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Abstract

Aljamiado literature, a product of the Hispanic Islamic community in Early Modern
Iberia, reflects an identity in tension between cultural assimilation and religious re-
sistance. Its bilingual nature and its use of Arabic script respond both to a practical
necessity and an identity issue. In this context, the figure of Job (Ayyub) appears in
aljamiado literature in various forms, particularly in “explicit and focused” narratives,
where he embodies patience and submission to God. The aljamiado version of the
story of Job stands out for its expressiveness, symbolic elements, and emotional di-
mension, which are absent from its biblical and Quranic sources. El Mancebo de
Arévalo, in his Taf¢ira, presents an etopoeia of Job that portrays him as a model of
wisdom, patience, and generosity, in a narrative that, beyond preserving Islamic iden-
tity, reflects the cultural friction of the Morisco community with its Christian
surroundings.
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1. Job: an introduction and an outline

The character we call Job’ has, throughout history, represented a multiplicity of cul-
tures and mentalities. At times, the divergences between one tradition and another
provide subtle nuances in terms of the teleological meaning of human suffering,
while at other times the comparison elucidates contrasts so sharp that we can hardly
consider that we are talking about the same character.

The constitutive elements of Job in all its iterations, in the manner of a Least
Common Multiple, are easily enunciated: a well-to-do man is involved in the bargain
between one of the monotheistic deity figurations of the religions of the Book and
an adversary (whether characterised as an evil-doer from a Manichaean perspective;
or as the Hebrew Satan, wyj, literally, ‘adversary’). These predict whether or not the
mortal will yield in his faith to the punishments executed by the adversary and con-
sented to by the Most High, ultimately resulting in the restitution of the sufferer to
a rejoicing state after having endured great tribulations including physical suffering
and social ostracism. Only in the case of the Ludlul Bel Nemeqi, perhaps a precur-
sor of the later Hebrew text, could the common element of the covenant between
entities be eliminated. Otherwise, adapting the formalisation proposal offered by
Montaner Frutos' in terms of the gradient of belonging of a character with respect
to the general type? to which they are ascribed, we will work under the premise that
these constitutive elements are sufficient and necessary to consider that a text is an
iteration of the argumentative structure of Job. In this respect, Vicchio proposes
a typology in which he isolates up to seven ‘types’ of Job present in the entire tex-
tual tradition: “The Patient Job; The Angry or Iconoclastic Job; The Jobus Christi
View; or Job as Christ Figure; The Job of the Resurrection; The Job as Warrior or
Wrestler; The Penitent Job; The Existentialist Job”> With specific reference to Islam,
key perspective for this study, the same author considers the following aspects to be
common to all of Ayib’s literary manifestations:

1. He was known for his patience. 2. His suffering lasted many years. 3. Ayyub was seen as
a model for how to deal with adversity. 4. He came from the area near Damascus, or pos-
sibly Edom. 5. There is some confusion about the wife of Ayyub, particularly her name.

6. There is some confusion about how many sons with which Ayyub was compensated.*

Alberto Montaner Frutos, Forma y funcién del personaje diegetico [version 2.3], Appendices in collab.

with Celia Delgado, Berlin: ResearchGate, 2023, https://www.researchgate.net/publication/369763923_

Forma_y_funcion_del_personaje_diegetico_version_23 (accessed 19 Dec. 2025), pp. 51-52.

Type: a set of defining features or properties which, embodied in an abstract character, accounts for the

equivalence relation of the equivalence class composed of all characters that share such formal features

or properties (at least in their efopoeia).

*  J.Stephen Vicchio, The Book of Job: A History of Interpretation and a Commentary, Eugene (Ore.): Wipf
and Stock, 2020, pp. xiv.

4 Ibid., p. 25.
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With this background, different historical mentalities® and religious identities
have produced very different frameworks. Thus, if the Tanakh and the Bible—prob-
ably due to the support of translations from Masoretic texts®*—offer extremely simi-
lar versions that focus on Job’s defences against the accusations of his friends,” texts
such as the Testament of Job (Coptic in origin) or the Muslim Tafsir that concern
this study offer a very different contextualization.

These differences will become particularly remarkable with regard to four areas:
the etopoeic characterisation of Job, the etopoeic-prosopoeial characterisation of
the Satan, the inclusion or omission of Job’s wife as a character, and the character-
istics of the ‘agreement’ between Yahweh and the Satan, in terms of the attitudes of
both and the phases in which the bargain develops in each of the texts. The purpose
of the analysis of these elements is to illustrate the differences in the conception of
the character from the perspective of a corpus somewhat removed from the great
exegetical traditions of Job, such as that initiated by the colossal Gregorian Moralia,
or even the more similar islamic exegesis. Instead, we will focus on texts linked to
a marginal dissemination, the result of the mixture of identities present in the Pen-
insula between the fourteenth and sixteenth centuries: Spanish aljamiado literature,
the work of Muslim authors living in the territories conquered by the Christian king-
doms, who practised the writing of the Romance language in Arabic script. Such
a religious conjuncture offers, in fact, considerable variations in the conceptions
of the character, which in turn are potentially indicative of the illocutionary force
that motivates literary creation. This illocutionary force tends to employ the story
as a means of offering an imperative, a prescription of behavior, rooted in religious
legitimation. We will refer to this ‘moral legislation, following the narratological ter-
minology proposed by the NYMUEEH group,® as nomology, a set of rules expressed
explicitly or implicitly in the text.

This should be understood in the sense coined by Jacques Le Goft and the Nouvelle Histoire current,
as the study of the mental structures attributed to an identity-cultural space through its material
manifestations.

Interesting, most probably, would be a comparison between the jobic representations of the texts fur-
thest removed from the Masoretic tradition, such as the preserved fragments of chapters 22 to 42 of
Origen’s Hexapla.

And which are interrupted by Yahweh’s theophany in response to the sufferer’s accusations.
Contained in Alberto Montaner Frutos (Forma y funcion; La constitucién argumental. Aspectos narra-
toldgicos, Berlin: ResearchGate, 2023, https://www.researchgate.net/publication/369764039_LA_CON-
STITUCION_ARGUMENTAL_Aspectos_narratologicos; El orden del relato. Narratologia y retérica,
Berlin: ResearchGate, 2023, https://www.researchgate.net/publication/340716624_EL_ORDEN_DEL_
RELATO; and with Celia Delgado: Género, archigénero modalidad y tonalidad: dindmicas de produccion
y recepcion literarias, Berlin:, ResearchGate, 2023, https://www.researchgate.net/publication/376358088_
Genero_archigenero_modalidad_y_tonalidad_dinamicas_de_produccion_y_recepcion_literarias (all
accessed 19 Dec. 2025). The cited works of Alberto Montaner constitute the theoretical framework for
narratology analysis in the NYMUEEH group. For the sake of theoretical cohesion and coherence, and
given the existence of NYMUEEH and such documents as an attempt to the standardisation of the
disjointedness in use of terminology that the area of theoretical narratology presents, the aforecited
corpus of studies will be used as the main grounds for the analysis.
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2. Aljamiado versions

In order to understand what aljamiado literature is, it is necessary to bear in mind an
essential process in any literary field: the text-context dialogue. Thus, if by aljamiado
literature we mean “that which was composed in the aljamiado or Romance variety
of the Hispanic Islamic communities during the Middle Ages and the Golden Age,
regardless of its mode of written fixation”,” we can realise how relevant it is to pay at-
tention to the Islamic community that created it.'° It was the context that motivated
this community to form, first for religious reasons and later for reasons of cultural
identity, a literature of recasting and popular literature."

Thus, on the one hand, religious “coexistence” should be emphasised,'* which led
to a context of frequent exchanges and influences between religious values. So much
so that, on several occasions, the relevance of multiculturalism has been highlighted
in the work of great authors such as Mancebo de Arévalo.”® In this sense, the idea
that the Iberian Moorish communities were a homogeneous community united by
the same common creed is today highly questioned: in the end, each community
related to the hegemonic Christian power and to the popular medieval culture in
a different way, generating a “cultural friction” and a particular identity."*

On the other hand, in a context of obsession with the concept of “limpieza de
sangre”® and the prohibition of the Arabic language,'® the Moorish ethnic, social

Alberto Montaner Frutos, “La literatura aljamiada’, in Memoria de los Moriscos: escritos y relatos de una didspora
cultural, ed. Alfredo Mateos Paramio, Madrid: Sociedad Estatal de Conmemoraciones Culturales, 2010, p. 46.
For the reader not versed in the cultural context of the Middle Ages in the Iberian Peninsula, it is worth
pointing out the basic difference between Mudéjares and Moriscos. The loss of Islamic political sover-
eignty in the thirteenth century and the decline of al-Andalus led many aljamas (small communities)
under Christian rule to try to build a ‘new identity’ (Manuel Feria Garcia, “Los moriscos y el uso de la
aljamia’, Al-Andalus Maghreb 8-9 (2000-2001), p. 300). It was the time of the Mudejars, a word that
comes from the participle mudayjan, derived in turn from the Arabic root “d-y-n” (‘to be domesti-
cated’). The expulsion of the Jews and the conquest of the Nasrid Kingdom of Granada in 1492, and
the ideas of “limpieza de sangre” gave way to the stage of forced conversions, known as the ‘Moorish’
stage, in which the members of the former Islamic community came to be known as ‘Moriscos.
Alvaro Galmés de Fuentes, Estudios sobre la literatura espafiola aljamiado-morisca, Madrid: Fundacién
Ramon Menéndez Pidal, 2004.

The literature often prefers the term “coexistencia” to “convivencia” or “tolerancia”. The latter in particular
is highly questioned for its risk of generating an ideal and distorted vision of the relationship between reli-
gions in the Iberian Middle Ages, unique in the European context, but quite far from being “paradisiacal”.
Maria Teresa Narvaez Coérdova, “El Mancebo de Arévalo, lector morisco de La Celestina’, The Bulletin of
Hispanic Studies 72, no. 3 (1995), pp. 255-272; Mancebo de Arévalo, Tratado [Taf¢ira], ed., introd. and
notes Maria Teresa Narvaez Cérdova, Madrid: Trotta, 2003, pp. 40-45; this edition will henceforth be re-
ferred to as Taf¢ira; Patrick Leonard Harvey, The Literary Culture of the Moriscos 1492-1609: A Study Based
on the Extant Manuscripts in Arabic and Aljamia, unpublished doctoral thesis, Oxford University 1958.
Luis Bernabé Pons, Los moriscos: conflicto, expulsién y didspora, Madrid: Catarata 2009.

> The question of “limpieza de sangre” (‘cleanliness of blood’) was a fundamental issue in the Spanish
Modern Age, and the requirement was to descend from parents who could prove that they were de-
scendants of an old Christian. An introductory approach to the problem is given by Max Hering Tor-
res (“La limpieza de sangre. Problemas de interpretacion: acercamientos histdricos y metodoldgicos”,
Historia critica 45 (2011), pp. 32-55).

As a result, the dissemination of Arabic manuscripts became increasingly difficult. As a result, the
catalogue of Islamic sources available to the Moors became smaller and smaller.
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and religious group would be forced to undergo a forced baptism at the beginning
of the sixteenth century (in 1500 in Castile and between 1520 and 1522 in Aragon),
which would oblige them to profess their faith through the practice of tagiyya. This
is based on the concealment of religious beliefs in order to save one’s life and is men-
tioned in the sixteenth Quranic Surah (sarat an-nahl), in verse 106, in which the
practice is permitted by excusing man ‘ukriha wa-qalbuhu mutma’innun bi-1-"imani
(“he who suffers duress and his heart is keeps serene in faith”). This situation has led
to the use of the term “crypto-Islam” and “crypto-Muslims”."”

As a consequence of the bilingualism derived from the Christian conquest, the
Islamic communities ended up developing their linguistic variety, which they fixed
in texts with Arabic characters “first for an essentially practical reason—the Arabic
script was the only one known to the literate Mudejars—but, later, also with a clear
identity component, both socio-cultural and specifically religious™'® Thus, linguisti-
cally, culturally and religiously, aljamiado literature became a “frontiére discursive™
in perpetual tension between ‘sameness’ and ‘otherness’® Central to this process
was the role of the alfaquies, scholars in charge of “the process of production and
dissemination of manuscripts, as well as the management of their social use within
the Mudéjar community”* This was not surprising as “they became almost the only
point of reference for everything related to doctrine and worship”.2

2.1 The story of Job in aljamiado literature: an introduction and a typology*

This context will influence the way in which the story of Job is transmitted: access
to Islamic sources is more limited, and logic suggests that “cultural friction” is likely

Vincent Barletta, Covert Gestures: Crypto-Islamic Literature as Cultural Practice in Early Modern Spain,
Minneapolis: University of Minnesota Press, 2005.

Montaner Frutos, Alberto, “Clerecia de los alfaquies’, in EI mester de clerecia de los siglos XIII y XIV:
Nuevo panorama critico, ed. Alberto Montaner Frutos and Irene Zaderenko, Salamanca: Ediciones
Universidad de Salamanca, 2025, p. 520.

Olivier Brisville-Fertin, “La production en aljamiado comme frontiere discursive (XVe-XVTII¢ siecles)”,
HispanismeS. Revue de la Société des Hispanistes Frangais, Hors-série 5 (2022).

The interested reader can refer to the reputed typologies of Alvaro Galmés de Fuentes (“El interés
literario en los escritos aljamiado-moriscos”, in Actas del Coloquio Internacional sobre Literatura Al-
jamiada y Morisca, Madrid: Editorial Gredos, 1978, pp. 189-209), Luis Bernabé Pons (“La literatura
de los tltimos musulmanes de Espana: Lengua y Literatura de Mudéjares y Moriscos”, in Chrétiens et
musulmans a la Renaissance: actes du 37° colloque international du CESR, ed. Bartolomé Bennassar and
Robert Sauzet, Paris: Champion 1994, pp. 323-332), and Alberto Montaner Frutos (“Aproximacién a una
tipologia de la literatura aljamiado morisca aragonesa’, in Destierros Aragoneses, I: judios y moriscos,
Zaragoza: Institucion Fernando el Catélico, 1988, pp. 313-326).

Montaner Frutos, “Clerecia de los alfaquies”, p. 528.

2 Ibid, p. 529.

% In order to facilitate standardisation in the field of Aljamiado Studies, we will adopt the transliteration
system used by the Coleccion de Literatura Espafiola Aljamiado-Morisca (CLEAM), promoted by the
Seminario de Estudios Arabo-Romanicos (Universidad de Oviedo), one of the most important research
centres in this area. This system aims to simplify the signs and adapt them to the Spanish language and
orthographic conventions of the period.

20

21
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to be important in the understanding of the character. In any case, the story of Job
(Ayub in the aljamiado texts) appears in three forms in the aljamiado production.

First, we have those “explicit and focused” appearances, that is, those in which Job
occupies the central role in the story. In them, he is the protagonist, whose develop-
ment embodies moral values and teachings. This is the case of the Estoria i recontami-
ento de Ayitb (Ms. 5305; Biblioteca Nacional de Espaia in Madrid (BNE)), and the
“Capitulo que trata de la pagienzia de ‘Ayyab”, included in the Taf¢ira del Mancebo
de Arévalo (Ms. CCHS RES RESC/62; Consejo Superior de Investigaciones Cienti-
ficas (CSIC)). Secondly, there are the “explicit and diluted” appearances, i.e. those
found in the aljamiado versions of the Qurian, which are usually, with the exception
of the Toledo Qur’an, fragmentary versions. In any case, we call them “diluted” be-
cause the Qurian does not present the story of Job in its entirety. In the case of the
aljamiado Qurians, it seems that the one in which Job appears the most is in the old
Ms. 47 Junta (CSIC), a manuscript that oscillates between the Quran and the tafsir.
Finally, we have the case of Job’s appearances in “occasional intertextualities”, which
are not very numerous. In general, they tend to be mere mentions, such as those in
Mohamed Rabadan’s Discourse of Light.

We will focus on the first type, as they are the most relevant. However, we must
not forget that in the case of the second type of Job’s appearances, we find examples
of his appearance in the case of the Ms. Junta LI (now M-CCHS RES RES RESC/51,
of the CSIC), in the M-CCHS RES RES RESC/47 and in the Toledo Qur’an (Ms. To-
ledo 235; Library of Castilla la Mancha), the only aljamiado Quran that has come
down to us in its entirety. The first presents Job in the Surah an-nisa’,** the second
in the Sad,” the third alludes to him in the four contexts in which his figure ap-
pears in the Quran.” Finally, regarding the third type, that of “occasional intertex-
tualities”, it is worth mentioning the contexts in which Job appears in the Discourse
of Light, as this is a work by one of the greater Moorish poets and one of those with
the greatest repercussions. However, his presence in the work is limited, as Job only
appears on two occasions and in contexts of enumeration. In one case his “great
prudence” is mentioned,” in another his “great patience”.?® Therefore, it can be said
with certainty that Rabadan’s work does not bestow much relevance upon Job apart
from the eventual intertextuality.

24 Quran (4:163).

% Quran (38:41-44).

2% Te. insuras 4 (163), 6 (84), 21 (83-84) and 38 (41-44).

¥ We quote according to the edition by Teresa Soto Gonzélez (A sombraluz. Estudio literario, edicién
y glosario de “El discurso de la luz” de Muhammad Rabaddn, doctoral thesis, University of Salamanca
2022), following the format of (A sombraluz folio of the manuscript, page of the edition by Teresa Soto
Gonzalez). This will be the form of citation that we will follow in the references to the texts. In this
case, this allusion appears in A sombraluz 238v, 736.

% A sombraluz (269v, 781).
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2.2 Explicit and targeted appearances

These instances are of most interest to our study. In them, Job is the protagonist of
the narrative. The Estoria i recontamiento de Aynib (Ms. BNE 5305) and the “Capitulo
que trata de la pagiencia de ‘Ayab”, belonging to the Taf¢ira (formerly Ms. Junta LXII
and now M-CCHS RES RESC/62, from the library of the CSIC) of the Mancebo de
Arévalo, stand out. As another text of great interest, we will refer to Ms. 47, whose
folios 10r-11v present a “brief account of the biblical Job”® In any case, and with
its variants, Job’s adventure narrated in all three can be summarised in the words
of the Mancebo:

Pues ‘Ayyub nunca desfallecié por su pérdida ni desfale¢cid, digo ni desconfié por su dolen-
¢eia ni por la falta de sus fichos, ni por su soledad, ni por la persuasion del-as-saytan, sino
por la fragilidad de los fichos de Adam ni se acordé de las rriqueggas ni de las pompas de
los reyes ni de los manjares grosos. Acorddse de la muerte i de la su seguranzza; acordose

que ay penalidad i descanso, corrié sobre la segurangca de Allah.*

2.2.1 Estoria i recontamiento de Ayib (Ms. BNE 5305): source, diegesis
and peculiarities [Figure 1]°'

The main source of this legend is, according to its editor and scholar Vespertino
Rodriguez, the Tarih ar-rusul wa al-mulitk (“History of the Prophets and Kings”) by
the Persian polymath Aba Ja‘far Muhammad ibn Jarir ibn Yazid al-Tabari.* To be-
gin with, the attention to the isnad® expressed by the writer is worth stressing. He
opens, in fact, the legend by underlining Job’s patience and pointing to the chain of
transmission: “Abdu Allahi bnu ‘Abdu al-Wahab, por Human, bnu Kazir, por Ca’ad,
bnu Hamir, por ‘Abdu Allah, ibnu al-‘Abag, aconténtese Allah de todos ellos, que el-

los disieron del rrecontamiento de Ayab”** Specifically, at the diegetic level, the

»  Maria José Hermosilla, “Una version aljamiada sobre Job”, Sharq Al-Andalus 8 (1991), pp. 211-214.

* Tafcira (216v, 257).

' The fundamental reference in the transcription of texts will be that of Antonio Vespertino Rodriguez,
“Estoria y rrekontamiento de Ayab (Ms. BNE 5305: 23r-41r)”, in Leyendas aljamiadas y moriscas so-
bre personajes biblicos, introd., ed., linguistic study, and glossary by Antonio Vespertino Rodriguez,
Madrid: Editorial Gredos, Coleccion de Literatura Aljamiado-Morisca, 1983, pp. 272-299.

32 Donald W. Wood states that this legend is “heavily derived” from the collections of Qisas al-anbiya’
by Tha'labi and al-Kis@i. All of them suggest through the character of Job “a mindset akin to the
‘comptemptus mundi’ of medieval monasticism” (Donald Walter Wood, Speaking Through the Proph-
ets: Aljamiado Legends as Spaces of Historical Negotiation, doctoral thesis, University of Georgia 2012,
p. 155). We believe a further detailed analysis about this matter is needed.

*  The isnad, a verb noun originating from the verb ‘asnada’ (one of whose definitions is ‘to endorse
a statement by an authority’), “refers to the line of transmitters of a particular saying or doctrine, par-
ticularly with respect to hadith” (John Esposito, The Oxford Dictionary of Islam, Oxford: Oxford Uni-
versity Press, 2003, p. 151).

3 Estoria (23r, 272).
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transmitter of the story is ‘Abdu Allah ibnu ‘Abag: he is the main source who is then
copied by a “reteller”. So much so that the phrase “Dixo ibnu ‘Abbag” or “Dixo ‘Abdu
Allah, ibnu ‘Abag” appears up to six times.*® And yet the copyist hesitates to count
the name of his supposed main source: he writes ‘Aba¢ twice and ‘Abbag the other
four times.

In any case, the most concrete allusion to the aforementioned ibn ‘Abbag occurs
at the moment of greatest lyrical intensity, that is, when Rahmabh, Job’s wife, discovers
the disappearance of her husband, who has been taken by Gabriel to be cured and
compensated for his fidelity to Allah. It is in this passage that the workings of the
diegesis become clear: “Dixo el rrecontador que dixo ‘Abdu Allah, bnu ‘Abbag [...]:
‘yo of al mensajero de Allah, Muhammad [...] que dixo: ‘estando rrazonando Yibril
y Ayab [...]”*¢ The scheme would be, as we said, copyist > “rrecontador” > ‘Abdu
Allah ibnu ‘Abag.

The plot that appears in the Estoria is both complete and detailed. It begins by
highlighting three great qualities of Job (“agradeciente, purficado, onrrado”),” but its
main focus is the process of the devil’s temptation, Job’s resistance, and the character’s
ensuing suffering. In this struggle between divinity and the devil, Allah warns ‘Ebli¢’
(Iblis, i.e. the devil) that “no abras poder para apartarlo una ora de mi servigio en
la noche ni en el dia’*® after which the temptations of Iblis commence.* Iblis takes
many forms (shepherd, servant, wayfarer, physician and even sage) to dispossess
Job of his “algos” (his ‘belongings’): his animals, his children and his health, as well
as to tempt his wife, Rahmah. Job, however, although he even weeps in despair,*
remains steadfast in faith, whatever possessions he has.* His piety and submission
to Allah is portrayed as virtuous.

In any case, this plot is committed to narrative execution and to the use of a par-
ticular style, adding some devices, among which three are worth mentioning. The
first among these is expressiveness, which appears in details such as the contrast
between “cridar un crido con lo mds alto” and “cridar con lo mads alto de la voz”*
The former is characteristic to Iblis, who performs this procedure on five occasions
to call his “guestes” or “ayudadores”, while the latter is characteristic of Rahmah, who
cries out on three occasions to express her suffering. The type of cry is significant
of the type of creature and carries over to the contrast between the spiritual and the

¥ Estoria (231, 272; 23v, 273; 26v, 277; 30r, 282; 32v, 285; 39v, 296).

% Estoria (39v, 296).

37 Estoria (23r, 272).

% Estoria (24r, 273-274).

¥ This is how ‘Iblis, chief demon leader of the sayatin (‘demons’), is graphically represented in this text.
‘Iblis, in turn, comes from the verb @blasa, related to despair (of God’s mercy).

40 Estoria (27v, 278).

1 This is ratified in the expressions “the praises are Allah, he who dates everything with his wisdom and
his power” and in “for Allah, may the praises be many for what he has given me and has given me”
(Estoria 25v-26t, 276).

42 Estoria (30v, 283).

4 Estoria (36v, 291).
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Figure 1. Ms. Junta 47 (RESC/47; CSIC, Madrid)
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human: the demon has no voice and therefore simply lets out a cry. Expressiveness
is also evident in the depiction of weeping, which has two main functions in the
story: to emphasise the suffering of the characters* and to provoke the reader’s sym-
pathy for the characters’ pity.* It is the weeping that achieves Rahmal’s pity and that
of the inhabitants of the second village they go to (who “plororon todos de piadad
d-ella”).* Thus, the fact of “plorar” appears up to thirteen times.*

Weeping is connected to the second fundamental resource of the aljamiado story:
the presence of love. The two are linked in the context of Job’s expulsion from his
village, once Rahmah alludes to the fact that Job wants to abandon her:

Por aventara dizes eso por apartarte de mi i desarme. Pues si quieres apartarte de mi, pues
aplégate enta mi i-abragart-é i besart-é entre tus ojos. I désame i vete en bon-ora, i fe¢ lo
que quieras, que si ti me dexas i me desenparas, pues Allah no me desenparara, i-él-es con

mi, vivo, mantenible, que nunca duerme.

Después levantose ‘Ayub su vista enta el ¢ielo i tomose a llorar fasta que levant6 su voz con
el ploro. Pues la ora que vié aquello su mujer Rahmah [sic] lo que fazia su marido ‘Ayub,
espantdse d-ello espanto muy fuerte i plord ella ploro muy fuerte. Por su ploro i-ubo piadad
ella d-€l, y-asent¢ ella su boca sobre la boca de su marido.*

Expressiveness is achieved through repetition, a frequent device in aljamiado texts,
while weeping humanises and unites the couple. Rahmah takes pity on Job and refuses
to abandon him, vowing not to leave him “fasta que se aparte mi ar-rith (alma) de
mi cuerpo”® The union is strengthened to the point that an eroticism clearly absent
in the Bible, the Qur’an and previous tradition appears: “;Ya mi amado, ya ‘Ayub! tu
olor en mi poder es mejor que la olor del-almi¢cque’,*® an idea that contrasts with the
quality of the bad smell of the sick Job, repeated on several occasions.

Finally, the third resource is the allusion to popular elements and the recourse
to symbolism. Of the former, we have not found many allusions, only the one that
refers to the al-gines (‘genies’), to whom Rahmabh attributes the disappearance of

*  He emphasises this significantly if we bear in mind that, in the Hispanic Middle Ages, crying was usu-

ally related to death, to the point that “Fazer lloros y llantos por los muertos’ is an expression that is
repeatedly found in medieval chronicles” (Angela Mufioz Ferndndez, “Llanto, palabras y gestos. La
muerte y el duelo en el mundo medieval hispanico (morfologia ritual, agencias culturales y controver-
sias)”, Cuadernos de historia de Espaiia 83 (2009), p. 111).

* However, there is one exception: the last cry, which is a cry of recognition and anagnorisis. Thus, “Dixo
el rrecontador que la ora abragaronse entranbos i lloraron lloro muy fuerte” (Estoria 40v, 298).

4 Estoria (361, 290).

¥ The fact that on most occasions it still appears in this form, without palatalisation, would allow, by
means of a more detailed linguistic analysis, to help locate the text chronologically. For the time being,
it is important to underline that it appears as “plor” on thirteen occasions and as “llorar”. This could
be considered either an Aragonese or an archaism.

4 Estoria (35r, 288-289).

4 Estoria (35v, 289).

%0 Estoria (35v, 289).
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her husband before lamenting over it.* In terms of symbolism, the most relevant is
that of fire and water. Fire appears as a destructive force and as an element related
to the Sayatin (‘demons’), whom Iblis refers to as “los del fuego”** It is in turn linked
to the colour black, also attributed to Iblis, who is presented as a being with a “cara
negra”> Faced with both elements, fire and the black color,* the story presents the
purifying power of water. Thus, its appearance counteracts all the previous destruc-
tion: the angel Gabriel takes Job to Mount Sinai to a “fuente de awua” and bathes
him in it, while the rain restores all his belongings. Thus, after being immersed in it,
“sali6 d-ella Ayab como la lana rrelumbrante de catorce noches i torné sano como
era de primero con el poderio de Allah”

2.2.2 “Capitulo que trata de la pagienzia de ‘Ayyab” (Taf¢ira, del Mancebo de
Arévalo, Ms. CCHS RES RESC/62) [Figure 2]

In the face of this text by one of the “most enigmatic” aljamiado authors, who can be
said to follow the “path of originality in the composition of works””” a few caveats
are necessary. The first of these concerns is relative to the bibliography: being one of
the most peculiar authors in aljamiado literature has also made him one of the most
studied.”® The second is about the “multicultural” condition of his work: in it he deals
with the Islamic cultural tradition, which he “clings to and tries to preserve” while
“drawing on the European and Spanish tradition”* at the same time.

This significantly complicates the location of the sources used in the “Capitulo
que trata de la pagienzia de ‘Ayyuab” (214r-228v), included in his Taf¢ira. The diffi-
culty is even greater, as it has even been claimed that “no other aljamiado text

5t Estoria (40r, 296-297).

52 Estoria (27r, 278).

5 Estoria (34r, 288).

The colour black in Arabic symbolism, according to some scholars, “is not negative; it rarely symbolises
mourning, not evil [...]. It is a highly valued, positive colour and evokes the mystery of the unknown”
(Gloria, Laureano Garcia, “El cromatismo: un motivo recurrente en un manuscrito aljamiado-morisco
de laliteratura espafiola del Siglo de Oro”, Revista de Estudios Hispdnicos 34 (2007), no. 2, p. 117). How-
ever, in many aljamiado texts “it is almost always related to the theme of death or evil” (ibid.), which
proves the influence of the Christian and Western context.

% Estoria (38v, 294)

Estoria (39r, 296). It is well known that the cycle of the moons is of great importance in the Islamic
world, as it is also in the Eastern world (for example, in Indian languages such as Sanskrit, there is
a specific word—amavasha—to refer to the day of the New Moon, the darkest day of the lunar cycle). It
is important in the shaping of rites. In the aljamiado world, for example, Mohamed Rabadan’s famous
Canto de las lunas speaks of this theme.

Luis Bernabé Pons, “Los manuscritos aljamiados como textos islamicos’, in Memoria de los Moriscos:
escritos y relatos de una didspora cultural, ed. Alfredo Mateos Paramio, Madrid: Sociedad Estatal de
Conmemoraciones Culturales, 2010, p. 43.

8 Evidence of this critical tradition can be found in the bibliography presented by Narvaez Cérdova
(Tafgira, pp. 424-428).

Narvaez Coérdova, introduction to Taf¢ira, p. 43.
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compiles so many different sources”* Thus, alongside “al-Gazzel”® “al-Hassan™®?,
and the Qur’an, the sources most often cited in the text, there is also talk of “nahual
rule”® or even of “ebrayca tenor” (that is, we guess: hebrew rule). To this diversity
must be added a fact that complicates the tracing of sources: it has been demonstrated
that Mancebo, in his work Sumario, “attributes to Muslim figures sentences that in
reality come from the Catholic tradition [...] without too many scruples of rigour”**

As for the diegesis of this chapter, it should be noted that, given the genre of
the work in which it is inserted, the essayistic discursive mode is paramount over the
narrative one. In the end, the Taf¢ira leans more to the format of a work of adab, or
of religious miscellany, that helps to preserve cultural and religious rites and idiosyn-
crasies considered to be at risk by the islamic community. As a result, narrative frag-
ments are rather scarce. Thus, beyond the aforementioned® and the brief account of
the defeats and subsequent reappearances of Iblis,* there are no other narrative frag-
ments. In both cases, we witness an omniscient narrator who opens the narratives
with “dixo ‘Ayyuab” and who points out the effects of the situation on Job: “aqui sinti6
‘Ayyub flaquega: soy a tas con la frayilidad, menwuado soy”.*” Nonetheless, its resist-
ance to adversity transforms Job into a “paladino cora¢dn”® The Mancebo also closes
this chapter with a call for reflection: “el lector rrecluya lo que podra desta tafssira”.*®

On numerous occasions is Job characterised through this reflective density. The
conceptual disorder is striking, connecting ideas through the seemingly random inter-
connection of sources. Nevertheless, the text presents some peculiarities that deserve
to be mentioned. The first of these is the link between Job and the prophets. Thus, the
chapter, which opens by mentioning that Job was “el mas pagiente” of the “alnnabies
todos”” relates him on a scale of equality by his qualities with other prophets: “ttubo
‘Ayyub similancca de todos los al-nnabies en forma posible. Ttuvo ¢ienggia, sufrenzzia,
pagienzzia, fortalecca, conteplangca, esperanca”’! In addition, he is granted a prophetic

©  Ibid., p. 40.

' Thatis, the famous Al-Ghazali (full name: Ab@a Hamid Muhammad ibn Muhammad al-Gazali a§-Safi’1

at-Tusi Hujyat), a Persian polymath of the eleventh and twelfth centuries, one of the most important

thinkers of the Islamic world.

Who this author is is a matter of controversy. It is said to be Hassan al-Bakri, full name Abi-1-Hasan

al-Basri al-Bakri, a thirteenth-century Persian author of the best-known Kitab al-Anwar. This would

be Harvey’s idea (The Literary Culture of the Moriscos 1492-1609), but not that of Maria Teresa Narvéez

(Tafgira, p. 41).

We have not been able to decipher what it refers to. Nor does the bibliography name it.

Narvaez Cordova, introduction to Tafgira, p. 42.

®  Tafgira (216v, 257).

% Tafcira (225v-228r, 263-265).

& Tafgira (2271, 264).

% Tafcira (215v, 256).

®  Tafcira (228v, 265).

70 The fact that the manuscript reads “alnnabies” may be either a mere occasional graphical error or
a significant flaw in the copyist’s level of Arabic: the nin is a sun letter which doubles its sound and
phonetically deafens the lam of the article. Therefore, saying “alnnabies” is redundant, as the correct
form would be an-nabies.

' Tafgira (215v-216r; 257).

62

63

64
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capacity in relation to paradise in a fragment that stands out for its lyricism: “degendera
i naggerd un lirio sobre la tierra que tendrd sus rraizes en los ¢ielos i las ochas, en
los ayres y-el ffruto dara en la tierra i la [sic] olor serd rreserbada para el al-Yannah
i sus moradores””* To this prophetic capacity is added that of wisdom. Moreover, he
is given a greater humanity by stressing that he “rreclama a su Creador” in the light
of the situation” and by alluding to the fact that Job feels, as we said, weakness.”

The other great peculiarity is the message of tolerance implicitly uttered in the
narration of Job’s generosity. It is emphasised as an act of virtue that he attended
to “ebraycos, arabigos, caldeos i cristianos, latinos, griegos i todas las demas nazzi-
ones [...] abia de hazer del cielo enta los fichos de Adam””® because one should not
be “separarte destos pregetos porque lo seras en la otra ad-dunyya’ y-ansi lo dize
el-onrrado al-Quran en sus capittulos primeros y ¢ageros”’” That is to say, on earth
one should not separate beliefs, but should try to “hazer del ¢ielo enta los fichos de
Adam’, because Allah will already provide such separation in the other world. It is
undoubtedly a plea in favour of inter-religious coexistence, clearly influenced by
the context in which the Tafgira was written and by the author’s desire. In fact, the
Mancebo attributes to Job a “go¢¢o tan e¢pecialado a todo halegado [towards every-
thing that exists]””® as a characteristic of Job, something unprecedented in the Jobic
tradition, and in strong contrast to the Masoretic tradition in which Job appeals to
his preference for death (the Jewish Sheol) to a life of suffering.

2.2.3 Ms. Junta 47 (Ms. RESC/47): sources, diegesis and peculiarities [Figure 3]

Manuscript Junta 47 (1) (formerly 47] and today RESC/47) in the Biblioteca del CSIC
(Madrid), presents on folios 10r-11r “an aljamiado version of Job”. According to its edi-
tor, Maria José Hermosilla, “it is the literal translation of its Arabic original’, which is
none other than the muhtasar (1009) by Aba ‘Abd Allah Muhammad ibn Abi Zamanin
al-Murri al-Ilbiri, based in turn on the Tafsir (815) of Yahya ibn Salam al-Basri, “one
of the earliest commentaries preserved and used by the Moors”” Its interest, then,

7 Tafcira (223v-224r, 262).

7 Tafcira (226v, 264).

7 Tafgira (2271, 264).

7 Tafgira (218v-219r, 259).

76 This is an interesting use of the word dunya, slightly de-emphasised. This traditionally refers to “near or
nearest; commonly translated as ‘world;, ‘earth; or ‘this world. In matters of religious belief and practice,
refers to earthly concerns, contrasted with those of God or heavenly concerns (din)” (Esposito, Oxford
Dictionary of Islam, p. 71). Although it is the opposite of al-ahirah (referring to the final world, derived
from ahir, meaning ‘final’ or ‘conclusion’), the word is used to refer to that other world beyond, which
could mean an ignorance of the word al-afirah.

77 Tafgira (219v, 259).

78 Tafgira (223v, 262).

7 Hermosilla, “Una version aljamiada sobre Job”, p. 211. The text of the manuscript is quoted from
this edition as Junta 47. We follow the same format: (folio of the manuscript, page of Maria José Her-
mosillas edition).
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would be the antiquity of its original. In any case, the text would be a commen-
tary on Surah 38 of the Qur'an,® text from which, moreover, a quotation is taken.®
On the diegetic level, the transmitter of the story is al-Hasan, whom Hermosilla
relates to Ab Sa’id al-Hasan al-Basri al-Yasar, an eighth-century theologian
and traditionist.®? Thus, despite the very limited length of the fragment (once
transcribed it occupies barely a page and a half), it is striking that his name is
cited five times, a procedure of continuous citation that is common in Arabic
historiography.

Beyond these questions, the manuscript is simply an extension of the three
Quranic verses of the aforementioned Surah sad (38). It simply adds a couple of
details that contrast with what has been studied so far. The first of these is Job’s view
of misfortune directly as an al-bald’ (‘test’). Thus, when all his property (“todo su
algo”) is destroyed, Job responds: “las loores son ada Allah por ello. Sefior Allah tu
me lo diste tu-lo as tomado de mi, i, si hazes fincar mi persona, darte e las loores
sobre tu albala”® It is an idea otherwise absent in all the other extant versions. The
righteousness present in his misery and illness makes the narrator allude also to
Surah 21, al-anbiyd’ (‘of the prophets’), in which Allah says to Job: anta arham ar-
-rahimina (“you are the most merciful of the merciful”).®

The second issue is the reflection of Jobs wife, who, unlike the aljamiado legend
and the allusion of the Tafgira, appears without a name. It is also emphasised, in ac-
cordance with Islamic tradition, that “la mujer de Ayub era que queria obedeger
al as-saytan en partida de los fechos i clamaba ad Ayiib en que lo obedegiese”,*
whose behaviour is abruptly and confusingly described as changing by point-
ing out that “hizole buena compaiiia ad Ayuab” because “era su mujer muslima”®

3. Divergent elements in the corpus
3.1 Job’s Ethopoeia
The distance between the Masoretic Job and many of its other depictions, even

within the Judeo-Christian realm, is marked to say the least. In almost all its itera-
tions the loss of his livestock and children will be alluded to, followed by bodily

80

Specifically from verses 41-44.

81 Quran (21:83).

8 Hermosilla, “Una version aljamiada sobre Job”, p. 212.

8 Junta 47 (10r, 212).

8 However, Ms. Junta 47 states “you are the most pious of the pious”, confusing translation and mercy
with piety. This shows that an interesting question for future studies would be to study the translation
of the Qurianic Surah and its implications in this manuscript. However, it is beyond the scope of our
purpose (Junta 47 10v, 213).

8 Junta 47 (11v, 213).

8 Junta 47 (11v, 213).
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torment and the loss of his social status. However, it will be Job’s behaviour in
response, and above all, the difference between passive suffering and active de-
nunciation, that will put forth two figurations of the character. As Trebolle and
Pottecher argue:

The character has gone down in history as a model of patience according to the saying “to
be more patient than holy Job>. However, he is not patient in the sense of being resigned to
his fate or being able to suffer without rebellion or torment. In [Judaeo-Christian] poetry
Job is resolutely an indomitable rebel, but also in [Judaeo-Christian] prose he is a “resistor”
who endures and bears suffering and misfortune without succumbing; who waits “with firm
footing” or “bears the blow”, in accordance with the meaning of the Greek verb Hypoménein
which in the version of the Seventy translates the corresponding Hebrew yéhel. [...] In fact
the root verb yhl appears in the Qumran texts with the meaning “to wait” and the noun
derived from the same root téhelet. [...] The meaning of waiting with a nuance of personal

trust is consequently predominant.?”

The biblical text does indeed present an indignant Job, demanding justification
from Yahweh as his sorrows progress:

Deja [Dios] la tierra en poder del malvado / y tapa los ojos a los magistrados; / ;quién sino
él 1o hace?

Siento asco de mi vida, / voy a dar curso libre a mis quejas, / voy a hablar henchido de am-
argura. / Diré a Dios: No me condenes, / explicame por qué me atacas. / ;Te parece bien
oprimirme, / despreciar la obra de tus manos, / y favorecer los planes del malvado? / ; Tienes
acaso ojos de carne / o ves las cosas como un mortal? / ;Es tu existencia la de un mortal, /
son tus afos los de un hombre, / para que hurgues en mi culpa / e investigues mi pecado, /

aunque sabes que no soy culpable / y que nadie va a arrancarme de tus manos?*

In the Muslim texts, on the other hand, such a denunciation never occurs, and
Ayuib confines himself praising Allah even when the harshest punishments have al-
ready been inflicted on him. In the Quran, only four Surahs mention Job, without any
reference to the defiant attitude of his Masoretic counterpart. In the Qurlanic text,*
Job only declares anni massani ad-durru (“he sufrido una afliccion”), assigning all
blame exclusively to Iblis, and receives the appellation of patient: inna wayadnahu
sabiran (“y lo encontramos paciente”).”

Similarly, the aljamiado texts also do not attribute to Job this unabashedness in
claiming divine intercession: on the contrary, they present a truly resigned, resilient

8 Julio Trebolle and Susana Pottecher, Job, Madrid: Trotta, 2011, pp. 98-99. Unless otherwise stated, all
translations are the authors’ own.

Job (9:24; 10:1-7). Unless otherwise stated, all quotations from the Bible follow the Spanish translation
present in Biblia de Jerusalén, Bilbao: Desclée de Brower, 2009.

8 (21:83).

% Quran (38:41-44).
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and obedient Job. The fragment of the aljamiado Quran in Ms. 47 Junta (1) (f. 10v)
closely follows the sparse text of the canonical Surahs, but adds the scene of worms
devouring Jobss flesh,” frequent in many depictions of the character, before present-
ing him asking for Allah’s help: “Dixo al-Hasan: ‘i rruego a Su Sefior i dixo: jya Sefior!
ame tentado el as-Saytan con trebacho y al-adab. Quiere dezir: en su cuerpo. Y en
otra alea dize: ‘Ame tentado el mal i td eres el mas piadoso de los piadosos™* Job as-
sumes here the misfortune of which he is the recipient directly as an al-bala’ (‘trial’).

The intervention in the Taf¢ira of the Mancebo de Arévalo is more extensive, but
equally in an imploring, and not accusatory, attitude. For its part, the aljamiado leg-
end” not only shows no hint of rebellion, but also intensifies the praise of Allah with
each of the trials. In addition to the continuous “praises to Allah”, Ayyub picks up the
worms that fall from his body to have them continue devouring him,” refuses the help
of a physician (who is actually Iblis in disguise, noting that “Malo i falso es ese médico
para mi, i malo / su consejo, i malo es su escribano que escribid tal melezina”*) and
turns to the figure of Yucuf (Joseph, son of Jacob), here the grandfather of his wife
Rahmabh, as an example of how faith in Allah will eventually drive away his hardships:

I-era Ayub, sobr-él sia la salvagion, que cuwndo [sic] se cafan los gusanos, tornébalos a su

3

cuerpo, i dezfales: “—Comed de lo que Allah os da de mi cuerpo, porque yo me contento
con la ordenagion de Allah i su rreporobagiyon.

iYa Rahmabh, ;i no sabes que cuando tu agiielo Yuguf, fijo de Yagqub [sic], fue ejado en-
-el aljub, lo salvé Allah i no murié? Pues asi tiengo feuza io grande en mi senor Al-lah, el

grandisimo, qu-él sanara de mi 1[a] malabtia por su gran piadad”*®

This allusion to Yu¢ufis of great importance. In the Judaeo-Christian tradition,
apart from the intertextualities in which the New Testament alludes to the character,”
Job does not fully fit the messiah archetype,” but the Islamic tradition integrates him
into the genealogy of the prophets, as previously stated:

' Junta 47 (10r, 212).

2 Junta 47 (10v, 212)

% Vespertino Rodriguez, “Estoria y rrekontamiento de Aytab (Ms. BNE 5305: 23r-41r)”.

% Estoria (301, 282). The scene is identical, on the other hand, to that set out in the Testament of Job (5:8):
“And when a single worm crept oft my body, I put it back saying: “Remain on the spot where thou hast
been placed until He who hath sent thee will order thee elsewhere”, Montague Rhodes James, “Testa-
mentum lobi’, in Texts and Studies Contributed to Biblical and Patristic Literature, vol. 5, no. 1: Apo-
crypha anecdota. Second Series, ed. Montague Rhodes James, Cambridge: Cambridge University Press,
1897 apud: Testament of Job, ed. Diane Morgan and Wesley Center for Applied Technology, Northwest
Nazarene University, 2000, https://wesley.nnu.edu/sermons-essays-books/noncanonical-literature/
noncanonical-literature-ot-pseudepigrapha/testament-of-job/ (accessed 23 Dec. 2025).

% Estoria (33v, 287).

%  Estoria (34r, 287).

7 Trebolle and Pottecher, Job, pp. 98-99.

% He is considered a saint, celebrated on 10 May, and is still popularly considered the patron saint of
silkworm breeders.
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Tnna awhayna ‘ilayka kama awhayna ‘ild Nithin wa an-nabiyina min badihi wa awhayna
ila ‘Tbrahima wa Isma‘ila wa Tshaqa wa Yaquba wa al-"ishaqa wa yaqiiba wa al-"asbati

wa Isd wa Ayyiba wa Yinus wa Harina wa Sulaymana wa atayna Dawida zabiraan.*

Verily We have revealed unto thee, as We revealed unto Noah and the prophets after him,
and as We revealed unto Abraham and Ishmael and Isaac and Jacob and the Tribes, and
Jesus and Job and Jonah and Aaron and Solomon, and unto David We gave the Psalms.

wa wahabna lahu ‘ishaqa wa yagquba kullaan hadayna wa nithaan hadayna min qablu wa
min durriyatihi dawida wa sulaymana wa ayyiitba wa yisufa wa miisa wa hariina wa ka-
dalika najzi al-muhsinina.'®

‘And We bestowed upon him Isaac and Jacob; each of them We guided; and Noah did We
guide aforetime; and of his seed (We guided) David and Solomon and Job and Joseph and
Moses and Aaron. Thus do We reward the good..

This affiliation of Job as a member of the House of Israel is surprising, given that
the sources consider Job to be a native of the land of Uz or Us,'*! unrelated to the
Abrahamic family line and therefore a curious stowaway from the genealogy of-
fered both in Surah An-Nisa (supra) and at the beginning of the aljamiado legend.'®
However, both the Testament of Job, the Coptic text written between 200 BCE and
200 CE,'® and the Septuagint itself, already presuppose an identity imbricated in
the Abrahamic dynasty, indicating that Job is in fact Jobab, along the same lines as
the Jewish apocryphal text of Life of Job, by one Aristeas, where this Jobab is identi-
fied with the eponymous character from the time of the patriarchs of Genesis, a de-
scendant of Esau.'™

It is especially interesting to consider the possibility of an influence of the Testa-
ment of Job on the Islamic tradition of exegetes, either those indicated by Trebolle
and Pottecher, or others earlier in rewriting the story of Job'* or even the sources
mentioned by Vespertino Rodriguez. This interest lies in the coincidence in the
etopoeic characterisation of Job as the sublimation of fidelity to the divinity in
the face of adversity (in the guise of a docile and resilient subject), rather than the
declaration of injustice: “In the Testament of Job, we also find strong beliefs in
both immortality of the soul and resurrection of the body. Again, two things not

9 Surah An-nisa (4:163). Al Qur-an English translation follows The Study Quran: A New Translation and
Commentary, ed. Seyyed Hossein Nasr et al., New York: Harper Collins, 2015.

10 Surah Al-anam (6:84).

1% The list of potential locations of the elusive Uz is offered by Vicchio (The Book of Job, p. 48), including
the aforementioned possibility of the Damascus setting enunciated in Islamic tradition.

12 Estoria (214v, 274).

1% Vicchio, The Book of Job, p. 57.

1% (Gen 36:33). Vicchio, The Book of Job, pp. 1-2.

195 Like Wahb b. Munabbih, Ibn Ishaq and especially Hasan al-Basri. Trebolle and Pottecher, Job, p. 181.
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found in the Masoretic Text”.!” Scenes such as the exchange of bread for the hair
of Job’s wife, or the direct intervention of the devil as the bearer of misfortunes
and temptations, already appear in the Testament, and will be developed in the al-
jamiado legend.'” The Testament of Job has already been linked to have exerted an
influence on other Arabic authors:

In the twelfth century, scholar Ibn Asakir, an anecdotal historian, suggests that at the res-
urrection of the dead, prophet Ayyub will be held up “as a role model to others.” Asakir
believed the source of Ayyub’s great patience, or Sabir in Arabic, was his foreknowledge
that all of his goods and family would eventually be restored by Allah. This is a tradition that
may have its roots in the Testament of Job.

[...] Thirteenth-century commentator Al-Baydawi held many views of prophet Ayyub that
cannot be distinguished from Christian understandings at the same time. Indeed, about the
Qur’an’s 21:83, one of the Arabic passages that mentions Ayyub we have introduced earlier
in this study, Al-Baydawi tells us: We ought to be patient like Ayyub was patient, for we will
be rewarded the way that prophet Ayyub was rewarded.'*

The ethopoeia of the non-Masoretic texts seems to establish a tradition paral-
lel to that portrayed by the canonical versions, with a reading of patience and the
absence of the requirement of justification for suffering as cardinal virtues of the
faithful. Thus, we witness the distinction between the characterisation of the resil-
ient Job of the non-Masoretic tradition, to which the Islamic interpretation may be
tributary (suffering, resistant, passive recipient of punishment, which he survives)
and the reluctant Job (equally suffering and resistant, but indignant and proactive
in denouncing the one who allows his suffering). The Taf¢ira, in the most revealing
way, explicitly testifies to this contrast: “Nunca usd los arreos de la banagloria ni los
preces de caballerias i lo que mas asonbra nuestros entendimientos es que nunca lo
vieron enoxado ni colériqo ni con mala voluntad”'®

3.2 Job’s wife

The character of Job's wife presents, as indicated above, substantial differences between
the Masoretic and non-Masoretic materials.'' In the first case her intervention is limited
to the well-known reproach she makes to him after the arrival of hardship: “Do you still

1% Vicchio, The Book of Job, p. 2.

W7 Estoria (37v, 292-293).

1% Vicchio, The Book of Job, p. 24.

199 Tafcira (223v, 262).

110 Detailed studies of the representations of the character in different traditions can be found in Mi-
chael C. Legaspi, “Job’s Wives in the “Testament of Job: A Note on the Synthesis of Two Traditions”,
Journal of Biblical Literature 127 (2008), no. 1, pp. 71-79; Robin Waugh, “The Testament of Job as an
Example of Profeminine Patience Literature”, Journal of Biblical Literature 133 (2014), no. 4, pp. 777-
792. We will not dwell here on the onomastic attribution that each text makes to Job’s wife, which can
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persist in your integrity? Curse God and die”'"! On the other hand, the non-Masoretic
tradition strives to offer a much broader contextualisation for this intervention that
justifies the wife’s harsh words, unbecoming of the prevailing nomology in her context:

I wait yet a little while, expecting the hope of my deliverance? For behold, your memory
is abolished from the Earth, your sons and our daughters the pangs and the pain of my
womb, which I bore in vain with sorrow; and you yourself seated among the corruption of
the worms, spending the night in the open air, and I am a servant and wanderer from place
to place and house to house, waiting for the setting of the sun, that I might rest from my

labors and my pangs that now beset me; but say something against God and die.'"

Likewise, Testament of Job adds an interesting appeal to pity for the wife, adding

to her characterisation a past as a lady of luxurious life, forced to a work unbecoming
of her lineage,'” and whose fragility and naivety is evidenced by her giving up her
hair in exchange for some bread for herself and Job himself, in what she considers
a public humiliation (in alignment with the islamic cultural perspective), unaware
that the one who accepts the barter for her hair is Satan himself:

Then I heard him say : “If thou hast no money, hand me the hair of thy head, and take three
loaves of bread in order that ye may live on these for three days” And I 'yielded to the wrong
and said to him “Rise and cut off my hair!” and he rose and in disgrace cut off with the scis-
sors the hair of my head on the market place while the crowd stood by and wondered. Who
would then not be astonished saying: “Is this Sitis, the wife of Job, who had fourteen cur-
tains to cover her inner sitting room, and doors within doors so that he was greatly honored
who would be brought near her, and now behold, she barters off her hair for bread!” [...]

In short then, Job, after the many things that have been said to me, I now say in one word
to thee: “Since the feebleness of my heart has crushed my bones, rise then and take these

loaves of bread and enjoy them, and then speak some word against the Lord and die!”"**

In these fragments, explicit mention is made on how the wife’s ‘weakness of heart’

ends up taking its toll, leading her to incite Job into blasphemy. Legaspi refers to this
characterisation of the wife:

A distinct progression is evident. The wife of Job in the MT is a nameless and bitter compan-

ion whose primary significance is to intensify the suffering of Job and throw his [patience]

111

112

113

114

be consulted in the first reference of this entry, and we will focus only on her function as a diegetic
character.

Job (2:9).

[(LXX, Job)]. The Septuagint with Apocrypha: Greek and English, ed. Lancelot Brenton, Peabody (Mass.):
Hendrickson, 1986, apud Vicchio, The Book of Job, p. 59.

James, “Testament of Job” (5:11): “I saw her do a water-carrier’s work like a slave in the house of a com-
mon man in order to win some bread and bring it to me”

James, “Testament of Job” (6:8-10, 16-17).



458 Pablo Trébol Garcia-Arilla, Luis Garcia-Vela

into dramatic relief. The LXX offers a slightly more positive characterization: Job’s wife is at
least acknowledged as a sufferer in her own right. But in the Testament of Job, she becomes
a full (though flawed) heroine: she receives a name, and her suffering becomes explicitly

redemptive. Both she and her children reach heavenly glory.''®

As we have already mentioned, the aljamiado texts will be even more interested
in the figure of Job’s wife. The shortest, Ms. Junta 47 (1), does not provide the name
of the wife, and alludes to the fact that “la mujer de Ayub era que queria obedecer al
as-Saytan en partida de los fechos i clamaba ad Ayub en que lo obedegiese”!' This
behaviour may seem to fit in with the Masoretic representation of the character,
but the text offers an abrupt change, not without generating some confusion in the
reader, pointing out that “hizole buena compaiia ad Ayab” because “era su mujer
muslima”.'"” The cohesion of the text suffers from the attempt to maintain, without
further argumentative or etopoeic development, two nomological traits of the wife:
her greater naivety and vulnerability to the wiles of Satan, and therefore greater dis-
position to the sinful transgression of dealing with him; and the need to attribute to
the character an exemplary function as a wife always faithful to her husband, even
after his fall from social disgrace, despite the unpleasantness of his body ravaged by
ulcers and repulsive odours, and despite the loss of all his “algos”, his entire patri-
mony, possessions or belongings.

The rest of the aljamiado texts develop this characterisation to a greater extent,
adding scenes already present in the Testament of Job, and showing a development
very similar to that offered by the exegete Hasan al-Basri, the main reformulator
of the Jobic tale to the genre of the moralising legend,""® by making the Satan or
Iblis the agent of direct interaction with Job and his wife. In line with al-Basri’s
commentary, the aljamiado legend, as previously stated, displays a more expres-
sive language when it comes to highlighting the “evil” of Iblis’ intervention, since
the authorial voice itself joins in on his vilification by Allah. The wicked aspect is
highlighted in the explicit enjoyment that ensues for the devil in obtaining Allah’s
permission to mortify Ayib; while his call to the hosts of “aquellos que, cuando
soflan, sale de sus boqas fuego™" to perpetrate the harm, and the act of disguising
himself as Job’s servant to communicate the news of his misfortune, offer a typically
Manichaean view of the evil act: Satan acts in a distinctly numinous manner, with
no direct verbal correlate between his actions and the onset of misfortunes; while
the aljamiado Iblis almost seems to resemble the archetype of a trickster deity pre-
senting himself to him, as in the legend: “Parésele delante ad-Ayub en fegura d-un
viejo de sus pastores, i fallolo en piedes fiziendo as-sala (prayer), i dixole: -Allah,

115

Legaspi, “Job’s Wives in the “Testament of Job™, p. 79.

16 Junta 47 (11v, 213).

"7 Junta 47 (11v, 213).

'8 Trebolle and Pottecher, Job, p. 182; Anthony H. Johns, “Three Stories of a Prophet: Al-Tabarf’s Treat-
ment of Job in Sirat al-Anbiya’ 83-4 (Part II)”, Journal of Quranic Studies 4 (2002), no. 1, p. 55.

119 Estoria (24v, 274).
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mi sefior, 4 enviado en tus ganados i pastores fuego, i 4 los kemado todos sino a mi.
I viengo a fartelo is a saber”.!?® All three, the Testament,'* the Taf¢ira'** and the
aljamiado legend,'” present the figure of Satan or Iblis as a shape-shifting entity,
who manages to deceive the wife in several instances with the aim of getting closer
to Ayyub.!** The Taf¢ira notes:

[...] sumisma mucher lo desampard y-escarnegié por la persuagion del assaytan aunque le
di6 su mmucher malas carigias, nunca Ayyub pudo destinar contra ella porque tanbién par-
ti¢ip6 de grandes miserias i bino en menwa de grande pobreza que andaba tras de la palmma

y-esparto i vino a ser cozzinera de pan y-otros miseros trabag¢os.'?

These attempts at deception through appearances not only characterise Iblis, but
also serve as a device for introducing the naivety of the wife, who, in her willingness
to help her husband, does not consider the seriousness of her faults nor of her un-
noticed interaction with the evil one. While the Taf¢ira does not specify the ways in
which Job is “escarneci6” by his wife’s faults, the aljamiado legend offers a whole re-
curring narrative structure, in which Iblis succeeds in approaching her, who is now
given the name of Rahmah, after having failed in his approach to Ayub: “por ventura
si-tu fueses a su-mucher i fiziese correr della la-sangre i la-rretentases i la-rreprobases
pues ella te-faria a saber a tu todo su-fecho sosegar tu i su-publico”'*In the first
instance, Iblis, under the guise of a beggar, convinces her that, if Ayyiib renounces
his faith in Allah, his hardships will cease;'*” and insists later by posing as a physi-
cian capable of restoring the sufferer’s health, provided that he agrees to sacrifice
a bird without dedicating the rite to Allah and to be anointed with the fat of a pig.'*®

However, in none of the texts contemplated in our aljamiado corpus does the
character of Job’s wife offer any intervention remotely similar to the explicit incite-
ment to insult Allah present in the Masoretic texts as well as in the Septuagint and
Testament. For Islamic nomology, there would be no possibility of redemption for
a woman who uttered such words, and the exemplary purpose necessarily requires
the depiction of the wife from a perspective in which the attributes of naivety, which
warn men of a womanss spiritual frailty in the face of sin, and of uncompromising
fidelity, which dictate the conduct required of a wife as a paradigm, coexist. The

120 Estoria (25r, 275).

20 (2:7).

22 Tafcira (226r, 264).

123 Estoria (32v, 286).

'2* One such situation occurs when Iblis disguises himself as a baker and suggests the exchange of the wife’s
hair for bread; which appears in the Testament and the Taf¢ira, while the aljamiado legend, which has
previously alluded to other disguises of Iblis, retains this scene with the variation that the baker is, in
effect, a simple baker.

' Tafcira (217v-218r, 258).

126 Estoria (28r, 279).

127 Estoria (28v, 280).

128 Estoria (33v, 287).
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contrast of the Islamic Rahmah with the Biblical wife and the Testament Sitis thus
reveals an attempt to accommodate the various pieces of information about the char-
acter available to the authors of the aljamiado texts. Sometimes, the solution will be
the omission of this specific information, as in the case of the Taf¢ira, perhaps be-
cause the Mancebo de Arévalo bore no interest in the narrative framework of Ayiib
as a discursive space to exemplify the morality of the woman, as he focused almost
entirely on the virtues of Job. But in others, such as the account in the aljamiado
Quran of Ms. Junta 47 and the aljamiado legend, Rahmah’s weakness is explicitly
evidenced by her falling for Iblis’s deceptions.

These misdemeanours are furthermore punished in a way that persists in both the
general Islamic tradition and in two of the aljamiado narratives. In the commentary
accompanying George Sage’s translation of the Quran, the author summarises the
representation of Ayiib’s wife in the commentaries of Islamic scholars:

His wife (whom some called Rahmabh, the daughter of Ephraim, the son of Joseph, and oth-
ers Mahkir, the daughter of Mannasses) attended him with great patience, supporting him
in what she earned with labor; but the Devil appeared to her one day, and after reminding
her of her passed prosperity, promised that if she would worship him, he would restore all
that they had lost; whereupon she asks her husband’s consent who was so angry at the pro-
posal that he swore that if he recovers, he will give her one hundred lashes.'*

The resolution to inflict the hundred lashes on his wife derives from Surah Sad
(38:44) and the text of Ms. Junta 47 (1) echoes Muhammad’s word as a source:

Dixo Muhammad que fue recontado que la mujer de Aytb dixo a él: “Si te agercases al as-
-Saytan con degollar una anaga o alguna cosa, sanarias de tu enfermedad”. I dixo Ayub:
“No lo haré, ni aun un puiiado de tierra”. I por aquello churo en que la agotaria, si Allah

lo sanaba.'*

There is no reference in the Surah of the Qur’an which indicates with any clar-
ity whether it is anger at having believed Iblis’ lies that motivates the punishment,
but it is stated as such in al-Basri.’** What is attested by both is Allah’s call for mercy
on Ayyub, indicating to the Prophet that he can fulfil his oath by whipping his wife
gently just once with a bundle of numerous reeds, which will enable him to fulfill the
oath without breaking it. As in the Old Testament sacrifice of Isaac, it is the divine
authority that exonerates the one who previously undertook the task to fulfill the
order of sacrifice, despite his possible reluctant disposition; a parallel that perhaps
reinforces the linkage of the Islamic Ayub to the Abrahamic genealogical kindred. The
aljamiado legend presents the same divine intercession, but introduces a variation.

12 George Sale, The Holy Quran, London 1801 apud Vicchio, The Book of Job, p. 60-61.
130 Junta 47 (11r, 213).
31 Johns, “Three Stories of a Prophet”, p. 56.
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The oath of punishment is not made known to Rahmah until the moment of Job’s
restoration to health, who reveals it in the following way:

I dixo ella: — ;Ya mi amado i mi marido, Ayub!, ;por qué es ese tanto plorar? Dixo él
a ella: — fo ploro por piadad que te tengo. Dixo ella: —;i por qué es esa piadad enta mi?
Dixole a ella: —porque yo juré que, si me apiadaba Allah i me sanaba de mi malabtia, que
yo te daria cien agots por acontentamiento de mi a mi sefior. Dixole ella: —;Y4 mi amado

Ayub! si ta as jurado, por cierto pues dame dos mil, porque cunplas con tu juramento.*?

Of interest, above all, is the addition of Rahmal’s reply, expressing the nomological
model of obedience to the husband even in the face of severe punishment,'** which
perhaps also serves, allegorically, the function of ratifying Rahmah’s complete return
to obedience of the doctrine, interrupted by her carelessness in dealing with Iblis.

4. Conclusion: Job between the common and the diverse

Following a collation of the aljamiado manuscripts, a typology of Job’s appearance
can be delimited. There are three types of appearances: “explicit and focused”, “ex-
plicit and diluted” (those of the fragmentary Qurlans) and, finally, “occasional in-
tertextualities” (such as the one in Mohamed Rabadan’s Discourse of Light). The first
of these, “explicit and focused”, has been the major object of our analysis. Its main
works, the Estoria i recontamiento de Ayitb (Ms. BNE 5305) and the “Capitulo que
trata de la pacienzia de ‘Ayab’, belonging to the Taf¢ira (formerly Ms. Junta LXII, and,
now, M-CCHS RES RESC/62; from the CSIC library) of the Mancebo de Arévalo,
demonstrate in their source, diegesis and peculiarities to be a border space of dia-
logue between traditions.

Several aspects should be emphasised. On the one hand, as regards the Estoria,
the expressiveness of the legend is notorious, something that is related to an interest-
ing presence of love; in both cases, the gestures (the cries, the weeping or even the
kiss) humanise the text in a way that is unprecedented in the Jébic tradition. Expres-
siveness to which is added the use of symbolism (fire vs. water). On the other hand,
as regards the “Capitulo que trata de la pagienzia de ‘Ayyub’, from the Tafgira of the
Mancebo, in addition to the interculturality of its sources and its densely reflective

132 Estoria (40v, 297).

13 For an analysis of the possible nomological operativity of the aljamiado text in the Cripto-Islam com-
munities towards muslim women during the expulsion of the moriscos, see Mary Elisabeth Perry, “Pa-
tience and Pluck: Job’s Wife, Conflict and Resistance in Morisco Manuscripts Hidden in the Sixteenth
Century” in Women, Texts and Authority in the Early Modern Spanish World, ed. Marta V. Vicente and
Luis R. Corteguera, London: Routledge, 2003; who hypothesizes about the possible readings of the
aljamiado jobic texts in relation to the role of Cripto-Islam women as preservers of religious identity
and tradition after the expulsion.
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style, the message of “tolerance” (under the premise that Allah will already sepa-
rate in the other world) that is added to it by narrating the generosity of Job stands
out. In this case, history floods the text in an unprecedented way. We also looked at
Ms. Junta 47, perhaps the most relevant in the second type of Job’s appearances in
aljamiado literature. It is a TafsIr that introduces elements referring to the vision of
Job’s misfortune as a divine al-bala’ (‘test’) or to the description of his wife.

But every text is constructed according to a tradition, and the aljamiado texts
contrast significantly with the biblical ones. The indignant Job, ready to demand jus-
tification from Yahweh as his sorrows progress, has nothing to do with the aljamiado
Job; in fact, the Job of the Taf¢ira intensifies the praise of Allah in each of his trials.
This attitude is in line with some of those present in the Testament of Job. Similarly,
while in the Judeo-Christian tradition Job does not conform to the archetype of
the messiah, the Islamic tradition integrates him into the genealogy of the proph-
ets. However, the Islamic tradition is not received in the same way in the aljamiado
works: although the Taf¢ira alludes to Job as a prophet and justifies him, the Estoria
and the immense scarcity of references in the Discourse of Light (a work which in
fact deals with the genealogy of Muhammad, understood as the seal of the proph-
ets), allow us to corroborate that the understanding of Job varied according to the
context and the sources through which he was enunciated. Hence, if the Masoteric
text present a character in disposition to challenge Yahwe, questioning the root of
his suffering and conveying reluctance towards the imposed, undisclosed ailment;
then islamic tradition and aljamiado texts enact a model of patience and resilience,
without questioning nor rebellion, accepting suffering as a divine trial. These tradi-
tions testify the influence of the Testament of Job and islamic exegesis, consolidat-
ing a tradition where submission and patience embody essential virtues. Aljamiado
characterisation, whilst predictably tributary to islamic commentaries such as al-
-Basr’s, elaborates on them with considerable poetic and structural freedom, both
regarding expressivity nuances and plot elements, as it is to be expected due to its
consideration as a “frontiére discursive”.’**

Concerning Job’s wife, it is safe to say that the texts analysed present key differ-
ences in the characterisation of Job’s wife according to their nomological context. In
the Masoretic tradition and the Septuagint, her role is negative, inciting blasphemy;,
while the Testament of Job humanises her, showing her suffering and sacrifice. The
aljamiado texts present a continuity with the general islamic current in this area
too, perhaps largely tributary to al-Basri’s reformulation, developing a inventory of
motivations: she is a means employed by Iblis to approach Ayib, and a naive victim

" Donald W. Wood suggests the possibility that these texts would operate also as a form of resistance

available to the morisco society (particularly, the BNE 5305 manuscript) against the inquisitorial pros-
ecution in Iberia during the sixteenth century (Wood, Speaking Through the Prophets, p. 140). Although
the study provides interesting touching points between the literary works and their socio-historical
contexts, as well as plausible examples of the interpretation of such texts by the cryptomuslims, the
assumption that these contexts would motivate the structure and discursive choices of the author by
themselves cannot be ascertained.
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of deception, but maintains her fidelity to Job even in the context of the sale of her
hair, a major humiliation in Islamic culture, which in the Testament incites her rep-
rimand of her husband, while in the aljamiado legend such an act is not present in
the narrative. The punishment promised for her fault is mitigated by divine inter-
vention, highlighting mercy as a moral principle. Thus, the Islamic current shows
clear signs of its illocutionary force, presenting ethopoeias and motivations of the
diegetic characters linked to the reinforcement of doctrinal and exemplary ideas.
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