And cleared the court of all but his intimates. 

Then he addressed Mattatiah,1 5 

That jewel of the House of J u d a h : 

"Tell us, wha t do you wish from us 

O u t of the royal jewels and the t reasury? 

I will fulfill y o u r wishes; 
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I know full well wha t your business is." 

O n hearing this Mattatiah, that prince of 

Judah ' s House, answered the shah: 

" O may your wisdom last forever! 

Through you the world is joyful and in bloom; 

55 There has never been a greater shah than you; 

In you the state has found its crown and throne! 

M a y neither throne nor crown 

Ever be deprived of you; 

M a y y o u r for tune endure forever! 

You have succeeded in y o u r father's place; 

M a y you live as long as clouds cross the skies! 

Know, O shah, that Canaan's kingdom, 

Has been our hear th and home 

Since the time of Kallm, son of 'Imran.1 6 

A divine gift, by the grace of God. 

60 For as long as we were fair and just 

In worshiping our God, we prospered: 

We possessed treasury, crown, and throne, 

As well as victory, might, and fortune; 

But when we lost our way, became idolaters. 

We sowed the seeds of tyranny and evil; 

We were thrown out of our abode in pain; 

We became a byword for every evil. 

65 A base and evil man arose; he toppled 

O u r sovereignty. Seventy years have passed 

Since the kingdom's destruction through injustice. 

I wish that through y o u r generosity, O exalted one, 

We might reinhabit this land. You will thus 

Preserve your good name in the world; 

You will be remembered in all the prayers 

Of Jacob ' s progeny." Then Cyrus said 

To him and to all the chieftains, 

Among them to Haggai: "You wish 

That I should fulfill y o u r desire; I too 

Have a desire that I wish you to fulfill: 

70 That f rom my own hands, willing or not, 



You should accept a cup of wine.17 

Then I'll fulfill y o u r wish and turn y o u r land 

Into the garden of the Tuba tree.18 

I will restore it everywhere: its land, 

Its dwellings, and the rendezvous site."19 

O n hearing this, Mat ta t iah said: " O y o u , 

Whose generosity is like the waters of the sea, 

Today I cannot do so. Nei ther choose nor strive 

To break me. I will now go to my friends, 

The leaders and our famous men, to see 

Wha t the divine Law rules20 in such a case. 

I shall re turn tomorrow morning and reveal 

All hidden secrets." Having said this, 

He and the heroes cheerfully depar ted 

From the shah's presence. Mattat iah then met 

With Zekariah, Haggai, and valiant Ezra, 

Seeking a ruling on that matter 

From the gathering of wise chieftains. 

Ezra addressed him thus: " O servant 

Of the Living, Unknowable One, the King 

W h o ever commands the forbidden 

And the permitted21 to Moses ' people, 

Wha t the exalted shah demands you must perform; 

You must dr ink the cup of refreshing wine; 

Accept and drink a cup, lest you 

Forfeit your life at the hands of evil men22 

And so that the Special House, O wise man, 

Should be rebuilt once more."23 

When the sun, out of the lapis lazuli f i rmament 

Showed forth its yellow cheeks, it p lunged 

Into modesty's ocean, like lightning 

Drowning in the boundless sea; 

The world lamented, mourned over the sun's loss, 

Dressed itself in black from head to toe, 

Wailing and sighing, full of pain, 

Regret and sorrow, at this malevolent design. 

W h e n clear morning beheld the world this way 
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It struck modesty prostrate and rent patience; 

It dressed itself in silver, abandoning all 

Distinctions of good and bad, of this and that.24 

Mattat iah arose from a sound sleep 

And went before the shah with Zekariah, 

Haggai, and two or three others, 

Freeborn men, well-known leaders. 

W h e n Cyrus saw him, with flattery 

He made room for him on his throne. 

Seated him according to rule and custom, 

As if he were the Khosrow25 of Rum, Hind, or Chin.26 

Then Cyrus handed him a goblet of pure wine, 

Saying "Drink up!"—and found his wish fulfilled. 

Mat ta t iah took f rom him and drank the cup of wine; 

Finding no remedy lor it, he sought none. 

At once Cyrus gave the command 

To rebuild the kingdom of Canaan; 

And to rebuild that Special House, 

They would donate measures of gold and silver.27 

Kalim's people rejoiced at this; they have 

Survived the times of tribulation. 

Bad deeds engender only bad; spinning. 

The world returns to its beginnings.28 

How Ezra, Peace Be upon Him, Wrote the Ineffable Name and Went to the 
City of MOJCJ ' People 

N o w Ezra the prophet saw that Canaan once more 

Would flourish by God's firm command, 

And Jacob ' s descendants would re turn 

Full of joy, laughter, and good cheer. 

But ever since evil Bukhtansar had burned it,29 

There was no longer Torah in the land. 

Ezra, however, had memorized it all; 

Thus skilled through miracle and might. 

He wrote it all down as it was at first; 

Not a jot or tittle of it was changed; then 

He gave this precious gift and offering 



To Jacob ' s progeny. But Kallm's people said: 

" O moon-faced prophet, you made the Torah 

Manifest to us through God's will and grace; 

Might not an error, more or less, 

Have crept in unawares? Seventy years have, 

After all, passed by since that unjust king 

Burned the Word. Since then the world 

Has been bereft of Torah; none has recited it. 

Yet all of it, the entire Torah, the words 

Of the Living J u d g e , survived preserved 

In y o u r heart . But it may be 

That you remember a little more or less, 

O excellent man. Like a star or quicksand 

You must journey to Rekab's land,30 

To the progeny of God's lion,31 

The descendants of Moses, son of A m r a m . 

They have preserved the correct Torah 

And they will show it to you. Search closely 

That it match your own copy, and then 

Return it to us so that once more 

W e may become intimate with it." 

When Ezra heard this f rom them, 

He was distraught and grieved. But then 

That great leader thought of a recourse: 

He sat down and wrote out the Great Name.32 

At once he flew off like the wind, 

Toward the quicksands and the promised place. 

W h e n those chosen people beheld him, 

They ran to sur round him. Right away Ezra 

Recited the Torah aloud to their wise leaders; 

Verse by verse, he recited it all, leaving 

Kalim's progeny smiling: not even a dot's wor th 

Of difference existed between Kallm's 

And Ezra's versions. The leaders spoke to him; 

That illustrious gathering addressed him thus: 

" It is as if you were an angel,33 
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Kneaded out of purity and light; 

How else by heart could you have written down 

The entire Torah, omitting nothing from its proper place?34 

In truth, this can't be done by flesh and blood, 

O mighty cypress, moon-faced one." Ezra, 

With cheerful heart, snapped up the words 

And took off like the wind, flew off to Canaan 

As swift as the phoenix, back to the people of ' Imran;3 5 

Kalim's folk, like tall cypresses, met him gladly. 

He came cheerf ully to them but they all feared him; 

They turned to invocation36 and prayer, 

Thankful to have survived destruction. 

The celestial spheres heeded their wishes, 

One firmament after another, all eight. " 

Their revolutions brought nothing but gifts; 

Even Time38 seemed to grant them eternity. 

As long as you possess knowledge of God, 

And engage in worship and praise, your work 

Will be successful; you 'll be endowed with soul 

From head to toe. In upright deeds, 

Nothing excels walking the path prepared. 

But is there an antidote without a sting? 

Beware, don't ever be led by the nose!39 

Father and Mordekai Have a Dream and Go to the City of Hamadan 
When Canaan became reinhabited, 

Adorned by God's will, once there, 

Kalim's tribe, the people of God, 

Consulted with one another often. 

Their work proceeded in order; 

Fortune obeyed them all. Because their hearts 

Were true to one another, happiness 

Adorned God's chosen people. 

Wherever they'd been scattered from their land 

They now returned to their own place/0 

To grow intimate once more 

With prayer and invocation. 
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It happened that one day, in a dream, 

Mordekai41 saw heaven and earth shaking/ 2 

An angel f rom the emerald spheres appeared 

Before him, saying: "Know, O wise man, 

150 The time has come for you43 to return; 

Time to return capital as well as profit.44 

Your resting place will be on Mount Alvand,46 

In Hamadan, O virtuous man. When morning comes, 

Both you and Esther will joyfully depart 

For Hamadan, as it has been arranged; 

At nightfall you will go to Paradise." 

Upon awaking, Mordekai 's anguished grief 

And sorrow increased. By God's decree, that night 

155 Esther, the concealed/6 had the same dream; 

She did not hide it from the sage 

But shared with him the contents of her dream. 

Her ladyship prepared herself along with him; 

She launched her boat onto the self-same sea. 

Their thoughts sailed toward the moon's casket; 

Both of them glowed like fire and water. 

The lady gave up her rank and position; 

The exalted sage gave up both throne and signet ring;4' 

160 Swift as the autumn wind that sun and moon 

Came to the appointed place, joyful and glad. 

When they arrived in Hamadan they did not meet 

With any companions or friends. The sun 

Had already crossed the heavenly sea 

And sank downward from the azure dome; 

The world was enveloped in deep darkness, 

In crow- and snakelike blackness. Off the path, 

The two headed straight to a synagogue,48 

As eagerly as a seed seeking its soil. 

165 O n seeing Mordekai, so learned and illustrious, 

The parncu49 asked: "Where are you from? 

You seem an old acquaintance." 

Mordekai answered: "May your spirit remain 

Forever joined to wisdom! 
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I am a stranger, passing through, 

Come to these parts by chance; 

I am far from my city and my realm, 

170 Here with my daughter, strangers in distress. 

Tonight we'd like to spend in the synagogue; 

Tomorrow, at dawn, we will be on our way." 

The parnas showed him much kindness 

And made room for them in the synagogue. 

When the night s first watch had passed, 

He went to sleep in peace. Then Mordekai, 

Awake, perceiving no one nearby, 

Except the loving Almighty One, 

Crying, addressed himself to Esther: 

"Of us, of you and me, the world has had 

175 Its surfeit. Take care, for I 'm departing; 

You stay, I'm passing on. 

The time for decamping60 is here; doubtless 

The time for sleep and slumber has arrived. 

This illusory world is no one's home,51 

And none can know the secrets of Heaven. 

Time's sweet is all poison and alloyed joy, 

Devoid of righteousness, faith, and religion. 

Power and wealth are of no account with it; 

It weighs neither spells nor stratagems. 

180 Time nourishes itself with affliction, 

Raises its head when the body is distressed; 

What is a shah or dervish in its sight? 

Forever it remains a stranger to its kin. 

My days have passed and so have all my nights. 

Mourn and lament over my soul. 

Of all my family and kin now 

There remains but you; I am weak, 

Without brother or sister. Alas! 

The hour of death is here. Much have I 

185 Struggled in Time with its revolving spheres 

And quaffs of poison; but now, 

Neither poison nor injustice remains, 
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N o r their antidote; neither bodily strength 

N o r intelligence endures. N o w I depar t 

Toward oblivion; helpless, my soul 

Hangs on my lips. The illusory world 

H a n d s me the cup with which I pass on 

To face the divine Cupbearer."62 

Having said this, his soul quickly took off. 

H e sighed, and bid it a last farewell, 

190 Sprinkling his sweet soul upon the Friend;5'5 

And in this way the age's perfection departed. 

Greatly did Esther lament him, shedding tears 

Like the clouds in Adar.M He r own soul 

She relinquished amid tears; 

The silvery cypress fell beside him. 

Esther and Mordekai perished; 

The world was left wi thout sun and moon. 

As long as the f i rmament arches over the exalted vault, 

It is a tent, a palace, the wide horizons; 

195 Except for oppression, mourning, and grief 

Nothing else comes f rom it. Its temptations 

Set souls on fire; it crushes bones 

Into fine dust and collyrium. Alas! 

M a n has not tu rned out well; his watery flesh 

Brings forth fire. Water is never extinguished in fire:56 

M a n cannot restore wha t is destroyed. 

This uncaring inn of a world 

Separates many a fa ther and son; 

200 None dwells in it happily; 

Grief is every soul's portion. 

Each moment it shows forth a new trick, 

Its unlucky omens. Wise men have no need 

For Time's56 vicissitudes; they recognize 

Its false, deceptive blandishments. 

Whoever is at tached to Time 

Becomes its laughingstock. 

Where are Adam, Seth, Noah, and J o b ? 

Moses, Abraham, Isaac, and J a c o b ? 
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205 Where are 'Iraj, Kay Qobad, and Nozar 

Or Jamshid, Giv, Qobad, and Oaysar, 

Where are Zal's Rustam and Niram and Sam? 

Where Bizhan, Faridun, TIJS , and Bahram?57 

Each was a leader in his time; 

A royal falcon each, a peerless hero. 

On desire's wind they entered the earth; 

Now all are sleeping in the dust. 

Death turns everyone's morning into night; 

210 It spares no one. But for their names 

Nothing survives of these warriors; 

Their realms and kingdoms have been laid waste. 

Helpless flesh is made of water and dust; 

The fire of grief ever sears the heart. 

The bloom of each rose and tulip 

That cheerfully opens is in the end 

Washed in the heart's blood. 

Each cypress that grows in the meadows 

Is felled in the end; Mordekai prevailed 

Over this implacable power 

Through prayer and invocation. 

215 They built an edifice over their heads 

Where people came in earnest pilgrimage.58 

The Death of Cyrua, the Son of Ardajhlr 

Each rose, unwelcome for its prickly thorns, 

Loses its blossom, scattered in the end. 

It lives one day, two, three, at the most; 

But in the end, death settles its affairs. 

Such also is the way of flesh; Time ever 

Takes vengeance on it. That year, 

Cyrus sat full of happiness 

Upon the exalted throne of f ortune; 

220 He sat upon the highest of all thrones, 

Never deprived of a sense ot justice. 

He guarded his patrimony while God Himself 

Kept guard over him. The shah's glory 
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Was exalted; his prayers were fulfilled 

Through the Almighty's mercy.59 

When his cypress stature became bent, 

He grew weary of his own company. 

Anguish assailed the depths of his heart; 

He melted away in grief's crucible. 

225 One day he cried out in pain a few times; 

Calamity kneaded him back and forth; 

When its work reached his soul, he gave it up 

And toppled like a tall cypress. 

At once his soul fled from his body 

Abandoning all good and bad, all this and that. 

His affairs fell from his throne 

Onto the burial plank; 

He died, leaving behind his royal affairs; 

They cleansed him and clothed him in silk and brocade. 

230 They sprinkled musk on his head for a crown 

And camphor on his ivory bosom.60 

They passed his accoutrements from hand to hand, 

And then they opened the crypt for hrm. 

He died, as all those born are bound to die; 

None can endure in this world. 

We 're made of earth; to it we shall return 

Even were we to fathom the greatest mystery. 

Beware of Time, for it must feed on man, 

Ju s t as it feeds on snakes and scorpions. 

235 When will it be sated with blood? Cry out 

Against the oppression of the revolving spheres! 

Adam and Eve ate easily of the grain,"1 

Relinquishing their souls. 

We cannot escape either and must dre; 

We cannot save ourselves. 

Should you endure even a hundred years and twenty,62 

Except lor death and dying, 

There is no other end. Even if you endure 

A thousand years, still, in the end, 

240 You will befriend the dust. 
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Neither king nor gatekeeper 

Escapes death; neither fairy nor demon, 

Neither bird nor beast. 

The road to nonexistence is hard; 

All are compelled to travel it. 

Happy is he who has provisions; 

He finds a sheltering corner everywhere; 

He rests tranquil from the journey's travails, 

Reigning over his own riches. Without food 

And provisions, what is his worth in the eyes 

Of the noble toll gatherers?6 3 

245 The world is an illusion from end to end, 

Impossible for the intellect to g ra sp . " 

Its wealth consists only of snakes and scorpions; 

It is a sea full of men's blood. Abstain 

From the scorpion's bite and sting; 

Withdraw from its common chatter. 

Ail clever men flee from what is bad; 

They quarrel with their own destiny. 

Shun not the rose because it has thorns; 

It still has companions and friends. 

250 All kingdoms possess tulip gardens; 

The tulip's color comes from imperial blood. 

Consider a heavy jug, O noble man; 

Look at the jug, at its hand, tongue, eye, and nose. 

D o not look down upon this jug, 

For it is worth no less than you and I. 

Alas! Like this old pitcher we shall also break. 

255 Man is the reason for the pitcher's breaking, 

It is he who opens the door of this base abode. 

If the soul's pitcher is struck by death's stone 

Shouldn't the pitcher be upset? It cannot stand 

The stone; it breaks and spills the water.65 

O noble man, you will be full of dust, 

Whether you are like Hatim66 or like Zahhak.67 

This world of ill-repute made Hatim of Tayy 's work 

Virtuous, full of generosity and kindness, 
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260 While sinister, accursed, treacherous Zahhak 
Was counted among the rebellious evildoers; 
He was the friend of Ahriman,68 

Never pursuing equity and justice. 
Fortune favored him for a short time, 
But in the end it shed his blood. 
The world is not partial to either good or bad; 
It plays tricks equally on both. 
Go, watch out for tricks and gifts; 
Do not injure yourself through carelessness. 

265 Ever since God created the world 
For our sake he set things up 
Through the eternal covenant. 
We became prisoners of annihilating Time, 
Heedless of His eternal excellence.69 

Being is the realm of annihilating Time; 
Better transcend the worship of self!70 

Shahln, worship God and prosper; behold 
With both your eyes the Artist and the art.71 

If you know yourself all your life long,72 

You will be saved; go, you are still alive ! 

' I m r a n i 

Like Shàhin, the second-most-famous poet of J P literature is known to 
posterity only by his nom de plume, '"Imrani."1 He was born in 1454 in 
Isfahan, where he lived until his mid- or late twenties, when against his will, 
and lor reasons that remain unclear, he was compelled to move to Kashan, a 
flourishing town. He died in Kashan at an advanced age, sometime after 
1536, outliving many of his relatives, friends, and contemporaries. Accord-
ing to David Yeroushalmi, "a profound sense of exile and alienation prevails 
in the majority of Imrani s works and this sentiment may, in part, explain 
the poet s essentially disillusioned and pessimistic view of man and society. 
To his larger awareness of the Jewish exile 'Imrani adds his personal feeling 
of forced and unjust banishment."2 

The span of'Imrani s life covers two turbulent periods in Iranian his-
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tory: the end of the Timurid era (1453—150J) and the advent of the Safavid 

dynasty (1501-1722).3 As in most periods of political upheaval in Islamic 

history, this time was full of religious and economic uncertainty, which af-

fected most Iranians; however, 'Imranl's works do not convey specific infor-

mation about the living conditions and hardships endured by the Jewish 

communities of Iran. Although 'ImranT witnessed a momentous change in 

the religion of the kingdom (from the Sunni to the Shi'i form of Islam), 

which was accompanied by an especially intense period of forced conver-

sion during the reign of Isma'il I (1501—1524), the first Safavid shah, the 

repercussions of this event are not reflected directly in his verses. His appar-

ent lack of interest in contemporary history may be a result of the fact that, 

as far as we know, the change in Iran's religious outlook affected non-

Muslim minorities only about a hundred years later.4 

'Imrani's surviving work bears testimony to his literary versatility. 

Among his compositions we count epics on biblical, historical, and legend-

ary themes; works in prose and poetry based on Jewish historical and mid-

rashic sources; and several strictly didactic pieces.5 

'Imranl's longest, and probably his most important, work is Fath-ndmah 

(henceforth FN; The book of conquest), based on the Books of Joshua, 

Judges, Ruth, I Samuel, and part of II Samuel, in which he versifies major 

biblical events from the time of Samson until Solomon's ascension to the 

throne. Fath-ndmah is modeled on Shahin's versification of the Pentateuch. 

'Imranl's epic was apparently undertaken at the bidding and encourage-

ment of a patron holding an official (communal?) rank bearing the inflated 

honorific title Amin al-Dawlah (trustee of the state).6 The poet began work-

ing on FN in 1474, but he appears to have been interrupted shortly after-

ward, when his patron died. The encouragement of a new patron, a certain 

Rabbi Yehudah, was not sufficient to keep him on course. 'Imranl's life 

seems to have been in upheaval during the writing of this epic, as he became 

embroiled in a conflict with the Jewish community of Isfahan and chose to 

go into "exile" to nearby Kashan. He seems to have harbored such bitter-

ness, hostility, and sorrow over this experience that its imprint is visible not 

only in FN but in most of his later works as well. Although his working 

conditions in Kashan were far from ideal, the new environment was more 

congenial to 'Imranl's creativity, as his prolific writings from that period 

suggest. 
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At the beginning of the twentieth century, F N and Ganj-natnah (hence-
forth GN; The book of treasure; see below, chap. 5) were the only poetic 
works clearly attributed to 'Imrani.7 Yet recent research has shown him to 
be more prolific and versatile than Shahin, his erstwhile model.8 These two 
works epitomize, rather, ' Imranis successful melding of Jewish and Muslim 
themes. 

Fath-namab is a.rtuu)navl of approximately 10,000 couplets composed in 
the popular Persian meter hazaj mujaddcw mabzuf. Like Shahin, 'Imrani fol-
lows closely the prosodic, rhetorical, and stylistic requirements of classical 
Persian verse, although at times he is less skillful than his predecessor.9 

Apparently 'Imram's original plan also called for the versification of the 
biblical books of the Prophets and Writings but no trace of these efforts, if 
ever undertaken, has come to light. 'Imrani is faithful to the biblical outline 
of the tales he narrates in FN, but in their development he appears to be 
more restrained in the use of details culled from midrashic and Muslim 
legendary sources than Shahin. Similarly, like Shahin's biblical epics, F N 
is heavily indebted to Persian epic poetry, especially to Firdowsi's Sbah-
namah, in language, imagery, descriptions of feasts and battles, and charac-
terization of heroes. There are many specific references in F N to the heroes 
of the Shah-namah, as well as to Iranian and Islamic concepts, which are 
placed anachronistically into the biblical settings of ' Imranis tales. 

All o f ' Imranis work illustrates his penchant for didacticism—a princi-
pal characteristic of classical (especially Sufi) Persian poetry in general. 
Nowhere is this more apparent than in GN, probably 'Imram's last work, 
completed in 1536. It is a versification of the first four chapters of the mish-
naic tractate Abot ([The wisdom of the] fathers), which was popular every-
where in the Jewish world. Since it does not discuss halakic (legal) matters 
but deals with general and fundamental ethical precepts, it is accessible to 
all, not only to learned men. "Consisting of sayings and epigrammatic teach-
ings of the [rabbinic] authorities of the Jewish tradition, Abot has been 
defined as 'the nearest approach made by rabbinic Judaism to a philosophi-
cal formulation of its ideas.' "I0 A large number of J P manuscripts on Abot, 
especially in prose, attest to the popularity of the tractate in the Iranian 
world. The fact that its exhortations resemble the wisdom poetry of Iran, 
known as pand-namah (book[s] of counsel), probably enhanced the popu-
larity of Abot. Ganj-namah is also suffused with a mystical Sufi outlook and 
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is indebted to such wri ters and works as 'Attar (d. 1220), Sa'di's (d. 1292) 

Pand-namah® and especially the various didactic works of Sa 'd i , such as 

Biutan (The garden) and Gull;tan (The rose garden) . Its poetic imagery also 

calls to mind the imagery of Hafiz (d. 1389), the greatest lyrical poet of 

Iran.12 

In addition to these two major works, several other compositions by 

' Imrani have survived. Among these is a short epic (almost 2,000 couplets) 

called Hanukkah-ndmah (The book of Hanukkah) , also known as Zafar-

namah (The book of victoiy; see below, chap. 3). It is based on the Book of 

Maccabees and describes the struggle of the Maccabees against the Greeks. 

' Imranl wrote at least three compositions based on midrashic narra-

tives. The first, 'Ajara haruge ha-maikut (The ten martyrs of the kingdom), 

wri t ten in prose interspersed with poetry, describes the well-known story of 

the martyrdom of the ten Jewish sages at the order of the Roman Emperor 

Hadr ian (117—138 CE). The second, known both as Qude-ye haft baradaran 

(The stoiy of the seven brothers) and as Mudibat-ndmah (The book of calam-

ity), again intersperses prose and poetry. It is the tale of the mar tyrdom of 

Hannah 's seven sons, who were killed for refusing to become idolaters dur-

ing the Hasmonean revolt (168—162 BCE). ' Imram's third midrashic work, 

'Aqedat YLtbai], al though based on the biblical account of the sacrifice of 

Isaac, concentrates primarily on Abraham; it is composed entirely in prose. 

Among 'Imranl 's didactic works are Vajibat va arkan-isTzdahgdni-yiunan-

i Idra'el (The thirteen precepts and pillars of the faith of Israel), a masnavi 

based on Maimonides ' "The Thirteen Principles (of Faith)," and Intihab-i 

nakhlutan (The best of the palm grove), a masnavi that consists of "reli-

gious, moral, and practical advice to members and leaders of the Jewish 

community."13 

Among 'Imranl 's poetic compositions that do not have a perceptible 

Jewish dimension, the lovely Saql-namah (The book of the cupbearer) and a 

short poem known as Dar jetayejh-i tahammul (In praise of forbearance) 

have survived. Saql-namah appears to have been modeled on a similar work 

by Hafiz (d. 1389). Dar ¿etayeab-i tahammul consists only of sixteen couplets 

extolling the virtues of patience.M 

The large number of ' Imranl ' s surviving compositions, the wide range of 

his themes, and his poetic skills merit closer study. They assure their author 

of a place at the top of the list of outs tanding Iranian Jewish poets. 
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Fath-namah (The Book of Conquest) 

Joshua 's Conquest of Je r icho 

God'd Angel Appears to Jodhua in Jericho by God'd Command 
When,1 through God's guiding grace, 

The prophet J o s h u a and the Hebrews 

Encamped before the town of Jer icho, 

Besieging it f rom every side, 

They worshiped God, full of devotion, 

All night long, f rom dusk to dawn. 

Not for a moment did the prophet grow 

Neglectful, idle in God's service; 

5 Only of His traditions did he speak 

And throughout the night slept not a wink. 

One night as that exalted cypress 

Began to pray in prayer's tent, 

Lamenting until dawn as was his wont, 

He beheld at dawn a pure being, 

Rooted in place like a steel mountain, 

His stature shaming the tall box tree. 

Light f rom his face filled the retreat; 

His beauty, a model for the Universal Intellect.2 

10 A drawn bejewelled sword was in his hand, 

It scattered sparks instead of luster. 

When Jo shua beheld that vision, 

He was afraid and asked him: 

"O excellent, exalted man, 

Did you come here to shed my blood? 

W h y do you grasp this sword? 

With it you grasp our very peace. 

Tell me, are you, exalted one, 

One of us or a stranger?" 

15 The angel answered thus: 

"O wise man, 

Fear me not, and rejoice, for I am 

A friend of yours; no enemy am I 
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But the Almighty's faithful trustee. 

God sent me to you this veiy moment 

And gave this mighty sword to me 

To guard you from the war and sedition 

Of these infidels. Therefore will I guard 

The Sons of J a c o b and keep these infidels 

20 Far from you. I'll be y o u r chief commander, 

Your tender, loving friend everywhere; 

Wherever this brave host and army 

Wanders , there shall I also be 

Scattering dust in the eyes of their enemy. 

Insofar as they are the friends of God 

By His command they will t r iumph. O n them 

I will bestow favor and victory; 

I'll drive away in warning fashion 

The infidels before them. 

25 With this sword's mighty blows in battle 

I'll spare no enemy of this folk. 

If they be God-discerning, t ruthful , 

And turn their backs sincerely on hypocrisy, 

They will not experience despair in Time;3 

Their faces I will light up everywhere. 

But if they should suddenly stray, assume 

The tunic of rebellion and unbelief, 

I will defeat them always, mar their work . 

30 I'll spread the fame of these brave men 

Among the peoples of the world; 

This is the task for which God sent me, 

The reason He gave me this sword, 

Tha t I should guard you always, 

D a y and night, openly and in secret. 

Relate all this to y o u r commanders 

So that through constancy they will exce l / 

Through righteousness, sincerity, and worship, 

Become distinguished. 

35 And as for you, 

Choice in sincerity, 
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You must excel the most, but first 

Remove the shoes from off your feet: 

The land on which you stand, O wise man, 

Is holy."5 

Hearing mystery from the incomparable angel, 

Joshua's cheeks turned red; at once 

He bowed to the Creator, and when he lifted his head 

The angel disappeared. Amazed, Joshua 

Summoned the Sons of Jacob, one by one, 

40 And told them what had happened. 

The Hebrews rejoiced on hearing 

The import of the message, 

And they obeyed the will of God 

At once, as if they were His prisoners. 

Each one of them purified his abode, 

And cleansed his heart sincerely. 

Whatever Moses, God's messenger,6 bade, 

Joshua quickly carried out. 

•45 A few days after these events, 

On Joshua God bestowed His favor; 

Joshua's fame spread everywhere; 

His name became as well known as the sun. 

The hearts of infidels turned to wax 

Because of him; the vile enemies were 

Gripped by fear, but they held fast 

To Jer icho and its surroundings. 

No one could leave or enter the town 

50 Of those cursed men. Jericho's sultan 

To his vile, infidel subjects proclaimed: 

"Whoever leaves the town to tend his affairs, 

His blood will be shed on the spot, whether on plain 

Or in the desert." For this they were angry with him.7 

The Menage of God, the Mighty and Exalted, to Jodhua Regarding the 
Conquest of Jericho 
A message came from the God of the Universe 

To Joshua the prophet: "O mystery and treasure, 
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I c h o s e y o u f r o m a m o n g t h e c r e a t u r e s of t h e w o r l d 

To b e p r o p h e t , s h a h , a n d l e a d e r ; k n o w 

55 T h a t I b e s t o w o n y o u M o s e s ' r a n k a n d s t a t i o n . 

I m a d e y o u c r o s s t h e J o r d a n j o y f u l l y 

A n d f r e e d y o u r h e a r t f r o m gr ie f ; b e h o l d , 

I n o w b e s t o w u p o n y o u t h e r e a l m of J e r i c h o ; 

Its w a l l s a n d t o w e r s I will level w i t h M y m i g h t . 

You ' l l c o n q u e r t h a t p r o v i n c e f r o m e n d to e n d , 

I t s s u l t a n , h e r o e s , a r m y . Tell J a c o b ' s S o n s 

T h a t t o m o r r o w , a t t h e b r e a k of d a w n , 

60 T h e y s h o u l d p u t o n t h e a c c o u t r e m e n t s of w a r 

A n d s h o u t r e s o l u t e w a r c r i es . 

L e t w h o s o e v e r is a h e r o , sk i l l fu l a n d b r a v e , 

P o s s e s s i n g s w o r d a n d d a g g e r , i s sue f o r t h 

T o w a g e w a r r e so lu te ly , c o l o r t h e e a r t h 

W i t h in f ide l b l o o d . Tell t h e m , O g l o r y of c r e a t i o n , 

T o t a k e t h i s b e s i e g e d t o w n q u i c k l y ; 

T h o s e b r a v e w a r r i o r s s h o u l d m a r c h all 

A r o u n d t h e t o w e r s f o r s ix d a y s , 

65 O n c e e v e r y day . C h o o s e s e v e n l e a d e r s 

F r o m a m o n g t h e prc£jfos w h o a r e ski l led 

A t b l o w i n g t h e ram J horn.'' 

L e t t h e m p u r s u e t h e s e in f ide l s a n d b l o w 

T h e A l m i g h t y ' s horn (or t h e i r o w n sakes ; 

L e t t h e m th i s w a y w a l k a r o u n d t h e t o w n 

S i x d a y s . To E l ' a z a r g ive t h e To r a h q u i ck l y , 

S o he , t h a t g l o r y of c r e a t i o n , m a y o b e y a n d w a l k 

70 A l o n g w i t h P h i n e h a s 1 0 a n d t h e o t h e r p r i e s t s 

B e h i n d t h i s t r i b e a n d h o s t . " 

Tell t h e m t o r e m a i n s i l en t lo r s ix d a y s , 

R e c i t i n g l i t an ies a n d c h a n t i n g p r a y e r s ; 

B u t o n t h e s e v e n t h , a t d a y b r e a k , 

W h e n d a y ' s a r m i e s t r i u m p h o v e r n ight ' s , 

Tell t h e s e p e o p l e t o c o m e o u t o n c e m o r e 

A n d g o a r o u n d t h e c i ty a s e v e n t h t i m e ; 

T h e n let t h e p r i e s t s b l o w t h e i r ranu'horru) 

75 T o g e t h e r ; a s t h e y do , tel l all t h e p e o p l e 



To roar like lions; let them cry out 

To God with all their hearts and souls; 

Let them, full of devotion, rub their faces 

In the dust; let them, O exalted conqueror, 

Clamor and pray and magnify Me.12 

Then I will command the earth to split; 

At once the towers will fall into it;13 

The walls, the towers, all will topple 

By the Almighty's decree. Such might 

The Sons of J a c o b will not behold again 

Until the D a y of Resurrection. 

This will be a memorial 

They will recall through Time. 

When all the walls and towers fall, 

A path will appear on every side. 

Tell them to enter and refrain not 

From captur ing infidels. Let none survive; 

Let them place bridles on every head: 

Infants, children, youths, old men. 

Let them kill all with dagger and arrow; 

Let them wipe out the fields and homes of the infidels." 

Hearing this happy news, the prophet Jo shua , 

W h o received this token. 

Sought out among the great priests 

Blowers of the noble ram j born, seven 

Renowned, and told them of God's mystery: 

" O skillful, glorious men, 

You must now walk behind this brave people, 

And when I tell you, blow together 

The ram'd born of the J u d g e . '' 

When God's elite received this order, 

They rejoiced at His command. At once 

They took up their borru ready to obey 

God s word . Then Joshua , that wise sage, 

Summoned the Sons of J a c o b and told them 

The command; they too rejoiced. 

That day, until nightfall, the army kept busy 
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Fashioning swords, maces, and daggers . 

N e x t morning, by God's c o m m a n d 

Those fai thful folk took u p their w e a p o n s 

And marched once r o u n d the city wi th J o s h u a 

00 And with God's priests, as H e c o m m a n d e d . 

War r io r s and braves marched in the vangua rd , 

Chief priests fol lowed behind heroes, 

Ho ld ing in their h a n d s rartu'hortu divine, 

Each one beside himself, abso rbed in union,1 ' ' 

Ut te r ing His praise and exaltation,15 

The leaders '0 all in a state of ecstasy.17 

05 J o s h u a followed those illustrious men 

Gladly wi th the Ark; beh ind him walked 

The Hebrews , rich and the poor alike. 

Tha t day they w e n t r o u n d the city once, 

As G o d commanded . J o s h u a said to the people: 

"This, O chieftains, is God's command : 

Tha t y o u make no sound 

10 Unti l the day I tell y o u to clamor 

Before the Almighty with all y o u r hearts , 

So tha t y o u may at ta in the goals 

And wishes of y o u r hear ts ." 

O n hear ing this, the Sons of J a c o b held 

Thei r tongues at once. Thus did they walk 

Till nightfall; it was as if 

The wor ld received benevolence f r o m the night . 

At eventide they all r e tu rned and 

All night long communed with God . 

15 W h e n f rom the East the sun rose brightly, 

The wor ld bestowed a manda te on the sun. 

O n c e more those brave people 

W e n t all together r o u n d the town; 

Fo r six days, every day, tha t victor ious folk 

W e n t r o u n d the town; behind them came 

The priests blowing their hortu together. 

W h e n the eastern sun br igh tened the wor ld 

Wi th its beauty, on the seventh day, 
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120 By God's command, at dawn they came forth 

Once again together, the army 

With Joshua, the priests, and the Torah, 

Guardians of the Ark of Witness.18 

Around the city they marched seven times, 

As God commanded. The seventh time, 

The priests quickly blew their horns 

Six times, and at the seventh, 

125 By God's command, Joshua said: 

"Now, you famed people, cry out all of you, 

With all your hearts and souls, 

And rub your faces in the dust in worship; 

Pray, O chieftains, magnify19 God, 

With the youths, children, infants, and old men, 

That God may give you this beautiful realm; 

And know clearly that this entire town 

Is forbidden to you; whatever money, goods, 

Property, silver, gold, and all such 

130 Found in it are consecrated to the Lord. 

Whoever takes a grain's worth will be banned; 

By my sword will he die. I warn you of this mystery 

Lest you dare take a grain of barley's worth. 

Beware, beware, abstain from it 

Lest you be trapped by the ban. 

Do not, through greed, lift up your hands 

And bring calamity upon this host. 

135 If you entrap the people in the ban20 

God 's wrath will flare against them: 

Jericho's entire wealth 

Is proscribed for the Judge's sanctuary.21 

Whoever dares to misappropriate, 

I'll shed his blood without hesitation. 

As for all those who are alive, 

Wild beasts, birds, and humans, 

Male, female, shed the blood of each; 

Carry this out, O glorious, faithful men! 

140 Let none survive; rid the world 
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Of these villains, allow no mercy 

To enter into your hearts; 

Spare none of these strayed men, 

Except Rahab and all her household, 

For she has shown us benevolence and favor:22 

She saved the messengers from death 

And sent them safely back to us. 

Therefore a messenger should be sent to her 

To help her come forth from the midst 

145 Of these strayed folk. Whoever 

Is in the house of that fair face, 

Her relatives and friends, 

Guard them, O chieftains, for such 

Is the command of the Almighty. 

Harm none of them, neither youths, 

Old men, nor children." 

When the Sons of Jacob 

Heard this from God's sage, 

They rejoiced greatly. 

With pure sincerity that princely folk 

Cried out before the Judge's court; 

150 With prayers, the clamor of supplication, 

They recalled the Sovereign of this world. 

Those faithful men cried out at once 

Together before the Judge's court. 

Their laments reached to the Pleiades; 

It seemed as if the earth itself rose upward. 

In that same hour, by the command of the 

Immortal beyond compare, the Lord of the earth 

And heavenly vaults, the Eternal,23 

The One True God, the Sultan Absolute, 

155 A sudden gust of wind arose, 

And for a while darkness covered the world. 

Then the earth split and swallowed 

All the towers; by God's might and decree, 

The towers disappeared both one and all. 

When the towers and the fort toppled, 
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The infidels' hearts leapt in surprise; 

That might terrified them; the color 

Of their faces turned to straw; 

160 Out of dread they expired on the spot 

And from there hastened toward the Lord's palace. 

For their part, the Sons of Jacob, 

When they beheld the impact of that deed, 

Loosened their tongues in prayer once again; 

Their bowed heads touched their feet. 

Then they drew out their swords 

And ran at once toward the town. 

In place of walls and towers, 

Columns of lions circled it now. 

165 They blocked all Jericho's exits 

And went on killing those vile folk. 

Joshua, that honored chieftain, found 

Caleb24 and Phinehas and said to them: 

"O warriors brave, remember the oath 

Which you have sworn to Rahab;25 

You swore in God's name to extricate 

Her and her family from battle. 

170 Honor your promise; don't sin against her! 

Free her from war's tumult 

Lest you break our oath and thus break 

Our hearts. Whoever is in her house, 

Strangers26 or relatives, guard all of them 

With their property lest they be harmed, 

As you have promised; such was the oath you swore 

In the name of God. 

175 In addition to what is hers, relinquish everything 

To her lest anyone misappropriate 

A barley grain's worth and thereby bring upon us 

Trouble and grief. If suddenly you break 

Your oath, God's wrath will flare against us." 

When the glorious leader of the age said this. 

At his command, the two set out at once 

And quickly came to that distraught moon. 
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O n seeing the sign of the scarlet t h r e a d 

T h e y ran joyful ly in to the house.2 7 

( T h a t sun -cheeked b e a u t y had placed 

A red sign on he r roof, a n d f r o m the day 

T h e b r a v e heroes h a d left he r 

T h a t red sign w a s t h e r e for the i r r e tu rn . ) 

W h e n that m o o n w a s i n f o r m e d of the ar r iva l 

O f the fa i thful heroes , t ha t hour i - face 

A n d all her k ind red came for th in we lcome. 

T h e y fell d o w n be fo re the he roes ' feet, 

A n d kissed the g r o u n d be fo re them, saying: 

" O glor ious heroes , m a y you a lways be p r inces 

In the world , t h r o u g h y o u r good fo r tune 

W e ' r e set free, severed at last f r o m these 

Accur sed infidels." T h e he roes a n s w e r e d R a h a b : 

" O y o u the light of w h o s e lace 

Pu t s the moon to sleep,28 n o w is no t the t ime 

To ta r ry ; come, let us get ou t ol t own , 

F o r it will be des t royed entirely, 

Such , lovely lady, is the J u d g e ' s order . 

G o qu ick ly w i t h all y o u r k i n d r e d 

A n d join cheer fu l ly o u r host , w i th w h o m 

You can dwell happily, f r ee f r o m grief, 

At rest f r o m grief 's s h a r p sword , 

Les t y o u be torn a p a r t sudden ly in the mids t 

O f this c lamor ing calamity; come, 

O lovely one, to ou r hos t a n d w o r r y not . '' 

O n hea r ing such words , t ha t rav i sh ing hou r i 

Set ou t quickly, chee r fu l a n d smiling, 

W i t h he r relat ions a n d the f a m e d heroes 

A n d all her p r o p e r t y a n d chat tels , cows, sheep, 

Horses , a n d mules, also the p r o p e r t y 

O f all he r relatives; she b r o u g h t t h e m all 

W i t h o u t r ep roof into the a rmy 's camp. 

F o r the i r par t , the a r m y of God ' s lion, 

W i t h spears and s w o r d s a n d d a g g e r s d r a w n , 

Enc i rc led the infidels, w h o s e blood 
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Flowed like a river; men, women, 

Youths, children, old men, grand viziers, 

Kings, princes, and viceroys, 

Wild beasts, birds, cows, and sheep, 

They killed them all, by God's command; 

They left no soul alive; all fell 

205 By the sword's blow, all except Rahab 

And those who were with her; 

The rest were killed at God's behest. 

Whomever the Sons of J a c o b saw in that sea, 

They cut oil his head at once. 

Women and babes were not spared; 

All fell by the sword's blow. 

Whoever had a soul, he was soon parted 

From it. Old men and youths, males, females, 

Children and nursing babes, 

Camels and donkeys, all were dispatched; 

210 They finished oti the infidels 

And seized the town with all its homes. 

They plundered the infidels ' wealth 

And brought it before the commander. 

When J o s h u a saw all those riches, 

He rejoiced and laughed happily; 

Then he said to the braves: " O famous men, 

God's command is that you destroy 

This town entirely, turn it into a thicket, 

215 A dwelling place for lions. I curse 

Until the Day ot Resurrection 

Whoever would inhabit it again."29 

O n hearing this f rom God's prophet , 

They made ready huge maces 

And toppled the entire town, uprooting 

The fort, its soil, mountains, homes, 

And then let loose upon them water and fire 

And cast everything to the wind. 

They leveled the town with the plain; 

They left no footprint 's trace. 
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Then they returned to camp accompanied 

By victory and conquest, and there 

Those brave lions rested. 

J o s h u a took money and treasure 

And carried them into the sanctuary 

Of the Almighty.50 He dedicated all 

To the Almighty of the Universe; 

Wha t God commanded, J o s h u a carried out. 

He then ordered Rahab to be brought before him 

With her tribe, family, and kindred. 

Kindly he questioned each and every one 

And shared his mirth with them. 

He opened his hands in largesse 

To give each one a fitting crown and belt. 

He related to them God's command, 

Making each one aware of his spiritual neglect; 

They then became servants of God, 

Abandoning the path of unbelief; 

God's oneness they acknowledged,3 1 

Sobering up f rom their drunkenness.3 2 

They accepted Kallm Allah's'" customs 

And freed themselves of unbelief. 

Joshua , the wise prophet, gave them a station 

In the midst ol Jacob ' s Sons, according 

To birth and kindred, and right then, 

In the midst of the tribe and companions, 

J o s h u a gave Rahab to Caleb.34 With her 

Caleb had several children, each one famous, 

Wise, and a hero; a large progeny 

Came f rom them, all famous, mighty, faithful, 

M a n y revered wise men of high rank, 

Strong among the people, learned leaders, 

Rigbteoua, pioiw prophet.), many attaining 

To kingship in the world.35 They gave the world 

The enjoyment of justice and placed 

The crown of lordship on their heads. 

See, O wise man, how Rahab prospered 
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In the world through goodness; 

It was through goodness she attained this, 

Through goodness she ascended. 

240 He who expresses goodness finds a place 

Wherever he may be; he who accustoms 

Himself to goodness crowns himself 

Among the people; in every assembly he joins, 

He'll be deemed righteous; wheresoever he goes 

He 'll find his worth; Time itself will follow 

His commands; his statutes will be accepted everywhere.36 

The world stands through the righteousness 

Of good men; the firmament keeps in place 

245 For the love of good men, so strive, 

Day and night to do good while you are 

Under the gilded azure cloak. 

He whose calling is goodness, 

What does he fear from Fate? 

How well did that wise man say this, 

N o one has ever said it better: 

"He who assents to goodness in his heart 

Conquers the world; it does not conquer him." 

They asked that dear sage: "What is better, 

A good name or happiness?" The prudent sage 

250 Gave a reply more precious than a hundred treasures: 

"Certain it is that he who lacks a good name, 

Cannot, in truth, have happiness."37 

Happy is the man who has a good name; 

Through it he attains his wish always! 

He passes through the world joyfully 

And has nothing to do with what is bad; 

He is always free from grief and sorrow, 

A leader among the progeny of man. 

255 Through goodness man attains to eminence; 

Human calamity comes from a bad nature. 

When Rahab, that pretty chin, performed 

Her good deed that night toward those heroes, 

Helped them elude the officers of the shah, 
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She tore the ropes of unbelief. 

Since happines was her companion that night, 

Today good fortune is her servant. 

Freed from the. blows of the vengeful sword 

She turned with her loved ones from grief 

260 To happiness. Through her good fortune 

They escaped; they all escaped only through 

Her grace. If not for her, they would have 

All been killed by those brave heroes' swords. 

Instead, that moon and all her people 

Dwelt happily among the Sons of Jacob. 

So save yourselves through goodness 

And you will bring others to good fortune. 

O Lord, for the sake of our good names, 

For the sake of all the imams and innocents,38 

265 Keep 'Imrani upon the good road, 

Far from the bad, and always close to You. 

The Book of Ruth 

The Birth of Je<Me, David's Father 

When1 at the Bestower's behest Naomi came 

Into the desert of Moab, the world was still 

Weakened by drought; seeds and grains were dear 

Everywhere; wheat and barley that the farmer 

Sowed into the earth had not yet sprouted; 

A carpet of new greens spread over 

The cultivated fields storing within 

The promise of bounty at harvest time. 

5 By God's will, when Nisan s grace arrived, 

Land and fields turned into rose gardens. 

And as they praised that blessed bounty. 

Women and men cried out in happiness. 

When moon-cheeked Ruth became aware 

Of farmers storing the barley stacks, 

That fairy-face said to Naomi, " I want to roam 

About this field; if barley can be found, 
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I will obtain it, but if it is not permitted 

We will be helpless. Whether barley be found 

10 In desert or meadow, I'll bait it, hunt it down. 

I will return at nightfall 

To share your sighs and grief." 

Naomi answered, "O dazzler of hearts, 

Go, and may the Lord grant success and happiness." 

On her approval Ruth walked toward the field; 

Swift as the wind the maid left Naomi; 

Alone she set out toward the desert 

Arriving where the farmers gathered. 

15 No water had she, nor bread, nor other source 

Of nourishment; she gleaned some barley on the way. 

That moon-face thus traversed field after field, 

In perfect solitude, just like the sun. 

She chanced upon a cultivated field, 

A veritable meadow in the desert, 

Everywhere full of busy squires, 

Happy and smiling over the barley harvest. 

The moon-cheeked Ruth asked one of these: 

"To whom does this huge field belong?" 

20 Replied a farmer: "O fairy-face, 

This goodly plain belongs to Boaz. 

He is a fine youth and renowned, 

Owns houses aplenty, property, and storerooms. 

He is of Elimelek's kin, and now he rules 

In Bethlehem. His wealth and properly 

Are endless, he is most courteous to all, 

Great, a prince of Judah's folk; 

Sunlike, God's love radiates from his face, 

25 His counsel is auspicious, like a king's; 

In fortune he resembles the sun of the age. 

His lips do not touch bread or drink until 

He welcomes some poor men into his house. 

He looks upon the people's needs with favor; 

Noble, he gives each commoner his due. 

He cheers the sight of the aggrieved; hope 
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He restores to orphans and widows; 

None come before him whom he does not ease." 

30 Thus they conversed as Boaz himself 

Arrived and saw Ruth's beauty from afar.2 

Several chieftains rode along with him 

Each one holding a ¿Hz/' for he was never 

Without joy and the saz; the lute and harp 

Were heard wherever he went. Beholding Boaz, 

The farmers one and all rushed out to meet him 

To pay respects. They bowed their heads at his feet, 

Invoked God's blessings on him. 

35 Then from the road Boaz questioned a youth: 

"When did that moon appear from its zodiac tower? 

Who is this sun-faced woman with a visage 

Brighter than gold, and what is it she needs? 

Why is she here? Why is she wretched and heartbroken? 

What does she want? What is her name? 

I will fulfill her wishes on the spot." 

The youth replied: "O Exalted one, this sun-

Cheeked beauly is Naomi's daughter-in-law, 

40 Who from the desert came with her from Moab; 

And she has no one, neither mother nor father. 

They two live together; she has no friend, 

No intimate, no husband. Fortune its faith 

Kept not with her; it turns out beggars everywhere. 

She travels far without provisions, 

Plucking their gleanings wheresoever she goes; 

At nightfall she returns, like fire, 

And shares eveiything with that burned one.4 

AS That moon, her waist is cinched like heaven's wheel 

In service to Naomi, in city, in plain. 

Naomi has no one, no other friend but Ruth, 

With whom to share her sorrow." 

When Boaz heard the young man's words, 

His heart froze out of grief for Naomi. 

Lamenting the injustice of heaven he cried; 



His happy heart filled with sorrow. 

Then he called to Ruth, made room for her 

By his side, seated her and said, 

" O houri, the likes of you cannot be seen 

Among the veiled; hear me, O radiant moon: 

Remain with us here in the desert; beware, 

Beware, do not go anywhere else; glean here 

Among the storerooms, linger near my farmers, 

N o longer solitary like the world's sun." 

Thus he commanded the farmers: 

"See she is kept in good spirits; do not offend her, 

For she is poor; a poor person is not happy. 

From now on give to that moon from my storerooms 

That which she ought to have; withhold not f rom her 

Your water, bread, whatever else you have. 

She is a s tranger and fallen on hard days; none 

Should harm the stranger. "s And when Ruth heard this 

From Boaz and saw such favor, kindness, 

And compassion, she fell down upon the dust 

Bowing at once before his feet. Lifting 

Her head she said: "Exalted one, may you live 

As long as the moon and the stars; may the sun 

Never shine wi thout your beauty, and may 

Your enemies descend into the grave alive. 

God grant, so long as heaven and earth endure, 

So long as day and night, month, year, the world 

Itself endure, tha t you be always victorious 

Fulfilling in this world y o u r fr iends ' best wishes. 

Because you 've made this slave girl glad, 

M a y God fulfill y o u r wishes and desires. 

You've acted like a kinsman toward me, a stranger; 

You have in y o u r station done many deeds of kindness. 

In turn may the World Preserver grant your wishes 

And like the sun greatly exalt y o u r name." 

Boaz replied: " O heart-ravishing beauty, 

Companion of the moon, none is like you 
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Among those veiled in the world; in Paradise itseli 

70 No houri is like you. Men and women 

Have spoken much of you, O moon-cheeked one, 

Tales they have told of you; true faith, kind manners, 

Right custom, these have you, O lovely one, 

Shown toward Naomi; you shine on life's royal highway 

Like the bright moon, meriting praises by the thousand." 

So the time passed and dazzling Ruth was busy 

Day and night, in town and in the fields. Each day 

75 Till nightfall spent she in the fields, 

And when night came she returned to Naomi, 

And with her all night long, till dawn, 

Time in, time out, she wailed and sighed. 

Daily she brought Naomi food and was 

Her ever-compassionate nurse. When Boaz came 

Into the field to oversee his lands and property, 

He would glimpse Ruth near his farmers, her waist 

Cinched up to work hard like a man. She was 

So nimble in her fieldwork she appeared 

To win the wager against heaven itself. 

80 Alone she piled the harvested grain and sought 

The company of none throughout the bright day. 

Her beauty she concealed even from herself; 

She spoke to no one an entire month. 

When Boaz saw her beauty and her renown, 

Like a perfect moon in all she did, he gave 

His heart to that graceful cypress, tor 

In truth, to such a one the heart entrusts the soul. 

He fell in love with Ruth; fire fell 

Into the house of patience. Passionately 

85 Did he love Ruth, so that, save for her face, 

No other moon he saw.6 The harvest 

O f the wheat and barley came to an end; 

Farmers moved out from their tents to their homes. 

Fairy-faced Ruth, like fairy kind, 

Departed, and a longing for her tore 



At Boaz's heart. Daily his passion for her 

Swelled, for such is the nature of love. 

When he went helpless from not seeing her, 

He called together a few famous chieftains, 

Sat among them and bade them all sit down, 

And spoke of many things. After a time he said: 

"Know, O faithful, exalted, and wise elders, 

That I would marry Ruth , to be her husband, 

She my wife. Since Elimelek, Mahlon, and Kilion 

Were my kinsmen but now are gone, by God's will, 

Leaving behind some proper ty and homes, 

For these, by God's will, I sought out 

A guardian closer than I am in kinship. 

He did not want them, and af ter some talk, 

He offered me his guardianship entire.7 

N o w their inheritance is mine: those closest 

In kinship can by right inherit." 

The sages replied: "In t ruth, 

You are the rightful guardian by God's will, 

You have the right to act as you have said; 

D o as you wish. " At that moment they 

Summoned Naomi, told her ol the matter. 

With wha t they said her heart was pleased. 

Promptly they found a judge in the assembly. 

Thus they ar ranged the marriage8 of Khosrow 

And Shlrin9 and freed them from bitterness 

And separation; those two lovers found comfort 

In one another. 

Some time passed, and by 

The Almighty's will, the moon-faced, 

Lovely-breasted beauty carried within her 

A y o u n g cypress shoot f rom the garden of souls. 

At the appointed time, she gave birth to a child 

Of great beauty, w h o brought much joy to Boaz's heart;10 

He straightaway named the child O b e d . " 

Naomi's joy was overwhelming; 
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She felt rejuvenated in old age; 

That veiled one offered many thanks to God 

And nursed the child contentedly. 

D a y and night she nur tured him, like a nanny,12 

Sometimes in sunshine and sometimes in shade, 

110 Knowing no exaltation save in his beauly. 

Though he sat on her lap, he dwelt in her heart . 

She nur tured him as if he were her own; 

O u t of her heart and soul he plucked all the pain. 

It seemed to her and also to others 

As if the departed had returned. 

Yet more time passed; 

Wise Obed grew to a young man 

Whose beauty watered the soul's garden, 

The violet bestowing radiance upon the hyacinth. 

115 If you beheld his cypress stature, you 

Would forget your own measure at once. 

If a nightingale saw the rose of his face, 

He would delight no longer in the rose. 

Unique in learning, chivalry, and lore; 

In goodness he was heaven's mate. 

His beauty filled the sight with light 

That even f rom far off taunted the moon. 

W h e n once he came to the harem to find a wife, 

He saw a cypress vision, straight from the garden, 

120 A fragment of the moon framed by chains of curls, 

Sun-cheeked, angelic in appearance. 

The hear t of Obed rejoiced in that beloved; 

No t for one moment was it f ree of her. 

And so it came about that in nine months, 

God granted him a longed-for child. 

O b e d greatly rejoiced and gave him a name 

Full of happiness, Jesse . From Jesse 's stock 

Came several offspring, prosperous in the world. 

125 O n e was the prophet David, one of God's elect; 

To this day it is recalled 

That the contract between moon-cheeked Ruth 
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A n d N a o m i w a s t h e A l m i g h t y ' s wil l . 

S o y o u , ' ImranT, p o n d e r t h e f a t e of d a z z l i n g R u t h , 

H o w t h r o u g h h e r g o o d n e s s she p r o s p e r e d in t h e w o r l d . 

S ince she set f o o t on pu r i t y ' s p a t h , 

T h r o u g h g o o d n e s s f o r t u n e itself b e c a m e h e r g u i d e . 

T h e w o r l d k e e p s m e a s u r e of b o t h g o o d a n d b a d ; 

B u t R u t h w a s f r e e of all t ha t ' s g o o d a n d b a d . 

W h a t e v e r m u s i c y o u p l a y o n y o u r saz 

T i m e wil l p l a y b a c k t h e s a m e t o y o u . 

D o n ' t call o u t a n y t u n e s in th i s a s sembly , les t 

You b e c h a s e d a w a y in p u b l i c f r o m t h e feas t . 

T h e a r r o w f i nds i ts w a y i n to t h e h e a r t 

O n l y if s o m e t i m e s it s t r a y s f r o m its course . 1 3 

Aharon b. Mashiah 

Shofiim-namah ( h e n c e f o r t h S N ; T h e b o o k of j u d g e s ) a p p e a r s t o b e t h e sole 

s u r v i v i n g poe t i c c o m p o s i t i o n ot A h a r o n b . M a s h i a h , w h o l ived in t h e s even -

t e e n t h c e n t u r y a n d ha i l ed f r o m I s f ahan . 1 A t s o m e inde f in i t e p o i n t in his life 

he m o v e d t o Yazd , p e r h a p s as a r e su l t of t h e w a v e of p e r s e c u t i o n s t h a t s w e p t 

t h r o u g h I s f a h a n in t h e m i d - s e v e n t e e n t h c e n t u r y . 

Shoflun-namab, c o m p o s e d in 1692, se t s to v e r s e the B o o k of J u d g e s u p 

t o c h a p t e r e i g h t e e n . It is a re la t ive ly s h o r t c o m p o s i t i o n w r i t t e n in t h e s a m e 

bazaj rruuaddaj mabzuf m e t e r as ' I m r a n i ' s Fatb-nanuib. A h a r o n b. M a s h i a h 

c la ims n o t o n l y t h a t he w a s i n s p i r e d b y ' I m r a n i ' s w o r k s b u t t h a t t h e o l d e r 

p o e t h a d b e e n his t e a c h e r a n d sp i r i tua l g u i d e . S ince ' I m r a n I d ied s o m e t i m e 

a f t e r 1536, th is c la im can h a r d l y b e t rue , e x c e p t in t e r m s of l i t e r a ry in f lu-

ence . A h a r o n b. M a s h i a h ' s c o m p o s i t i o n is u sua l ly i n c l u d e d in m a n u s c r i p t s 

of F N , p r o b a b l y b e c a u s e of t h e c o r r e c t p e r c e p t i o n t h a t A h a r o n b . M a s h i a h 

consc ious ly s t r ove t o c o n t i n u e ' I m r a n i ' s w o r k . 

A m n o n N e t z e r d r a w s a t t en t ion t o t h e f ac t t h a t A h a r o n b. M a s h i a h m a y 

b e a l l ud ing to e v e n t s in his o w n t imes w h e n he m e n t i o n s t h a t a m a n cal led 

M a t t a t i a h w a s m u r d e r e d in I s f a h a n a l o n g w i t h f o u r o t h e r i nd iv idua l s . I t is 

l ikely t h a t th is M a t t a t i a h w a s M a t t h a t h i a s Bloch , t h e m e s s e n g e r of S a b b a t a i 

Sevi ( the fa l se m e s s i a h ) to M o s u l a n d I r an , w h o r e m a i n e d ac t ive a f t e r Sevi ' s 

a p o s t a s y a n d w a s a p p a r e n t l y m u r d e r e d n e a r I s f a h a n s o m e t i m e a f t e r 1668.2 
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Sboftun-namab (The Book of Judged) 

J e p h t h a h Sacr i f ices H i s D a u g h t e r 

Jephthah Daughter /Meets Jephthah with Tambourines and Flutes 
When Jeph thah set out for the road1 

He did so full of happiness and joy. 

He had a daughter,2 a solitary cypress, 

Her visage fairyborn; two curls 

Upon her temples rested, two weeping violets; 

Her cheeks were like two jasmines; 

She was a graceful cypress. 

Her eyes were subtle, her lorehead 

As bright as the moon; moonlike in form, 

5 She was wholly delightful, with a slender waist, 

High-spirited, prancing a partridge's gait, 

Both eloquent and elegant in speech. 

On hearing that her father had set out, 

That moonlike sun, cheerful and happy, 

Decided to go meet him. 

She took along a flask of wine, 

Came out with saz,5 flute, and tambourine. 

As fate would have it, J eph thah s daughter 

Was an only child; as she came from the house, 

10 She plucked the saz, showed off her joy, 

When suddenly her father came in sight. 

Jeph thah , that wise and peerless hero, approached 

Happy and joyful, lull of contentment. 

As he drew near his house in IVhspeh 

And was about to step into his home, 

By the Incomparable's will, he saw his daughter 

Who had come out to meet him. When thus he 

Suddenly beheld that moon of Khotan / he cried: 

15 "O my heart-ravishing daughter, 

You grieve me, distress me utterly." 

Having said this, he sighed, cried out, 

And tore at once the garments on his body; 

Again he addressed his daughter thus: 



" O comfort of my heart, frivolously 

Did I open my mouth when I declared 

If I should re turn to Mispeh safely, 

After killing my enemies, 

I would sacrifice to the Almighty J u d g e 

Whatever first came f rom my house, 

And now I see you here before me! "5 

That moon replied at once: " O father, 

W h y do you grieve? Did not Abraham also 

Take Isaac, the light of his two eyes, 

By the command of the World Keeper, 

To sacrifice him on His threshold? 

Remove this grief and sorrow from y o u r heart; 

Whatever you have promised, you must do. 

You were victorious over lawless infidels; 

You ought now to rejoice and be happy. 

I do, however, have one thing to ask: 

I would like to lament over my fate, 

I seek y o u r permission and consent 

To offer up the gift of my innocence.6 

I know for certain I shall be killed suddenly; 

Grant me a respite of two months. 

I will go to the mountains with my fr iends 

To grieve and lament over my fate, 

Bewail my virginity with them."7 

W h e n Jeph thah , the chieftain, heard this request 

He gave permission to that eastern moon 

To go with a group of friends to weep 

And lament together. 

Thus did they spend two months. 

Crying and burning up with grief; when the time 

Was up she came accompanied by friends; 

That radiant moon hastened to her father. 

And once again when he beheld his daughter, 

J e p h t h a h rent his garments and said: 

"I have only this child; the thought 
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Of hurting her distresses me profoundly!" 

He wept copiously until he took her 

Helplessly away. He readied for her 

A tomb and he conveyed the moon-face there; 

40 He gave her an eternal resting place 

Sealed over with bricks and clay.8 

Then among Jacob's seed arose this rite: 

To send their daughters there 

Four times a year to grieve over her fate; 

Such was the way and custom of those times. 

But it has been said that in the end wise Jephthah 

Did wrong concealing his daughter thus. 

45 Phinehas, the leader, was not with him 

To suggest a remedy for his daughter, 

To counsel him according to religion, 

So that he would sacrifice a cow or lamb instead, 

Or give it to the priest to burn it 

In her place.9 For this they both lost 

Body and soul. Though Phinehas and Jephthah 

Both magnified God, they were afflicted in the end. 

O friends, 

50 In every matter of which you despair, 

You must act wisely lest your work 

Become too difficult; then you will 

Pick with ease the fruit you merit. 

O, Aharon, act wisely always, lest 

You become confused or disgraced. 

K h w a j a h B u k h a r a ' l 

Khwajah BukharaYs Datiiyal-namah (henceforth DN; The Book of Daniel) 

is a.truumavl of approximately 2,200 couplets.1 It versifies the Book of Daniel 

and adds to it some details not found in the biblical account. The poem is 

divided into eighty-eight chapters, and its meter, although often defective in 

various manuscripts, is the ubiquitous hazaj miwaddaJ tnahzuf we encoun-

tered in Shahin and "Imrani's epics. Khwajah Bukhara'!, "the Bukharan 
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Master," dates his composition to 1918 of the Seleucid era, that is, 1606 CE.2 

Although we do not know his full name, his nitba (Arabic for "lineage," 

"connection"), "Bukhara'! ," indicating his place of origin, as well as the pro-

nunciation of certain words in D N that are characteristic of the Tajik di-

alect, confirm that he hailed f rom Bukhara, one of the fabled cities of Cen-

tral Asia.3 That J ewish poets thrived in Bukhara is attested to not only by 

the surviving works of accomplished poets like Khwajah Bukhara5! and 

Yusuf b. Yishaq b. M u s a (see below, chap. 11) bu t also by the inclusion of 

poets of Jewish origin in at least one official literary tazkirah (biographical 

memoir) wri t ten by a M u s l i m / 

Based on D N , Khwajah Bukhara^ should be regarded as a learned 

man, acquainted not only with the works of other Iranian Jewish poets like 

Shahin but also with the great epics of Iranian literature, especially Fir-

dowsl's Shah-namah. In addition to being knowledgeable in the Torah and its 

principal commentaries, Khwajah Bukhara ' ! was familiar with midrashic 

and apocryphal tales, which he weaves into his epic. His creativeness man-

ifests itself also m some of the original contributions he makes to the bib-

lical narrative, such as the dialogue between Daniel and the lions ( w . 100— 

110). 
N o other works of Khwajah Bukhara ' ! seem to have survived, although 

it is apparent from D N that he was an accomplished poet. Nor do we have 

any other biographical information about him than wha t can be gleaned 

f rom this work. The verses of D N are imbued with a pessimistic, anti-

worldly at t i tude that characterizes much of classical Persian, especially Sufi 

poetry. Like Shahin and especially ' Imrani before him, Khwajah Bukhara ' ! 

does not appear to consider the fatalistic, largely Sufi, outlook of classical 

Persian literature alien to the spirit of Juda ism, perhaps because such senti-

ments had been expressed already in the Book of Ecclesiastes. Yet despite 

superimposing a Persian mood and mold upon a biblical theme, Khwajah 

BukharaYs fidelity to the details of the Book of Daniel reveals him as a poet 

deeply attached to his faith. 

Like Shahin and 'Imrani, Khwajah Bukhara ' ! employs the epic and 

mystical conventions of classical Persian poetry to convey moralistic teach-

ings to be shared with the Iranian Muslim population at large. However, 

a Jewish feature unique to D N is its f requent expressions of messianic 

hopes. In line with these, Khwajah Bukhara ' ! blends and shapes the facts of 
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Persian history to suit his messianic theology. Amnon Netzer notes that 
"none of the Jewish writers of Persia ever inquired into or questioned the 
accuracy of dates, names, events, and the succession of Persian kings pre-
sented in their works. In DaniyaL-naniab, Cyrus (550—530 B.C.) is king of 
Persia and he is a contemporary of Darius (522—486 B.C.) who is king of 
"Iraq.' They combine their armies and fight Belshazzar, king of Babylon. 
After defeating Belshazzar, Darius, at the age of sixty-two, sits on the throne 
of 'Baghdad. '"6 

In the narrative that follows, "Daniel in the Lions' Den," Khwajah 
Bukhara'! correctly identifies and embellishes the religious moral of the 
story, namely, that through Daniel's ordeal others, especially Darius, are 
shown convincing proof that the God of Daniel is omnipotent and worthy of 
being worshiped (6:28).6 

Khwajah Bukhara'i's literaiy talents are especially vivid in battle scenes 
and descriptions of sunrises and sunsets, which, like similar passages in the 
works of Shahin and 'Imranl, echo the language and imagery of the Shah-
namah. The feasts ibazm) that follow battles (razm) and the lamentations 
over the deaths of kings and heroes are equally inspired by FirdowsT's great 
epic. Damyal-namah displays many of the rhetorical and stylistic features 
that were appreciated in Khwajah BukharaYs day and that characterized 
all Iranian epics, features that educated Iranians can still understand and 
admire. 

Daniydl-namah (The Book of DanieL) 

Danie l in the Lions ' D e n 

How the Sag&a Exaggerated to the Shah, and How DanieL Wad Brought 
and Thrown into the Lions Pit 
In that time,1 a tribe of lost idolaters 
Came before the king of kings; 
They said to him: "O guardian of the World, 
Your law and order are diminished 
If over Daniel you do not reign. 
When will you fully rule your kingdom? 
O Khosrow,2 if you deliberately change 
The Law of 'Iraq and of Fars3 

5 The state's dun-colored steed will weaken; 



The kingdom's reins slip from the hand. 

This counsel is a thousand times more strong 

Than the rampart Alexander built."4 

Thus did those men exaggerate in concert; 

On their account the shah now felt constrained. 

He saw no benefit in treachery and craft 

And said: "Bring Daniel here at once!" 

His Excellency's servants quickly then 

Brought Daniel to the opening of the pit. 

The shah's heart was on fire, a censer 

Full of grief toward that aged prince. 

However, he did recover sufficiently 

To walk gracefully to the pit himself; 

Coming forth quickly from his palace 

He headed toward the lions' pit. 

Once there, none dared to utter a word. 

That very moment bold men flung 

The aged prince into the lions' pit. 

But by the Omnipotent's command, the lions 

Huddled together, head to head, 

At the wise man's feet, he who brought joy 

To prisoners' hearts everywhere. 

Though landing quickly on the pit's bottom, 

His body was neither injured nor damaged; 

Safe and unharmed, by the Almighty's command, 

That man of good deeds descended into the pit. 

The lions bowed their heads before his feet 

And opened not their muzzles to cause injury. 

As long as he dwelled at the bottom, 

The pit was fully illumined by his light. 

Many a wise and understanding man has said 

That the Creator ot the world, while creating, 

Informed the lions thus, out of His grace:5 

"One day, in days to come, and of a sudden 

One of my elite will be flung by his enemies 

Into your paws. Harm not nor injure him; 
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Guard him like the pupil of the eye." 

25 O Khwajah, if you are virtuous and perfect, 

You are among the slaves of the Almighty's army. 

Should you then fall into lions' paws, into the pit, 

May God of His grace preserve you. 

How the Shah Cried out to Daniel from the Opening of the Pit, and How He 
Comforted Daniel 

When that sage landed in the abyss of the pit, 

The shah cried out to him from the top: 

" O y o u who know the mysteries of the Living, 

Immortal One, the God before Whom you have always 

Bowed, let Him deliver you from this pit 

To please your friends and spite your ill-wishers. 

30 May you remain untroubled by these fierce lions; 

May you dwell safely in the abyss of this pit! 

As God's grace is eternally your friend. 

Wha t grief can come to you from the oppression 

Of cruel enemies?"*' 

The shah then ordered that without delay 

A slab of stone be brought before him 

That he might place it on the opening of the pit 

So none should strive against his purpose.7 

The people rushed to find a stone measuring 

Many parasangs, huge on each side. 

35 They searched for it high and low, but 

In the end, most stones fell short. 

Then God called out to Gabriel:8 

"Carry a stone from Zion to Baghdad;9 

Though his ill-wishers cover the opening 

Of Daniel's pit, their designs 

Will not prevail." 

When the command reached faithful Gabriel, 

God's own instruction and address, 

He pointed with his wing to a stone10 

Incomparably heavier than all others. 

40 He lifted it that moment into the air; 
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In an instant he flew like the wind 

From Zion to Baghdad. 

By the Omnipotent's command, of a sudden 

The stone fell down near that pit. 

On seeing it, the shah's officers resorted 

To tricks, cunning, even sorcery, 

And dropped that heavy stone as if compelled, 

Upon the opening of the pit. 

Then Iran's Shahanshah sealed off the area 

45 With his ring and princely stamp lest, unawares, 

Cruel enemies should throw the stone in 

And kill Daniel, and so that the old sage 

Would not suffer more from their torment 

Nor be afflicted by the wishes of their souls. 

How Dariiu Returned to Hid Palace and Went to SUep Grieving 

When the world wearies of day's golden egg, 

Shabrang,11 the dark bay steed, appears 

From under the crow's wings. Did not Jacob, 

That sage of Canaan, consort with sorrow 

On account of Joseph? 

As soon as they flung Daniel into the pit, 

The shah set out toward his palace, 

50 Depressed and weary on Daniel's account. 

He rent the pocket of his heart. 

The veiy shirt of his own soul. 

So torn apart was the king's heart 

That his wound's pain kept increasing 

As he walked on. Upon reaching the palace 

His ruddy face had turned yellow like straw. 

Grieving for Daniel, he was unable 

To sit still upon his throne; 

Anguish assailed him so for the old man's sake 

It brought the shah out of his own home.12 

55 He remained sleepless, although in search 

Of sleep he rested his head on the pillow. 

Thoughts of the sage chased sleep away; 
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Restless, he tossed from night to dawn. 

Not even briefly did sleep visit his eyes; 

It fled completely from over his head. 

How Dariiu) Went to the Opening of the Pit in the Morning, and How He 

Called out to Daniel, Who Anawereo Him 

When dawn heralded the loyal morning, 

The zephyr wiped the rust off night's mirror. 

When morning's light turned bright 

Time itself rejoiced at the occasion. 

60 The moon-cheeked shah arose then, 

Also radiant, like the sun,1'1 and headed 

Toward the pit, followed by courtiers. 

Full of pain, with royal gait he approached 

And saw his seal unbroken all around the pit. 

At once he ordered his officers: 

"Lift that stone off the pit. " 

They obeyed and opened up the pit; 

With effort they pushed the stone aside. 

65 From high above over the people, the shah 

Glanced into the abyss of the pit and said: 

"O slave of the Most Generous Creator, 

Answer me, for I almost died of grief. 

If you are alive, God's and your slave 

Am I and all the world's kings.14 

I did not sleep a wink on your account, 

Drowning in fire and water, grieving lor your safety. 

My heart and soul bleed for your sake, 

For I know not what happened to you. 

70 God, before Whom you daily bowed, 

Whose attributes you extolled day by day, 

Did He ease this hardship for you or not? 

Did he save you from the lions' claws or not? " 

Then out of the darkness the sage replied: 

"O shah, may you endure forever! 

May your enemies grieve, your friends rejoice, 

And majesty befriend you in the world. 
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May the heavenly spheres watch over you 

75 Always. God, whose creation I am, 

Sent an angel to me.15 He closed the mouths 

Of the ferocious lions;16 by God's decree, 

I did not suffer the loss of one hair, 

Nor any damage or injury from those lions. 

M y actions always have been pure before God 

And thus the wishes of my enemies have come to naught. 

Ever prepared in loyalty toward Him I always 

Refrained from actions that would displease Him.17 

80 I never followed my own desires; 

Thus all that is difficult turned easy for me. 

And now, O shah, at your palace as well, 

I am found guiltless and without sin."18 

How the Shah Rejoiced and Threw a Rope into the Pit for Daniel 

Full of happiness, that benevolent shah 

Nearly jumped out of his clothes. 

His heart was free from the bonds of grief; 

Cheer turned his countenance into a nosegay. 

85 He ordered his messengers at once: "Hurry, 

Bring a rope to him quickly!" 

On hearing the royal command, 

They ran like wild gazelles 

And brought a well-twisted rope, 

Whose every loop contained a knot; 

Its many twists and folds 

Resembled lovelocks of the fair; 

Its many folded, curly, closed chains, 

Were like Majnun,19 a weeping willow, 

90 Or a hyacinth. With his own hands, 

The happy shah passed on the golden rope 

To silver arms, saying to them: 

"O tender youths, each one of you is dear to me. 

Look up to elders with affection 

For your own youth will fade away. 

As you rescue Daniel and bring him up 



154 Biblical Epic.) 

Carefully out of this dangerous pit, 

Even if you were peerless in affection, 

An accident could happen; so help him!" 

95 At once those moon-faced, sweet helpers, 

Hastened to throw the rope into the pit. 

How the Liotu Became Aware of Daniel ¿ Departure from the Pit and Came 
to Him in Mute Language 

When by the shah's command the silver arms 

Threw that golden rope into the pit 

The lions knew lor certain then 

That the afflicted sage would leave the pit. 

His going affected them deeply; 

The thought of separation made them sad. 

Within the abyss of the pit the lions 

Began to speak by God's command 

100 (Know that they spoke in mute language), 

Saying: "You cheered our hearts and souls; 

Why did you dwell here to begin with, 

If now you must leave our abode? 

When one warmly befriends the evening guest, 

Next day's separation does not come easy; 

W h y do you flee from us now? 

We showed you nothing but our goodness." 

Wise Daniel replied: "May God's will20 

105 Be pleased with you! How long will you grieve 

Over our separation? Let not your eyes 

Shed any more tears for me; having fulfilled 

The Incomparable's command, you clearly passed 

His test. O lions, your goodness will endure 

In the world until the Day of Resurrection." 

This good deed needs no further explanation 

For this tale has become fabled everywhere. 

The lions were satisfied with his answer; 

They were set free from the bonds of grief. 

110 Then the sage bid them farewell, while they 

Continued to profess their loyalty. 
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How They Brought Daniel out of the Pit, and How Spectators Gathered Around 
When Daniel freed himself from the lions, 

He set his mind on coming out of there. 

The wise sage leapt forth with skill, 

The golden rope tied round his arm and waist. 

With hundreds of graceful signs the exalted sage 

Beckoned that they should pull him up. 

The youths, admiring his polished airs, 

Pulled him up with hundreds of cheers. 

115 Fulfilling his friends' wishes at last, 

The sage with moonlike face rose from the pit. 

His countenance illumined the world; 

He shone over creation like the sun. 

The slender body of that good-natured sage, indeed, 

Was not damaged, diminished, by so much as a hair. 

The pure being of that exalted sage 

Was free of any harm or discord. 

The lions did not wound his heart 

Because of his belief in his Creator. 

120 So many people came to the pit's opening 

That travelers were delayed everywhere. 

And when they beheld the mysteiy-knowing sage 

They ran toward him from every corner. 

His former enemies were all remorseful, 

For now they remembered Resurrection Day. 

Their hearts were so agitated that you 'd think 

Their souls were ready to depart their bodies. 

They lost their tongue, their speech; 

Their rosy faces all turned pale. 

125 Rending the collar of violent desire, 

They severed greed from their souls. 

How the Shah Became Angry with the Enemies of Daniel, and How He 
Threw Them into the Lions' Fit 
Beholding that miracle, the shah 's devotion 

To the sage increased a hundredfold. 

He turned into a firm believer and felt 



156 Biblical Epic<> 

Compelled to gird his loins in Daniel's service. 

Love for Daniel increased greatly in his heart; 

Endlessly he offered thanks to God. 

But when he saw Daniel 's enemies 

He turned suddenly into a roaring lion. 

130 The shah's lace was kindled by aversion, 

As if forbearance's sapling burned within him. 

When thus he adorned himself in anger's garment, 

A great cry rose freely, even Irotn slaves. 

That moment the people's cries and their laments 

Reminded one of Resurrection and Judgment Day.21 

That same hour the shah ordered his officers: 

"Go quickly to those who slandered Daniel; 

Seize them and throw them into the pit; 

Thus should one deal with ill-wishers. 

135 Spare not their wives or children; 

Withhold your pity from them; 

Throw them into the pit upside down; 

Let those evil ones be food for the lions; 

Let their souls' phoenixes22 move from the world 

Of being to the nether world with hundreds of groans; 

Let them be torn apart by lions' fangs 

That they may know the fate of the afflicted!" 

Warriors leapt from their stations; 

HO They tied the enemies' abject hands; 

You 'd say they took their very lives away. 

Greatly they humbled all those people, 

Driving them one by one toward the pit. 

They threw those evil ones into the pit, 

Delivering the world of them at last. 

Their wives and children were thrown in as well; 

All fell into the pit that they had dug. 

145 Ferocious male lions leapt from their place 

And sharpened their teeth and fangs on them.23 

When the brave one threw them in but halfway, 

The lions' rule began at once: 
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They trampled them on the pit's bottom, 

Their paws left imprints with their blood.24 

Their claws tore out the hearts of their souls, 

Sending them to roam the desert of nonexistence. 

How Darlii,) Sent a Letter to Hut Realm Regarding the Security of Daniel ',! 
People and in Praise of God the Exalted 
When the shah's fu iy had subsided, 

He summoned all his scribes at once: 

150 "Compose a fluent decree on my behalf 

And this shall be your subject, 

For every nation in each and every region, 

Wherever Law holds sway, 

I rule today, Shahanshah of Iran; 

I am the realm's protector, 

The leader of its heroes. 

I am the heir of Jamshid's2 5 kingdom. 

Write the decree in my name, first of all, 

With the following content: 'No one must dare, 

In city or in countryside, to entertain bad thoughts 

155 Against or answer harshly the people 

Of Prince Daniel. None should molest them, 

Their labor or its fruit. 

Nothing but goodness should the people show them; 

For what is better in the world than being good-natured? 

None should divulge their secrets; 

Let not a talebearer against them remain 

In the world. Their God is the Almighty Creator; 

His grace is ever joined to them. 

160 Their God is the creator of sun and moon; 

And He protects His people always. 

His miracles are witnessed through eternity; 

No one has seen a miracle that was not His. 

He delivered Daniel quickly from the lions' claws 

And from the dark pit. ' "26 

Having instructed the scribes this way, 

They erased from their hearts all thoughts 
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Of periphrasis. That very moment, reeds ready, 
They took down the letter with their own hands. 

165 In it they first praised the Creator, 
Piercing many a pearl of his attributes; 
They wrote down what was in the shah 's heart. 
His wish fulfilled, the shah was now content, 
He dispatched the letters at once 
To the four corners of his realm. 
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33. On the legal position of the J ews in the Muslim world in general and on the Pact of 

'Umar in particular, see Cohen, Under Crescent and CroM, chap. 4. 
34. See the remarkable careers ol Shemu'el ha-Naggid (Samuel Ibn Nagrella; 993— 

1056) in Eliahu Ashtor, The History of the Jewj in Muslim Spain (Philadelphia, 1979), 
2:4Iff., and S a d ad-Dawla, in Fischel, Jem, pp. 90-117. 

35. Bar Hebraeus, Chronicum Syriacum, p. 490, f. 575, quoted in Fischel, JCWJ, p. 91n. 1. 
36. Fischel. Jew, pp. 118-125. 
37. See Savoiy, Iran, pp. 175 and 187. 
38. Ibid., p. 175. 
39. See chap. 12, below, for Shähln's panegyric dedicated to Sultan Abü Sa'rd (r. 1316— 

1336) and Amlnä's panegyric in honor of the Afghan ruler Ashraf (d. 1730). 
40. See Bausani, Persians, p. 130. 
41. See Savoiy, Iran, esp. chap. 4. 
42. See below, chap. 8. 
43. See Benayahu, "Piyyutim," pp. 7—38; Scholem, Sabbatai Sevi, pp. 637, 640, 752—753. 
44. See below, chap. 8. 
45. See the discussion of this issue in Cohen, Under Crescent and Cross, chap. 10. 
46. See Arjomand, Shadow, pts. II and III. 
47. See Moreen, "Risäla." 
48. See Netzer, ed., Yehude Iran, p. 8. 
49. The Jews of Mashhad recall their move to Mashhad in 1740 as Nadir Shah's re-

cruitment of faithful guardians at the fortress of Qal'at (about fifty miles north of 
Mashhad), where he had housed treasures he brought back from his campaigns in 
India (see Netzer, "Oorot anuse Mashhad," and Patai, Jadtd al-hläm, p. 26). On 
Nadir Shah's general attitude toward the Jews, see BäbäT b. Farhäd's accounts in 
Kitäb-i sar-guzasht (below, chap. 12). 

50. The name, perhaps derived from the cries of Muslim attackers, certainly represents 
the Muslim perspective of the event. It was probably adopted by the Jews iron-
ically, in order to conceal their true feelings about what happened. 

51. See the detailed account in Yehoshua-Raz, Mi-nedahe Israel, pt. II, chap. 3. On some 
of the customs of these anusim, see Tobi, "Ha-yahadut ha-iranit," pp. 235—237; 
Netzer, "Qorot yehude Mashhad," and Patai, On Jewish Folklore, pp. 195-275; 
idem., Jadtd al-hläm, chap. 4. 

52. Netzer, Yehude Iran, p. 8; idem., "Ha-qehillah ha-yehudit," pp. 257-258. 
53. See below, chap. 12. 
54. On the Jews of Bukhara, see Zand, Encyclopaedia Judaica Year Book, 1975—76, 

pp. 183-192; idem., Encyclopaedia Iranica, s.v., "Bukhara"; Loewenthal, "Judeo-
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Muslim Marranos ," pp. 1 — 11 ; idem., " Ju i f s de Boukhara," pp. 104—108; Ben-Zvi, 
Exiled, pp. 54 -82 . 

55. Rodrigue, Imaged, see Index under "Iran. ' ' 
56. See Gilbert Lazard's summaries in EJ, s.v., "Judeo-Pers ian ," and EI (2), s.v., 

' Judaeo-Pers ian: ii. Language. ' 

57. See De Lagarde, "Persische Studien ' ; Lazard , Langue, pp. 31, 128—134. 
58. See Geiger, "Bemerkungen," 1:408—412; Noeldeke, "Judaeo-Pers ica ," pp. 548— 

553; Salemann, "Zum mittelpersischen Passiv," pp. 269—276. 
59. For more detailed presentations, see Lazard, "Judaeo-Pers ian"; Paper, "Note on 

Judeo-Pers ian Copulas ' ; idem., "Judeo-Pers ian Deverbatives"; idem., "The Use ol 
(ha)më '\ Asmussen, "Jüdisch-pers ischguyan [gwy'n] , Zelt"; Netzer, Muntakbab, 
pp. 64-70 ; Dick Davis, "Shâhîn, the Father of Judeo-Pers ian Poetry in the Persian 
Epic Tradition" (unpublished paper) . I thank Professor Davis for sending me a 
copy of this article. 

60. On the dialects of Iranian J e w s , see Abrahamian, Dialectologie iranienne; Lazard, 
"Dialectologie du J u d é o - P e r s a n ' ; idem., "Dialecte des J u i f s de Kerman"; idem., 
"Lumières nouvelles "; MacKenzie, "Jewish-Pers ian from Isfahan ' ; Sahim, "Dia-
lect of the J e w s of Hamadan"; idem., "Guyishhä-yi yahudiyän-i Iran"; Yarshater, 
" Jewish Communities of Persia"; idem., "Dialect of Borujerd J ews . " 

61. Paper, "Judeo-Pers ian ," p. 107. 
62. Yarsahter, "Hybrid Language," p. 5. 
63. Much of this familiarity, however, especially with Persian poetry, need not have 

been acquired through the reading of texts because memorizing and reciting poet iy 
have always been important elements of Persian culture. 

64. Fischel, "Literaiy Heritage, " p. 5. 
65. Choksy, Conflict and Cooperation, pp. 100, 103. 
66. Fiye, Golden Age, pp. 173, 264n.49. 
67. Several general surveys provide an outline of this literary tradition. See Bacher, 

"Judaeo-Pers ian Literature"; Fischel, "Israel in Iran"; idem., "Judeo-Pers ian Liter-
ature "; Rypka, HLttory, pp. 737—740; Netzer, Aiunlakbab. pp. 17-71; idem., 0,>ar, 
pp. 11—49. I shall concentrate on the contents of this anthology. 

68. See, for example, Bâbâï b. Nuriel 's e ighteenth-century introduction to his transla-
tion and commentai) ' of the Book of Psalms in Grill, Der achtuntkechzigjte P.ialm, 
pp. 223-227; Asmussen, "Judaeo-Pers ica IV"; Netzer, O.mr, p. 17. 

69. For example, Salomon b. Samuel's Sefer ba-AIelL>a, finished in 1339 (Fischel, "Israel 
in Iran," p. 1160), and the Fifteenth-century Hebrew-Pers ian dictionary, Agron 
(Bacher, "Ein hebräisch-persisches Wörterbuch") . 

70. Fischel, "Judeo-Pers ian Literature"; on Daniel, see above, n. 25. 
71. See the edition by Paper, Targum ha-Torab; idem., "Vatican Judeo-Pers ian Pen-

tateuch: Genesis"; idem., "Vatican Judeo-Pers ian Pentateuch: E^xodus and Levi-
ticus"; idem., "Vatican Judeo-Pers ian Pentateuch: Deu te ronomy "; idem., " Judeo -
Persian Translations"; Asmussen, "Judaeo-Pers ica III"; Schwab, "Une version 
persane de la bible"; Guidi, "Di una versione persiana del Pentateuco." 

The best-known J P translation of the Pentateuch is that of J a c o b b. Jo seph 
Tävüs (sixteenth centuiy) , whose work was included in the polyglot Bible printed 
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in Constantinople in 1546 by Eleazar b. Gershon Soncino alongside the Hebrew 

text, the Aramaic Targum, and Saadiah Gaon's Arabic version. (See Kohut, Kri-

tidche Beleuchtung; Fischel, "Bible in Persian Translation. ") 

72. Bacher, "Ein persische Kommentar"; Asmussen, "Judaeo-Pers ica IV"; Asmussen 

and Paper, Song of Songd; Asmussen, "Eine jüdisch-persische Version"; J a k a b , 

" J czsa j ä s könyvenek ' ; Mainz, "Esther en judéo-persan' ; idem., "Ruth et le Can-

tique des Cantiques"; idem., "Livre des Proverbes"; idem., "Livre de Daniel"; Pa-

per, "Proverbs"; idem., "Judeo-Pers ian Book of Job . " 

73. See Netzer, Muntakbab, pp. 30—31; idem., 0,<ar, pp. 2—23. 

7-4. Davis, Epic and Sedition, p. xxii. This study is a wonderful ly perceptive analysis of 

some of the major themes of the Shah-nämab. 

75. Shâhîn's work has survived in several manuscripts and came to be known among 

Iranian J e w s as a tapir (Arabic for "commentary, " "translation ") of the Pentateuch; 

see below, chap. 2. 

76. Moreen, "Moses, God's Shepherd"; idem., "Moses in Muhammad's Light." 

77. Dan, Ha-dippur ha-'ivri, pp. 20—23 and 133—136. 

78. For a recent concise definition of what constitutes an epic, see the new edition of 

The Princeton Encyclopedia of Poetry and Poetics, ed. Alex Preminger and T. V. F. 

Brogan (Princeton, 1993), p. 361. 

79. On the differences between the tragic and romantic forms of the Persian epic, see 

Amin Banani, "Ferdowsland the Art of Tragic Epic," and J . C. Bürgel, "The Ro-

mance," in Persian Literature, pp. 109—119 and 161 —178, respectively. 

80. See Davis, "Shâhïn," p. 3. 

81. For a fuller analysis, see Moreen, " 'Iranization' of Biblical Heroes." 

82. See Moreen, "Legend of Adam"; idem., "Dialogue between God and Satan"; idem., 

'hhmaïliyât. 

83. On 'Imrânï's life and work, see Yeroushalmi, Judeo-Perjian Poet 'EmrS.nl, pp. 22—41. 

84. The J N U L collection of J P manuscripts is especially rich in deradhot. 

85. See, for example, Goodman, Purim Anthology, pp. 87 -92 . 

86. See Yerushalmi, Zakhor. 

87. See Moshe Idel, Kabalah: New Perdpectwed (New Haven, 1988), Index under 

"Joseph of Hamadan" and his notes ad loc. Professor Idel informs me that more 

kabbalistic works of Iranian provenance exist in Hebrew. 

88. See Netzer, Char, pp. 23—25. 

89. See Asani and Abdel-Malek, Celebrating Muhammad; Schimmel, And Muhammad Id 

Hid Meddenger, see Index under na~l. 

90. An early and unsurpassed example of these are the mundjät of the Sufi poet Khwä-

jah 'Abdullah Ansârï (d. 1089); see Ilm 'Ataillah, pp. 162-224. 

91. There is no gender differentiation in Persian in the various pronouns, singular or 

plural, which leads to gender ambivalence in lyrical poems. 

92. For a summary of the history and nature of Persian lyrical poetry, see Heshmat 

Moayyad , "Lyric Poetry," in Perjian Literature, pp. 120-146. 

93. See the numerous works listed and described in Yaari, "S i f reyehude Bukhara ." 

94. See Fischel, "Israel in Iran," pp. 1180-1182. Hakam's unannotated editions are not 

critical (enough) by modern standards. 
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95. See Levin's Hundred Thousand FooL of God. 
96. See Tal, Ntuah ha-lefilkh. 
97. See, fo r example, Gu tmann , "Judeo-Pers ian Min ia tu res "; Moreen , Miniature Paint-

ings; Rosen-Ayalon, " Judeo -Pe r s i an Amulet"; Sabar, "Decora ted M a r r i a g e Con-
tract"; Yaniv, "Mu 'amma-y i guldasteha-yi towra t . " 

Chapter 1 Earliest Judeo-Persian Texts 

1. See Lazard, Langue, pp. 3 1 - 3 6 . In addit ion to these, there are m a n y f ragments f rom 
the eleventh cen tu iy a n d later that are preserved in the Genizah Collection at Cam-
br idge Universi ty (see Netzer, O.uV] pp. 12—13). 

2. H e n n i n g dated these as early as 752—53 ("The Inscript ions of Tang-i Azao"), b u t 
Rapp 's redat ing to 1300 appears to be more persuasive ("Date of the J u d a e o -
Persian Inscriptions"; idem., JudL>ch-perdL)ch-bebrau>chen Indchriften). 

3. See below, n. 7. 
4. See Minorsky, "Some Early D o c u m e n t s in Pers ian (I)," JRAS (1942); 183; W. B. 

Henning , "Mittel iranisch," in B. Spuler, ed., Itandbucb der orLcntalLttik I, Abt., Bd., 
Irani.!ti-k, I (Leiden, 1958), p. 51. 

5. See Asmussen, " Judaeo -Pe r s i ca II; The J ewi sh -Pe r s i an Law Repor t , " which pro-
vides a full t ransl i terat ion of the text. 

6. Salemann, " Z u m mittelpersischen Passiv," pp . 269ff. 
7. Utas , " Jewish -Pe r s i an Fragment , " which includes a facsimile reproduct ion , t ran-

scription, and annota t ion of the text, and a detailed bibl iography. The quotat ion is 
on p. 125. The descript ion tha t follows is based on this study. 

8. See Shaul Shaked , " Judaeo -Pe r s i an Notes ," /OS 1 (1971): 182n.25; 'A. A. Sadiql, 
Taq\>ui-i zaban-i faridi (Tehran, 1357 solar), pp . 77—81; Lazard, "Remarques sur le 
f ragment . " 

9. "A Jewish -Pe r s i an Law Repor t . " 

A Letter from a Merchant 
1. In this selection, italicized w o r d s are Professor Utas ' reconstruct ions, bracketed 

material represents reasonable transi t ions and conjunct ions , w o r d s in pa ren theses 
are wholly conjectural , aster isks are recons t ruc t ions of p rope r names, and 
b racke ted numbers refer to line numbers of the document . 

Chapter 2 Biblical Epics 

Introduction to Shabln 
1. See below, chap. 12. 
2. Because "Shahln" is a common Persian name, Bacher inclines to the fo rmer (Zwei 

iiiduicb-per.iijcbc Dichter, pp. 7 - 8 ) , whereas modern scholars incline to the lat ter view 
(Netzer, O.iar, p. 27). 

3. Kitab-i antu)i("The book of a forced convert"; see chap. 8). W e still do not have a 
scholarly edition of this chronicle, but see the in t roduc to iy chapters . 

4. See Stfer.tbarh-iShabln, ed. H a k a m , H e b r e w Introduct ion to Beiwbil-namab. 

5. This last work has practically no connect ion with the biblical book. 
6. See the Int roduct ion and chap. 6. 
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7. This edition is inadequate by modern standards. A new edition based on all avail-
able mss. is imperative for the study of Shähin's epics. 

8. See Bacher, Zwei jüdidch-perdLtcbe Dichter, p. 8; Blieske, Sähln-e Siräzi, p. 5; Netzer, 
Odar, p. 28. Netzer, Muntakhab, p. 37, gives the erroneous date of 1317. A short and 
comprehensive chronology of Shähln (and 'Imräni's) works is presented in Netzer, 
"Judeo-Persian Footnote." 

9. See Schimmel, A Two-Colored Brocade, p. 32. 
10. See Bacher, Zweijiididch-perdidche Dichter, pp. 9 and 35ff.; Blieske, Sähln-e Siräzi, p. 8; 

Netzer, Muntakhab, p. 39; idem., Odar, p. 29. 
11. The most famous of these in Persian literature is 'Abdü'r-Rahman Jäml's (d. 1492) 

Yiuuf and Zulaykhä. For an exploration of this theme in various literatures, see 
John D. Yohannan, Jodeph and Potiphar'd Wife in World Literature (New York, 1968). 

Bacher names Firdowsl's Yihtuf and Zulaykhä as one of Shähin's influential Mus-
lim sources (Zweijiiditcb-perdidche Dichter, pp. 117—124). However, recent scholar-
ship has determined that FirdowsT did not write the work in question. The poem 
was written by a poet from Khurasan known as Aman! around 1083 (Rypka, His-
tory, pp. 157-158). 

12. See below, chap. 9. 
13. See the Introduction and Moreen, "Moses in Muhammad's Light." 
14. Bacher, Zweijiididch-perdidche Dichter, pp. 28 and 37. 
15. See ibid., pp. 9 and 43-66; Blieske, Sähln-e Siräzi, pp. 5 -6 ; Netzer, Muntakhab, 

pp. 38-39; idem., Odar, pp. 28—29. See also Asmussen, " Judaeo-Persica I: Sähln-e 
Siräzi." 

16. Hazaj-i mudaddad-i akhrab-i truiqbüi-i mahzäf; Blieske, Sähin-e Siräzi, p. 5. 
17. See below, Ardadbir-nämah, n. 3. 
18. See below, Ardadbir-nämah, n. 50. For Shähin's conceptualization of AN, see Mor-

een, " 'Iranization' of Biblical Heroes." 
19. See Bacher, ZweijißUch-perditche Dichter, pp. 9, 66—71; Blieske, Sähin-e Siräzi, pp. 7— 

8; Netzer, Muntakhab, pp. 38-39; idem., Odar, pp. 28-29. 
20. See Ezra-nänwh, vv. 105ff. 
21 .1 have not retained the Arabic forms in the translations in order to emphasize the 

fact that these narratives are about well-known biblical figures. 
22. See Schimmel, Two-Colored Brocade, pp. 37—52. The classic work on Persian rhetoric 

is Joseph Garcin de Tassy, Rhetorique et prododie ded langued de l'orient mudulman 
(Paris, 1873; repr. 1970). 

23. See Bacher, Zweijiididch-perdidche Dichter, pp. 16nn.2,3,16, and pp. 157—165. 
24. See Lazarus-Yafeh, Intertwined Wortdd, pp. 117 and 121. 
25. See Moreen, "Moses, God's Shepherd," pp. 122ff. 
26. See Bacher, Zwei jiidLtcb-perdidche Dichter, p. 41. 
27. Bacher posits the intriguing possibility that Shähln wrote his epics originally in the 

Persian script but cannot adduce serious proof for his statement (Zweijiididch-
perdidche Dicther, p. 74). Most of the available manuscripts contain numerous errors 
of scansion, implying perhaps different manuscript traditions or even, if Bacher is 
correct, the possibility that errors crept in through the process of transcription 
from the Persian into the Hebrew alphabet. Scholarly editions of Shähin's epics 
would help resolve these questions. 
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Beredbit-namah 
T h e Fall o f 'Aza ' ze l 

]. This translation is based on [Beredhit-namah], ed. Hakam, pp. 5a-7b, BZI 978, fols. 
4v—7r, IV C 4 3 (unfoliated), and SS Ebp. i. c. 150 (unfoliated). In this episode 
Shahin alternates between the names '"Aza'zel," "Shaytan," and "Iblis," which I re-
tain in the translation to convey Shahin's usage. The name '"Aza'zel" is based on 
the controversial meaning of Lev. 16:8-10, but Shahin uses it primarily in its Mus-
lim connotations. Although this name is not in the Qur'an, Muslim tradition associ-
ates 'Aza'zel with the fallen angels of the Apocrypha, 'Uzza and Aza'el, known as 
Harut and Marut in Islamic lore (EI [2], 1:81 1, s.v., '"Aza'zil"). Some badlth (tradi-
tions relating to the deeds and utterances of Muhammad) sources connect 'Aza'zel 
with the qur'anic Iblis (Gk. diabolod), or Shaytan (Satan), as does Shahin in this 
episode. For Iblis, see El (2), s.v., "Iblls." For a fuller discussion ol this entire epi-
sode, see Moreen, "Dialogue Between God and Satan"; idem., "Legend of Adam." 

2. On the Sufi claim that Satan was the teacher of the angels, see Schimmel, Mystical 
Dimendwnd, p. 193. 

3. Shahin derides Satan's useless "capital of obedience" in accordance with the Mus-
lim, especially Sufi, view that tends to blame Satan for his excessive and prideful 
obedience. See Awn, Satan d Tragedy and Redemption, Index, under "Obedience. " 

4. Here God's celestial court resembles the unpredictable court of an oriental monarch. 
5. Ilairat-i dbah-bazi, lit., "His Excellence the Royal Falcon," is a lairly common Sufi 

epithet for God. 
6. This scene takes place in front of Adam's body, before God endows it with a living 

soul. 
7. Shahin appears to have in mind the Jewish idea ot commandments, which differs 

from the Muslim concept in general and from the Sufi concept in particular (El [2], 
s.v. '"amr," and Chittick, Sufi Path of Knowledge, Index under "'amr"). In the rabbinic 
view and according to such medieval philosophers as Maimomdes, the divine com-
mandments, derived and amplified from the Pentateuch through the Oral Law, are 
regarded as vehicles to shape and elevate human nature rather than as burdens im-
posed upon it. See Solomon Schechter, "The Joy of the Law," in Ajpectd of Rabbinic 
Theology: Major Conceptd of the Talmud (New York, 1961; repr. of 1909); Urbach, 
Saqed, chap. 12; Maimonides, Guide, 111:27, 31, 35; idem., "Eight Chapters," in 
I. Twersky, A Mainwnided Reader (New York, 1972), pp. 372-374. 

8. The deep bow is, once again, reminiscent of a gesture ot obeisance at the courts of 
oriental monarchs. 

9. See above, n. 3. This and the previous hemistich are not in BZI 978. The Sufi view 
of Satan's reprehensible act, namely his "reminding" God of his own merits, 
dovetails here neatly with the Jewish view that also frowns upon the performance 
of the commandments for the sake of reward. See the references in n. 7. 

10. Pers., aA-o vajlat; ad t'a-far (Hakam ed.), Arabic for "root," "origin," "source" and 
"branch," "derivative," are technical terms in Islamic jurisprudence. Hakam's 
choice has the advantage of suggesting that God cuts Satan off sharply by express-
ing His lack of interest in Satan's legal exposition. 

11. See Moreen, "Dialogue Between God and Satan," p. 137. There is a complex Sufi 
idea embedded in this verse that in Islamic mystical theology is connected with the 
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concept of Muhammad's light (jtur al-Aluhammad)-. "Adam, as Muhammad's pri-
mogenitor, was the first to have the substantial blaze [of light] on his forehead. . . . 
Early Muslim sources are already familiar with the view that Adam and Eve were 
clad in 'clothes oflight' in paradise" (Uri Rubin, "Pre-existence and Light: Aspects 
oiNUe Muhammad,"IOS 5 [1975]: 96). Although the Sufi veneer ol the entire epi-
sode suggests that it may form Shahln's primary frame of reference, he may easily 
have received the idea of the special divine light associated with Adam's counte-
nance from Jewish sources (Ginzberg, Legend,), 5:78, 112—113), which may actually 
have influenced the Islamic concept in the first place (Moreen, "Moses in Muham-
mad's Light," pp. 191-193). 

12. These are the four basic elements of Aristotelian physics, which God proceeds to 
extol (Nasr, Introduction, pp. 61—62). 

13. Despite the problem ol Satan's attitude toward God in this episode, his staunch de-
votion earned him the admiration of many Sufis, who saw in his refusal to compro-
mise his love for God a sign of his genuine, uncompromising monotheism (Awn, 
Satan'j Tragedy, pp. 169—172, and Index under "Monotheist"). 

14. This hemistich is missing in the Hakam edition. 

15. Revealing his deviant nature, Satan resorts to "blackmailing" God, demanding 
recompense for his "debt" of serving God. In a Sufi vein, again, God appears to 
grant Satan's wish so as not to appear unjust, but He does so for His own reasons, 
namely, to provide man with spiritual tests. Satan's reproach echoes here a rabbinic 
expression uttered in an altogether different context, "zu Torah ve zu sekara" (so 
this is the reward for [the devotion to] the Torah!) (Baby lon ian Talmud, Menahot 
29; see also the "Ten Martyrs," of n. 20, below). The translation is Judah Goldin's 
in his "The Death of Moses: An Exercise in Midrashic Transposition," in John 
Marks and Robert Good, eds., Love and Death in the Ancient Near Eajt (Guilford, 
Conn., 1987), reprinted now in Goldin's Studies in Midrajb and Related Literature 
(Philadelphia, 1988), pp. 175-186. 

16. The idea of Satan hindering yet not having ultimate power over saints and pious 
men, present in Jewish sources (Ginzberg, Legends, 2:3), is further developed in 
Islamic legendary lore. As I have shown elsewhere ("Dialogue Between God and 
Satan," pp. 135ff.), Shahln is particularly indebted to the eleventh-century Persian 
qiiaj collection of Abu Ishaq b. Ibrahim b. Mansur b. Khalaf al-NisaburT, Dajtanha-
yi payghambaran (Tehran, 1961). In his tales, al-Nisaburi develops fully the idea of 
God's ultimate protection of the pious (pp. 10—15). In the Islamic mystical tradi-
tion, Satan's stumbling blocks are, of course, the prophets (and, for the Shi'is, the 
imams), their descendants, and, especially, the Sufi masters (Awn, Satan J Tragedy, 
pp. 109-121; Chittick, Sufi Path of Love, pp. 119-147). 

17. Pers., ha I, a Sufi technical term that denotes a transitory state of mystical illumina-
tion (Schimmel, Myjtical Dimenjutnd, pp. 99ff.). 

18. The idea of Satan enticing pious men away from higher spiritual goals and even ap-
pearing in the guise of a pious shaykh is well known in Sufi literature (Awn, Satan [t 
Tragedy, pp. 79—90). Man's "evil inclination" is often personified as Satan in rab-
binic literature (Urbach, Sage,), pp. 472-483). 

19. The Hakam edition contrasts ziyan (loss) and jud (profit), in place oigundh (sin) 
and khub (good). In Sufi literature the concepts of profit and loss are earthly meta-



312 Noted to Paged 35-39 

phors for spiritual states (Chittick, Sufi Path of Love, Index, under "Profit" and 
"Loss"). 

20. Here, again, although similar rabbinic ideas — love to the point of martyrdom—are 
not difficult to find (e.g., the famous tale of the "Ten Martyrs," the martyrdom of 
Jewish sages at the hands of the Romans to atone for their ancestors' sin of kidnap-
ping and selling Joseph, immortalized in the "Musaf Service for Yom Kippur" [High 
Holiday Prayer Book, trans. Philip Birnbaum (New York, 1987, pp. 838-844)]), 
Shahin's statement strikes me as primarily Sufi in character. Jewish and Muslim 
spiritual teachings agree that God tries most those whom He loves best, and His 
elect, in turn, rejoice in the suffering—even to the point of martyrdom—that repre-
sents the summit of this love. (Schimmel, Mydtical Dimension*), pp. 135—137). 

21. See above, n. 11. 
22. See Moreen, "Legend of Adam," pp. 166— 167nn.23—28. See also Rumi's verses in 

the ¿Wajnavl: "The father of mankind, who is the lord otHe taught the named [Surah 
2:31], has hundreds of thousands of sciences in every vein. / His spirit was taught 
the name of every single thing, exactly as that thing is until its end" (Chittick, Sufi 
Path of Love, p. 62). 

23. See Moreen, "Legend of Adam, " pp. 167—168nn.29-31. 
24. See ibid. 
25. Cf. Gen. 1:28—30. The idea that God created everything for man's sake, although 

not clearly expressed in the Qur'an, is also found in the hadlth qiuhi (a divine mes-
sage not recorded in the Qur'an), "1 have created everything for you" (Schimmel, 
Mydtical Dimctuioru, p. 189). 

26. See above, n. 17, although this word can also mean simply "(present) condition, 
state" in a nonreligious sense. 
J a c o b and the Wolf 

1. This translation is based on BZI 978, fols. 126r-132v, and J T S 8623, fols. 77r-85r. 
See also BZI 1093 and BZI 4569. 

2. Midrashic sources point out that the blood of a kid was used "because its blood 
looks like human blood" (Ginzberg, Legendd, 2:25, 5:331n.62). Of course, "there is a 
touch of subtle irony here since years before, a kid and the garment of his brother 
had played key roles in Jacob's deception of his father, as told in [Gen.] 27:9, 15, 
16. Now his own sons deceive him through the instrumentality of a kid and their 
brother's garment" (The JPS Torah Commentary: GenedL), trans. Nahum M. Sarna 
[Philadelphia, 1989], p. 262). 

Shahin's Persian word for "kid," buzgbaU, can be found in al-NisaburT 
(Dajtanha, p. 88). Interestingly, although al-Nisaburl is likely the source of many of 
Shahin's Muslim interpolations (see the bibliography, Moreen, "Moses, God's 
Shepherd"; idem., "Legend of Adam"; idem., "Dialogue Between God and Satan"), 
he does not include the scene of Jacob's confrontation with the wolf. 

3. According to the i/idad version of al-Tha'labi (d. 1036), Jacob had a disturbing pre-
monition and was anxiously awaiting his sons in the middle of the road {'AraL), 
P . 114). 

4. This verse could mean "His place is not here" (i.e., he is not here with you) or, in a 
more hyperbolic fashion, it could show Jacob expressing his extreme love by sug-
gesting that Joseph is a heavenly being who does not belong on earth. 
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5. Pers., sbab-i khubati, a poetic cliché suggesting supreme physical beauty. 
6. The brothers' hypocrisy is especially glaring here because the main reason for their 

resentment of Joseph, both in the Torah (Gen. 37) and in the Qur 'an (Surah 
12:4ff.), is the latter s dreams, which imply dominion over his parents and brethren. 
ShaKin inverts the brothers' feelings as these are spelled out in al-Nisaburi, "Is it 
right that we should be inferior to you and you superior to us? " (Dàstànbà, p. 87). 

7. Cf. Gen. 37:33, where the beast is not identified. Ginzberg (Legends, 2:28) identifies 
it as a wolf, based on Sefer ba-yasbar, Wa-Yeshev, 85a—85b. The absence of the scene 
between Jacob and the wolf in midrashic sources leads one to suspect that it entered 
Sefer ba-yasbar, a thirteenth-centuiy ethical work, via Muslim sources. Ginzberg 
suggests this to be the case based on the fact that "in genuinely Jewish legends ani-
mals do not talk" (!) {Legend.!, 5:332n.66). In the Our 'an (Surah 12:13) and in tjisas 
compilations, as well as in al-Tabarf (The History of al-Tabari, trans. William M. Brin-
ner [Albany, 1987], 2:151), the beast is identified as dbi 'b, which means both "jackal" 
and "wolf." English translators of the Qur 'an prefer "wolf" (see Pickthall, Arberry, 
and Ali, ad toc.). Al-Nlsàbùri uses the unambiguous Persian word gurg (wolf) 
(J)a.itànbà, p. 86). However, in Knappert's translation of a Swahili account of the 
Joseph legends, the animal is identified as a jackal (Islamic Legends, pp. 89—90). 

8. In midrashim the brothers claim, "He came to us not at all. Since we left thee, we 
have not set eyes on him" (Ginzberg, Legends, 2:26), but in the Qur 'an we find, "O 
our father ! We went racing with one another, and left Joseph by our things, and the 
wolf devoured him" (Sura 2:17; all the i/isas compilations echo the qur'anic verse). 

9. A common cliché in classical Persian poetry, referring to the famed beauties of 
"Chln[a]" (usually intending Central Asia) and "Rum," Anatolia, the Byzantine 
Empire. 

10. See al-Tha'labl, 'Ard'is, p. 115, al-Kisai, Tales, p. 170. 
11. Jacob's heartfelt lament is fairly long in Ginzberg (Legends, 2:26-27), but the qisas 

refer to it only briefly (see n. 10 above, and al-Nlsaburl, Dàstànhà, p. 89). None of 
these compare with Shàhln's dirge. Although filled with Persian poetic cliches, the 
combined effect is moving, even if it reinforces Robert Alter s characterization of 
Jacob 's grief as "histrionic": "Jacob speaks as a prima donna of paternal grief" 
(Genesii, trans, and comment. Robert Alter [New York, 1996], pp. 214, 250). 

It is interesting to note that Jacob's lament has become a prototype for dirges 
sung at Jewish funerals in Bukhara, where a dirge called Yusuf-ijan-ipidar 
(Joseph, [your] father's soul) is still remembered (Elena Reikher, "The Folk Songs 
of Bukhàràn Jews ," a paper delivered at "Irano-Judaica: Fourth International 
Conference," Jerusalem, 1998). 

12. Pers., zandàn (jail) hinting at Joseph's future imprisonment through Jacob's now-
turbulent prophetic powers. 

13. Pers . , jam-ijahl, an alliterated expression I was unable to convey in my translation. 
Persian readers would at once juxtapose it with jam-i jam (shld), the cup of the pre-
historic Iranian king Jamshld (later also of Solomon and Alexander), through 
which Joseph divined the future. It was immortalized in Hafiz's poetry; see A. J . 
Arberry, Htlfiz: Fifty Poems (Cambridge, 1970), p. 129. 

14. Pers./Ar., qazà (fate, destiny), a favorite villain of Persian poetry, probably derived 
from the pre-Islamic Arab concept dabr (W. Montgomery Watt, EI [2], s.v., "dabr"). 
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Pers./Ar., zamdn, (time), and Pers./Ar., qazà (fate), are inimical to monotheist 
Muslims who are careful to avoid the pitfalls of theodicy. 

15. According to al-Tha'labi, J acob smelled the tunic and rubbed it over his eyes and 
heart (^AraLi, p. 115); in the Swahili account "he rubbed the kanzu [long cotton gar-
ment] with its stains across his heart" (Knappert, Islamic Legends, p. 88), and in al-
Nísabüri, he placed it on his face and cried until he went blind (Deutànhà, p. 89). 
Despite the clichés that follow in Shàhin's version, Jacob's direct address to the 
garment is most dramatic. 

16. Pers., zlbà tamizam, suggesting that Joseph was the standard of beauty by which all 
others were judged. 

17. Another poetic instance of Jacob's prophetic insight. 
18. The English pun "sun/son" is not found in the Persian kburjhiàam (my sun)I farzan-

dam (my son). 
19. See Ginzberg, Legend*), 2:26. 
20. Literally, "the men and women of the town." 
21. See above, n. 15. 
22. See Ginzberg, Legends, 2:27. In the Muslim sources the brothers show no remorse. 
23. Cf. Gen. 4:10. 
24. Pers., tazi (Arab); imputing wihness to Turks and Arabs is a cliche in Persian poetry. 
25. Unlike in Gen. 37:12, where it is J acob who sends Joseph to his brothers, in the 

Qur 'an (Surah 12:13) and in the qisas J acob is reluctant to allow Joseph to accom-
pany his brothers to the pastures. He expresses his fear in premonitory fashion ("I 
fear lest the wolf devour him while you are heedless of him"), appearing to "plant" 
the idea of the wolf into the minds of his less imaginative sons; in Genesis it is the 
other way around ("We can say, A savage beast devoured him" [37:20]). Similarly, 
in the Genesis account and in midrashim, J acob does not express his suspicion of 
his sons' foul play. However, in the Our 'an, he voices his misgivings as soon as the 
tunic is shown to him ("Nay but your minds have beguiledyou into something" 
[Surah 12:18]). 

26. It seems more appropriate to read this verse as a question, rather than a statement. 
27. See al-Tha'labi, 'Arü'u, p. 115. 
28. These commonsense ponderings belong to ShahTn, who does not wish his readers 

to assume even for a moment that the patriarch and prophet J acob could really be 
deceived by his sons. 

29. This is the description of a typical Persian meadow, also appropriate for vicinity of 
Shekem, which "is blessed with an adequate water supply and fertile soil" (GenejLt, 
trans. Sarna, p. 258). 

30. Joseph's unwillingness to join his brothers' games suggests that there was some-
thing unseemly about their behavior, just as their hatred ot him may have been due 
not only to his dreams but to Joseph's report to their father about their conduct 
(Ginzberg, Legend*), 2:5, 5:326n.8). 

31. See above, n. 14. 
32. We are not told how the brothers came to this instant conclusion even before they 

"found " the tunic. 
33. See the comments of Rashi and Ibn Ezra at Gen. 37:32. 
34. Cf. Gen. 37:31. Jacob's response in the Qur 'an is less extreme: "(My course is) 
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comely patience. And Allah it is Whose help is to be sought in that (predicament) 
which ye describe" (Surah 12:18). 

35. According to Ginzberg, Jacob ordered his sons to go into the fields to look for 
Joseph 's body, and to "keep a lookout. . . for beasts of prey, and catch the first you 
meet" (Legendd, 2:28). In Shahln's account the sons fulfill only the second half of the 
request. In the qisas, Jacob orders his sons to find the wolf (al-Kisa'T, Tale,}, p. 171, 
al-Tha'labl, iArd,u>, p. 115). 

36. Pers., dellran, intended, I believe, ironically. 
37. See above, n. 13. The epithet is a supreme compliment, often bestowed on heroes in 

Persian epics. King Jamshid (Yima) is celebrated in Persian mythology as the ruler 
who organized mankind into various social classes, established the crafts, and 
reigned over a fully civilized world (Hinnells, Perdian Mythology, pp. 113—114). 

38. In al-Tha'labl, Jacob orders the removal of the ropes with which the wolf is tied 
CArau, pp. 115-116). 

39. "But God caused the wolf to speak" (al-Kisa't, Tale J, p. 171. 
40. See above, n. 14. 
41. A reference to the seven (planetaiy) heavens and the abode of fixed stars. Muslim 

astronomy, following ancient Babylonian, Persian, and Jewish concepts, envisions 
the universe as consisting of nine spheres, the seven spheres of the planets that are 
visible to the eye, the fixed stars, and the empyrean or encompassing sphere (Nasr, 
Introduction, pts. I and II). 

42. A place in Turkestan reputed for its beautiful men and women. 
43. Contrast this soliloquy with al-Tha'labl's terse, "O wolf, you ate my son, the delight 

of my eye, the beloved fruit of my heart, and caused me to inherit prolonged sorrow 
and great pain" ('/Ira '¿i, p. 119). 

44. See ibid.; al-Kisa5!, Taled, p. 171. 
45. I was unable to convey in English the pun in this hemistich based on the Persian 

homonyms mdb/niabl (moon/fish). 
46. Cf. Ar., ialim aL-ghayb u>a-ldhahada, "Knower of the invisible and the visible" (Surah 

6:73). 
47. See above, n. 33. 
48. A common Persian epithet for epic heroes, and, in Islam, especially connected with 

'All. 
49. Pers./Ar., [al-] Sham; al-Kisal {Tab-.,, p. 171) and al-Tha'labl CArau, p. 119), claim 

that the wolf came from Egypt. 
50. Ai-Kisa'l (Taled, p. 171) also has the wolf looking for his cub, but al-Tha'labi 

\Arau, p. 119) has him going to visit relatives in Canaan! 
51. I am uncertain about the meaning of this hemistich. 
52. The wording here is almost verbatim that of Surah 12:18 (see above, n. 34). 
53. Cf. Gen. 37:35, "No, 1 will go down mourning to my son in Sheol." 
54. Jacob's grief echoes Joseph's agony in the well. 

MCua-namah 
Moses and the Burning Bush 

I. This excerpt is based on Exod. 3 and 4; Surah 20:9-47. This translation is based on 
Mudd-namah (Shemot), ed. Hakam, pp. 53a-54b and BZI 978, fols. 206v-208r. 
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As noted before, throughout his epics Shahm uses the Arabic names of biblical 
characters, i.e., "Musa" for Moses, '"Ayyub" for Job , etc. Occasionally he refers to 
characters by their qur'anic epithets, i.e., "Khalil" (God's friend; Surah 4: 125) for 
Abraham, and, as in the present title, "Kallm Allah" (God's interlocutor; Surah 
4:164) lor Moses. In most of the translations I employ the biblical nomenclature ex-
cept when I wish to emphasize either the appropriateness of the qur'anic epithet or, 
as in the tale of Korah's (Qarun's) rebellion (see below), the correspondence be-
tween the biblical and qur'anic tales and Shahln's indebtedness to the latter. 

2. A word derived from the Sanscrit ieva (bright heavenly one) and referring to the 
nature of Vedic gods. In Zoroastrianism. devas became daevaj (demons), allied with 
Angra Mainyu, or Ahriman, the evil deity in mortal struggle with the benevolent 
god Ohrmazd, or Ahura Mazda. The Indo-European words deiu (Latin for "god") 
and theoj (Greek for "god") also derive irom this root (Hinnels, Persian Mythology, 
pp. 42ff.). 

3. This foreboding description of night owes a great deal to Firdowsl's description at 
the opening of the Blzhan and ManTzhe narrative (Shah-namah [Bombay, 1849, 1 -
2:399]). I thank Dick Davis for drawing my attention to the similarity. However, it 
may be that at its basis lies the claim of several quad compilers that Moses found 
himself in the desert on a dark, cold, and wintry night, filled with rain and lightning 
(al-Kisa'i, Talej, p. 224, al-Tabari; HUtory, 3:48; al-Tha'labl, 'Aritu, p. 178; al-
Nisaburl, Dd.Jldnbd, p. 159). Unlike them, Shahm does not connect the incident that 
follows with Moses' return from Midian to Egypt in the company of his family 
(Surah 28:29), after having fulfilled his father-in-law's terms of service (28:28). In 
al-KisaYs Tales, Moses reassures Je th ro (called Shu'ayb in Muslim tradition) that 
he is no longer needed as a shepherd because, "I have made a pact with the wolves 
and lions that they cause no harm; and I have made this ram with the horns the 
shepherd" (p. 223)! 

4. Moses' solicitude for his flock convinces God that he is to be trusted with leading the 
Israelites, God's human flock (Ginzberg, Legendd, 2:300-302, 5:414n.l09; Moreen, 
"Moses, God's Shepherd"). The specific incident between Moses and the kid comes 
from Midrajh Rabbah, Shemot, where it is not a direct precursor of the theophany. 

5. See al-Tabari, History, 3:48; al-Tha'labi, Aral), p. 178; al-Nisabun, Dcutdnba, p. 159. 
6. "Toward the light," MiUd-namab, ed. Hakam. Following the Our 'an (Surah 28:29), 

all the qisas collections maintain that Moses drew near in order to obtain fire with 
which to kindle his family's fire at the encampment. 

7. Cf. BZI 978: "Why are you . . ." 
8. Pers., jar majt o bl-kbwL)b (intoxicated and beside oneself), is a common phrase in 

Sufi poetry describing the state of the disciple who achieves union with the Divine 
Beloved, i.e.: "The dervishes are kings, all of them selfless in intoxication. / Though 
made of dust, they are shahs and sultans" (from Rumi's Diwan, cited in Chittick's 
Sufi Path of Love, p. 190). 

9. "An riunut ke diilnar nut" ("what you saw is light \nur] not fire |«<ir]" [al-Nisaburi, 
Dadtanbd, p. 159]). 

10. Ar., labayka (Here am I [God]), part of the talblyab, is the constant recitation of 
Muslims performing the hajj to Mecca, said to have been uttered by the first pil-
grim, Abraham. It corresponds to the Hebrew binneni. 
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11. See above, n. 5. Shahln describes Moses' first encounter with God in mystical Sufi 
terminology. 

12. The name of Moses' father, 'Amram, in Muslim lore. 
13. Cf. BZI 978: "Hasten toward Eygpt like an arrow." 
14. Instead of the next fourteen hemistichs, BZI 978 has only three: "Cariy my mes-

sage to the accursed Pharaoh, say: / 'O unlucky, accursed infidel, / Let Jacob's off-
spring leave your realm, / For God's perfect command has come.' / That luminaiy 
of earth's pedestal, Kalim Allah." BZI 978 omits the entire description of the Land 
of Israel. I am somewhat inclined to believe that Shim'on Hakam, a former 
Bukharan and an enthusiastic emigrant to Jerusalem (see below, chap. 6), com-
posed these verses himself. In order to be certain of this, all manuscripts of Shahln's 
Shark ought to be consulted. I chose to include the verses because in my view they 
enhance the narrative. 

15. Cf.Deut. 31:20. 
16. "Those who believe and do right: Joy is for them, and bliss (tuba) (their) journey's 

end" (Surah 13:29), usually interpreted by Muslim commentators as referring to a 
unique tree in Paradise. 

17. Ar./Pers., kafir (he who conceals [refuses to see the truth] by covering), and, by ex-
tension, an "infidel," a pejorative reference to non-Muslims in general and animists 
in particular. This term appears frequently in classical Persian, especially Sufi, 
poetry. 

18. Vers., gebr, a derogatory term for a Zoroastrian ("fire worshiper") and another pe-
jorative designation for non-Muslims. 

19. Mujd-namah, ed. Hakam: "And scattered sugar from his ruby lips." 
20. Cf. "Did you not say it was your [staff] ? Why do you flee from something that is 

your own? People don't fear or flee from their own objects!" (al-Nlsaburt, 
Diuddnbd, p. 161). 

21. See above, "Jacob and the Wolf," n. 14; here, this is a strange "dualistic" allusion 
coming from God. 

22. Ar./Pers., mu.ru), a Sufi disciple. 
23. See Ginzberg, Legeridd, 2:316; al-Tha'labi repeats the Jewish midrashic claim and 

says that for (unspecified) allegorists (dhl aL-uharat) the shoes that Moses is com-
manded to remove allude to women, that is, to carnal passions (at-na'l^ibdrat'an al-
marat; 'Amup. 179). 

24. Lit., "the prophet stood before the Lord," in prayer. See God's lengthy instructions 
in al-Tha'labi, 'Arau, p. 180. 

25. See above, n. 11, 
26. For a discussion of Shahln's intimation that the relationship between Moses and 

Jethro resembles that between a Sufi master and disciple, see Moreen, "Moses, 
God's Shepherd," pp. 120-121. 

Moses' Vision of God 
1. This excerpt is a conflation ofExod. 33:18- 21, 34:10-11, and 19:10-12. See also 

Surah 7:143, Ginzberg, Legend, 3:137; Pirqe de-RabbiEliezer, pp. 364-365; al-
Tha'labi, iAraL), pp. 200-203. My translation is based on MCud-ndmab, ed. Hakam, 
pp. 156b-157b, and BZI 978, fols. 263r-264r. 

2. These first four hemistichs are not in BZI 978. 
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3. Joshua's mission is not mentioned in any Jewish or Muslim sources. 

4. The exception of Aaron is missing from all the sources I consulted. 

5. This hemistich is missing in BZI 978. 

6. "High mountain made of emerald": hence the emerald tablets hewn from it (al-

i i isa1!, Tales, p. 235). 

7. This hemistich changes suddenly to the second person plural in BZI 978. 

8. This is a typical Sufi statement. Shahin's description of Moses' theophanic experi-

ence relies considerably on the brief qur'anic account (see n. 1) and on Sufi 

inspiration. 

9. Cf. "And when his Lord revealed (His) g loiy to the mountain He sent it crashing 

down" (Surah 7:143); see also al-Tha'labr, iArais, p. 201. 

10. According to Sufi interpretations, Muhammad achieved an even higher state of 

communion with the divine during his mi'rdj (ascension). He is supposed to have 

attained this state while fully conscious, as opposed to Moses, who, although he 

spoke with God "lace to face" (Exod. 33:11), swooned during his encounter ("And 

Moses fell down senseless," Surah 7:143); see Moreen, "Moses in Muhammad's 

Light," pp. 198-199. On the other hand, losing consciousness ("passing away from 

one's [sense of] sell"), as Shahln describes it here, is part of the Sufi's experience of 

¡'ana (annihilation) (Sells, Early Islamic Mysticism, Index), under "Annihilation 

(fana)," the quintessential (Sufi) mystical experience. 

11. This hemistich is missing in BZI 978. 

12. Cf. Exod. 33:2ff. 

13. Cf. Gen. 10:16ff. 

1-4. This chapter has five more verses in BZI 978 consisting of Shahin's personal prayer. 

The Kil l ing of the B l a sphemer 

1. See Lev. 24:10—14. The translation is based on Muja-namab, ed. l iakam, pp. 1 lb— 

12b, and BZI 978, fols. 271r-272r. 

2. In midrashic sources the reason for the enmity is not merely a quarrel between two 

men. The blasphemer is not only of "unclean" Egyptian stock, he is also the illegiti-

mate son of the Jewish woman raped by the Egyptian whom Moses killed (Exod. 

2:11). For further midrashic elaborations, see Ginzberg, Legends, 3:239—240, and 

6:84n.451. 

3. The only Jewish source giving the father's name that I am aware of is the 

fourteenth-centuiy Persian midrash Seferpitron ba-torab, where he is called 

"Hapishtokh" (p. 95). 

Qarun ' s Rebel l ion 

1. Cf. Num. 16; Surah 28:76—82. This translation is based on Mitia-namab, ed. 

Hakam, pp. 43b-47a, and on mss. J N U L 180/54, fols. 135v-138v; HUC2102 , 

fols. 118r—12lv. "Qarun" is the qur'anic version of Korah's name. 

2. Cf. Num. 16:3. Some midrashic sources have Korah and his followers say: "Upon 

Sinai all Israel heard the words of God, 1 am the Lord.' Wherefore then lift y e up 

yourselves above the congregation of the Lord? " (see Ginzberg, Legends, 3:291 — 

292; 6:101n.568 and the sources cited there). 

3. Korah's fabulous wealth is acknowledged in rabbinic legends (Ginzberg, Legends, 

3:286), but it is greatly amplified in all the Muslim sources owing to the different 

emphasis of the qur'anic account. 
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4. As the following lines make clear, Korak's party objects as much to Moses' lack of 
wealth as to his general asceticism; both aspects of behavior are covered by the de-
rogatory (here) term "dervish." The word actually occurs in al-NTsaburi's account 
of this incident (Dajtanba, p. 225), indicating again Shahln's reliance on this source. 

5. The point seems to be that the commandments that God imposed on the people 
through Moses appeared excessively burdensome to Korah and his group (see Ginz-
berg, Legend*, 3:288-292; al-Tabari, History, pp. 106-107; al-Tha'labi, Wrau, p. 215). 

6. Cf. Num. 16:13; Ginzberg, Legend,), 3:291. 
7. Ar./Pers., hikmat, lit. also means "science," "knowledge," "philosophy," "mystery." 

See the references cited in n. 6. 
8. Harun is the qur'anic name of Aaron, Moses' brother. 
9. This reading is based on J N U L 180/54. The other two manuscripts have plr-iaf<tun 

(HUC2102 : "master of spells") and porziapun (MChd-namab, ed. Hakam: "full of 
spells"). 

10. Cf. Num. 16:5, 16-18; Ginzberg, Legend, 3:292-293. 
11. A hybrid word composed of Heb. Miqdcuh + Pers. -i ma ad (lit., "sanctuaiy of meet-

ing"), rather than the biblical ohelmo'ed (Tent of Meeting) of Num. 16:18. 
12. In the biblical and rabbinic accounts Datan and Abiram refuse to come to Moses 

and send him an angry message instead (Num. 16:12—14; Ginzberg, Legends, 
3:294). Shahln heightens the drama by having the two men appear and refuse 
Moses to his face, despite his attempt to save their lives. 

13. Through Moses' soliloquy, not based on any of the sources I consulted, Shahln re-
creates imaginatively the prophet's feelings during the incident. 

14. Datan and Abiram. 
15. Cf. Num. 16:27. 
16. See above, n. 11. 
17. This act, as well as the sacrifice that follows, further compound Korah s transgres-

sion, lor he had not been divinely commanded to build an altar, let alone one ex-
ceeding the measurements given to Moses (Exod. 27:1—8), nor was he divinely 
authorized to offer sacrifices. His doing so here, before the outcome of the trial that 
Moses proposed, betrays his foolhardy confidence. 

18. Heb., miqdeuh; no doubt the Tent of Meeting is intended here. 
19. Cf. Num. 16:20. 
20. Cf. Num. 16:22, where the plural verb indicates that both Moses and Aaron "fell on 

their faces" in supplication. 
21. The nine vaulted firmaments comprise the seven planetary spheres plus the fixed 

stars and the empyrean or encompassing sphere. See above, "Jacob and the Wolf," 
n. 41. 

22. Kijorm-ihich ka,< ba ka.t naglrT, lit., "You will not take one man with the sin of an-
other," echoing Num. 16:22, "When one man sins, will You be wrathful with the 
whole community?" On the complex issue of theodicy alluded to in this verse, cf. 
Gen. 18:23ff., Exod. 20:5, 34:7, Deut. 5:9, the Babylonian Talmud, Berakot 7a. 

23. See below, n. 41. 
24. Heb., muthkan; again, the reference is to the Tent of Meeting. 
25. Cf. Num. 16:23. 
26. Cf. Ginzberg, Legends, 3:297. 
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27. This verse appears to refer to the amplification of the Jewish Law through the oral 
tradition handed down by Moses. Objections to the growth of Jewish law beyond 
its biblical framework were favorite polemical topics of anti-Talmudic J e w s and 
non-Jews beginning with the dissent of the Jewish Sadducees in the Second Tem-
ple period, continuing with the arguments of the Karaites (after the eighth cen-
tury), as well as Christians and Muslims. See Lazarus-Yafeh, Intertwined Worlds. 

28. Cf. Num. 16:28-30. 
29. See al-Tha'labl, iArais, p. 217, and al-Nisaburl, Da.tldnha, p. 228. The latter was 

probably Shahin's source for this statement. 
30. God's reply is not in any of the Jewish or Muslim sources I consulted. It seems to 

be Shahin's imaginative interpretation of Moses' request in Num. 16:30: "But if the 
Lord brings about something unheard of, so that the ground opens its mouth and 
swallows them up with all that belongs to them." 

31. See Surah 28:81. Rabbinic sources emphasize the destruction of Korah's wealth 
along with those of his followers: "Not these wicked people alone were swallowed 
by the earth, but their possessions also. Even their linen that was at the launderer's 
or a pin belonging to them rolled toward the mouth of the earth and vanished 
therein. Nowhere upon the earth remained a trace of them or of their possessions, 
and even their names disappeared from the documents upon which they were writ-
ten" (Ginzberg, Legends, 3:298). 

32. I am uncertain about the meaning of this hemistich. 
33. The Qur 'an (Surah 28:79) and several qisaj sources (al-'Jaban, History, pp. 103— 

104; al-Tha£labi, "Arais, pp. 214-215; al-Nisabun, Dastanha, p. 227) point out that 
many Israelites were envious ot Korah's wealth. 

34. Midrashic sources make Korah's death more painful: "Consumed at the incense of-
fering, he then rolled in the shape of a ball of fire to the opening in the earth, and 
vanished" (Ginzberg, Legend, 3:299). 

35. Cf. Num. 16:31. 
36. I am uncertain about the meaning of this hemistich. 
37. That is, from near the divine throne, the abode of Abraham in Muhammad's ascen-

sion (tniraj) (see Textual Sources for the Study of Islam, ed. A. Rippin and J . Knap-
pert [Chicago, 1990], pp. 69-70); see also Nasr, Introduction, esp. pp. 132-165. 

38. Cf. Num. 18:35; Ginzberg, Legend, 3:299. 
39. Yaqiibian, lit., "Jacobites," i.e., descendants of Jacob, used in many J P texts as a 

synonym for the biblical Israelites. In all likelihood the verses that follow attempt to 
explain the number of those who died afterward in a plague (14,700 according to 
Num. 17:14, "aside from those who died on account of Korah"). 

40. These last two hemistichs are unclear in the manuscripts I have consulted. 
41. The Ar./Pers. word bimmat, which I here translate as "grace," has many 

meanings —"desire," "intention,'' "mind," "thought," "strength." In Sufi parlance it 
usually denotes strong spiritual power, which is what is intended here (Schimmel, 
Mystical Dimensions, p. 79). 

42. The image is startling and beautiful: just as he once physically parted the Reed Sea, 
Moses now has such spiritual strength that he cuts a path through the "sea" of 
praise and prayer straight to God. 
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God ' s G r e a t N a m e 
1. Shahln's text is loosely based on Moses' Second Song, "Ha'azinu" (Deut. 32:1—47; 

see also Ginzberg, Legends, 3:454-455 and 6:153-154nn.912-919). M y translation 
is based on Miua-namab, ed. Hakam, pp. 138a-141b and BZI 978, fols. 351v—354v. 
The titles of the two chapters that follow are in reverse order in BZI 978. I translate 
tadblb (Ar./Pers. for "glori[fies]") in Shahln's title as "writes." 

2. Cf. Deut. 32:44. Pers., jhah, obviously a hyperbolic foreshadowing of Joshua 's fu-
ture role, which is not, however, one of king in Jewish sources. 

3. BZI 978 adds another distich here: "Words which are signposts of [theological] 
discourse [kaldm], / Which the cycles of the world [eternally] serve." (Or "For the 
cycles of the world serve Him.") 

4. Cf. Deut. 32:1. 
5. Ar./Pers., dhart (condition, obligation, stipulation). 
6. This reference to Ahrlman (see above, "Moses and the Burning Bush," n. 2) would 

seem jarringly out of place in Moses' speech were it not for the fact that in Persian 
poetic language it is simply another name for Satan. 

7. This epithet is usually associated with God (see v. 3 above); here it appears to be 
referring primarily to Moses, perhaps in his capacity as God's interlocutor. 

8. Ar./Pers., jbari 'a, the Muslim term for divine law. 
9. Cf. Deut. 32:2. 

10. Pers., rab-i baqlqat, a common Sufi expression. 
11. Ar./Pers., tartqa (way, path), a technical term for the Sufi way of life. 
12. Moses is addressing the second generation, those born in the desert, who are 

untainted by the sins of their fathers. 
13. Pers., yalan, still gives credit to the strength of the generation that came out of 

Egypt. 
14. Ar./Pers., jbtrk (polytheism, idolatry), that is, associating something with God; in 

the language oi Islam, this is the most serious transgression for monotheists (Surah 
4:116) and actually covers a multitude of sins beginning with the polytheistic wor-
ship characteristic of animism and ending with atheism. 

15. See above, "The Fall of 'Aza'zel," n. 3. 
16. This recommendation to rely on present and future sages may perhaps be a touch 

of anti-Karaite polemics. 
17. Pers., la makdnab. a Sufi epithet for God. 
18. Cf. Deut. 32:15. 
19. Lat is one of the pre-Islamic goddesses of Arabia mentioned in the Qur 'an (Surah 

53:19); this is another incongruous reference from the Jewish point of view but not 
from the perspective of Persian poetical conceits. 

20. Cf. Deut. 32:17. 
21. Cf. Deut. 32:26-27. 
22. The Reed Sea. 
23. This distich is missing in BZI 978. 
24. Ar./Pers., waada, that is, the commandments, the terms of the covenant between 

God and Israel. 
25. See above, n. 11. 
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The Tale o f Job 
1. This translation is based on "The Tale of Job ," ed. Hakam, pp. 92a—94b, and BZI 

978, fols. 105v— 108v. For a comprehensive treatment of (he subject in Jewish and 
Islamic sources, see EJ, vol. 10, s.v. "Job," and EI (2), s.v. "Ayyub." For more 
detailed midrashic views, see Ginzberg, Legends, 2:226—242 and 5:381—390. The 
Our'an's principal references to J o b are in Surahs 21:83—84 and 38:40—43. For 
post-qur'anic sources, see al-Kisa*i, Tales, pp. 192-204; al-Tabarl, Hi,itory, 2:140— 
143; al-Tha'labl, '"Arau, pp. 153-163, and al-Nlsaburi, Ddstanhd, pp. 254-263. For 
the location of Job ' s tale in Shahin s epics, see above, "Introduction to Shahin." 

2. Some midrashic sources consider non-Israelite prophets, such as Shem, Balaam, 
Job , and his four friends (Eliphaz, Zophar, Bildad, and Elihu), to be descendants 
ot Nahor, Abraham's brother, from his marriage to Milkah (Ginzberg, Legends, 
3:356, and 6:125n.727). 

3. On the confusion regarding the identity o f ' U z in Jewish sources, see Ginzberg, 
legends, 5:384n.l4. 

4. A discreet reference to Hamor's rape of Dinah (Gen. 34:1—3). 
5. Jacob 's sons killed Hamor of Shekem (Gen. 34:25-26). 
6. In midrashic sources God punishes J acob for not allowing Dinah to become Esau's 

wife by commanding him to marry her to Job , "one that is neither circumcised nor 
a proselyte" (Ginzberg, Legends, 1:396 and 5:288nn. 121,122). They also claim that 
Dinah was Job ' s second wife (Ginzberg, Legends, 1:396, 2:241, 5:386n.27, and 
5:388n.35). In most Muslim sources Job ' s wife is called "Rahmah," (Mercy); see 
al-KisaX Tales, p. 195, al-Tabarl, History, p. 140, al-Tha'labl, lArais, p. 156). Al-
Nlsaburi claims that J o b had four wives; three were divorced from him during the 
period of his trials and only the fourth, "Zayna, and some say [her name was] 
Rahmah, one of the daughters o f ' I s [Esau] b. Ishaq [remained with him]" 
(Dastanha, p. 257). 

7. Al-Nisabun takes offense at the view that God gave Satan dominion over righteous 
Job . Instead, he claims that Job 's trials were actually initiated by a conversation 
between God and the angels. The latter claimed that Job ' s faithful service was due 
to the fact that God had bestowed much wealth and many favors on him. God in-
sisted that J o b would remain faithful even without these and proceeded to test him. 
(In effect, al-Nlsaburi places Satan's general argument against J o b in the mouths 
of the angels.) Citing other unnamed sources, al-Nlsaburi claims that J o b cbose to 
be tested by calamity to prove his faith and don the "reward of the patient" (sawab-i 
sablran) (Dastanha, pp. 254-255). See below, n. 22, a Sufi interpretation. 

8. Pers., tdlal (obeying, submitting, worshiping). For Satan's sense of pride in his 
chief occupations, see above, "The Fall of 'Aza'zel," n. 3. In this translation I tend 
to translate the word mostly as "worship, " except in this verse, where I wanted to 
point to the cross-reference above. 

9. Cf. "The Fall of'Aza'zel," vv. 292ff. 
10. Musa-ndmab, ed. Hakam: "I'll turn treacle into opium in his mou th." 
11. Shahin omits God's caveat, "See, all that he has is inyour power; only do not lay a 

hand on him" ( J o b 1:12; 2:6). God's ultimate solicitude for J o b is echoed also in 
Aluslim legendary sources: "God gave Iblis masteiy over Job ' s possessions, though 
not over his body or mind" (al-Tabarl, History, 2:141); "You may proceed to rule 
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over his entire body, but not over his tongue, his heart, and his mind" (al-Tha'labl, 
'ArS'Lt, p. 156). 

12. Pers., qahr-igabbar; al-Qabhar (the Subduer, the Vengeful), is one of the Muslim 
names of God (Surah 12:39, etc.). 

13. Cf. Job 1:21. 
14. Ar./Pers., sbawq, another Sufi technical term denoting one of the stages of loving 

God (Schimmel, Mystical Dimensions, p. 132). 

15. Ar./Pers., taw hit) (to make one, to declare or acknowledge oneness), a complex 
technical Muslim term denoting one of the most important doctrines of Islam, cor-
responding to the Jewish concept of divine oneness. For an excellent discussion of 
tawhid, see Sachiko Murata and William C. Chittick, Vision of Id lam (New York, 
1994), chap. 3 and the Index under the term. 

16. The number of Job's sons and daughters differs in the Jewish and Muslim legend-
a iy sources. 

17. Ar./Pers., al-sattdr, is another Muslim (non-qur'anic) epithet for God. 
18. Cf. above, "The Fall of'Aza'zel," w . 315ff.; Job 2:7. 
19. Cf. Job 2:6. 
20. This detail is apparently first mentioned in the Testament of Job, a Greek pseudepi-

graphic work, written possibly earlier than 100 CE (EJ, s.v. "Job, Testament of"). 
21. Cf. EJ, ibid.; Ginzberg, Legends, 2:235 and 5:386n.26. 
22. "Eat my flesh until God releases me from suffering" (al-Kisa'l, Tales, p. 195). Al-

NisaburT relates an even more curious detail: "Others say that [the reason Job 
finally cried out to God] was that one day two worms fell off him and he put them 
back, saying, 'Eatyour daily portions and do not quarrel with one another!' When 
they began to eat, he felt a pain such as he never felt before. He cried out, 'Adver-
sity afflicts me!' [Surah 21:83], Gabriel, peace be upon him, said, 'O Job, are you 
[finally] crying out?' He replied, 'O Gabriel, all these years I have not suffered pain 
and anguish such as I suffer from the stings of these two little worms.' Gabriel said: 
'That is because this [test] was your choice [see above, n. 7]. Don'tyou know that 
slaves [Pers. bandab, in the sense of Ar. \ih<) and Heb. leved (slave, servant, true 
[Muslim/Sufi] devotee)] have no business with choice?' " (Dastanha, pp. 261-262). 

23. Like the Qur'an and al-Nlsaburl, Shahin omits Job's dialogues with his friends and 
thus keeps the narrative on a mystical-devotional rather than a philosophical plane. 

24. Dinah's two disputes with Job are eloquent variations on the solitary verse she 
utters in the Book of Job, "You still keep your integrity! Blaspheme God and die!" 
(2:9). Midrashic sources are uncomfortable with Dinah's forthrightness and have 
her advise Job to pray for death, afraid that he might not be able to endure his suf-
fering (Ginzberg, Legends, 2:235 and 5:386n.27). All the Muslim sources I con-
sulted omit this negative aspect of her character, emphasizing Rahmah's (Dinah) 
fidelity to Job and the sacrifices she made in order to help him. 

25. Again, Shahin embellishes Job's solitary reply to his wife: "You talk as any shame-
less woman might talk! Should we accept only good from God and not accept 
evil?" ( Job 2:10). 

26. Far from comforting Job, Dinah undoubtedly adds to his misery with her "reason-
ing." In Muslim/Sufi terms she represents all that is unspiritual, dunyavl (worldly), 
and 'aqll (logical), unable to transcend earthly concerns. 
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27. The following five verses are missing in the Hakam edition. 

28. The time span differs: "eighteenyears[ ! ]" (aUKisa1?, Tales, p. 199); "sevenyears and 

some months" (al-Tabarl, History, 2:142); "seven years . . . three years" (al-Tha'labl, 

ArSii, p. 163); "seven years and seven months . . . seventeen years" (al-Nisaburi, 

Dastanba, p. 257), 

29. Ar./Pers., kitab (the Book). 

30. None ol the sources mentions this; Shahln's imagination is in high gear. 

31. As mentioned before, the Muslim sources emphasize the devotion of Job's wife 

throughout his ordeal. 

Ardcuhlr-naniab 

1 This translation is based on BZI 980 (its folios are not numbered), J T S Acc. 

40919, in which the folios are not properly arranged (the following folios include 

portions of the narrative; they are listed in the order of the narrative: 9v, 127r, 129r, 

I29v, 96v, 130r, 130v, 68r), and IV A 129 (unfoliated). For midrashic sources, see 

Ginzberg, Legends, 4:365—390, 6:451-461, and the medieval sources listed and dis-

cussed in Walfish, Esther, p. 245n.63. 

2. The Kayanids are a legendary ancient eastern Iranian dynasty and a probable 

source of the Iranian epic tradition (Fiye, Heritage, pp. 58 and 225). 

3. The Persian word babman has a multitude of meanings, among them "the supreme 

intelligence," the pre-Islamic name of the eleventh month of the solar year, and a 

demon or genius among Zoroastrians (Haim, Version-English Dictionary, 1:296; 

Steingass, Persian-English Dictionary, p. 212). More pertinent here is that "Bahman" 

is another name of ArdashTr (Ahasueros), the son oi Isfandiyar, in Firdowsl's Shab-

namah. It provides the linchpin connecting Shahln's epic with Iran's great national 

epic (Blieske, Sahln-e Slrdzut, p. 6). To understand where Bahman/Ardashlr fits in 

the Sbah-ndmah, see the brief summaries in Epic of the Kings, trans. Reuben Levy 

(Chicago, 1967), pp. 218—222. The Sbab-namab connection is, of course, much later 

chronologically speaking than the traditional scholarly dating that places the story 

of Esther in the reign of Xerxes I (486—465 BCE; Frye, Heritage, p. 29; cf. Bacher, 

Zweijiidiscb-persiscbe Dicbter, p. 44). 

4. "Rum" refers, at various times in Islamic history, to Greece, Rome, and the Byzan-

tine Empire. The latter, as a designation of the Anatolian Peninsula, is the meaning 

most often intended by the medieval poets of Iran. 

5. "Arman" refers to the mountainous regions ot Azarbaijan, including Armenia. 

b. The women in the harem. Calling beautiful females (pi.) boldn (idols) is a Persian 

poetical convention with some interesting implications in Sufi poetiy. 

7. Ahasueros is not known for restraint in midrashic sources, which prefer to empha-

size that he was a somewhat foolish monarch (Ginzberg, Legends, 4:379—381). 

8. In v. 165 we are told that Hegai is a mobeo, a Zoroastrian priest Clearly he is not 

aware of Esther's non-Zoroaslrian origins or he would have been less enthusiastic 

about Ahasueros' marrying her. Midrashic sources Identify him only as "chief of the 

eunuchs of the harem" (Ginzberg, Legends, 4:386). 

9. These were selected by Hegai earlier as possible candidates to replace Queen Vash-

ti. The number seven symbolizes the planets of medieval cosmology and probably 

also alludes to the seven beauties courted by Shah Bahram in NizamT's (d. 1209) fa-
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mous allegorical romance Haft Paykar (The seven portraits); see Jul ie Scott 
Meisami, Haft Paykar: A Medieval Persian Romance (Oxford, 1995), pp. 5 Iff. 

10. As we shall see, there are several astrological metaphors in this narrative, but they 
differ from those found in Jewish sources. For example, in Bahya b. Asher's 
thirteenth-century biblical commentaiy Kad ba-qemah, on the section Purim (his 
commentary on the Book of Esther), Ahasueros and Haman are associated with 
Saturn and Mars, "the forces of evil, " respectively, while Mordekai and Esther are 
associated with Venus and Jupiter, "the forces of good" (Walfish, Esther, p. 58). 

11. That is, its rays. 
12. A poetic reference to Ardashlr's temporary impotence, not mentioned in the mid-

rashic sources. 
13. Hegai is volunteering the information without being asked. 
14. Pers., râz-iEdter, alluding probably both to her beauty and to her long concealment 

at the hands of Mordekai (see below, n. 32). 
15. Lit., "it is like the letter ààl, " which, in the Arabic/Persian alphabet is a line bent 

toward the left. 
16. That is, stop bringing together incompatible elements, such as "pitcher and stone" 

(.tang o jabii). 
17. That is, Esther was already present among the maidens of the harem. 
18. This refers to Esther's modest manners, but it may also hint at her refusal to par-

take from the food of the court, which is mentioned in midrashic sources 
(Ginzberg.Legend*), 4:386). 

19. Hegai has presumably been guarding the secret for just such an occasion. 
20. The fourth heaven corresponds to the sun, the appropriate royal symbol (Nasr, 

Introduction, p. 204), especially vis-à-vis Ardashlr's pending union with Esther, 
whom Shâhïn equates with the moon. 

21. Needless to say, the courtship of Esther is not detailed in Jewish sources, which 
vrew her marrrage as a "necessary evil," divinely preordained to save the Jews . 
Shâhïn s view, perhaps relying on local traditions, sees the union as being much 
more: a happy, fruitful marriage ! Unlike the other virgins in the harem, Esther is 
properly wooed and wed to a monarch, and she gives birth not only to a Jewish 
savior but to the heir to the Persian throne as well (see above, n. 8, and below, 
n. 50). 

22. Firûz is the son of Bishutan, Ardashlr's grand vizier; he is obviously also one of the 
shah's confidants and high-ranking officials. 

23. A mann is a varying weight for measuring dry goods, roughly equivalent to two-
thirds pounds avoirdupois, or about three kilograms (Haim, Perdian-Enqluh, 2:988). 

24. The Persian word zar is used for both gold and money. 
25. Qandahar is a famous cily in Afghanistan. 
26. Kay Qobâd was one of the kings of the Kayânid dynasty (see above, n. 2), famous, 

among other things, for embracing Mazdakism (Epic of the Kingj, pp. 317-321; 
Fiye, Heritage, p. 250). 

27. Shush was ancient Susa, the main capital of the Achaemenids after Darius (Frye, 
Heritage, pp. 124-128). 

28. Fïrûz was entrusted with organizing the procession of gift bearers, while Hegai 
was entrusted with the delicate negotiations requesting Esther's hand in marriage. 
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29. The implication is that Esther lived in royal quarters even before she married 
Ardashir, as befitting her descent from the tribe of Benjamin, from which Saul, the 
first king of Israel, also descended (Ginzberg, Legends, 2:146). 

30. A royal title originating from, and thus inviting flattering comparison with, the 
Sasanian king Khosrow Anushirvan (Chosroes I), whose reign (531-579) is partic-
ularly idealized in Persian poetiy and Iranian history (Fiye, Heritage, pp. 256—264). 

31. See above, "Qarun's Rebellion,'' n. 3. 
32. Pers., Ester satirab, an obvious homonymous pun ( tajnh) with practically identical 

meanings in both Persian (satlrah) and Hebrew (seter), "concealed," "secret," "hid-
den." In midrashic sources Esther earns the epithet "she who conceals" through her 
double concealment, first from the eyes of the king's spies searching for beautiful 
maidens, and second, by guarding the secret of her Jewish descent from everyone 
at court (Ginzberg, Legend,), 4:380, 384). Abraham Saba, a fifteenth-century kab-
balistic commentator from Spain, noted in his mystical commentaiy of the Book ol 
Esther that El mistaler [Is. 45:15] is among God's names, and that He hid (bistir) 
His face from Israel in Esther's time; he identifies Esther with the Shekinah, the 
divine immanence (Walfish, Esther, pp. 39-40, and 265n. 16). 

33. According to some midrashim, Mordekai married Esther, his orphaned niece, when 
she came of age (Ginzberg, Legends, 4:387). Shahin ignores this information since it 
would ruin his tale (see below, n. 50). 

34. There is in Persian literature, a definite didactic genre of advice to princes, known 
as a "mirror for princes." Here we have a small "mirror for princesses." 

35. The meaning ol the next hemistich is unclear. 
36. Deep mistrust of the world is common in Sufism, as indeed in all pietist thought. 

Cf. Mordekai s soliloquy, below. 
37. This extended simile is like a parable describing Mordekai s protective role (oyster 

shell) toward Esther (pearl), as well as his inevitable loss of her at the hands of a 
suitor, in this case, the plundering diver (Ahasueros). The oyster shell and pearl are 
frequently used in Persian (Sufi) poetry as symbols of the original, "organic" love 
between the lover and the Divine Beloved. For a few examples in Rumt's poetry, 
see Chittick, Sufi Path of Love, pp. 213, 264, and 303. 

38. The proper behavior for Esther—and for Sufi novices. 
39. Lit., "act as though you were dead, " another advisable characteristic of Sufi 

novices, especially with regard to complete obedience to the Sufi master (Schim-
mel, Mystical Dimensions, p. 103). 

40. For the reason behind Mordekai s apprehension, see Ginzberg, Legends, 4:388—389, 
and Walfish, Esther, p. 280n.l9. It is interesting to note, as Hava Lazarus-Yafeh has 
done, that Esther is urged to dissimulate concerning her religious beliefs and con-
ceal her true identity, concepts known much later among Iranian Twelver Shi lis as 
laijiyya and kitman ("Ester ha-malkah," pp. 121—122). 

41. Ardashir's grand vizier. 
42. Another of Ardashir's courtiers. 
43. See above, n. 8. 
44. Shahin s imagination soars even higher in the verses that follow from here on. He 

ignores the midrashic notion that Esther never consummated her marriage with 
Ahasueros (how could she, if she was already married; see above, n. 33). Thus, 
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according to some Jewish sources, the unfortunate king made love merely to "a 
female spirit in the guise of Esther" (Ginzberg, Legends, 4:387—388, and 6:460n.80). 

45. Also tokens of gifts? 
46. The shah's new marriage appears to be the occasion also for a renewal of his politi-

cal authority. 
47. Badakhshan is a place between India and Khorasan (northeastern Iran) that is 

noted for its rubies (Haim, Perjian-Englub Dictionary, 1:232). 
48. A rud is a stringed instrument. 
49. Adaz (Ar./Pers.) is another musical instrument. 
50. As mentioned above, in Shahln's epic the purpose of the union of Esther and 

Ardashlr is not only the immediate deliverance of Iranian J e w s but the restoration 
of Jewish national sovereignty through Cyrus [Pers., Kuresh], the son of Esther 
and Ahasueros. Some midrashic sources claim that Esther and Ahasueros were the 
parents of Darius (Ginzberg, Legends, 4:366 and 6:452-453n.5). O n the confusion 
in Shahln's epic between the roles of Darius and Cyrus regarding the rebuilding of 
the Temple, see below, Ezra-namah, nn.4—5. It seems highly plausible that there 
existed a local Jewish-Persian tradition claiming that Cyrus was the son of Esther, 
for this is explicitly stated in the fourteenth-century midrashic work originating 
from Iran, Seferpitron Torah, p. 33. 

Midrashic sources also claim, in a rather contradictory fashion, either that 
(a) Esther took contraceptive measures to ensure that she would not get pregnant, 
or that (b) she miscarried on hearing of Mordekai's arrival at the palace "clothed in 
sackloth and ashes" (Ginzberg, Legends, 4:419, and 6:469n.l27). 

51. See above, "Jacob and the Wolf," n. 37. 
52. Full of (thoughtless) enthusiasm, Ardashlr managed to corrupt even ascetics by 

chasing away their thoughts of penitence with gold. 
53. A famous mountain in northwestern Iran, near Hamadan. 
54. The greatest hero of the Shab-namah. 

Ezra-namah 
1. This translation is based on Wilhelm Bacher's edition (itself based on ms. 392 [old 

numbering] of the Adler collection, J T S ) , published in his "Le Livre d 'Ezra," 
pp. 249-280; BZI 980 (unfoliated); J T S Acc. 40919, fols. 1 -4 , 160-164; and IV A 
129. See also Bacher, Zweijilduch-perjidche Dichter, pp. 66—71. For relevant mid-
rashic sources, see Ginzberg, Legends, 4:354-361 and 6:441-449. 

2. Pers., mddan-i khdj, in this text a frequent epithet for the First Temple, it is proba-
bly related to the Hebrew (mishnaic) honorifics of Jerusalem, the site of the 
Chosen House (bayt ba-bahirab) (Babylonian Talmud, Zera'im, Ma'aser Sheni, 5:12). 

3. See above, "Moses and the Burning Bush," n. 1. 
4. Cf. Jer . 25:11. Jerusalem fell to the Babylonian armies of Nebuchadnezzar in the 

summer of 586 RCE; the building of the Second Temple was completed in the sixth 
year of Darius' reign (516/15 BCE). See Tadmor, "Period of the First Temple," 
pp. 157 and 172. Some Muslim authors were also familiar with the seventy-year 
count, which is cited by a l - labar l in his Ta 'rikh, 2:690. 

5. In Jewish tradition, "Haggai, Zechariah, and Malachi [who is identified with 
Ezra] were the last representatives of prophecy" (Ginzberg, Legend, 4:354-355, 
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6:441 -442nn.33,36), but they were not necessarily, as in Shahin's account, contem-
poraries. Haggai's activities are associated with Darius I (522—486 BCE) and those 
of Ezra are generally, but not unanimously, connected with Artaxerxes I Long-
imanus (464-424 BCE). See Tadmor, "Period of the First Temple," pp. 173-174, 
and Frye, Heritage, pp. 147-154. Shahin's poetic license is understandable in light 
of the fact that both prophets were associated with the rebuilding of the Temple. 

6. Pers., rajiil-L akbar, which can also mean "the greater/est prophet." 
7. See Ginzberg, Legends, 4:286 and 291 (where Mattatiah is identified with King 

Zedekiah; idem., 6:382n.l). Mattatiah's role in Shahin's account appears to be a 
conflation of the roles of Zerubbabel, son of Shealti'el, son of Jehoiachim, the last 
captive king of the Davidic line (Ezra 3:2), and, possibly, Sheshbazzar, "the prince 
of Judah" (Ezra 1:8). See Ackroyd, Israel, p. 204, and Bacher's hypothesis, "Livre 
d'Ezra,"p. 250. 

8. Ezra's initiative to go before the monarch resembles here Nehemiah's actions (Neh. 
2:2ff.). Shahin chose to center his narrative around Ezra, diminishing — or rather 
neglecting completely — the role of other characters known to have aided in the 
process of restoration. 

9. Here Shahin calls Ezra '"Uzayr," the prophet's name in Muslim tradition, for no 
discernible metric reason, perhaps simply to establish the identity of the two. He 
appends the epithet rasul-i akbar (see above, n. 6), heedless of its earlier association 
with Haggai. 

10. Presumably the prophet of the Book of Zekariah. For his role in the rebuilding of 
the Temple, see Ackroyd, Israel, pp. 218—233. 

11. The bird known as hunia(y) in Iranian mythological tradition is usually identified 
with the mythical phoenix, or the real lammergeyer. Its propitious appearance por-
tends kingship to those who sight it (Schimmel, Two-Colored Brocade, Index under 
"Huma"). In the present context it alludes to Ezra's exalted stature over his com-
panions and, indirectly, to the imminent restoration of the Jewish monarchy. 

12. Another epithet for Ezra. In Persian literature it is usually associated with 'All b. 
Abl Talib (d. 661), Muhammad's cousin and son-in-law. Most of the time Shahin 
calls Moses a lion (see Moreen, "Moses, God's Shepherd," p. 117). Here he may be 
using the epithet consciously, likening Ezra in his capacity of second lawgiver to 
Moses, as midrashic sources do also (see below, n. 33). 

13. Pers., darban. It would appear that the protocol at the Achaemenid, Parthian, and 
even Sasanian courts required that an usher, who was informed of the purpose of 
the visit, screen visitors before announcing them to the king (see Shaked, "Two 
Judaeo-Iranian Contributions," pp. 293ff., where, however, the word darban is not 
mentioned). 

14. Although this Mordekai ought to be identified with the Mordekai in Ezra 2:2, here 
he is the Mordekai of the Book of Esther, as later parts of the narrative reveal. 

15. As Bacher notes, Cyrus addresses himself to Mattatiah, his royal counterpart, 
rather than to Ezra, the leader of the delegation ("Livre d'Ezra," p. 265n.l). 

16. See above, "Moses and the Burning Bush," n. 12. 
17. The prohibition on drinking wine touched by a gentile and on eating any kind ol 

cooked food prepared by gentile hands may well be biblical (cf. Joseph's refraining 
from eating with the Egyptians in Gen. 43:32). It is clearly expressed in the Babylo-
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nuin Talmud ('Avodah Zarah, 29b, 34b, 38a). However, it is more likely that the 

biblical precedent for Shahln's account of Mattatiah's test of faith comes, as Bacher 

notes ("Livre d'Ezra," p. 266 n . l ) , from Daniel 1:8, where Daniel refuses to eat and 

drink with the idolatrous Nebuchadnezzar. Bacher suspects that Shahin may have 

been influenced by III Esdras, chap. 3, where the power of wine is extolled at the 

court of Darius {see Apocrypha, pp. 9 -11 ) , but the echo of Daniel appears more 

convincing to me. Such texts of faith are attested in Muslim lands, particularly in 

Iran, and Bacher cites two examples, one from the Mongol period (late thirteenth 

century), and the other from the J P chronicle Kitda-i AniuiZ (see below, chap. 8) 

from the seventeenth centuiy. He draws attention to the quasi-legendary informa-

tion related by Israel Levi ("Le tombeau de Mardochee et d'Esther," Rl'J 36 

[1898]: 252) that Arghun, the Il-khanid monarch (r. 1284-1291), offered a bowl of 

wine to Sa'd ad-Dawla, his J ewish grand vizier (p. 68n.5; see above, Introduction). 

For a thorough discussion of this prohibition and other aspects relevant to contact 

between J e w s and idolatrous and nonidolatrous nations, see Jacob Katz, Excliwlve-

nej.t and Tolerance (New York, 1975; repr. 1962), chap. 3. 

18. See above, "Moses and the Burning Bush," n. 16. 

19. That is, the Temple. 

20. Shahin uses the Arabic word fatwa, a Muslim legal term, which denotes the pub-

lished opinion on a religious matter issued by a recognized Muslim authority. The 

use of this and other Muslim legal terms by J e w s living in Muslim lands is well 

attested in the Genizah documents; see Goitein in P. Sanders Mediterranean Society: 

Cummulative Indices 6, under fatwa, and n. 21, below. 

21. Shahln's legal terminology in this verse is mixed. He juxtaposes (Ar.) haram (pro-

hibited) of the Muslim d hart a (religious law), with (Heb.) miliar (permitted), of 

Jewish halakah (religious law), most likely for the sake of the (still imperfect) 

rhyme. He thereby demonstrates a tendency apparent already in Saadia Gaon's 

(d. 942) Arabic translation of the Pentateuch of equating Jewish and Muslim legal 

terms. 

22. Mattatiah's refusal of a royal request could lead to his death. 

23. Ezra urges Mattatiah to break customary law (see above, n. 17) in order to achieve 

the higher goal, returning to the Land of Israel and rebuilding the Temple. 

24. Night as malevolent darkness and day as triumphant light are juxtaposed here in 

traditional Iranian (Zoroastrian) dualistic fashion. Such extended similes are com-

mon in Persian poetiy, especially, as here, in connection with the passage of (per-

sonified) Time, never a positive phenomenon. 

25. See above, Ardajhlr-namah, n. 30. 

26. For "Rum," see Ardadhlr-nantah, n. 4, above; "Chin" is China, "Hind" is India. 

27. This verse does not seem to refer to Cyrus' returning the vessels of gold and silver 

that Nebuchadnezzar looted from the Temple (Ezra 1 :7- l 1), nor to the free dona-

tions of the J e w s (Ezra 1:4) or of the local gentile population (Ezra 1:6). Instead, 

the verse implies that the gold and silver were donated directly from the royal 

treasury. 

28. The suggestion, or "moral," encapsulated in this verse is that the J ews ' fortune 

improved as a result of their improved ways (Bacher, "Livre d'Ezra," p. 268n. l ) . 

29. Bukhtansar is the Persian name of Nebuchadnezzar. This clear reference to Ezra's 
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mission to restore the Torah because it was burned is found in the Second Book of 
Esdras (14:20): " F o r y o u r Law is burnt, and so no one knows what has been done 
by you or what is going to be done. But if I have found favor before you, impart to 
me the holy Spirit, and I will write all that has happened in the world since the be-
ginning, which were written in you r Law, so that men can find the path" (Apoc-
rypha, pp. 95—96). Bacher also draws attention ("Livre d 'Ezra," p. 268n.3) to a 
possible echo here of the persecutions of Antiochus Epiphanes IV in 167 BCE 
recorded in I Maccabees (1:56-57): "And wherever they found the books of the 
Law, they tore them and burned them, and if anyone was found to possess a book 
of the agreement or respected the Law, the king's decree condemned him to death" 
(Apocrypha, p. 378). 

30. There are several legendary strands interwoven in verses 115—117. Ezra's fellow 
J e w s urge him to travel to the realm of the "sons of Moses," a group of Levites who 
were supposed to have survived the destruction wrought by Nebuchadnezzar and 
who had preserved perfect copies of the Torah. These had been transported mirac-
ulously to a distant land cut off by a tumultuous river called "Sambation" 
(Ginzberg, Legends, -4:316—4 18) and lived in the land of Rekab with the descen-
dants of Je thro , who were not Jewish (idem., 3:76—77). The Rekabites had been 
rewarded for their ancestor's generosity to Moses with a paradisial dwelling in the 
"Land ol the Blessed," whose access was blocked by an impassable river (idem., 
6:409n.57). Bacher adds that the famous medieval traveler Petahiah of Regerisburg 
claimed that the Rekabites dwelt beyond the "Mountain ol Darkness," which, in 
Bacher's opinion, refers to the region of the Caucaus ("Livre d 'Ezra," p. 269n.4; 

E. N. Adler, Jewish Travellers in the Middle Ages: Nineteen First Hani) Accounts [New 
York, 1930, repr. 1987], p. 83). Bacher amplifies this information by drawing atten-
tion to the Muslim legend recorded by the geographer al-OazwTni (d. 1283/4), 
according to whom Muhammad, carried by his magic steed Buraq, also visited the 
descendants of Moses; al-Qazwtni refers to the river Sambation as irndt al-ramal 
(the river of sand) (Atharu '/bilad, 2:186), a description that is reflected indirectly in 
Shahin (see v. 115) (Bacher, Zweijiidiscb-persisebe Dicbter, p. 69n.2). 

According to other Jewish sources, one perfect copy of the Torah, buried under 
the Temple, was never destroyed and was carried bv the prophet Ezekiel into the 
Babylonian exile from which Ezra returned it to Jerusa lem (Ginzberg, Legends, 
6:220n.24). 

31. This time the epithet refers to Moses; see above, n. 12. 
32. The reference to writing out the Tetragrammaton, God's Ineffable Name, appears 

to be to the making of a sort of amulet, although, according to several J ewi sh 
sources, Ezra did pronounce the Tetragrammaton, "as it is wri t ten" (Ginzberg, Leg-
ends, 6:445n.49). As a high priest after his return to the Land of Israel, he was cer-
tainly entitled to do so (idem., 6:44 In.35). The invocation of God by the Ineffable 
Name for theurgic purposes was a common feature of Jewish life in many places 
during the Middle Ages (see Joshua Trachtenberg, Jewish Magic and Superstition: A 
Study in Folk Religion [New York, 1977 repr.], p. 83). Its sophisticated use, espe-
cially among Kabbalists, is described by Moshe Idel in his Kabbalah: New Perspectives 
(New Haven, 1988), chap. 8, and idem., The Mystical Experience in Abraham Abulajia 
(Albany, 1988), Index, under "Name of God." 
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33. Sháhín is alluding here to one of the most important Muslim polemical arguments 
against Judaism, namely, that the J e w s worshiped Ezra (Surah 9:30); see Mah-
moud Ayoub, "'Uzayr in the Qur 'án and Muslim Tradition," in Studies in Ltlamic Ju-
daic Traditions, ed. William M. Brinner and S. D. Ricks (Atlanta, Ga„ 1986), pp. 9ff. 
Jewish tradition, although it regards Ezra veiy highly ("If Moses had not antici-
pated him, Ezra would have received the Torah" \To¿efta, Sanh., 4:7]), stops well 
short of such veneration (Ginzberg, Legends, 6:432n.5, and446n.50). Nevertheless, 
perhaps under the influence of some Muslim sources, Sháhín endows Ezra with su-
perhuman qualities, such as flying by means of writing down God's Ineffable Name 
and possessing a phenomenal memory. His abilities clearly awe the J e w s in 
Sháhín s narrative, but they do not "worship" him. Shahm uses Ezra's superhuman 
efforts to transmit the correct form of the Torah as a reply to Muslim charges that 
Ezra had corrupted the text (see the following note). For a thorough analysis of 
Ezra's role in Muslim-Jewish polemics, see Hava Lazarus-Yafeh, "Ezra-'Uzayr: 
Metamorphosis of a Polemical Motif" (Heb.), Tarbu 55 (1986): 359-379, and a dif-
ferent version of the same topic in her Intertwined World,'á, chap. 5. 

34. Sháhín refutes another of the most important Muslim polemical arguments against 
Judaism, namely that Ezra transmitted an incorrect version of the original Torah. 
Al-Tabarf had already presented this argument (Tarlkh [Annates, 2:692]), which 
was quickly adopted by many later Muslim qur'anic commentators and storytellers 
(quJéiU). Its lasting formulation is found in the works of the famous Spanish scholar 
Ibn Hazm (d. 1064) and of the Jewish apostate Samaü'ál al-Maghribi (d. ca. 1175). 
They maintain that the various invasions of the Land of Israel resulted not only in 
the physical destruction of the realm but also in the ruination of the J ews ' archives, 
including their copies of the Torah. In his famous work On Religionj and Secté \Al-faA 
fPlmilalwalahwa wa'lnihal] (Cairo 1928; Beirut 1975), Ibn Hazm argues that 
knowledge of the Torah, which was confined to a few priests (2:149), was lost com-
pletely during the oppressive reigns of various kings of J u d a h and Israel and dur-
ing the Babylonian exile (1:147—148). According to Ibn Hazm, it was Ezra the 
priest who "concocted the Hebrew scriptures from remnants of the revelation as it 
was remembered by other priests and from his own additions" (Moshe Perlmann, 
Encyclopedia of Religión, s.v. "Polemics: Muslim-Jewish Polemics"; Al-faA, 1:148). In 
Silencing the Jew<) [Ifham al-yabo3\, Samaü'ál al-Maghribi claims that Ezra's motive 
for introducing reprehensible tales (from the Muslim point of view, i.e., Lot's inces-
tuous relationship with his daughters, King David's relationship with Bathsheba) 
into the Torah was to discredit the Davidic dynasty and prevent it from returning to 
power after the restoration of the Temple (New York, 1964, Ar. text, pp. 62-63, 
Engl, trans., p. 60. See also Lazarus-Yafeh, Intertwined WorBj, p. 45). 

35. Sháhín uses the terms '"Imran's people" and "Kalim's people" interchangeably. 
36. Ar./Pers., dhikr, another technical Sufi term; see Schimmel, Mystical Dimensions, 

Index under dhikr. 
37. Cf. above, "Jacob and the Wolf," n. 41. 
38. Ar./Pers., dahr (time, destiny, adverse fortune, material world), plays the same role 

in Sháhín spoetiy, and in J P literature in general, as in classical Persian poetry. 
Derived from a pre-Islamic cosmological and poetic concept, this term alludes to 
those implacable, adverse aspects of human existence that strict monotheists, 
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shrinking from the issue of theodicy, are averse to attribute to God and would 
rather attribute to the workings of "Time" (see EI (2), s M.dahr; and above, "Jacob 
and the Wolf," n. 14). 

39. Lit., "Beware, don't fall into the rabbit's sleep." The last four distichs mark the tran-
sition to the somber narrative of Esther and Mordekai's deaths. 

40. Contrary to ShahTn's poetic claim, only a small portion of the Jewish population 
exiled to Babylonia returned to the Land of Israel (Ginzberg, Legend,), 4:355). 

41. See above, n. 14. 
42. ShahTn's indirect source for Mordekai's dream is probably the Septuagint version 

of the Book of Esther, in which Mordekai's dream is described: "Behold! A din and 
uproar, thunder and earthquake, and confusion abroad on the earth" (The Septna-
gint Bible: The Oldest Text of the Old Testament, trans. Charles Thompson [Indian 
Hills, 1960], p. 809); see also C. A. Moore, Daniel, Esther arid Jeremiah: The Additions 
(New York, 1977), pp. 153-252, and Elias Bickerman, Four Strange Books of the 
Bible: Jonah, Daniel, Koheleth, Esther (New York, 1967), pp. 171-240. 

43. The angel, whose identity is not specified here, addresses Mordekai but uses the 
second person plural, thus including Esther in his admonition. 

44. The Persian words sarmdyah (capital) and sud (profit) have many Sufi connotations 
relating primarily to spiritual "earnings" (cf. Chittick, Sufi Path of Love, pp. 114 and 
229). Here ShahTn's angel suggests, rather delicately, that Esther and Mordekai's 
roles in the divine scheme to restore Jewish national sovereignty have come to an 
end. As noted earlier, Shahln leaves no doubt in Ardashir-namah that these roles 
consisted in bringing about the union of Esther and ArdashTr as the parents of 
Cyrus, the future liberator of the Jews . 

45. Mount Alvand is in a mountain range near Hamadan. Presumably Esther and 
Mordekai set out from Susa (Heb., Shujhan), the main winter residence oi the 
Achaemenid rulers of Iran, toward the south, traveling to Hamadan (ancient Ekba-
tana), the main summer residence of the Achaemenids (Erye, Heritage, pp. 124ff.). 
Jewish tradition maintains that the mausoleum at the center of Hamadan contains 
the tombs of Esther and Mordekai, but archaeological evidence suggests that the 
present construction dates no earlier than the end of the thirteenth century 
(E. Herzfeld, Archaeological History of Iran [London, 1935], pp. 104ff.). The site and 
the tomb have played an important role in the spiritual history of Iranian Jews, 
particularly the J e w s of that region. For a lull description of the tomb, the customs, 
and miracles associated with it as late as the nineteenth centuiy, see R. Menahem 
Halevi, Aiasevat Mordekai r'-Ester (Jerusalem, 1932), and Ze'ev Vilnay, Masevot 
godesh he-eres Israel (Jerusalem, 1950), pp. 228-230. Vilnay also mentions a tradi-
tion that Queen Esther is buried in Israel, in Kefar Bir'am in the Galil region, near 
Safed. Curiously, he quotes a certain R. Menahem Hevroni, who traveled in this 
region around 1215, to the effect that Queen Esther commanded Cyrus, her son, to 
build this tomb for her (p. 229). 

46. Here the homonymous pun Esther satlrah projects not only back to the time when 
Esther hid her Jewish identity at the court of ArdashTr (see above, Ardajhlr-rmmah, 
n. 32), but also forward, into the present moment of the tale, when Esther and 
Mordekai arrive in Hamadan incognito. 
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47. Although Mordekai's rank is not specified here, his possessing a signet ring implies 
that he was appointed grand vizier after Haman's execution (cf. Est. 8:2). 

48. Bacher cites the Jerusalem Talmud (Megillah, 74b) and the Babylonian Talmud 
(Pesahim, 101a) in support of the idea that synagogues often served as inns in the 
talmudic period ("Livre d'Ezra," p. 273n.l) . 

49. The Hebrew word parnad has multiple meanings, all of which relate to the head 
functionary of a synagogue or a Jewish community. 

50. The Ar./Pers. word rahtl ( journey) is a poetical and technical term originating in 
the great qadfda& (odes) of the pre-Islamic poets of Arabia. It denotes the second 
section of a qadtda, the part in which the poet breaks up camp and sets out on a jour-
ney, mounted on a favorite camel, and seeks either to be reunited with his beloved 
or to encounter some formidable adventure (see Michael A. Sells, Dedert Tracingd 
[Middletown, Conn., 1989]). As the verses that follow show, Mordekai's choice of 
the word is appropriate, for he is about to set out on the final journey toward the 
Divine Beloved. 

51. See above, n. 38. Mordekai's fatalistic soliloquy reflects many similar passages in 
classical Persian, especially Sufi, poetiy. The Book of Ecclesiastes is one of the ear-
liest sources for this pessimistic outlook. 

52. The image of the "cupbearer" is a common cliché of classical Persian, especially 
Sufi, poetiy, where it can denote both the earthly beloved, reflecting the Divine, or 
the Divine Beloved Himself. 

53. "Friend" is another Sufi epithet for God. 
54. The Hebrew month Adar usually falls in the rainy season of spring. It is also the 

month (February or March) in which Purim, the Feast of Esther, is celebrated. 
55. Fire and water as independent symbols, and particularly their incompatible rela-

tionship, lend themselves to many mystical (Sufi) interpretations, such as the 
senses for the former and the guidance of the Sufi shaykh for the latter (Chittick, 
Sufi Path of Love, pp. 143 and 240). 

56. Pers., zamàneb, a synonym of dabr (see above, n. 38). 
57. Famous kings and heroes in Firdowsi's Sbah-ndmah. Instead of "Farldfln," the text 

actually hasgdv, which, as Dick Davis suggested in a private communication, may 
allude to Faridfln's famous nurturing cow rather than being a repetition or mis-
spelling of the name Glv (1. 205). 

58. See above, n. 45. 
59. See Netzer, "Some Notes," pp. 35-52. 
60. I thank Dick Davis for correcting the translation of hemistichs 228—230 from the 

version that appeared in my article "The 'Iranization' of Biblical Heroes," p. 334. 
61. According to Muslim tradition, which Shàhin follows here, Adam's Fall came 

about through eating a grain of wheat from a wheat tree (Moreen, "Legend of 
Adam," pp. 159 and 163). 

62. Cf. Gen. 6:3; and also Moses' lifespan (Deut. 34:7). 
63. The "provisions" referred to in the last two distichs are our good deeds, which are 

faithfully recorded during our lifetime and carefully scrutinized by specific angels 
(the "toll gatherers" of v. 244), in both Jewish and Muslim traditions, before we are 
granted judgment and a resting place in the hereafter. 
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64. Another Sufi cliché. 

65. The extended simile of the jug stands here, as in many other instances in Persian 

Sufi poetry, for our perishable form, yet this humble object can symbolize even 

God. Ja là l ai-Din Rumi, who is fond of this image, says: "Thou art the wine and I 

am the jug, / Thou art the water and I am the streambed. /1 am drunk in the lane, of 

my Saki, oh my Water-giver!" and "Sometimes jug,' sometimes 'cup,' sometimes 

'unlawful,' sometimes 'forbidden' —all art Thou, / for Thou are sometimes the 

guided and sometimes the Guide." (Chittick, Sufi Path of Love, pp. 315 and 308). 

66. Hàtim of Tayy, the paragon of traditional Bedouin hospitality and generosity, is 

celebrated in pre-Islamic and Islamic literatures. See R. A. Nicholson,/! Literary 

History of the Araba (Cambridge, Mass., 1907; repr. 1969), pp. 85-87 . 

67. Zahhak, an Iranian mythological figure, is the most evil character in Firdowsl's 

Shah-namah. His monstrous deeds made him the paragon of evil in Persian litera-

ture. See Levy, Epic, pp. 11-25, and Hinnells, Persian Mythology, pp. 14-17. 

68. See above, "Moses and the Burning Bush," n. 2. 

69. Shahln's dualistic "theology" is most Iranian. 

70. The Sufi concept embedded in the proverb "selfhood is blasphemy even if it be 

holy ' lurks behind this verse. See J avad Nurbaksh, "The Nimatullahl, " in 1,danne 

Spirituality: Manifestations, ed. S. H. Nasr (New York, 1991), p. 159. 

71. A Sufi cliche that stands for God and Creation, respectively. 

72. The delphic maxim "Know thyself" is a cornerstone of Sufism, as of most forms of 

Western mysticism. 

Introduction to 'Imrànì 
1. This introduction is based primarily on David Yeroushalmi's doctoral dissertation, 

"The Judeo-Persian Poet'EmranI and His Ganj-nàme (The Book of Treasure) " 

(Ph.D. diss., Columbia University, 1986), now published under the same title 

(Leiden, 1995). All references are to the published book; see pp. 3—41. On 'ImrànT 

and his works, see also Bacher, Zweijiididch-perduche Dicbter, pp. 166-206; Netzer, 

Muntakhab, pp. 40-45, 179-260; idem., "Judeo-Persian Footnote"; idem., Ojar, 

pp. 31—33. 

2. Yeroushalmi, Jiuko-Perjum Poet, p. 16. 

3. See the Introduction. 

4. See below, chap. 8. 

5. Yeroushalmi, Judeo-Perdian Poet, pp. 33—34. 

6. Ibid., pp. 24-25. 

7. See Bacher, Zweijudùch-perdidche Dichter, pp. 166-169. 

8. For a complete list of'Imrani's works, see Netzer, "Judeo-Persian Footnote "; 

Yeroushalmi, Judeo-Perdian Poet, pp. 32-41 . 

9. Corrupt manuscript copies and more frequent use of Hebrew words which throw 

off the meter also contribute to this impression (Yeroushalmi, Judeo-Perdian Poet, 

pp. 69-77) . 

10. Yeroushalmi, Judeo-Perdian Poet, p. 46, quoting Louis Finkelstein, Mabo' le-nuiddektot 

Awot we-Awot de-Rabbi Natan (New York, 1950), p. 5. 

11. The authorship remains unclear (see Rypka, History, p. 130). 

12. See Yeroushalmi, Judeo-Perdian Poet, pp. 57ff.; and below, chap. 5. 
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13. Yeroushalmi, Jewish-Persian Poet, p. 39. 
14. Ibid., pp. 40-41. 

Fath-namab 
1. Cf. Josh. 5, 6. This translation is based on mss. BL Or. 13704, fols. 30v—37v, D 

fols. 32r—37v, and BZI 4602, fols. 21r—28v. For midrashic sources, see Ginzberg, 
Legends, 4:7—8. Most Muslim legendary accounts do not deal with this episode at 
length; the most detailed account is in al-Tabari (History, 3:89-98). 

2. In Sufi terminology, Ar./Pers., aql-ikull (Universal Intellect) refers to the first In-
tellect of the Neoplatonic system, often identified with the Archangel Gabriel, the 
source of revelation in Islam; the nous of Plotinus (Chittick, Sufi Path of Love, p. 35). 

3. Pers., zamdneh; see above, Ezra-namah, nn. 56 and 38. 
4. In this and the verses that follow 'ImranI employs the Arabic/Persian word khaj 

(special, choice, select, excellent, holy), in the full range of its meanings. 
5. Cf. Exod. 3:5. 
6. Moses' name is not mentioned explicitly in this verse, but the epithet rasiil-i-baqq 

(God's messenger), clearly refers to him. 
7. I was unable to find any legendary sources, Jewish or Muslim, for verses 49—52. 
8. The Hebrew word kohen is joined here to the Persian plural ending an. 
9. Heb., ohofar. 

10. The son of the priest Eleazar (Ginzberg, Legends, 4:5; 6:171n,10). 
11. The priests and the Ark were actually stationed in the middle, between the van-

guard and the rearguard of the army (Josh. 6:8, 9, 13). 
12. Ar./Pers., takblr, the Muslim formula Allabu akbar (God is great), which punctuates 

the canonical prayer and is used constantly in daily life as a pious exclamation. 
13. "The great miracle which happened at Jericho was not that the walls fell, but that 

they disappeared in the bowels of the earth" (Babylonian Talmud, Berakot 54a—54b; 
Targum Joshua 6.20; Ginzberg, Legends, 6:175n.22). 

14. Lit., vabdat (union, oneness), a Sufi term denoting a mystical state of oneness with 
God. I was unable to find Jewish sources that referred to the priests' mystical ex-
perience before the walls of Jericho. For a late seventeenth- or early eighteenth-
century J P miniature depicting the priests before the walls of Jericho, see Moreen, 
Miniature Paintings, p. 49 (BLOR. 13704, fol. 31v). 

15. Ar./Pers., tahlll (praising God), the first part of the Muslim profession of faith 
(shabada), la ilaha illd-lldh (there is no god but God). The Islamic term and concept 
echo the Heb. ballet (praise), associated especially with Psalms 113-118 and 
recited on the New Moon and the festivals. 

16. Ar./Pers., imdm[an] (leader, model, exemplar), a term laden with meaning for 
Muslims that ranges from ordinary prayer leader to divinely inspired guide, this 
latter especially among Shr'rs. 

17. Ar./Pers., wajd (ecstasy of love), produced by the Divine Presence. This technical 
Sufi term is derived from the Ar. verb wajada (to find), that is, "to find God and 
become quiet and peaceful in finding Him" (Schimmel, Mystical Dimensions, p. 178). 

18. Pers sanduq- i shahdda t . 
19. See above, n. 12. 
20. This refers to the biblical concept of herem (ban, devoted thing), which means 
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something that Is set apart as belonging strictly to God and is forbidden (or prolane 
use. War booty in Israel's early wars was devoted entirely to God, and in victoiy 
nothing was spared; the idolatrous enemy had to be destroyed utterly (The Oxford 
Companion to the BibU, ed. Bruce M. Metzger and Michael D. Coogan, s.v. "ban"). 
Here and in the verses that follow, 'ImranT is playing on the Hebrew term and its 
Arabic cognate haram (forbidden [for sacred reasons]); cf. EI (2), s.v. baram. 

21. This is, of course, anachronistic, as there was no set miqiajb, cultic site, in Joshua's 
day (EJ, s.v. "Mikdash"). Joshua did not earn unanimous praise tor devoting 
Jer icho to the Lord; some Jewish sources thought that he led the Israelites thereby 
into temptation (cf. Josh . 7; Ginzberg, Lcgendj, 6:175n.23). 

22. Cf. Josh . 2. 
23. A qur'anic epithet for God, Ar., la-yazal ( [He Who] ceases not; see Surah 9:110; 

13:31:22:55). 
24. Caleb, the son of Ye fun eh, was one of the spies (Num. 13:4-16) whom Moses sent to 

scout the Land ot Israel and who. unlike the majority of the spies, encouraged Moses 
to proceed with the conquest (Num. 13:30). For this he was rewarded by being al-
lowed to enter the land (Num. 14:24). Some midrashic sources claim that Phinehas 
accompanied Caleb on this mission (Ginzberg. Lcgtniht, 3:342, 6:1 I8n.b8l). 
Josh . 2:1 does not name the spies. In a midrashic source (Numbers Rabbab, 16.1), 
Caleb is sent to spy out the land again, this time by Joshua, together with Phinehas. 

25. Cf. Josh . 2:14. 
26. Josh . 6:23 mentions only Rahab and her extended kindred. On whether Rahab 

was justified in her request, see Ginzberg, Legenm, 6.174n.23. 
27. This and the next two hemistichs are not lound in ms. D. 
28. Perhaps TmranT bestows this, and other standard Persian epithets, on Rahab 

tongue in cheek, given that she was a "harlot" (Josh. 2:1). However, he may have 
been in earnest since Rahab s good deed erased her past and allowed her to join the 
Israelite tribes. 

29. The reason for consecrating everything found in Jer icho was, according to some 
midrashic sources, that it was conquered on the Sabbath: "Joshua reasoned that as 
the Sabbath is holy, so also that which is conquered on the Sabbath should be holy 
(Ginzberg, Leqendj, 4:8; but see the controversy over whether Jer icho was con-
quered on the Sabbath at b:174n.22). 

30. See above, n. 21. 
31. According to some midrashic sources. Rahab became a righteous proselyte, the 

ancestor of prophets and priests (Ginzberg, Leqeni)j, 4:5; 6:171n.l2). 
32. TmranT plays here with a common topos ol Sufi literature. (Spiritual) drunkenness, 

usually denoting the mystical state of union with the divine, is used to imply the 
opposite, the state of spiritual deprivation. 

33. See above, "Moses and the Burning Bush," n. 1. 
34. According to midrashic sources, Joshua himself married Rahab (Ginzberg, Leq-

enAt, 4:5); Caleb had been married to Miriam, Moses'sister (2:253; 6:185n.25), who 
died at Kadesh and was buried there (Num. 20:1). 

35. See above, n. 31. 
36. This and the previous distich are not in BL Or. 13704. 
37. TmranT is fond of quoting the poet Sa'dT, but 1 was unable to find these quotations 
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in either Sa'dr's Biutan or Gululan. Perhaps the reference is to Solomon, traditional 
author of Ecclesiastes, as these verses are an elaboration of Eccles. 7.1. 

38. Muhammad, his daughter Fatima, and the twelve imams revered by Twelver Shi'is 
comprise the Holy Family, or the Fourteen Infallible Ones in Shi'i parlance. Need-
less to say, this invocation is rather strange here. If indeed this verse exists in all 
extant manuscripts, it may suggest 'Imranl's hope that his poetry would spread be-
yond the Jewi sh community. 

The Book of Ruth 
1. This translation is based on mss. B L Or. 13704, fols. 97r-100r; B Z I 4602, fols. 

Illr— 115r, and B Z I 964, lols. 183r— 184r. For midrashic sources, see Ginzberg, 
Legend,), 4 :30-32, 85, 88; 6:187ff. For a lovely poetic rendition of the Book of Ruth 
based on the biblical and midrashic accounts, see Grace Goldin, Come Under the 
WingJ: A Midrajb on Ruth (Philadelphia, 1980 repr.). 

2. On Ruth's extraordinary beauty, see Ginzberg, Legend,', 6:192n.57. 
3. Ajdz (Ar./Pers.) is a musical instrument. 
4. That is, Ruth shares everything with Naomi, who has been "burned'' by the calami-

ties she has endured and who is still in mourning for the deaths of her husband 
and sons. 

5. See Ginzberg, Legends, 6:191 — 192n.55. 
6. Boaz s falling in love with Ruth is not mentioned in midrashic sources, but it is a 

necessary conceit in the Persian romances that served as 'Imranl's models (see be-
low, n. 9). 

7. This is a reference to Tob, Boaz s older brother, who is not actually named in Ruth 
4:1. Tob apparently relinquished his right to marry Ruth under the misapprehen-
sion that the prohibition against J e w s marrying Moabites included females, not 
just males, as was the case (Ginzberg, Legends, 6:193nn.61,64). 

8. 'ImranT omits the entire episode in which Naomi and Ruth "plot" and carry out 
their plan to have Boaz marry Ruth (Ruth 3). Nor does lie mention that according 
to some midrashic sources, Boaz had been married but that his dead wife had been 
buried on the day of Naomi and Ruth's arrival (Ginzberg, Legends, 4:32 and 
6:190n.48). 

9. Famous lovers in Nizamr's (d. 1209) Persian romance Khojrow and Shtrln, who, like 
Ruth and Boaz, were of different origins. 

10. At the time of their marriage Boaz was apparently an octogenarian and Ruth was in 
her forties. Since she was past the age of childbearing, the birth of Obed was a mir-
acle vouchsafed to Ruth. Boaz is supposed to have died in the bridal chamber 
(Ginzberg, Legends, 6:194nn.68,69). 

I I. Heb., for "servant [of God] . " According to tradition, Obed was a very pious man 
(Ginzberg, Legends, p. 194n.68). 

12. See Ginzberg, Legends, 6:194n,69. 
13. The musical references in the last three verses form an elegant tanajub (Ar./Pers., 

harmony of similar things), one of the many rhetorical artifices of Persian poetry 
(see Schimmel, Two-Colored Brocade, pp. 38-40 ) . This particular example looks for-
ward to David's musical skills and back to the fact that his birth could only have 
come about through an apparently straight arrow (Boaz) "straying" from its path. 
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Introduction to Aharon b. Miuhiah 
1. This introduction is based on Netzer, O.iar, pp. 33—3-4; idem., Yehude Iran, p. 43; 

idem., Hobot Yehudah, p. xi. 
2. Netzer, O.tar, p. 34n.57; idem., Hobot Yehudah, p. xi, Scholem, Sabbatai Sei'i, 

p. 753n.l77. 

Shoftim-namah 
1. Cf. Judg . 11:34—40. This translation is based on mss. BZI 964, fols. 153r-154v and 

BZI 4571, fols. 102v-105r. For midrashic references, see Ginzberg, Legends, 4 :43-
47. For a perceptive discussion of the quasi-tragic dimensions of Jephthah 's vow, 
see J . Cheryl Exum, Tragedy and Biblical Narrative (Cambridge, 1992), chap. 3. 

2. In the biblical narrative the daughter's name is not preserved, which is one of the 
reasons Exum labels the narrative "androcentric" (Tragedy; p. 68). Rabbinic tradition 
not only emphasizes her selflessness but preserves her name as Sheilah (Ginzberg, 
Legend,), 4:44-45). 

3. \<taz (Ar./Pers.) is a musical instrument. 
4. A reference to Central Asia, believed to be the home of beautiful Turks in classical 

Persian poetry. 
5. According to Exum, Jephthah 's hamartia (Greek for "incautious vow") does not ren-

der him a tragic hero, primarily because the biblical narrative does not describe an 
"inner struggle . . . wrestling against his fate" on his part (Tragedyr, p. 57). Aharon b. 
Mashiah's account attempts to describe such a struggle. 

6. Literally, Pers., kabutar (dove). 
7. According to Exum, Jephthah 's daughter also "lacks the development that makes 

for a genuinely tragic personality. She accepts her fate so willingly and obediently 
that it is shocking. . . . In the space of a few brief verses, she moves from mirth and 
celebration of her father's victoiy to lamentation, and just as quickly she passes into 
death and celebration in communal memoiy" (Tragedy, p. 58). 

8. According to some medieval commentators (i.e., Kimhi [d. 1235] at Judg . 11:39), 
Jeph thah did not sacrifice his daughter but let her live out her life in seclusion, 
devoted entirely to God. Early rabbinic sources, however, make no such claim and 
condemn Jephthah 's act (Ginzberg, Legends, 6:203n.l09). The concept of immure-
ment is not in the Jewish sources I consulted and may well be the poet's original 
contribution. 

9. In some rabbinic sources, the rivalry between Jeph thah and Phinehas, the high 
priest, prevented the former from consulting the latter about the possible annulment 
of his vow, and this brought about Sheilah's death. Both men were eventually pun-
ished for their excessive pride: Jephthah was dismembered in death, and the holy 
spirit abandoned Phinehas (Ginzberg, Legends, 4:46). Rabbinic sources also blame 
Phinehas for "not having prevented the war between Jeph thah and the Ephraimites. 
He ought to have remonstrated with those proud men who did not intercede in be-
half of Jephthah 's daughter, though they were ready to go to war over an alleged in-
sult" (Ginzberg, Legends 6:203n.l09). 

Introduction to Khwajab Bukhara t 
1. This introduction is based on Amnon Netzer's doctoral dissertation, "Study of 

Kh(w)ajah Bokhara5!," pp. 1-91 , also summarized in idem., "Daniyal-Name," 
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pp. 145-164. My translation is based on Netzer's edition of the text as printed in 
his Muntakhab, pp. 45—46, 261—297, with occasional references to the fuller edition 
in his dissertation. 

2. See Netzer, "Daniyal-Name," pp. 146—148. 
3. See Netzer, "Daniyal-nama and Its Linguistic Features." On the J ews of Bukhara, 

see the Introduction. On more literature from Bukhara, see below. 
4. See the entries on Fattah-i Jahud and Tibb-i Haziq, pennames of two Jewish poets 

living in Bukhara, mentioned in Muhammad Badi' b. Mowlana Muhammad Sharif 
Samarqandl's (Maliha) Muzakkir al-cubab (The reminder of companions), compiled 
toward the end of the seventeenth century (ms. 610, Fond Vostochnykh Rukopisei, 
Akademiia Nauk, Dushanbe, Tadzhikistan, pp. 197—198). I am grateful to 
Robert D. McChesney for bringing this information to my attention. 

5. Netzer, "Daniyal-Name," p. 155. For chronological inaccuracies within the Book of 
Daniel, see Bickerman, Four Strange Book), p. 93. 

6. See Bickerman, Four Strange liimk.i, pp. 82—86. 

Daniyal-namah 
1. Cf. Dan. 6. This translation is based on Netzer, "Study of Kh(w)ajah Bokhara'!," 

pp. 197-209 and his Muntakhab, pp. 284-293. For midrashic interpretations, see 
Ginzberg, Legends, 4:348—349; 6:435; Carey A. Moore, Daniel, Esther and Jeremiah: 
The Additions (New York, 1977), pp. 117-149; Bickerman, Four Strange Booh, 
pp. 53-138. 

2. See above, Ardajhir-namah, n. 30. 
3. Cf. "A law of the Medes and Persians, which cannot be abrogated" (Dan. 6:13). 
4. According to legend, Alexander the Great built a strong wall or rampart of iron and 

brass in order to stop the incursion of the barbarian "Yajuj" and "Majuj" on an 
oppressed people (EI (2), s.v. "al-lskandar"). 

5. Cf. "All other creatures were instructed to change their nature, if Israel should 
ever need their help in the course of history. The sea was ordered to divide before 
Moses, and the heavens to give ear to the words of the leader; the sun and the moon 
were bidden to stand still before Joshua, the ravens to feed Elijah, the fire to spare 
the three youths in the furnace, the lion to do no harm to Daniel, the fish to spew 
forth Jonah, and the heavens to open before Ezekiel " (Ginzberg, Legends, 1:50—51; 
see also Berejhit Rabbah, 5.5, and other sources cited in ibid., 5:68n.9. On the pri-
mordial nature of miracles already "stamped" upon "the existing nature" of certain 
things, see Maimonides, The Guide of the Perplexed, trans. S. Pines (Chicago, 1974), 
2.29, pp. 345-346). 

6. Cf. "Darius sets his heart to deliver Daniel (6:15). The king, as Theodotion says, 
became not Daniel's judge but his advocate" (Bickerman, Four Strange Book,i, p. 85). 

7. According to some midrashic sources, a large rock rolled of its own volition from 
the Land of Israel to protect Daniel against his enemies (Ginzberg, Legends, 4:348). 
Alternatively, an angel assumed the form of a rock to close the pit (6:435n.l2). 

8. The angel's name is not specified in the rabbinic sources I consulted. Gabriel, one of 
the four archangels, is an important divine messenger in both Judaism and Islam. 

9. See Rashi's biblical commentary at Dan. 6:18. 
10. Gabriel's wings are highly symbolic in Sufi lore. When Muhammad ascended to 
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heaven (mi lraj) and passed beyond the Lote Tree of the Far Bonn dry (Surah 
53:14) into God's presence, Gabriel could not follow him, for, as the great Sufi poet 
Jalal al-Dln Rum! had him say, "If I fly beyond this limit, my wings will burn" 
(Chittick, Sufi Path of Love, p. 222). 

11. Lit., "dark, night-colored," "dark-bay horse." In the Sbab-namab, Shabrang is the 
name of Siyavush's horse; Siyavush is one of the heroes of the epic. See The Legend 
of Siyavash, trans. Dick Davis (London, 1992). 

12. The meaning of this and the distichs that follow to the end of this chapter is not 
entirely clear, which is probably why Netzer omitted them from his Muhtakbab, 
although they can be found in his edition of the text ("Study of Kh[w]aje 
Bokhara!,"p. 201). 

13. Royal radiance seems unconnected to sleeplessness . . . 
14. This is the principal message of Daniel 's ordeal in the Book of Daniel; see Bicker-

man, Four Strange Books, pp. 86 and 95. 
15. While he was in the pit, Daniel was being fed by the prophet Habakkuk, who was 

compelled to bring food from Judea (Ginzberg, Legend, 4:348; 6:432n.6; Moore, 
Daniel, pp. 140-141). 

16. Cf. "The ferocious beasts welcomed the pious Daniel like dogs fawning upon their 
master on his return home, licking his hands and wagging their tails" (Ginzberg, 
Legends, 4:348). 

17. On the virtues of Daniel, see Ginzberg, Legends, 4:326-327, 337-338, 347-348; 
6:413-414nn .76-77. 

18. I omit the last hemistich, containing the poet's moralizing, which is rather flat 
after Daniel's speech. 

19. Majnun, Ar./Pers., "[the] demented," the name of the celebrated Bedouin who was 
the hero of numerous romances written in the Islamicate world. Majnun's love 
chained him to Layla, who in Sufi poetry represents the Divine Beloved. See 
NizamT, The Story of Layla and Majnun, trans. R. Gelpke, with E. Mattin and G. Hill 
(Boulder, Colo., 1978). 

20. Pers., farrnan (command), intended, no doubt, for the Ar. 'amr. The relation between 
God's 'amr (command) and His 'irdda (will) is complex in Islamic philosophy and 
mysticism (El (2), s.v. 'amr, and Awn, Satan's Tragedy, pp. 99-108). Here I translate 
farrnan as "will" because that is a more idiomatic English expression, though I am 
aware that in the Islamic context the two terms are not interchangeable. 

21. This verse is missing in Netzer's Aiuntakbab. 
22. Seeabove, Ezra-na/nab, n. 11. 
23. Cf. "The hundred and twenty enemies of Daniel, together with their wives and 

children numbering two hundred and forty-four persons, were torn to shreds by 
fourteen hundred and sixty-four lions" (Ginzberg, Legends, 4:349; for the fantastic 
numbers, see 6:436n.l6). 

24. There may be a negative pun in this hemistich that I was unable to capture in my 
translation: bi-kbunshan panjahara al kardand (lit., "they made red footprints with 
their blood") plays on the meaning o f p a n j a - y i al, or panj tan, that is the "five [holy] 
ones," namely Muhammad, Fatima, 'All, Hasan, and Husayn, the holy family" of 
Shi'i Islam: a thinly veiled polemic against, or perhaps merely descriptive of, this 
martyr-oriented form of Islam? 



Noted to Paged 157-167 341 

25. See above, "Jacob and the Wolf," n. 37. 
26. Cf. "The king published the wonders done by God in all parts of his land, and 

called upon the people to betake themselves to Jerusalem and help in the erection 
of the Temple" (Ginzberg, Legends, 4:349). 

Chapter 3 A n Apocryphal Epic: Hanukkah-naniab 

1. This introduction is based on Yeroushalmi, Judeo-Perdian Poet, p. 36; Netzer, Mun-
takhab, p. 43; idem., "Judeo-Persian Footnote," p. 263; idem., Odar, pp. 31 and 36. 

2. At least two Muslim chronicles from the first half of the fifteenth century bear this 
title (Yeroushalmi, Judeo-Perdian Poet, p. 36n.27). 

3. 'Imranr's account is based primarily on the apocryphal Scroll of Antlocbud, composed 
originally in Aramaic between the second and fifth century CE, and translated into 
many languages. I relied on Gaster's translation, Megillat Antiochud, pp. 165-183; 
also EJ, s.v. "Scroll of Antiochus." The tale is more remotely based on 1 Macc. 
9:13—73 (Apoc r ypha , pp. 408-413). This translation is based primarily on J T S 1411, 
fols. 65r—73v. J N U L 1183, fols. 22b-51b, and BZI 1075 fols. l a - 6 1 a were also 
consulted. 

4. Khata is northern China; Chin is China in general; Barbar is Barbaiy, the north 
African coast as far as the Straits of Gilbraltar. The point of the verse is that this 
army was assembled from the farthest corners of east and west. 

5. Mangalus is a place in India famous for its white elephants. 
6. Cf. Ale (filial AnliocbiU, vv. 46-47. 

7. Thrs form of the name BagrTs is from Megillat Antiochud; it is "Bacchides" in 1 Macc. 
8. Nimrod was a legendary powerful pagan king, remembered in both Jewish and 

Islamic lore, who persecuted Abraham (see Vera Basch, "Abraham in the Fire," 
B.A. thesis, Princeton University, 1972). 

9. A rather curious spelling for the name Antiochus. 
10. Lat is a female goddess worshiped in pre-Islamic Arabia (Surah 53:19). 
11. Cf. Megillat Antiochud, v. 50; also, "Then they gathered together and went to 

Mizpeh, opposite Jerusalem, for Israel formerly had a praying-place in Mizpeh" 
(1 Macc. 3:46; EJ, s.v. "Mizpeh"). 

12. Ar./Pers., ruku' va-dujud, technical terms of Muslim worship. 
13. Heb. , dom haf[d]kah, a perrod of continuous fasting lasting at least two days, inter-

rupted by one meal (E. Ben-Yehudah, Millon ha-ladhon ha-'ivrit [Jerusalem, 1914], 
2:1158). 

14. Lit., "we turned them into uncircumcued." 
15. Mattatiah is emulating Jacob's blessing of his twelve sons (Gen. 49) and draws 

appropriate parallels between namesakes. 
16. Cf. Gen. 34:25, 26. 

17. Abner is the name of one of King Davids captains (1 Sam. 14:50). 

18. This verse can refer to Jonathan or, more likely, to Saul's military exploits in 1 Sam. 
19. Phinehas, son of the high priest El'azar; Num. 25:10-13; see above Shoftim-namab, 

n. 9. 

20. This detail, in an altered form, may originate in the image of the "heavenly rider" in 
2 Macc. 3:25-27. 
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21. Heb., nuuihhU (cf. 1 Chron. 21:12). 
22. Heb., e J j ve-gafrit (cf. Ezek. 38:22). 
23. InMcgi l la l Antiocbuj (v. 63), El'azar's death Is more ignominious: he dies mired in 

elephant dung. 
24. Judah and El'azar. 
25. The beginning of the traditional prayer recited when lighting Hanukkah candles. 
26. The three patriarchs, Abraham, Isaac, and Jacob. 
27. Hebrew for "law court." 
28. Cf. MegillatAntiochiu, w . 70—75. Hanukkah begins traditionally, on the 25th of 

Kislev of the Jewish calendar. 
29. This couplet is actually written in the third-person singular. 

Chapter A Didactic Poetry: Makhzan al-pand 

1. See above, "Introduction to 'Imranl." 
2. This introduction is based on Netzer, Muntakhab, pp. 52—53, 369; idem., Odar, 

pp. 35 and 183; and Bacher, "Aus einem jüdisch-persischen Lehrgedicht," pp. 223-
228. 

3. Netzer, Muntakhab, p. 52n.55. 
4. This translation is based primarily on BL Or. 4731, JNUL 8° 4332, and Netzer, 

Muntakhab, pp. 369-376. 
5. The literal meaning of this line is puzzling since it would endorse bad manners in 

both Iranian and Jewish cultures. 
6. PeTS.,farzani), denotes a male or female child, but one is much more likely to have 

educated one's son in the Islamicate world in general. 
7. Ar./Pers., 'adab, a complex word in these languages denoting politeness, urbanity, 

propriety of conduct, learning (El (2), s.v. '"adab"). 
8. One's coreligionists are not exempt from character flaws. 
9. Cf. Ps. 111:10. 

10. Cf.v. 102 above. 

Chapter 5 Mishnah and Midrash 

Ganj-nämah 
1. In Yeroushalmi, Jutko-Perjinn Poet. 
2. See the Introduction. 
3. Yeroushalmi, Judeo-Perjian Poet, p. 44. 
4. This text is taken from Yeroushalmi, Judeo-Perdian Poet, J P text, pp. 411—416; En-

glish trans., pp. 269-276. Rabbi Yose was the third of Rabbi Yohannan b. Zakkai': 
prominent disciples, mentioned in Abot 2:8. He was active ca. 80—110 CE. This sec 
tion comments on Abot 2:12: "Rabbi Yose says: 'Let the property of thy fellow be a 
dear to you as your own; make yourself fit for the study of Torah, for it will not be 
yours by inheritance, and let all your actions be for the sake of Heaven.' 

5. Ar., al-wahhäb (the Giver, the Bestower, the Munificent), another epithet for God i 
the Qur an (Surah 3:6, 38:8 and 38-34). 

6. This couplet is almost a direct quotation from Sa'di's Guiijtdn (The rose garden); 
see Guluttän, ed. N. Iranparast (Tehran, 1976), p. 42, chap. 1, no. 18. 
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7. Ar./Pers., kalam, has at least two meanings. In the Qur 'an (Surah 2:75, 9:6, 48:15) 
it is used in the sense of the "word of God" in instances where He speaks to 
Muhammad. The second usage, film aL]-kalam ([the science of] discourse), is a 
technical term that designates the scholastic branch of Islamic theology, which 
flourished between the ninth and twelfth centuries. See Montgomery Watt, The 
Formative Period of Islamic Thought (Edinburgh, 1973), pp. 182-186. 

8. Ar./Pers., iilm o 'anial (knowledge and works). Throughout GN, 'Imrani uses these 
terms as equivalents of Word/Scripture and m 'uyol (commandments), hence the 
capitalization of "Word." 

9. That is, through Word and deed. 
10. Ar./Pers., nap ([the lower, carnal] soul, the flesh); see Schimmel, Mydtical Dimen-

dionj, Index under "nafs." 
11. This is not a literal rendition, but rather 'Imrani's interpretation of, possibly, Prov. 

10:21. Similar expressions are found in Prov. 5:23, 15:10, and 19:17. 
12. Ar./Pers. haqq (truth, justice) is of one of the divine attributes mentioned in the 

Qur 'an. In Sufi terminology al-Iiaqq (the Real, the Truth) is one of God s most 
common epithets (see al-Hujwiri, The Kadhfal-Mahjub, trans. R. A. Nicholson 
[London, 1935], p. 384, and al-Sarraj, Kilab al-lurnafi'l tajawwuf, ed. R. A. Nich-
olson [London, 1914], pp. 28-35) . 

13. Ar./Pers., muqallid, a technical term in Islamic theology in general and in Shi'ism in 
particular that designates the follower of high-ranking jurisprudents (mujtahid) in 
matters of religious law {dharta) (M. Momen, An Introduction to Shii Ltlam [New 
Haven, 1985], p. 175). 

14. Ar./Pers.,ghiul, the Muslim term for ritual ablutions before prayer. 
15. Muslim legendary lore identifies Khizr with the prophet Elijah. He is said to have 

set out in search of the Fountain of Life; after finding it, he guided others to find the 
source of eternal life. See the definitive study by Wheeler M. Thackston, "The 
Khidr Legend in the Islamic Tradition," B.A. thesis, Princeton University, 1967. 

16. Lit., "he will bring the father to God." 
17. Num. 11:28; see The Fathers According to Rabbi Nathan, trans. J . Goldin (New 

Haven, 1983 repr.), p. 87. 
18. The reference is to Sa'dl, whom 'Imrani paraphrases in the next couplet ("They will 

ask you, 'what is your accomplishment?' And they will not say, 'who is your fa-
the r? ' " [GutUdn, p. 212]). 

19. Ar./Pers., yaqin, a Sufi technical term denoting the "elimination of doubt by virtue 
of gnostic knowledge and illumination" (R. A. Nicholson, The Myjtw.i of ¡.dam [Lon-
don, 1963 repr.], pp. 50-51) . 

20. The rose and the nightingale are the most famous cliche characters of Persian Sufi 
poetry; they symbolize the lover (nightingale) and the beloved (rose), earthly or 
heavenly. 

21. By referring to amanat (trust), this verse echoes the opening verses of the section. 

A Midrcuh on the Ajcerwion ofMojed 
1. This summary, as well as the translation and notes that follow, are based on Amnon 

Netzer s "Midrash on the Ascension," pp. 105-114 and 134-140. 
2. See Ginzberg, Legend*, 2:304-316. 
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3. ". . . So is my beloved among the youths" (Song of Sol. 2:3), referring here to 
Moses. 

4. See David Halperin, The Faced of the Chariot: Early Rcjporued to Ezekiel'ö VLtion 
(Tübingen, 1988), pp. 289-313. 

5. Vidians of Heaven and Meli, Eileen Gardiner, ed. (New York, 1989). 
6. Cf. Muhammad's ascension (rturäj), in Geo Widengren, Muhammad, the Apojtle of 

God and Hit Adcenjwn (Uppsala-Wiesbaden, 1955). 
7. They actually tour only seven spheres. For the number of the heavenly spheres, see 

above, "Jacob and the Wolf," n. 41. 
8. The various redactions give different spellings of the name of the Angel of Hell; cf. 

Ginzberg, Legends, 2:310, "Nasargiel." 
9. In the Hebrew version of this midrash published in A. J . Wertheimer, Batte Mi?-

rajhot (Jerusalem, 1980 repr.), 1:281—285, the description of Hell and its classifica-
tion into seven distinct sections and types of punishment differs from the J P 
version. 

10. Isa. 59:7. 
11. Isa. 1:4. 
12. Lit., "in the sky." 
13. Job 3:21. 
14. The various manuscripts are ambiguous about this name; see Wertheimer, Batte 

MQradhot, 1:282. According to the sources cited by M. Gaster, "Hell has seven 
names: Sheol, Abadon, Beer Shaon, Beer Shahat, Hatzar Maveth, Beer Tahtiyah, 
and Tit Hayaven" ("Hebrew Visions," p. 602). Or based on Abraham Azulay's 
Baraita de-Majjeket Gehhinom, "Beneath the earth is Tehom, under Tehom is Bohu, 
under Bohu is Mayim, under Mayim is Arka, and there is Sheol, Abadon, Beer 
Shahat Tit Hayaven, Shaare Maveth, Shaare Salmavet, and Gehinom" (ibid., 
p. 607). 

15. Prov. 30:15. Cf. Babylonian Talmud, 'Avodah Zarah, 17a: "What is meant by 'Give, 
give,'? Said Mar 'Uqba: It is the voice of the two daughters who ciy from Gehenna 
calling to his world: Bring, bring! And who are they? At ¿nut (heresy, apostasy) and 
the government.'" 

16. According to Wertheimer, the name of the place is tit ha-yaven (miiy clay; cf. Ps. 40:3; 
Batte Midrajhot 1:282). About Dumah as an important section of Hell, see the mid-
rash on Paradise and Hell in Bet ha-Midrcuh (Jerusalem, 1938), 5:44-45. 

17. Ruhi'el is not mentioned in Wertheimer's Batte Alidrajbot. In Jewish legendary lore 
Ruhi'el is the angel governing the wind (Ginzberg, Legends, 1:140). 

18. That is, like Aristotle and his followers, they denied creatio ex nihilo. 
19. Ps. 3:8. 
20. Cf. Babylonian Talmud, Berakot, 54b. 
21. Perhaps what is meant here is lending money to fellow Jews; lending on interest to 

strangers (non-Jews) is biblically sanctioned (Deut. 32:21). If the latter is the case, 
this J P text, emerging from a Muslim milieu, may be reflecting Islam's ban —at 
least in theory—on lending money on interest (Surah 2:275). 

22. That is, they cheated with weights. 
23. Isa. 66:24. 
24. See above, n. 14. 
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25. A doxological expression, part of the kadduth, one of the central prayers of the J ew-
ish liturgy. 

26. Cf. Muhnab, Pirke Abot, 4:22. 
27. Jer . 17:10. 

28. Jer . 32:19. 

29. In general, the description of Paradise, with some omissions found in the text, cor-
responds to the Hebrew versions in Wertheimer, Batte MSradhot, 1:283—285. 

30. Ps. 144:15. 

31. It is interesting to note that in two J P manuscripts ("C" and "G" in Netzer's edi-
tion), Moses asks, "Why are my name and the name of my wife not among them?" 
The theme of this paragraph about the righteous women is not found in 
Wertheimer, BatteMdrajhot (cf. Muhnab, Shabbat, 2.6). 

32. According to the Zohar (Num. 154b), Shamshi'el served as one of the two aides of 
the archangel Uri'el. 

33. Seventy thrones in Wertheimer, Batte Midrajhot, 1:284. 

34. According to Gaster, "It is the throne of Abraham the Patriarch" ("Hebrew 
Visions," p. 586). 

35. A verse from the standard Jewish prayerbooks (I. Davidson, Ojar ha-jhirah ve ha-
piyyut [New York, 1970], p. 4101). 

36. Ps. 106:1. 
37. J P mss. A, B, F, H: "to those who repented." 

38. Bet ha-Midrash, 5:47-48; 2:52-53, and 3:131-140. 
39. Jer . 32:19. 
40. Ps. 31:20. 

41. Jer . 32:19. 

Chapter 6 Biblical Commentaries 

1. See ms. IV D 35; its linguistic peculiarities are described by G. Tazard in EJ, s.v. 
"Judeo-Persian," p. 431. 

2. See the Introduction. 
3. On the category of tapir in J P literature, see Netzer, Char, pp. 13—14. 
4. Ibid., pp. 15-20. 
5. See below, chap. 8. 
6. See The Muja-narna of R. Shimon Hakham, ed. Herbert H. Paper (Cincinnati, 1986), 

p. xi. 
7. See above, "Introduction to Shahin," n. 7. 

Commentary on EccLejiajtej 4 

1. This translation is based on J T S 1403, fols. 53r-54r, 62v-65r; BZI 1045/4 fols. 
105r-107v and BZI 4547, fols. lv-2v , 88r-90r. 

2. Ar./Pers., tapir. 

3. We have no way of knowing what commentary Yehudah b. Binyamin is referring to. 

4. Obviously, some Iranian J ews found the original Hebrew text of Ecclesiastes diffi-
cult to understand. 

5. A rather unusual, if noble, motive for the author's undertaking. 

6. That is, without gainful employment. 
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7. The repeti t ion of this phrase , if not a scribal error, is indicative of the author ' s real 
intentions. Fo r David Kimhi, see above, Shoftim-namah, n. 8. 

8. A euphemism for wishing the opposite. 
9. Binyamin appears to be creat ing his own in terpre ta t ion of this verse in which 

p o w e r is explicitly a t t r ibuted to oppressors . 

10. "He has to eat his own flesh," because either, as Rashi {ad loc.) explains, he will 
eventual ly behold the r eward of the r ighteous on the D a y of J u d g m e n t or, as Ibn 
E z r a claims, he has consumed all his weal th t h rough idleness. 

11. Cf. Ibn Ezra, at)loc., lebem (bread). 
12. The H e b r e w original says simply, "the case of a man w h o is alone, wi thou t compan-

ion "; Binyamin is following Rashi s explanat ion here . 

13. See Rashi, ad loc.: " H e acquires no s tudent [to teach him the Torah] w h o wou ld be 
like a son to him, no r does he have a fr iend [haver; someone wi th w h o m he could 
s tudy the Torah] w h o could be like a brother ." 

14. Rashi, at) loc. 

15. Rashi, ad loc., cont inues to refer to two companions w h o s tudy texts toge ther and 
help each other, or elucidate for one ano the r w h e n necessary, the teachings of their 
rabbi . 

16. Both Rashi and Ibn Ezra , ad loc., t ake this half of the verse to refer to the act of 
procreat ion. 

17. If I under s t and the Pers ian correctly, this differs f rom the H e b r e w text: "If one 
attacks, t w o can s tand u p to him." 

18. Rashi, ad loc., adds to the literal meaning again by refer r ing to the s t rength of the 
wisdom acqui red b y three generat ions of one family (grandfather , father, a n d son) 
w h o have devoted their lives to the threefold learning of Torah, JVIishnah, a n d derek 
erej (ethical conduct) . 

19. Instead of the Hebrew: "a poor bu t wise you th , " which Rashi, ad loc., says refers to 
yeder ba-tov (the inclination t oward good) . 

20. Rashi and Ibn Ezra, ad loc., relate this verse to the previous one, a connect ion not 
found in the J P text. 

21. Rashi, ad loc., connects the phrase with the generat ion of the Flood and wi th N o a h . 
However , Binyamin refers to N o a h as "the second son," which is not correct; N o a h 
was the first son of Lemek (Gen. 5:28—30). Pe rhaps he means that N o a h was a 
"second Adam" because he ( re )popula ted the ear th . Ibn E z r a takes the expression 
to refer back to the two previous verses, to the wise y o u n g man w h o comes to sup-
plant the foolish old king. 

22. Rashi, ad loc., gives the same explanat ion. 

23. See Rashi, ad loc. 

Commentary on Exodus 3—4 
1. This t ranslat ion is based on the text r ep roduced in Paper 's Aluja-nama, pp . 100— 

107. 
2. Refer r ing to the pre-Islamic now riiz celebrated on M a r c h 21, the vernal equinox. 
3. See Ginzberg , Legends, 2 :300-305 , 3 1 6 - 3 2 6 ; 5 :414-416 . 
4. According to rabbinic tradit ion, Moses led his flocks deliberately away f rom inhab-

ited places so that they might not steal, even inadvertently, f rom o ther people 's 
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properly (Midrajb Tanhumab, 12; Mutradh Rabbab, Shemot 3; Yalqut Sbimoni, 
Shemot 3). 

5. See Ex. 3:1, Mount Horeb; tur (Hebrew for "row," "column"), together with the 
Aramaic synonym tura, can also mean "mountain." Muslims refer to Mount Sinai as 
"Tur" (Surah 52). Cf. Ginzberg, Legends, 5:415n. 113. 

6. Cf. Yalqut Shirnoni, 4.172; Seder iOlam Rabbab, 5.2. 
7. This is the staff which later becomes the instrument of Moses' miracles (Ginzberg, 

Legend*), 2:291-293). 
8. It is Moses' solicitude for Jethro 's flock that earned him the epithet web neman 

(faithful shepherd) and provided proof that he would be equally solicitous with the 
Children of Israel (Mtdradb Rabbab, Shemot 2; cf. Ginzberg, Legends, 2:301; 
5:414n.l09: see also Moreen, "Moses, God's Shepherd"). See also above, "Moses 
and the Burning Bush," n. 4. 

9. Pers.,Jangali(unfilled, jungly). 
10. Cf. YaLqut Sbimoni, Shemot 3. 
11. "The first thing Moses noticed was the wonderful burning bush, the upper part of 

which was a blazing flame, neither consuming the bush nor preventing it from 
bearing blossoms as it burnt, for the celestial fire has three peculiar qualities: it pro-
duces blossoms, it does not consume the object around which it plays, and it is 
black of color" (Ginzberg, Legends, 2:303). 

12. An indirect reference to the Persian expression ayina-yi Idkandarl (Alexander's mir-
ror), which, together with jam-ijam, (Jam[shid] 's goblet), is a magical object re-
puted to be able to reveal events all over the world. Both are popular concepts in 
classical Persian poetry (Schimmel, Two-Colored Brocade, p. 109). See above, "Jacob 
and the Wolf," n. 13. 

13. The Sbekinab is the immanent aspect of God in rabbinic literature and it is usually 
referred to as feminine. The Hebrew kaviyakol is a pious expression intended to al-
lay any intimation of anthropomorphism. 

14. Some midrashic sources claim that it was the archangel Gabriel; either angel 
"served the purpose to indicate the presence of the Shekinah, for it was God Him-
self, and not the angels, who spoke to Moses" (Ginzberg, Legends, 2:415-416n.l 15). 

15. See above, "Moses and the Burning Bush," n. 12. 
16. Midra^b Rabbab, Shemot 3; Ginzberg, Legends, 2:305. Hakam translates the famous 

Hebrew expression binneni (here I am) with the famous Arabic expression labayka, 
with the same meaning (see above, "Moses and the Burning Bush," n. 10). 

17. Rabbinic sources do not describe how Moses hid his face; the image here is remi-
niscent of the gestures of hiding and the coquettish modesty often found in Persian 
miniature paintings. 

18. Pers., dbabr (city, town). 
19. Ar./Pers., mubajdil ([tax ] collector), for Heb. noged (oppressor, taskmaster). 
20. Cf. Grmxberg, Legendd, 2:317. 
21. Ar./Pers., radul (messenger) as opposed to nabi (prophet). The former term is asso-

ciated in Islam primarily with Moses, Muhammad, and Jesus, who were given 
divine Scriptures, not just divine admonitions for mankind. O n the distinction be-
tween the two functions, see Fazlur Rahman, Major Thermd of the Quran (Min-
neapolis, 1980), pp. 81-82. 
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22. Pers., khoda o nida, a rhyming expression. 
23. That is, a stranger in Midian. For the chain of arguments between God and Moses 

that, according to midrashic sources, lasted seven days, see Ginzberg, Legend.), 

2:316ff., and Midrash Rabbah, ad loc. 
24. Heb., ehyeb asher ehye, which may also mean "I am who I am," or, "I will be what I 

will be" (Exod. 3:14; Tanakb, p. 88n.a; Midrash Rabbab, ad loc.; Ginzberg, Legends, 
5:42 In. 128). 

25. See Rashi and Ramban, ad loc. 
26. See ibid.; Aram., dayab le-sara be-shaitah (sufficient unto the hour is the evil 

thereof); Midrash Rabbah, ad loc.; Yalqut Sbimoni, Shemot, 3.1; Ginzberg, Legerity, 
5:420-42 In. 127). 

27. Cf. Alidrasb Rabbab, ad loc.; Ginzberg, Legends, 2:319. 
28. Heb., adonai (lord); cf. EJ, s.v. "God, names of." 
29. Heb., yeshivah; see Rashi at Exod. 3:16. 
30. Exod. 3:16; Midrajh Tanhumah, Shemot 17. 
31. See Rashi, ad loc. 
32. Exod. 3:21; the image of people carrying things off in their up-turned hems appears 

to be Hakam's. 
33. Cf . Midrajh Rabbab, 3 .11 . 

34. See Babylonian Talmud, Sanhedrim 91a. 
35. Ar./Pers., halal (lawful, legitimate, sanctioned by religion), a technical term in 

Muslim jurisprudence. 

36. The Babylonian Talmud, Nedarim, 65a, and ¿Midrash Tanhumab, Shemot 17, specifi-
cally state that Moses will never return to Egypt. 

37. Heb., haltarab (loosening, permission, solution), including the annulment of oaths. 
38. Cf. Ginzberg, Legends, 2:318. 
39. Pers., az man dast bar dar (take Your hands off me; leave me alone) — not a very 

polite reply! 
40. Cf. Yalgul ShMoni, 3.170. 
41. Pers., lit., bimazih mijhavam (I will become vapid, tasteless [to them]). 
42. See above, n. 16. 
43. Al-Nlsaburi has an interesting comment on this specific exchange: "Question: God, 

the Exalted, knew what Moses had in his hand. Why did he ask? Answer: So that 
M o s e s would grow froward in his speech and would not be afraid" (Dastanha, p. 161). 

44. 1 was unable to find the detail of the talking snake in any of the sources, Jewish or 
Muslim, that I consulted. We are reminded of the talking snake in Gen. 3:4. 

45. Sec Midra.ll) Rabbab, ad loc., and al-Ntsaburi, Dajtanha, pp. 161-162. 
46. Cf. Ginzberg, Legends, 2:322. 
47. Cf. Ginzberg, Legends, 2:325. 
48. That is, Aaron. See Rashi, Ramban, and especially Ibn Ezra, ad loc. 
49. See the sources cited in n. 48. 
50. See Rashi and Ramban, ad loc. 
51. Lit., imamat-ikebunab, an interesting Persian-Hebrew hybrid expression. 
52. Cf. Ginzberg, Legends, 2:326, 5:422n.l39. 
53. Hakam uses dual verb forms, thus including Aaron in the command. 
54. See the sources cited above in n. 23. 
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Chapter 7 Religious Festivals in Sermon, Commentary, and Poetry 

1. See Netzer, Odar, Index, under "derashot." 
2. See the wonderful study, based exclusively on European sources, by Saperstein, 

Jewidh Preaching. 
3. A movement in Jewish mysticism based on the teachings of R. Issac Luria (d. 

1572) of Safed and his followers. 
4. See Saperstein, Jewidb Preaching, pp. 63—79. 

5. A non-haLakie (nonlegal) mode of biblical interpretation. 

6. See the sources cited in the notes to the translation. 
7. This biographical information is based on Netzer, Muntakhab, pp. 50—51, 351; 

idem., Odar, pp. 36-37; idem., "Tahanunim le-rabbi Binyamin b. Misha'el," pp. 4 8 -
54; idem., Encyclopaedia Iranica, s.v. "Amina"; idem., "Rabbi Bmyamin ben Misha'el 
and His Works," a lecture delivered at "Irano-Judaica: Fourth International Con-
ference," Jerusalem, J u l y 1998. 

A Deradhah on the Haftarah for the Ninth of Ab 

1. This translation is based on J N U L 28° 5108, which lacks folio numbers. 

2. The next word is illegible. 
3. Illegible. 
4. Pers. rlzu)eh can mean both "withered" and "scattered." 

5. See, for example, the interpretations of Rashi, Ibn Ezra, and R. Joseph Karo in 
Mikraot Gedolot: Yirmiahu (Lublin; repr. New York, n.d.), 6:78-79. 

6. On the prophet Elijah's inclination to reveal secrets to mortals, see Babylonian Tal-
mud, Baba Mesia 59b. Khizr, his Muslim "incarnation," plays a similar role; see 
Surah 18:61—83, where he is not mentioned by name. 

7. Heb., midhkan and ohel. 

8. The verb is illegible in the ms., hence I cannot determine the exact source of the 
quotation. 

9. I have not been able to find a textual antecedent to the author's connection between 
the verse in Jeremiah and Moses' petition on Aaron's behalf. The association 
appears to be the author's, based, in all probability, on well-known midrashic sug-
gestions. It is not found in one of the major JPersian midrashic collections written 
in 1328 (Sefer Pitron ha-Torah, pp. 23-24, 179-80, 300). However, according to sev-
eral midrashim, Moses' intercession on behalf of Aaron after the latter helped build 
the Golden Calf accounts for the fact that God averted his wrath from two of 
Aaron's four sons (cf. Ginzberg, Legendd, 3:306, 6:105n.599, and the sources cited 
there). 

10. I am uncertain of the meaning of the next hybrid phrase, kavod-ijahlmba (Heb. [the 
honor] + Pers. [of hellfire]) in the present context. 

11. Heb., kadher. 
12. Babylonian Talmud, Yoma33a. 

13. Heb., kelippot (shards, shells), a term associated especially with Lurianic Kabbalah 
(cf. Scholem, Kabbalah, especially pp. 138-139). 

14. Aram., ditra ahara (the domain of dark emanations and dark powers), another kab-
balistic term associated especially with Lurianic Kabbalah (cf. Scholem, Kabbalah, 
pp. 123-128). 
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15. O n the different functions of the two Messiahs, see Joseph Klausner, The Meddianic 
Idea in Israelfrom ltd Beginning to the Completion of the A'lLthnab (New York, 1955). 

16. A lovely Hebrew pun: qol ha-tor (the song/voice of the turtledove), and qol ha-Torah 
(the song/voice of the Torah). The author appears not to subscribe to certain Kab-
balistic notions according to which the Torah will change in Messianic times (see 
Gershom G. Scholem, "The Meaning of the Torah in Jewish Mysticism," in his On 
the Kabbalah and ltd Symbolism [New York, 1965]). 

Commentary on the Book of Esther 
1. This translation is based on J N U L 1388, fols. 323r-330r; J N U L 8° 4332, fols. 

99v—104r; BL Or. 4731, fols. 36r-41v and J T S 8616, fols. 145r-153v. 
2. Susa. 
3. This well-aimed insult seems to have its origins, though not in Amlna's formulation, 

in a midrash: "I am Vashti, the daughter of Belshazzar, who was a son of 
Nebuchadnezzar, the Nebuchadnezzar who scoffed at kings and unto whom 
princes were a derision, and even thou wouldst not have been deemed worthy to 
run before my father's chariot as a courier" (Ginzberg, Legendd, 4:375). According 
to Targum Sheni, Vashti was the daughter of Evil Merodach and grand-daughter of 
Nebuchadnezzar ("The Second Targum [Targum Sheni] to Esther," ed. P. S. Gassel 
and A. Bernstein, in The Targum, p. 295). 

4. Vashti is deriding Ahasueros' "lowly origins," as compared with hers! However, 
according to rabbinic sources, Ahasueros was also the scion of kings, "the son of 
Cyrus the Persian, who was the son of Darius the Mede" (Ginzberg, Legends, 
6:451n.4). 

5. Midrashic sources identify Memukan with the prophet Daniel and refer to a long-
standing antipathy between him and Vashti. Memukan offered his opinion first 
because "it is customary as well among Persians as among Jews , in passing death 
sentence, to begin taking the vote with the youngest of the judges on the bench, to 
prevent the juniors and the less prominent from being overawed by the opinion ol 
the more influential" (Ginzberg, Legendd, 4:377-378, 6:456nn.41-46). 

6. An erotic as well as a martial image, which, however, does not mean that the shah 
carried out the execution himself. 

7. On Ahasueros' name Bahman, see above, Ardashlr-namah, n. 3. 
8. On the relationship between Esther and Mordekai, see shove, Ardadbir-namah, n. 33. 
9. "And it was on the third day, after Esther had three successive fasts" ("Second Tar-

gum," p. 322). 
10. The 15th o fNisan (cf. Ginzberg.Legends, 6:4/2-473n. 145). 
11. One can't help but hear an echo of the state of mind of Kashan's J e w s in Amlna's 

time (see below, chap. 8). 
12. Lit., "Who is he?" 
13. This legend from the Babylonian Talmud, Megillah 16a (see Ginzberg, Legendd, 

4:442; 6:478n.l81), is the subject of one of the loveliest miniatures found in a J P 
manuscript (see Moreen, Miniature Paintings, p. 34; the miniature is reproduced on 
the cover). 

14. Originally a friend of Hainan's, he now tries to switch over to the winning side 
(cf. Ginzberg, Legendd, 2:443; 6:478n.l82). 
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15. That is, for Mordekai. 
16. Cf. "Second Targum," p. 337. 
17. Ibid. 
18. A poetic exaggeration. 
19. See above, ArdasbZr-namab, n. 2; a famous king in the Sbab-namab. 
20. Asaf is the name of King Solomon's grand vizier in Islamic literature and lore (see 

Jacob Lassner, Demonizing the Queen of Sbeba: Boundaries of Gender and Culture in 
PostbibLical Judaism and Medieval Islam [Chicago, 1993], Index under "Asaph b. 
Berachiah"). 

21. Ar./Pers., "the guided one," a Messiah-like figure in Islam, who is expected to 
arrive before the Day of Judgment. The concept is more developed among Shi'i 
than among Sunni Muslims (EI [2], s.v. "al-Mahdi"). Arnma, like other Jews in the 
Muslim world going back to Saadiah Gaon, appears to have had no qualms about 
attaching a Muslim term to a Jewish concept. 

Puritn-iidinah 
1. This translation is based on BZI 1071, fols. 73r-76v; HUC 2167, no. 41 and HUC 

2151, no. 13. The first part of this poem in praise of Purim (more likely a song) 
seems to be a paean on the theme of the well-known saying "When [the month of] 
Adar arrives, joys increase" (Babylonian Talmud, Ta'nit 29). For an edition and 
translation of a poem on Purim in the J P dialect of Isfahan, see D. N. MacKenzie, 
"Jewish-Persian from Isfahan," JRAS 1968: 68-75. 

2. A choice scent in Persian poetiy. 
3. A harbor in the south of Iran, on the coast of Baluchistan, in one of the bays to the 

west of the Indus estuary (Barthold, Historical Geography, p. 76). 
4. A town near Isfahan. 
5. That is, Haman. Hanging Haman in effigy used to be customaiy in many commu-

nities. For this and other colorful Purim customs, see Brauer, Jews of Kurdistan, 
pp. 344-362. 

6. Haman s wife; see Esther 5:10. 
7. The name of one of Hainan's sons (Esther 9:7). 
8. The (minor) festival of Purim is celebrated in high spirits everywhere. According 

to a talmudic saying (Megillah 7b), a man is obligated to drink enough wine on Pu-
rim to become incapable of differentiating between cursing Haman and blessing 
Mordekai. 

9. Offerings to the dead? See the custom among the Jews of Kurdistan of "distribut-
ing cakes among acquaintances and schoolchildren for 'the souls of the dead' " 
(Brauer, Jews of Kurdistan, p. 345). 

10. A paste dressed with gravy and milk. 
11. Pilaw, a kind of rice dish. 
12. Probably alluding to the custom of misbloab manot (sending portions; Esther 9:22) 

to friends on Purim and bestowing gifts upon the poor. At least two portions of edi-
bles should be sent to a friend and money should be distributed to at least two 
paupers. 

13. Probably referring to the lax behavior acceptable by balakah (Jewish law) only on 
Purim. 
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14. An expression of messianic hopes. 
15. Heb., "good deeds," a possible reference to procreation. 
16. It is likely that Purim merriment often overlapped with the Iranian celebration of 

Now Raz (New Year), which falls on March 21; Purim also falls, most of the time, in 
March. 

On the Sacrifice of Isaac 
1. This translation is based on Netzer's Muntakhab, pp. 351-364; J N U L Heb. 28° 

3199, fols. 86v-90r and J T S 1403, fols. 62v-65r. There are substantial differences 
between these manuscripts. According to Netzer, Amlna relies on a midrash by 
Yehuda b. Shemu'el b. 'Abbas, a twelfth-century poet and preacher from North Af-
rica (Encyclopaedia Iranica, s.v. "Amina"). I was unable to confirm this claim. In the 
article mentioning this poet and his works, Hayyim Schirmann makes no reference 
to such a midrashic composition ("Ha-meshorerim bene doram shel Moshe b. Ezra 
ve-Yehudah ha-Levi," Yediiot ha-makon le-heker ha-shirab ha-ivritbe-Yirushalayim 6 
[1945]: 297—313). For rabbinic views of this episode, see Ginzberg, Legends, 1:274— 
286, 5:249—255, and Spiegel, Last Trial. For Islamic aspects, see Reuven Firestone, 
Journeys in Holy Lands: The Evolution of the Abraham-Isbmael Legends in Islamic Ex-
egesis (Albany, N.Y., 1990), pp. 116ff. 

The Arabic/Persian Khaltl Allah (the friend of God) is a traditional Muslim epi-
thet for Abraham (Surah 4:125). 

2. The thought is based on Jerusalem Talmud, Ta'anit 2.4, 65d (quoted in Spiegel, Last 
Trail, p. 90), but Amina's wording differs significantly. 

3. "A ram . . . which God had created in the twilight of Sabbath eve in the week of 
creation, and prepared since then as a burnt offering instead of Isaac" (Ginzberg, 
Legends, 1:282). According to al-Tha'labl, the bellwether came from the Garden of 
Eden CArd'is, p. 94). 

4. See above, "A Derashah on the Haftarah," n. 6; "the skin served Elijha for his gir-
dle" (Ginzberg, Legends, 1:283). 

5. Kings and princes in the Islamic world often rewarded poets who sang their praises 
with robes of honor. 

6. Asaz (Ar./Pers.) is a musical instrument. 
7. Cf. Ginzberg, hegends, 1:283. 
8. "And of his two horns, the one was blown at the end of the revelation on Mount 

Sinai, and the other will be used to proclaim the end of Exile" (Ginzberg, Legends, 
1:283, 5:252n.246). 

9. That is, may this place be the reward of the righteous. 
10. Sufi terms are used in this verse. 
11. An abbreviated form of "Ibrahim, " the Ar./Pers. name of Abraham. 
12. I was unable to find any legendaiy sources, Jewish or Muslim, describing such a 

fabulous earthly paradise. 
13. Verses 70—107 are not included in Netzer's text. 
14. J T S 1403 ends here. 
15. That is, 1710. 
16. See above, "Commentaiy on Exodus 3—4," n. 13. 
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Chapter 8 Historical Texts 

Kitâb-i Aniul 
1. This introduction is based on my Iranian Jewry d Hour of Peril and Heroidm. 
2. Since KA is not a chronological account, it is not, strictly speaking, a chronicle. 
3. See Felix Tauer, "History and Biography, " in Rypka, Hidtory, pp. 438ff. 
4. See Moreen, Iranian Jewry, pp. 157—164. 
5. Cf. ibid., pp. 27-34. 
6. Cf. ibid., pp. 56-107. 
7. The translation that follows is adapted with some changes from Appendix C of 

Moreen, Iranian Jewry, pp. 181-207. 
8. See above, "Commentary on the Book of Esther," n. 20. Here the name Asaf refers 

to Shah 'Abbâs l i s grand vizier; see Moreen, "Downfall of Muhammad ['All] 
Beg," pp. 81-99. 

9. Muhammad Beg is referring to the Shi'i concept of najada (ritual uncleanliness), at-
tributed by Shi'is to all non-Shi'is (EI [2], s.v. "nadjasa'). 

10. The poll tax demanded by Muslims of non-Muslims living in their midst; EI (2), 
s.v. "djizya"; Cohen, Under Credcent and Crodd, pp. 68—72. 

11. For the origins of the Jewish suburb of Isfahan known as Dar al-yahud or 
Yahudïya, see Fischel, "Yahudiyya," pp. 523—526. 

12. This statement refers to the periodic prohibition in various Muslim lands against 
erecting new buildings or repairing old ones, including houses of worship. These 
prohibitions are based on the so-called Pact of 'Utnar, (see the Introduction), which 
spells out the conditions imposed on non-Muslim monotheists living in the Islarn-
icate world (cf. Lewis, Jewd, pp. 24ff., and Cohen, Under Crescent and Crodd, pp. 54— 
68). 

13. I was unable to identify this location. 
14. The grand vizier is obviously punning on Farahàbàd (Abode of joy), the name of a 

town on the southern shores ol the Caspian Sea with a flourishing .Jewish commu-
nity (Moreen, Iranian Jewry, Index, under "Farahàbàd"). 

15. The famous seventeenth-century French traveler Jean Chardin describes the site, 
southeast of Isfahan, as follows: "Au delà, est la plaine de . . . Hézar dereh. . . . Elle 
est aride et sèche; et cela vient, dit la légende, de ce que c'étoit un repaire de 
dragons, de serpens et de toute sorte de bêtes venimeuses, qui s étaient amassées là 
en si grand nombre qu'on n'osoit en approcher ni demeurer au voisinage" (Voyaged 
[Paris, 1811], 8:99). The area is still, apparently, a Muslim cemetery (Spicehandler, 
"Persecution of the Jews," 334n.9). 

16. A village outside Isfahan which came to be incorporated into it (E. E. Beudouin, Is-
pahan doud lidgrandd chabd, XVIIe dièclc [Paris, 1933]). 

17. References to Zoroastrianism, the pre-Islamic religion of Iran, are generally nega-
tive in classical Persian literature. From KA we note that their status was even 
lower than that of the Jews and that the latter shared the Muslims' antipathy to-
ward the Zoroastrians (Moreen, Iranian Jewry, Index, under "Zoroastrian"). 

18. Muhammad Beg is appealing to the Zoroastrians' own well-known adherence to 
laws ol: purity. On this complex subject, see Choksy, Purity and Pollution. 
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19. The reference is most likely to Shah 'Abbas I, rather than to Shah SafT I, Shah 
'Abbas II s immediate predecessor. 

20. See the Introduction. Zoroastrian animosity toward Jews climaxed in the third 
century, under the Sassanids (see chaps. 1 and 2 in Neusner, Judaism, Christianity, 
and Zoroastrianism in Talmudic Babylonia [Boston, 1986], an abbreviation of his llu-
tory of the Jew, vols. 2—5). This animosity appears to have continued through the 
centuries. It is best encapsulated in the ninth-centuiy polemical text Shkand-
gumanig Vizar (The doubt-destroying exposition); see ibid., pp. 175—195, and espe-
cially J.-P. de Menasce, Une apologeliqut mazdeene du IXe siecle: Skand Gumanik Vikar, 
la solution decisive des doutes (Fribourg, 1945). 

21. A legendary hero of Firdowsi's Shah-namah and Nizami's romance Khosrow and 
Shlrln. Shah Khosrow assigned Farhad the impossible task of carving a tunnel 
through a mountain on the false promise that he would thereby win the hand of 
Shirin, whom the shah also loved. 

22. Cf. Moreen, Iranian Jewry, pp. 185—186n.l2. Serah bat Asher was the daughter of 
Hadorah, Asher's second wife, by her first husband. She was therefore an adopted 
grand-daughter of the patriarch Jacob. She is reputed to have lived several cen-
turies and was granted entrance into Paradise while still living as a result of Jacob's 
blessing (Ginzberg, Legends, Index, under "Serah bat Asher"). On the complex his-
tory of this tomb, see Ernest E. I lerzPeld, Archaeological History of Iran (London, 
1935), pp. 106—107, and Yishaq ben Sevi, Mehqarim ti-niekorot (Jerusalem, 1965— 
1966), pp. 289-291. 

23. A veil worn by Muslim women in Iran covering the entire body and most of the 
face. It was apparently imposed by custom on non-Muslims as well. 

24. Ar./Pers., "master," the title of a Muslim learned in Islamic law and, among Iranian 
Jews, often the equivalent of "rabbi. " 

25. The statement alludes to the meaning of the Arabic/Persian word muslim (one who 
submits [to the will of God]). 

26. This expression is usually associated with 'All and his descendants, the imams, 
among Twelver Shi'is. As in n.24, above, a purely Muslim expression is transposed 
into a Jewish context, referring here, most likely, to Abraham and his descendants. 

27. This is probably another reference to Abraham, who separated himself from his 
father in order to follow God, rather than to the hijra (the migration) of Muham-
mad (Seligsohn, "Quatre poesies Judeo-Persanes," p. 257n.l). 

28. Many J P texts borrow this concept, usually connected with Muhammad, to refer 
to Moses (Moreen, "Moses in Muhammad's Light"). The connection with Abra-
ham is unusual. 

29. Like many Persian poets, Ibn Lutf resorts to cliche epithets even when they seem 
inappropriate. 

30. Away of referring to a person's sudden realization of the "true" religion (here 
Twelver Shi'ism). Resorting to a night vision was often used by would-be converts 
of many faiths to explain a sudden, often pragmatic, change of faith. 

31. This is ironic in hindsight since Ibn Lutf later relates Shah 'Abbas l i s displeasure 
with Muhammad Beg and the latter s downfall (Moreen, Iranian Jewry, pp. 146— 
148; idem., "Downfall of Muhammad ['All] Beg"). 
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32. On the value of this monetary unit, see Moreen, Iranian Jewry, pp. 20-2 ln.8 and 
the sources cited there. 

33. This relers to a i'aqf (religious foundation), endowed here in the name of Muham-
mad, his daughter Fatimah, and the twelve imams. 

34. I was unable to determine the value of this currency, but it was no doubt less than 
what the men received. 

35. This was Ibn Lutf's own predicament (Moreen, Iranian Jewry, pp. 28—29). 

36. Muhammad Beg s policy of forced conversion is contrary to the Qur'an 's attitude 
toward the People of the Book, summed up in the famous statement la ikraha (PI din 
(there is no compulsion in religion [Surah 2:256]); see Lewis, Jew, pp. 13—14; Co-
hen, Under Crescent and CroM, pp. 112ff. The shah's objection is perfunctory, as it is 
unlikely that he would have been unaware of the methods Muhammad Beg used to 
achreve his goal. 

37. A long sustained sound made on the shofar. 

38. See Moreen, Iranian Jewry, pp. 94-107, 208-216. 

39. Pers. zar means both "gold" and "money." In view of the reference to gilt idols, the 
first meaning is more appropriate here. 

40. Kadkhudas were communal leaders whose precise functions appear to have differed 
at various times and in various places (Moreen, Iranian Jewry, pp. 120-123). 

41. A reference to the twelve imams of Shi'ism. 
42. Without other evidence, it is difficult to assess the kadkhudas' description of Jewish 

economic activities in Yazd. The J ews ' sizable bribe suggests that they were well 
off; the kadkhudas ' list of their activities shows a considerable range of business. 

43. See n. 17 above. The Avesta, the Zoroastrian scripture, gained only grudging Mus-
lim acceptance (Lewis, Jewa, pp. 17-18; Cohen Under Crescent and CroM, pp. 53-54) . 

44. Duldul was the name of'All's mule. The shah is, therefore, flatteringly identified 
with 'All, the first imam of Twelver Shi'ism. 

45. See above, "Jacob and the Wolf," n. 37. 
46. Zu'lfiqar was 'All's famous double-pronged sword, always victorious in battle. 
47. See above, "Moses and the Burning Bush," n. 12. 

Kitab-L Sar-guzadht-i K&) ban 
1. This introduction is based on my Iranian Jewry during the Afghan Invasion. 

2. Cf. ¡Moreen, Afghan Invasion, pp. 6—7. 
3. Ibid., p. 61. 
4. See Kitab-i Antwi, immediately above. 

5. See Moreen, Afghan Invasion, pp. 7—13. 

6. Ibid., pp. 31-37. 
7. Mahmud never conquered all of Iran; before his accession he had subdued only 

Kirman and Yazd. Moreover, after the fall of Isfahan, he had serious difficulties try-
ing to conquer the rest of Iran's major towns (Lockhart, Fall, pp. 130-131, 195ff.). 

8. BabaT b. Farhad displays clear sympathies toward the Sunni Afghans throughout 
KS. Iranian J e w s may well have perceived the Afghans as "saviors" from the in-
creasingly intolerant Shi'i regime of the late Safavids (Moreen, Afghan Invasion, 
pp. 26-29). A J P panegyric in praise ot Ashrafhas also survived; see below, chap. 
12, "O Just Shah Ashraf." 
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9. The favorite slave of Sultan Mahmud of Ghazna (r. 999—1030). The sultan's love 
for Ayaz is a common topos in Persian Sufi poetry, in which Ayaz usually symbol-
izes the Divine Beloved (see E. Bosworth, The Medieval History of Iran [London, 
1977], pp. 90-92) . 

10. Behind the nickname there is a real individual known from Iranian sources as Sul-
tan Amanullah, one of Mahmud's closest Afghan generals and rivals (Lockhart, 
Fall, pp. 138, 140, 143, 172-174, 193-197, 204-205, 207, 210). 

11. Iranian sources disagree regarding the manner of Mahmud's death. Although it is 
unlikely that Ashraf himself committed the deed, he probably ordered it (Lockhart, 
Fall, pp. 209-211, especially n. 4). 

12. Sultan Amanullah s desire for the crown of Iran was already evident during the 
reign of Mahmud, as early as 1723, and Ashraf naturally feared that it might sur-
face again (Lockhart, Fall, pp. 204-205) . 

13. That is, they came forward to lay claim to their share of the inheritance. Sultan 
Amanullah s wealth was supposed to have been considerable (Lockhart, Fall, 
pp. 276-277). 

14. A probable reference to Ashraf's conflict with the Ottoman general Ahmad Pasha, 
who was then occupying Hamadan. Ashraf had to repel the Ottomans, and to some 
extent the Russians, in addition to the forces of Tahmasp Quit Khan. The encoun-
ter with Ahmad Pasha took place in the fall of 1726 (Lockhart, Fall, pp. 288-291) . 

15. This vague statement is difficult to pinpoint in Iranian sources, for, as indicated in 
n. 14, Ashraf fought constantly to conquer Iran and to repulse other foreign con-
querors as well as Iranian claimants to the throne. 

16. Hob. goyim (gentile) is probably used here to refer to Shi'i Muslims, the primaiy 
target ol the Afghans. 

17. Most of the Safavid princes had already been massacred by Mahmud in 1725 
(Lockhart, Fall, pp. 207-208), but it was Ashraf who put to death Shah Sultan 
Husayn, the last Safavid Shah (ibid., p. 289). 

18. That is, to maydan-i¿hah (The royal square), Isfahan's principal site for parades and 
executions. 

19. He was one of Ashraf's pirn, or "[Sufi] religious masters.'' Mullah Za'faran's death 
at the hands of Tahmasp Qull Khan is noted in Muhammad Mar 'ashis Majtna al-
tawdrikb (Tehran, 1949), p. 80. See also Lockhart, Fall, pp. 336-337. 

20. Heb., pajul (disqualified, ritually unfit [for sacrifice]). I believe that this is an at-
tempt to translate and transpose into a Jewish context the Arabic term nafid (dirty, 
unclean), with which Shi'is brand non-Shi'is. 

O n the other hand, Maimonides already used the term al-pajul (rhyming with 
ra.ni!, Arabic for "prophet") to refer to Muhammad, which may indicate tha tpa j td is 
an older term used by J e w s to refer to Muslims. I thank Professor E. Spicehandler 
for drawing my attention to the reference in Maimonides' Iggeret Teman, ed. A. S. 
Halkin (New York, 1952), p. 39, 1. 19, in his review of my Afghan Invasion (JAOS 
112 [1992]: 312). 

21. Kashan is one of the main roads to the Caspian region, but according to Iranian 
sources, Ashraf never went that far and reached only as far as Simnan in 1729 
(Lockhart, Fall, p. 30). It is therefore difficult to determine on which of his several 
campaigns Ashraf passed through Kashan. But Ibn Farhad's vivid description of 
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his visit leaves no doubt about its occurrence and shows clearly the restlessness of 

Ashraf, who was besieged on many fronts. 

22. This may refer to Ashraf's rendezvous with the Safavid Prince Tahmasp, some-

where between Tehran and Qum (Lockhart, Fall, p. 277). I have been unable to 

determine the location of Mahsam. 

23. See Lockhart, Fall, pp. 330-331. 

24. This is the first mention in KS of Prince Tahmasp's general, the future Nadir Shah. 

25. See above, Ezra-namah, n. 57. 

26. No doubt this refers to the famine that broke out in Isfahan during its siege by the 

Afghans (Lockhart, Fall, chap. 13). 

27. The Jewish date 5490 equals 1730 CE, but Ashraf came to power on April 23, 1725, 

and was killed sometime at the beginning of 1730 (Lockhart, Fall, pp. 210—211, 

336-338) . 

28. Qizilbitih (Turkish for "redhead") designates the original tribal supporters of the 

Safavids (see Kathryn Babayan, "The Safavid Synthesis: From Qizilbash Islam to 

Imamite Shi'ism," Iranian Studio* 27 [1994]: 135—161). Here it probably refers to 

Prince Tahmasp and his forces, although it may also include other Safavid claim-

ants to the throne, such as Mirza Sayyid Ahmad and the three men who claimed to 

be Isma'71 Mirza, ayounger brother of Prince Tahmasp's ( J . R. Periy, "The Last 

Safavids," Iran 9 [1971]: 58—59). The "lions" are probably the Ottomans. 

29. It appears from what follows that Ashraf's passage through Kashan, as well as his 

hurried departure to Isfahan, took place toward the end of his reign, when he was 

already in flight from Tahmasp Khan (Lockhart, Fall, pp. 332—333). 

30. Tahmasp Khan's rapacious policies continued even after he became Nadir Shah and 

were among the causes leading to his downfall (Lockhart, Nadir Shah, pp. 253, 270). 

31. Pers. dlvar means both "region" and "house." 

32. See above Kitah-iAniwi, n. 40. Tahmasp Khan was probably t iy ing to raise funds 

from the entire population of Kashan, not just from the J ews . 

33. An important mujtahid (Shi'i theologian and legist), probably the famous Aqa Mir 

Abu'l Qasim mentioned in 'Abd al-Rahim Zarrabls Tarikh-iKtuhan (Tehran, 

1956), pp. 208-209. I cannot be certain because Zarrabi does not indicate his 

dates, and there were several other prominent individuals, mostly descendants of 

this mujtahid, who also bore the name Abu'l Qasim. He may also be Mirza Abdu' l 

Qasim KashanI, or Mirza Abu'l Qasim KashanI, who occupied the position of dadr 

(supreme head of religious institutions under the Safavids), or dhaykh al-Ijldm (su-

preme judge in religious matters), of Iran under Nadir Shah (Lockhart, Fall, 

pp. 102 and 105). 

34. The accuracy of this figure cannot be checked. 

35. It is not clear who is intended here by "enemies" and "friends." Usually Ibn Farhad 

intends the Shi'is by the former and the J e w s by the latter, but that doesn't work 

very well here; nor do other combinations. More likely, it is one of Ibn Farhad's 

rather lame expressions. 

36. Heb. for "prince," "chief"; the title of the leader of a Jewish community. 

37. Probably members of Tahmasp Khan 's retinue. 

38. I thank E. Spicehandler for his correction of my translation here; see n. 20. 

39. Probably several thousand tumdns, as the comment on the Hindus below implies. 
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40. Apparently Ashraf had distributed monetary gifts to the people of Kashan, includ-
ing the Jews, in order to buy their allegiance. Although Iranian sources do not 
mention this incident, it is in keeping with the needs and the characters described 
in this episode. 

41. The implication here may be that despair led the men to contemplate suicide. 
42. Ibn Farhad's dating appears to be erroneous again. In 1729 (5490), the 8th of 

Heshwan fell on Monday, October 31, and in 1730 (5491) it fell on Thursday, 
October 19. Although the second date makes his error somewhat smaller, the pil-
lage must have occurred in 1729 because Prince Tahmasp became shah officially in 
the winter of 1729. I am indebted to Sidney Becker for these calculations. 

43. This statement is probably only partially correct. Although impoverished by 
Tahmasp Khan's plunder, the Jews of Kashan must have had sufficient funds left, 
or have been able to raise them, to pay the large sum necessaiy to regain their 
religious freedom. 

44. No reason lor this conversion is mentioned, but the incident is indicative of the 
Jewish community's sense of insecurity and its divisiveness regarding the available 
means for survival. 

45. Ibn Farhad appears to be supplying a motive for Binyamin's later behavior. 
46. It is not clear whether each family head was asked to pay this sum or whether it 

was a collective amount; the former appears more likely. 
47. Sa'idd are Muslims who claim descent from Muhammad and who are held in great 

esteem by ordinary Muslims. Here they are just another group demanding a "cut" 
from the Jews. 

48. P e r s j a h i b - i muqaddam, an epithet usually connected with the I lidden [Twelfth] 
Imam. Here it is intended as a flattering title for the absent Prince Tahmasp, 
Tahmasp Khan's nominal master, or, more likely, tor Tahmasp Khan himself 

49. The Muslim profession ol faith. 
50. This nonsensical phrase is intended to flatter the Muslims present by intimating, 

inaccurately, that Moses had acknowledged, or as some Muslims believe, had pre-
dicted, the prophethood of Muhammad. 

51. This implies that the money plundered from the Jews by Tahmasp Khan was taken 
in the name ol the prince, who later became, veiy briefly, Shah Tahmasp II. 

52. I was unable to find a Muslim source lor this legend. In Jewish midrashim Aaron's 
blossoming rod and Moses' staff are identical (Gmzberg, Legend*!, 6:106n.600). 
Tahmasp Khan may be improvising his flatteiy based on the poetic associations of 
Muhammad with that flower (cf. A. Schimmel, Ad Through a Veil: Mystical Poetry in 
I,tlam [New York, 1982], pp. 76, 207, 183-184, 278n.37). In any case, these "ver-
batim" dialogues cannot be considered entirely historical. 

53. In keeping with the definition of the state ofabladb-dhi inma (see the Introduction), 
Tahmasp Khan advises the J ews to resign themselves to their allotted (by the 
Our'an) state of humiliation and pay up. 

54. He seems to be the individual mentioned in n. 45 above. 
55. This was a rash, inconsiderate promise, since it was made without consulting the 

community. 
56. See above, "Moses and the Burning Bush," n. 12. 
57. See above, Kitab-i Aniidl, n. 10. 
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58. This refers to a gesture signifying the successfulf!] accomplishment of their mission. 
59. That is, the individuals named above, who were at the banquet. 

Khodaidat) 
1. Salemann, "Chudaidat," pp. i—viii, 1—56. 
2. Ibid., pp. iv—v. Based on his study of two additional mss. that were unavailable to 

Salemann, Bacher agrees only with the likelihood that the author's first name was 
Ibrahim ("Das judisch-bucharische Gedicht," p. 205). 

3. Salemann, "Chudaidat," p. iv. 
4. Bacher, Jewub Encyclopedia, s.v. "Judaeo-Persian Literature"; Fischel, "Israel in 

Iran," p. 1176. 
5. Cf. Yerushalmi, Zakhor, see Index under "selihot." 
6. This translation is based on Salemann's edition, "Chudaidat," pp. 1 -4 , 14-22; 

IV A 105 (untoliated), and Bacher, "Das judisch-bucharische Gedicht," pp. 197-
212. Salemann's edition bears the title "In Memory of Khoidat, gadol ba-dor (He-
brew for "the great [onej ot the generation"). The abbreviation of the hero's name 
from Khodaidad to Khoidat occurs frequently, for metric reasons, especially in 
Salemann's edition (Bacher, ibid., p. 200). 

7. Pers., ¿aid-zadah (from [a] ¿aid family); see above, Kitab-i Sar-guzajbl, n. 47. Since 
Khodaidad was clearly not a Muslim, the author may simply wish to endow his 
family with nobility, which in a Jewish context would imply that he was a koben, a 
descendant of the priestly tribe of Aaron. But the author did not use the Hebrew 
word, although he does not hesitate to do so elsewhere throughout the poem. His 
intention here is unclear. 

8. This statement contradicts v. 3. 
9. Pers. mahmd can also mean "silk," "satin." 

10. Bacher, "Das judisch-bucharische Gedicht," p. 200. 
11. Pers. qujb-begi, the title of a head of local government in Bukhara (see M. M o m , 

A Pemian Dictionary [Tehran, 1984 repr.], 2:2746, and Michael Zand, Encyclopaedia 
Judaica Year Book, 1975-1976, s.v. "Bukhara," p. 185; idemEncyclopaedia Iranica, 
3:1988, s.v. "Bukharan Jews, "p. 535). 

12. If not punished in this world, the perjurers will be punished in the hereafter. 
13. Bacher, "Das judisch-bucharische Gedicht," p. 205. 
14. Cf. below, "The Anguish of the Community of Forced Converts," n. 2. 
15. Bacher, "Das judisch-bucharische Gedicht," p. 207. 
16. Pers. padithab, more likely the governor, possibly Amir Ma'sum. 
17. Pers. zambar, also a "handbarrow," or a "leather bag for drawing water." 
18. A suggestion of rebirth in the new faith. 
19. Pers. ''amat-dar can also mean "one in command," "official," "functionary." 
20. The meaning of this distich, whose first hemistich is defective in Salemann's edi-

tion, is not clear to me. 
2 1. Bacher, "Das judisch-bucharische Gedicht," p. 208. 
22. The royal "we" (Bacher, ibid., p. 208). 
23. Pers., molaim jbu, molaim (be gentle, mild, calm). 
24. Pers., khan o man (family and properly). 
25. I do not understand the second hemistich. 
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26. Bacher, "Das judisch-bucharische Gedicht," p. 208. 
27. The meaning of the hemistich is unclear. It appears to refer to a previous decree by 

a ruler who may have staunchly enforced the prohibition on reneging Islam. 
28. Bacher, "Das jiidisch-bucharische Gedicht," p. 208, has ¿banan (dignitaries), 

instead of Salemann's (kings). 
29. Bacher, "Das jiidisch-bucharische Gedicht," p. 208. 
30. Ibid. 
31. In this and the following verse Bacher replaces Salemann's admittedly cumbersome 

nwatal (kept waiting, detained, delayed), with mabtall, the meaning of which eludes 
both him and me (ibid., p. 202). 

32. The meaning of the hemistich is not clear. 
33. Bacher, "Das ji idisch-bucharische Gedicht, ' p. 208. 
34. Ibid., p. 208, whereas Bacher's ms. A1 and Salemann have qiyamat (Resurrection), 

instead of dlyanat (religion, conscience, integrity). 
35. Ibid., p. 208; Khodaidad is chosen in the sense ol being singled out tor the honor of 

converting to Islam. 
36. Ibid., p. 209, has majnad ( throne, reclining place) instead of Salemann's majkan 

(dwelling, habitation). 
37. The word used for "Law" in the section title is the Persian ¿at (Pahlavi, data), 

derived from Armenian, Hebrew, and Akkadian in the Achaemenid period (Fiye, 
Heritage, p. 130). It does not occur again in this text. 

38. Bacher, "Das jiidisch-bucharische Gedicht," p. 209. 
39. See above, "Commentary on Exodus 3—4," n. 5. 
40. See above, "Moses and the Burning Bush," n. 12. 
41. This is a loose paraphrase of many biblical injunctions. 
42. Bacher, "Das judisch-bucharische Gedicht," p. 209. 
43. Ibid., p . 209. 
44. Ibid., p. 209. 
45. I am not certain of the meaning of this hemistich. 
46. The second hemistich is in the third person singular. 
47. Bacher, "Das judisch-bucharische Gedicht," p. 209. 
48. An intimation of the presence of an angel or, more likely, the Prophet Elijah. 
49. Heb., "righteous man"; Bacher, "Das judisch-bucharische Gedicht," p. 209. 
50. Ibid., p. 202. 

The Anguith of the Community of Forced Converts 
1. This translation is based primarily on ms. BZI 1071 fols. 3 r -7 r , with additional 

consultation of BZI 954, fols. 13 r -15r and H U C 2167, no. 43. 
2. The refrain that runs through the poem, In din-ipar'ubanlis somewhat difficult to 

translate because the wordparidhanThas several meanings, including "dispersed," 
"scattered," "confounded," "distracted," "vexed." The poet deviates occasionally 
from this refrain, mostly by substituting the Ar./Pers. word ¿bar (religious law), for 
din (faith, religion); I do not take this change into account in the translation in order 
to preserve its dirgelike quality. 

3. The concept of seventy, seventy-one, or seventy-two nations/languages, to which 
some seventy sects can be traced, is of ancient origin and is lound in many early 
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Jewish and non-Jewish sources (e.g., Ginzberg, Legends, 1:173, 5:194—195n.72, 
6:375n. 104). Many early Muslim hadlths (anecdotes from and about Muhammad) 
also mention it (see A. J . Wensinck, Concordance et indices àe la tradition musulmane 
[Leiden, 1936—1971], p. 135, under "firqatun/firàq"). 

4. Ar./Pers., madbbab (creed, denomination). This is a technical term referring to the 
principal schools of law in Islam. 

5. Pers., now àin[imj, the Persian expression for the more common Ar . jadïd al-ùlâm 
(new Muslim), by which Jewish converts, especially the anusim of Mashhad, were 
known (Netzer, "Oorot anuse Mashhad," and Patai, On Jewish Folklore, p. 200). 
This may suggest that the poem originates from Mashhad. 

6. OfYomKippur. 
7. The new converts were probably told not to mix Jewish and Muslim practices. 
8. Ar./Pers., mum hi/), u.tLu), words that typically designate Sufi masters. 
9. Pers., Zoroastrians. 

10. Cf. the element of "voluntariness" in the conversions recorded in KS and Mashhad 
(Introduction). 

11. This verse may allude either to the long fast of Ramadan or to the penitential fasts 
of the community in general. 

12. We have no clue as to who is intended here. 
13. Perhaps this is a reference to Nadir Shah moving Jews from Qazvin, Gilan, and 

other parts of Iran, to Mashhad. See Netzer, "Qorot anuse Mashhad," and Patai, 
,Jad id al-Idlâm, pp. 25—28. 

14. Pers., àkbând (preacher, teacher), of low theological rank. 
15. Not to mention the fact that Islam prohibits the drinking of most alcoholic beverages. 

Chapter 9 Polemics and Philosophy 

On Mo<te<)' Prophet hood 
1. The first person to bring this text to scholarly notice was Asmussen in the appendix 

to his article " Judaeo-Persica II, " pp. 59—60. Asmussen also gave an extract of it in 
his Jewish Persian Textd, p. 16. The text was analyzed, transliterated, and translated 
into English by MacKenzie, "Early Jewish-Persian Argument," pp. 249-268. It 
was emended in the same publication Ijy Lazard (pp. 268-269) and by Shaked, 
"Judaeo-Persian Notes," pp. 178—182. Lazard also discussed it briefly in his "Di-
alectologie du judéo-persan, " 77—98, especially pp. 88ff. 

2. Capitals indicate folios, numbers indicate lines of text, words in parentheses are ed-
itorial additions. For examples of Jewish responses to Muslim anti- Jewish po-
lemics, see Ezra-namab. For Zoroastrian anti-Jewish polemics, see above, Kitâb-i 
Anuàï, nn. 17-18. 

3. Old Iranian, ivâk- (word, speech). The ritual associated with this term has a wide 
range of complex usages among Zoroastrians. The most common is that of "a par-
ticular essential formula which precedes, accompanies, or follows an action, . . . 
hedg[ing] the act around with the power of holy utterance"; it is necessaiy for 
"most recurring actions, whether of daily life or daily worship" (Maiy Boyce and 
Firoze Kotwal, "Zoroastrian b&jand iron," BSOAS 34 [1971]: 56-73, 298-313; I am 
grateful to D. N. MacKenzie for guiding me to this article). 
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A. Lev. 3:17. 
5. That is, by J ews , Zoroastrians, Christians, and Muslims. 
6. The "one belief" refers to the t ruth of Moses ' prophethood. 
7. Ex. 6:12. 
8. J e r . 9:25; Ez. 44:9. 
9. J e r . 6:10. 

10. I found no biblical expression 'are/ Lisbon, which appears to be synonymous with 
'arel Mfataim. 

11. The commentator 's argument is borrowed most likely from the midrash, specifi-
cally f rom Berejbit Rabbah, 46.4, later repeated also in Yalgut Shimoni at Gen. 10:17, 
where this argument, preceded by a discussion of the expression mentioned in 
notes 7, 8, and 9, is at tr ibuted to Rabbi Akiba. 

12. The connection to J o s h u a 5:3 as well as the linguistic explanation are based on 
Vayujra Rabbah, 25.7, and on Midrajh Tanhuma, "Va-yer'a," 43 .22-27. See also the 
sources cited by Ginzberg, Legends, 5:233n.l23. 

13. Cf. Ginzberg, Legend'a, 4:7, 6:172n.l6, and the sources cited there. 

Hobot Yehudah 
1. Originally, my study of this work was based on two mss.: J N U L 8° 5231 and H U C 

2007. While I was working on this anthology Amnon Netzer published an anno-
tated edition of the J P text, including a Hebrew translation, introductions in both 
Hebrew and English, and helpful indexes. M y introduction is based on and all ref-
erences in the translation that follows are to Netzer 's Hobot Yebudah, pp. i - lxxx, 
222-225 ( J P text), 4 5 5 - 4 5 8 (Heb. trans.). I thank Professor Netzer for sending 
me a copy of his book. 

2. There are very few J P texts with a philosophical content in the various collections 
of J P manuscripts, and they do not, with the exception of Siman Tov Melammed's 
poetic and primarily mystical Haydt al-ruh (see below, chap. 9), match the depth 
and scope of Hobot Yehudah (Netzer, Hobot Yehudah, pp. ii—v). 

3. Three other works may also be attributed to him (Netzer, Hobot Yehudah, 
pp. xiiiff). 

4. Ibid., p. v. 
5. Ibid., p. xxi. 
6. Ibid., p. xxv. 
7. Cf. Beruhit Rabbah, 79.5. 
8. Babylonian Talmud, Sanhedrin 44.61. 
9. Babylonian Talmud, Qiddushin, 35.72-36.71. 

10. Rabbi Yehudah's comparison is probably intended to highlight the Torah's superi-
ority to other codes of religious law. 

11. Ar./'Pers., jharl^a. 
12. That is, the fate of the Israelites was not determined by astrological forces. 
13. The text actually has "second" here and the author refers to himself in this sentence 

in the third person singular. 
14. Shemot Rabbah, 29.4. 
15. Heb., qabbalah, used here in the original meaning of the word. 
16. Babylonian Talmud, Hullin, 60.72. 
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Chapter 10 Mysticism 

1. Heb., "warning," "a category of liturgical poem for the Feast of Weeks (Shabu'ot) in 
which are enumerated the 613 Commandments" (EJ, s.v. "azharot"). 

2. Published as Sefer Hayat al-ruh, "Ruah hayim " by Natan'el and Binyamin Shauloff 
(Jerusalem, 1898). I was unable to consult this (uncritical?) edition. 

3. See the Introduction; EJ, s.v. "Meshed"; Yehoshua-Raz, Mi-nedahe Israel, Pt. 3, 
chap. 11. 

4. Ar./Pers., "learned divines," "theologians," since Islam has no clergy. 
5. EJ, s.v. "Melamed, Siman Tov." 
6. See, for example, Melammed's treatment of the subject of asceticism ( JNUL 8° 5760, 

fols. 82r-95v), which is a close translation/paraphrase of Bahya b. Paquda's treat-
ment of the same subject (cf. The Book of Direction, chap. 9, or the earlier, less precise 
translation of Moses Hyamson, Duties of the Heart [Jerusalem, 1970], 2:288—337). 

7. Ar./Pers., "way," "path," refers to an organized Sufi way of life. On Abraham Mai-
monides, see now the authoritative summary in Goitein, Mediterranean Society, 5:474— 
496 and the relevant notes. 

8. Jewish involvement with Sufism appears especially striking in what we know about 
the life of Sarmad (d. 1661), a fairly learned Jew from Kashan, who became famous 
for his Sufi-Hindu asceticism, mystical quatrains, and friendship with Dara Shikoh 
(d. 1659), the tragic heir-apparent at the Mughal court in India (Lakhpat Rai, Sar-
mad: Hi) Life and RubaL) [Gorakhpur, 1978], chap. 2). 

9. This introduction is based on EJ, s.v. "Siman Tov Melamed"; Netzer, Muntakhab, 
pp. 51—52, 365-368; idem., Char, p. 38. 

In Praite of Sufid 
1. This translation from HR is based on JNUL, Heb. 8° 5760, fols. 82r-82v. It is a 

strophic poem ( t a r j t band) characteristic of more popular forms of Persian poetry. 
Pers., kbwab-L ghafhit (the sleep of neglect), is a Sufi expression describing those 

who neglect spiritual quests. The ethos and vocabulary of the poem are Sufi. 
2. "The straight path, " is a qur'anic expression; see Surah 9:56, 15:41, etc. 
3. That is, separation from the Divine Beloved. 
4. Dwelling too insistently on any of God's attributes can become a stumbling block for 

the mystic striving for union with the Divine. 
5. As devoted lovers of God, the Sufis do not tie their worship to concepts of reward 

and punishment either in the present or in the hereafter. 

Agaiiut Sufut 
1. This translation is based on HUC2167, no. 29; BZI 1070, fols. 56a-56b, and BZI 

1089, fols. 26b—27a. These manuscripts are difficult to decipher and there are 
serious discrepancies between the various texts. 

Netzer refers to this strophic poem as dhirat ha-aniuim (a poem of forced con-
verts; Odar, p. 180, no. 32). Although this description is not incorrect, it is incom-
plete. In my view the poem satirizes the "attraction" of converting to Islam through 
Sufi initiation, a process with which the poet was obviously familiar but which he 
was able to resist (see the last stanza); he urges other Jews to do the same. 

'Imran is the name of Moses' father in Muslim lore. 
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2. This refrain, which occurs at the end of each strophe, means literally, " [ M a y I be] 

sacrificed for/instead of Mlm Shin Ha'," the consonents in MoSheH, Moses ' 

Hebrew name. It obviously expresses the poet's passionate devotion to Juda i sm. 

Similar poems praising Muhammad, using the consonants of his name, can be found 

in popular Islamic poetry (Moreen, "Moses in Muhammad's Light"). 

3. A famous ascetic who lost his sanity in the quest for the Beloved, Majnun is immor-

talized in Islamic l iterature as the paragon of the Sufis ' quest. 

4. Pers., yar (friend), a common Sufi designation for fellow Sufis. 

5. An allusion to the biblical, chosen status of the J e w s . 

6. More customs associated with Sufi initiation, especially the donning of a special 

mantle (Ar./Pers. khtrqab; the term used here is the more colloquial Persian word 

i]aba [ tunic]) . 

7. An ecstatic Sufi utterance derived from the Arabic biiwa (He), referring to God. 

8. I was unable to decipher this verse. 

C h a p t e r 11 Religious Poems 

1. For a list of the poets' names, see Netzer, Muntakhab, pp. 53—56; idem., Yehude Iran, 

pp. 54 -57 . 

2. See Netzer, Muntakhab, p. 367. 

3. See ibid., pp. 49 -50 , 345. 

4. See Moreen, "Moses in Muhammad's Light." 

5. The title of this poem in some manuscripts adds to the Arabic/Persian word munajat 

(supplications) the Hebrew word baqcuhab, suggesting that the poem was con-

sciously modeled on a specific genre of Hebrew religious verse whose content is sup-

plication and pleading for forgiveness. 

6. The poet's real name was Binyamin b. Misha'el . 

Almighty Lord Displaying Might 

1. This poem has survived in numerous manuscripts, which contain quite a few vari-

ants. M y translation is based on BZI 1071, fols. 69v-70v, BZI 1070, fols. 56r -56v , 

BZI 1089, fols. 9r—9v, and Netzer, Muntakhab, pp. 377-378 . See also Asmussen, 

"Sihab," pp. 415-418 . The rhyme scheme is aaab, cccb, etc., which I could seldom 

capture. Nevertheless, I use as much rhyme as possible to try to convey the poem's 

powerful, entrancing rhythm. 

2. Pers., farangi (a Christian, a European). 

3. That is, a spear or spearhead. 

4. Ar./Pers. dhikr, cognate of Heb. zcker, is also a technical Sufi term meaning "recollec-

tion," in the sense of "repetition of divine names or religious formulae" (Schimmel, 

Alyjtical Dimeruionj, see Index under "dhikr"). 

In PraL)e of Modes 

1. This translation is based on J N U L Heb. 8° 5646, fols. 17r-17v, and BZI 1023, fols. 

2v -3v . There are considerable variations between these texts. The poem is highly 

polemical, comparing Moses and Muhammad, advocating the superiority of Moses 

even as it endows him with some of the attributes associated with Muhammad. 

2. Although this verse may hint at Moses' nature, "half terrestrial half celestial," which 
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is how some Jewish sources attempt to explain the meaning of "the designation of 

Moses as u<h ha-elohim" (a man of God; Ginzberg, Legends, 3:481, 6:166— 

167nn.965,966), I believe that Amrna polemicizes here (as have several other 

Iranian-Jewish poets), arguing that Moses, like Muhammad, was created out of 

primordial divine light and thus precedes all creation (see Moreen, "Moses in 

Muhammad's Light," and the sources cited there). 

3. Ar., KaLlrnALUh, see above, "Moses and the Burning Bush," n. 1. 

4. These two Sufi technical terms refer to the final stages of gnosis in which the mystic 

acquires Hbn al-yaqtn (knowledge of certitude). True iihn at-yaqln leads to iayn al-

yaqlri (vision of certitude or essence of certainty), the station of the gnostics, and it 

culminates in haqq al-yaqin (real certitude or reality of certainty), the station of 

God's true "friends" (Schimmel, MysticalDimeruiorw, pp. 141—142). The verse im-

plies that Moses has experienced these highest levels of mystical encounter. 

5. Cf. Ginzberg, Legend*, 3:481. 

6. That is, J/uiammad. 

7. Cf. Exod. 34:29-35; Moreen, "Moses in Muhammad's Light," p. 192. 

8. The polemical intent is clearly spelled out. 

9. That is, Modheb, the Hebrew spelling of Moses' name. Amlna appears to suggest 

that Moses' superiority is apparent from the fact that his name consists of three 

consonants. He distorts the name Muhammad, referring to him only as Mil, when 

in fact, Muhammad's name consists of five consonants! 

10. Exod. 33:11. This verse is another polemical thrust at Muhammad, whose revela-

tion was mediated through the angel Gabriel (Moreen, "Moses in Muhammad's 

Light," pp. 197-198). 

11. See above, "Comrnentarv on Exodus 3—4," n. 5. 

12. Referring to Shabu'ot, the festival commemorating the revelation of the Torah to 

Moses on Mount Sinai, celebrated in the month of Sivan. 

13. The poem appears to be incomplete in both manuscripts. 

A Mukhammaj in Honor of Mojej 
1. This translation is based on BZI 4153, fols. 30v—33r, and Bacher's edition in "Der 

Dichter Jusuf Jehudi ," pp. 389-427. A mukbamnuu is a poem in five-lined 

strophes. As I t iy to show in my translation —at the expense of the poem's literary 

quality—each strophe ends with the phrase "You made," which is present in all five 

verses in the first strophe. 

2. See above, "Jacob and the Wolf," n. 41. 

3. Ar./Pers. azal, a concept which in Sufi poetry refers to the Day oiALut (Surah 

7:171: "Am I not \alat>tu\ your Lord"), on which souls of all future beings assented 

to God's lordship; a shorthand reference to the Muslim concept of primordial cove-

nant. 

4. In Muslim legendary lore Eve tempted Adam with ears of grain; see al-Kisa'l, Tales, 

pp. 40-41 . 

5. In the literal sense of the word, "one who submits [his wi l l ] to God. " 

6. This is not a full biblical history; the poet skips over generations at will. 

7. See above, "Moses and the Burning Bush," n. 1. 

8. A reference to the famous legend regarding Abraham's defiance of Nimrod (destroy-
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ing his idols) and his miraculous deliverance from a fiery furnace into which Nimrod 
cast him (see above, Flanukkah-namah, n.8; Ginzberg, Legends, Index, under "Fire, 
Abraham's rescue from, the details concerning"; al-KisaX '¡'aled, pp. 146-150). 

9. Interestingly, the poet speaks of the sacrifice as a fait accompli (see Spiegel, Ladt 
Trial). 

10. That is, separation from Joseph. See above, "Jacob and the Wolf." 
11. This direct quote is more intrusive in English than in Persian. 
12. Exod. 1:15—16; Ginzberg, Legend,), 2:250—258, which mentions no numbers. 
13. That is, Moses. 
14. An allusion to Muhammad's mediated revelation by the angel Gabriel, an impor-

tant Jewish polemical thrust against Islam (Moreen, "Moses in Muhammad's 
Light," pp. 191, 196). 

15. I could not find a midrashic source lor this claim. 
16. Contradicting the concept expressed directly above. 
17. That is, when Moses received the Torah on Mount Sinai. 
18. Midrashic texts preserve the tradition that God created and destroyed many 

worlds before the present one (Ginzberg, Legenid, 1:4) and that a "new world" is 
His gift to Israel (idem., Legendd, 3:47, 65, 6:18n. 108), but they do not, as far as I 
know, connect this to Moses' birth or mission. 

19. Exod. 33:23. 
20. Cf. Surah 53:911., the verses that, according to Muslim tradition, allude to Muham-

mad's highest mystical experience, his ascension (mi raj). See also Al-Quran: A Con-
temporary Trandlation, trans. Ahmed 'All (Princeton, 1990), p. 457n.2. 

21. Ar./Pers. nur-i tajjali (the light oi [His] manifestation, an effulgence), a Sufi ex-
pression referring to mystical illumination which partakes ol God's original 
manifestation. 

22. See above, "A Derashah on the Haftarah," n. 6. 
23. Ar./Pers. imam is used here in the meaning ol "model, "exemplar," "leader," rather 

than in its more complex Shi'i connotations. 
24. The twelve tribes of Israel or perhaps the twelve paths that Moses hewed out ol the 

Reed Sea for the twelve tribes to cross (Ginzberg, Legendd, 3:21—22). For a lovely 
depiction of the latter, see Moreen, /Miniature Paintingd, p. 44, no. 5. 

25. Ar./Pers. <tabib~qiran, an epithet given to a fortunate ruler born at the conjunction of 
the two "happy" stars, Jupi te r and Venus. "Officially, only Tamerlane and Shah 
J a h a n were given this high-sounding title, but it was easy for poets to mention it in 
flattering verses in other contexts" (Schimmel, Two-Colored Hroea.de, p. 212), espe-
cially for founders of faiths, like Muhammad and Jesus; this is probably why Yusuf 
YahudT attaches it to Moses. 

26. Numb. 21:33-35. 
27. Ginzberg, Legendd, Index, under "Aaron, the virtues of." 
28. See above, "On Moses' Prophethood," and Moreen, "Moses in Muhammad's 

Light," p. 199. 

In Praise of Ezekiel 
I. This translation is based on a conflation of BZI 4542, fols. 86v-95v, J N U L Heb. 8° 

5437, fols. 53v-55r, BZI 1071, fols. 16v-19r, and HUC2167 , no. 42. The poem 
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describes the strongly messianic prayer of a man who has attained the object of his 
pilgrimage, the tomb of Ezekiel. The tomb is reportedly in Hilla, a small town in Iraq 
between Najaf and Karbala, two major Shi'i sites of pilgrimage. Musl ims identify the 
qur 'anic prophet Dhu ' l Qifl (Sura 21:85; 38:48) wi th Ezekiel; thus both J e w s and 
Muslims venerate the site. Muslims seized control of the tomb and its surroundings 
from the J e w s in the four teenth century (EJ , s.v. "Ezekiel's Tomb"; Zvi Yehudah, 
"Mabaqam she lyehude Bavel 'al shelitah be-qever Yehezqel ha-navi be-Kifl be-elef 
ha-sheni le-sefirah," in Mebqarirn be-toledot yehude 'Iraq u be-tarbutam 6 [1991]: 31—75). 
For a purpor ted debate between Shi'is and J e w s at this site, see Moreen, "A Shi'i — 
J e w i s h M u n a z a r a [Debate] in the Eighteenth Century," JAOS, 119, 4 (1999). 

2. That is, the dust of Ezekiel's grave; this is a common conceit in classical Persian 
poetiy. 

3. Cf. Ginzberg, Legends, 6:438n.25. 
4. According to Jewish tradition, Elijah is the forerunner of the Messiah (Ginzberg, 

Legendd, Index, under "Elijah, the Prophet , messianic activity of"). 
5. W h e n the Temple stood, J e w s came on pilgrimages to it with special offerings on the 

three major agricultural festivals of the year, Succoth, Passover, and Shabu 'ot . 
6. See above, Fatb-namab, n. 15. 
7. "A priestly device for obtaining oracles" {EJ, s.v. "urim and thummin") . 
8. That is, J a c o b . 
9. Heb. , Lam jegulab (Deut . 7:6; 14:2). 

In Praute of the Qualities of Ezekiel 
1. This translation is based on a conflation of J N U L Heb. 28° 1388, fols. 149r-149v; 

J T S 1411 (unfoliated); J T S E N A 566, fols. 4 r - 5 r ; B Z I 951, fols. 23v-25v; B Z I 
1047, fols. l a - 2 a a n d BZI 1071, fols. 7v-9r . There are significant variations 
between these texts. The poem may have served as a general invocation among Ira-
nian J e w s , perhaps on the way—or wishing but unable — to visit Ezekiel's tomb. 
The poet, who may well be the same as the "Muflis-i Khwansar l" of the previous 
poem, seems to be hoping for special help f rom the prophet whose namesake he is. 

2. Pers., nlm bid/nil (half slaughtered), a complex Sufi topos alluding to the mystic's 
ecstatic throes, which resemble the death throes of a bird that has been ritually 
slaughtered, that is, upon which the "bismillah" has been ut tered (see 'Attar, Mantiq 
al-tayr, v. 231). 

3. Ar./Pers. , manzil (stages of a journey). 
4. This confession of sins in Hebrew forms the poem's refrain but is not present in all 

the manuscripts. 
5. A common pun on gul (rose) andgi l (clay). 
6. Heb. , "the House of God," that is, the Temple; an allusion to the advent of the 

Messiah. 
7. A Hebrew name for Satan or for the Angel of Death . 

In Praise and Commendation of Ezra 
1. This translation is based on BZI 4542, fols. 96r -99v . 
2. The twelf th-century Jewish travelers Benjamin of Tudela and Petahia of Rat isbon 

refer to Ezra's purpor ted tomb in Babylon (Iraq), specifically in Basra, located on 
the Shat t al- 'Arab, the delta of the Tigris and Euphra tes rivers on the Persian Gulf 
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(Jeu'Lth Travellerd in the Middle Aged, ed. E. N. Adler, 1930; repr. New York, 1987, 
pp. 77—79, 84). However, according to Josephus, Ezra was buried in Jerusalem 
(Antiquities, 2:9, cited in Adler, ibid., p. 373n.27). Clearly, among Iranian Jews the 
first tradition prevailed, and they were accustomed to go on pilgrimages to Ezra's 
tomb on the Shatt al-'Arab; hence the references in the poem to the "seashore." 

3. AT., jabil (ignorant, uneducated, illiterate). This unknown poet also appears to be 
responding to Muslim polemics alleging that Ezra simply wrote his own version of 
the Torah (see above, Ezra-namah, n. 34). The customary word for illiteracy in the 
Muslim milieu is the Arabic 'umml,', and it is associated with Muhammad. Far from 
being uncomplimentary, its connection with the prophet of Islam is a code word 
meant to enhance the miracle of the Qur'an, which, according to Muslim tradition, 
could not have been created by a human being, let alone an illiterate one (Schim-
mel, And Muhammad Id Hid Meddenger, pp. 71—74). 

4. One of Moses'names (Babylonian Talmud, Megillah 13a; Sotah 12b, 13a; 
Sanh. 101b). 

5. A reference to difficult, though unspecified, contemporary conditions. 
6. Pers. parUhan also means "scattered" or "dispersed," which would be appropriate 

here were not the two adjectives adjacent zar oparidban, suggesting synonyms that 
reinforce each other. 

0 Elijah, Take My Hand 
1. This translation is based on BZI 1015, fols. 107v-109v; BZI 4549, fols. 56r-58v; 

HUC 2151, no. 15 and Netzer, Muntakhab, pp. 300-302. See also Asmussen, 
"Babai ben Lutf," pp. 131 — 135. 

2. I have tried to capture the poem's repetitious rhythmic structure (aaab, cccb, etc.), 
somewhat at the expense of a literal translation. 

3. A mythical female bird in Persian lore, who plays a prominent role in Firdowsi's 
Shab-naniab. In Sufi poetry she becomes the symbol of ultimate spiritual reality 
(Schimmel, Two-Colored Brocade, pp. 188—189). The topos is most famously devel-
oped in 'Attar's Mantuj al-tayr [The conference of the birds]. 

4. Ar./Pers., ma'rifa (gnosis), an important Sufi term and concept. 
5. Ar., rabb al-^alamln (Surah 1:2). 
6. The letters spell "Allah." 
7. In Jewish tradition Elijah is the forerunner of the Messiah. 
8. "Nawrya," in Netzer, Muntakhab, p. 300, perhaps a distortion of Ar./Pers., 

nabilHeb., rwvl, for the sake of the rhyme. BZI 1015 has the equally obscure 
"Shatlya." 

9. See above, "A Derashah on the Haftarah," n. 6. 
10. That is, the four Aristotelian elements, fire, wind, water, and earth. 
11. This verse refers to Elijah's ability to traverse the world with four strides; hence the 

idea that he is never too distant to help (Ginzberg, Legendd, 4:203). 
12. A plea for the manifestation of the Messiah. For Mahdl, see above, "Commentary on 

the Book of Esther," n. 21. 
13. See above, "Commentary on Exodus 3—4, n. 5. 
14. Lit., "we are buried alive." Ur was Abraham s pagan birthplace in Mesopotamia. 
15. Lit., "Your Essence." 
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16. 1 Kings 18:20ff. 
17. Lit., "the wor ld clamors for you" ; "El" is one of the H e b r e w names of God . 

A Prayer (Amina) 
1. This t ranslat ion is based on J N U L Heb . 8° 4332, fol. l r ; B Z I fols. 2 5 v - 2 6 r a n d B L 

Or . 13914, pp . 1 - 3 . 
2. Ar . /Pers . , Id-makdn, "wi thout place," a Sufi epi thet for God . 
3. See above, "Moses a n d the Burn ing Bush," n. 1. 
4. See above, "Moses ' Vision of God , " n. 10. 
5. T h e poet 's hear t fe l t p r aye r was obviously p rompted by a specific problem, bu t in 

the m a n n e r of classical Persian poets, he does not p rovide specific informat ion. 

A Prayer (Babal) 
1. This t ranslat ion is based on B Z I 951, fols. 2 6 v - 2 8 v ; B Z I 1015, fols. 104r -105r ; 

B Z I 4549, fols. 51r—54r a n d J T S 1411, fols. 2 7 r - 2 8 r . The poet may be Baba l b. 
Lutf , but w e cannot be certain; Babai appea r s to have been a common name for 
I ranian J e w s . 

2. A reference to Tobit of the apocrypha l Book of Tobit. 
3. Since no mona rch is specified, this may be a general reference to the oppression of 

rulers in general and of the Romans in part icular. 

4. See above, Kitab-i Aniun, n. 22. 
5. The tenor of the poem suggests tha t the poet is bemoaning the ( forced) convers ion 

of his community . Pe rhaps this is evidence for ident i fying the poe t as Baba i b. Lutf . 

6. N u m b . 14:20. 
7. Ar . /Pers . , intizar (expecting, await ing), a t e rm tha t Twelver Shi ' is associate wi th 

the condition of awai t ing the re tu rn of the Twelfth Imam (Mahdl ) . Here , obviously, 
the te rm refers to the ( J e w i s h ) Mess iah . 

A Ghazal on the Twelve Tribej 
1. This t ransla t ion is based on B Z I 1070, fols. 5 1 r - 5 2 v ; B Z I 4542, fols. 100 r -103 r ; 

B Z I 1073, fols. 9r—9v a n d J T S 1411, fols. 2 5 v - 2 6 v . 
2. Ar. /Pers . , batin (interior, esoteric), a Musl im hermeneut ica l term, f r equen t ly used 

by Sufis a n d others, which refers to the inward, esoteric meaning of a text. He re 
the poet uses the term to refer to the t radi t ional symbolic character is t ics of each of 
the twelve tribes. 

3. Ar., la yazal ( [ H e W h o ] ceases not) , a qur ' an ic phrase , an indirect epi thet for G o d 
(Surahs 9:110; 13:31; 22:55). 

4. See above, "Commen ta ry on Exodus 3—4," n. 13. 

5. Us ing his lakhalluj "Amina," or " the Fai thful ," the poet puns on the name Ben-
jamin, the name of the progeni tor of the twel f th tr ibe and also the poet 's real name, 
Binyamin b. Misha 'e l . 

In Honor of the Lord Mejjiab 
1. This shor t lyrical poem (ghazal) is f rom Siman Tov Melammed ' s I lay at al-ruh 

(chap. 10). The t ransla t ion is based on J N U L H e b . 8°, 5760, fols. 142v-143r , and 
it is somewhat less literal than others in this anthology. In this ghazal t radi t ional 
Pers ian love themes are enr iched by echoes of the Song of Songs. 

2. The rhyme w o r d s of this ghazal a re naz konam; naz is a difficult w o r d to r ende r ade-
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quately and consistently into English. Its semantic field includes "amorous playful-
ness," "glorification," "soothing or endearing expressions used by lovers," "fondling" 
(Steingass, Persian-English Dictionary, p. 1371), as well as "coquetry," "mincing air (or 
manners)," "endearment," and "teasing" (Haim, New Persian-English Dictionary, 
2:1054). 

3. That is, news of the Messiah's arrival. 
4. Like a cock, the Messiah himself will proclaim his arrival from the root of the Tem-

ple (Se/er ha-aggadah, p. 311). 
5. A poetic way of referring to the darkness of galut (exile) and to the perception of the 

Messiah's imminent arrival; the night before the dawn. 
6. For details of the messianic banquet, see Ginzberg, Legends, 1:30, 5:43-44n.l27, 4 7 -

48n.l39. 

Chapter 12 Panegyrics , Lyrical Poems , Quatra ins 

In Praise of Bahadur Abu Saci() 
1. This translation is based on Shim'on Hakam's edition of Shähln's MN, pp. 2v—3r. 
2. See above, Ezra-nämah, n. 57. 
3. See above, "Jacob and the Wolf," n. 37. 
4. Khosrow Anüshlrvän; see above, Ardashlr-nämah, n. 30. 
5. A pun on the ruler's name: Ar./Pers. said (fortunate, happy), and saiät)al (fortune, 

happiness). 

0 Just Shah Ashraf 
1. This translation is based on BZI 1044, fol. 13v. 
2. The Gulf of 'Oman. 
3. Illegible; possibly Zandarüd, a river that runs through Isfahan. 

My Lovely Delightful Girl 
1. The form, with its frequent refrains, suggests that this may have been a popular song. 

The translation is based on BZI 1071, fols. 67v-69rand BZI 4579, fols. 83v-85r. 
2. See above, Däniyäl-nämah, n. 19. 

1 Wish to Walk in the Rose Garden 
1. This translation is based on BZI 1070, fols. 3v-4r; BZI 4542, fols. 49r-49v; BZI 

1073, fols. 60r-60v and BZI 4549, fols. 77v-78v. 
2. Lit., "I will be the friend and the friend will be me." 
3. That is, the sky, which resembles a goblet turned upside down. 
4. There is a lovely pun here on the Ar./Pers. root'amn (safety, security, protection) 

from which "Amlnä" comes, yielding the reading "You will not quaff without safety," 
that is, "you will be safe drinking [only] with me." 

She Is the Rose Garden's Cypress 
1. This translation is based on BZI 1044, fol. 1 lr. 
2. A niche in the wall of a mosque indicating the qibla, the direction of Mecca. 
3. The name of a refreshing body of water in the Muslim conception of Paradise. 

Last Night Her Magic Wink 
1. This translation is based on J N U L 28° 4435, fols. 27v-28r. 
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The Story ofAmina and Hut Wife 
1. This t ranslat ion is based on H U C 2171, no. 7b. 
2. A province in eas tern Turkes tan famous in Pers ian poe t iy for its beaut i fu l men and 

women . 
3. The first half of this hemistich is illegible. 
A. Pa r t of the second hemist ich is illegible. 
5. The text is illegible a t the end and the poem appear s to be incomplete in this 

manuscr ip t . 

On Becoming Cold-hearted Toward Women 
1. This popu la r poem by Amina can be found in m a n y manuscr ip ts . The t ransla t ion is 

based on J N U L Heb . 28° 4435, fols. 2 7 v - 2 8 r ; B Z I 4 5 7 9 , fols. 9 0 v - 9 1 v and B Z I 
1071, fols. 6 5 r - 6 6 r . I took some liberties with the t ranslat ion in o rde r to suggest the 
poem's power fu l rhy thm. 

Anonymous Quatrairu 
1. These t ransla t ions a re based on J N U L Heb . 38° 5585, fols. 16v, 17v, 22v, 23r. 
2. Pers. , bot-khanah (house of idolat iy) , tha t is, a n y place of worsh ip conta in ing paint -

ings and sculptures fo rb idden to Musl im pious sensibilities. In Sufi poe t ry it can 
refer to a Buddhis t shr ine or to a Chris t ian church . 

3. See above, "She Is the Rose Garden ' s Cypress ," n. 2. 
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