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PREFACE

This volume is intended as a present for Professor Sindor [Alexander] Fodor' on
his 60th birthday, the 6th November 2001. Since a gift should always be nicely
wrapped, this volume will be handed over to the person to be féted during a one day
colloquium organised on his birthday for the presentation of the papers of this
volume.

Since possibilities of The Arabist offered only limited space for this Festschrift,
contributions were sought only from Alexander’s closest (Flungarian and foreign)
friends and academic colleagues, and - what seemed very important for the editors -
- from the representatives of the youngest generation of Hungarian Arabists who,
by their contributions, pay tribute to the person who initiated them into the
‘mysteries of Arabic studies.

Being the member (now professor) of a small department means that Alexander
has lectured throughout his career on nearly all the subjects of the curriculum, that
is why no subject limitation was imposed upon the contributors. It is our hope that
all the articles would be of interest to him, albeit his favourites will most certainly
be those which are closer to his scholarly interest, i.e. those with a touch of magic.
Owing to the diversity of topics that resulted from the lack of constraint, any
thematic grouping of the articles seemed too artificial, so authors follow in
alphabetical order.

The editors owe special thanks to Professor Karoly Manherz, Dean of the Eétvés
Lorand University, without whose support the volume would never have seen the
light of day. We are indebted to Istvin Ormos and Zoltan Szombathy who helped
in many ways. :

The Editors

" A piece of information for the non-initiated: $4ndor has always used the Latin (English, German,
etc.) equivalent of his name, ie. Alexander, when publishing in foreign languages.






A PERSONAL INTRODUCTION

It was nearly thirty years ago that I had the first chance to meet Sandor. At that
time, in May, the E6tvSs Lordnd University organized a Conference to celebrate the
100th anniversary of the foundation of its Arabic Department. Sindor was waiting
for me at Ferihegy airport. For me it was a major occasion to attend that Conference
for several reasons. First of all, because that was my first visit to my own country
after eighteen years of absence. During those years, living in exile since the
Revolution of 1956, I was unable to get a permit and visa to return even for a short
visit. That at that time I was able to come home was mainly due to the efforts of
members of the Arabic Department, among them a major share by Sandor. He was
then a young lecturer at the Department, whose head at that time was my own
former teacher, Professor Czeglédy. However, we were supposed to meet a few years
earlier, namely during the summer of 1968, when he received a grant to visit my own
college, SOAS in London. The proposed visit, however, coincided with the invasion
of Czechoslovakia and the unfortunate and tragic participation of Hungary in that
event. One of the negative consequences of that invasion was that Sindor’s grant and
visa were withdrawn. So our meeting had to wait for another six years. Since our
first meeting we became not only good friends, but colleagues working together on
many projects.

Soon after I was appointed as Hungarian Ambassador to Kuwait, I was able to
arrange an invitation for Sandor, by then Professor at the University of Budapest, to
deliver a lecture on one of his favourite topics, namely on Talismans and magical
bowls. It was at that time that he discovered that the Tareq Rajab Museum has a vast
collection of such objects. These he is now preparing for publication. That this work
is still not in print is not his fault. There is a simple reason for that: Whenever he
returns to Kuwait he finds many new acquisitions, among them a few so rare and
interesting objects that he simply cannot leave them out. However, that is a well-
known problem to many of us working on different collections. One of our most
recent joint projects is the Islamic Art exhibition which will take place in the
Helikon Castle Museum in Keszthely, Hungary.

The Arabic Department of E6tvds Lorand University, (or our beloved ELTE), the
Head of which is now Professor Fodor, boasts a long list of distinguished scholars
as its former professors. Among them it is sufficient to mention Ignaz Goldziher, or
Julius Germanus, who was much admired by scholars of the Arab world and who
was one of the outstanding experts in modern Arabic literature, and Karoly
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Czeglédy, whose special field was the study of Arabic sources on the early history
of the Hungarians. Thus, Professor Fodor is the successor of outstanding and well-

respected scholars and I feel proud that I can work together with him and can call
myself his friend.

Géza Fehérvari

Professor Emeritus in Islamic Art and Archeology

at the University of London,

formerly Curator of the Tareq Rajab Museum, Kuwait

My first contact with Professor Fodor was at a lecture he was giving here in
Kuwait a few years ago. The subject was “Magic and Magic Symbols”. I made a com-
ment at that lecture telling him that Islam is very much against magic and the prac-
tice of it. Then after the lecture I looked at our Museum’s collections and to my
amazement I found that we hold a sizeable number of manuscripts and objects made
in different mediums that were used for magical, medicinal or purely safi applica-
tions. From that date Professor Fodor is still engaged in the research of this large col-
lection, investigating its historical background and deciphering its many symbols. I
have never met such a dedicated scholar and I am very proud to be associated with
him. The work he is doing whether in Hungary, Kuwait or indeed in other Arab
countries is of great importance and the service he is giving to Arab and Islamic

studies is of great significance. Hungary should be proud to continue giving the
world such dedicated scholars as Professor Sindor Fodor.

Tareq Sayid Rajab
Director of the Tareq Rajab Museum, Kuwait
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A BIOGRAPHICAL NOTICE

Born on 6th November 1941 in Budapest, Alexander Fodor commenced his
studies at the E6tvos Lordnd University in Budapest (majoring in Arabic and
studying History as his second subject) in September 1960. Since his graduation in
June 1965, he has been working at the Department of Semitic Philology and Arabic
Studies of the University. Having been advanced to the position of Reader in 1981,
he was subsequently, during the course of the year 1984, appointed Head of the
Department of Arabic, which position he has held ever since. He acquired a full
professorship in 1996, and has held the post of Director of the Oriental Institute at
the University since 1999. Having already served the Faculty of Arts thrice as Vice-
Dean in charge of the international relations (between 1990 and 2000), then in 2000
the Faculty of Arts of the University proceeded to elect him to the post of Dean. He
was vice-president of the Hungarian Society of Orientalists from 1988 to 1994, in
addition to having been, since 1984, head of the Islamic Studies Section thereof. He
is involved in popularizing scholarly achievements on Islam through the written and
broadcast media on a regular basis.

After having spent a whole year in Egypt on a scholarship grant in 1966, he has
repeatedly visited that country, where he was elected member of the Magma® al-Luga
al“Arabiyya. During the 1970’s, he participated in two grand canoeing expeditions
that took him along the Nile and the Tigris respectively, journeys during which he
could gather a remarkable amount of useful scholarly observations on local folklore.
Other Arabic countries in which he frequently conducted scholarly research include
Morocco, Iraq, Syria and Tunisia. For several years he has been returning to Kuwait
every autumn to lecture there and do a thorough investigation of the amulet
collection of the Tareq Rajab Museum. He spent a lengthy period of research in 1994
at the London based Warburg Institute.

A regular participant of international conferences with his presentations, he has
contributed since 1974 to almost all the congresses of the Union Européenne des
Arabisants et Islamisants, in the committee of which he became a member in 1986.
The first conference that he took part in organizing was the 14th Congress of the
UEAI held in Budapest in 1988 under his chairmanship. On this occasion he
founded The Arabist (Budapest Studies in Arabic), of which he is the series editor ever
since. In 1993 and 1995, he organized conferences on popular beliefs in the religions
of the Middle East and North Africa. He was vice-chairman of the 35th ICANAS
and chairman of the Arabic Studies Section thereof in 1997, then chief organizer and
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chairman of the 20th Congress of the UEAI in 2000, both of which took place in
Budapest.

In the centre of his scholarly work lies the study of popular Islam, and, generally,
popular religion in the Middle East, a focus of which he has analysed, in his numer-
ous publications, various facets of a religio-historical, ethnological, linguistic, literary
or historical relevance, with a special emphasis on Egypt and Mesopotamia. The sub-
ject of his dissertation, titled Avabic Legends on the Pyramids (in Hungarian), was, as
the title shows, mediaeval Arabic accounts on the Pyramids, which earned him the
degree of Candidate (PhD) at the Hungarian Academy of Sciences in 1980. It is an
uncommonly complex historical study of religion and culture, the gist of which is
probably best summarized by its subtitle, “Syncretism in Islam”, As the study demon-
strates, syncretism as a religious phenomenon never ceased, even after the disappear-
ance of pagan cults, to be an important element in the Middle Eastern cultural scene,
receiving as it did its inspirations both from the civilizations of Antiquity and the
new world-power that Islam came to be. A pivotal point in the dissertation is the im-
pact upon Muslim thought of Hermetism,

His main scholarly endeavour in the field of studying popular religion has always
‘been to demonstrate the identical features of Muslim, Christian and Jewish popular
religions in the Middle East; to show the survival and continuity of ancient ideas and
practices in the Islamic world; and to give an idea about the birth, growth and
degeneration of amulets as far as the material, the craftsmanship and the complexity
of the contents are concerned.

Alexander Fodor has not only come to be an expert of international reputation
on Islamic talismans and amulets, and especially talismanic charts and amulet scrolls,
but also the owner of one of the bulkiest collections of such material. When the
Union Européenne des Arabisants et Islamisants held its 14th Congress in Budapest
in 1988 on the central theme “Popular Culture in Islam”, this occasion gave him the
opportunity to organize an exhibition of a collection of amulets, magical books and
manuscripts, fear cups, censers and rosaries which he had collected in the Middle East
and North Africa during the previous two decades. Part of the material had already
been exhibited in Milan in 1985 on the occasion of an international congress about
the subject of “La Magia in Egitto ai Tempi dei Faraoni”. His book under the title
Amulets from the Islamic World presents best the collection.

Tamds Ivinyi
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THE PROPHET NOAH IN ISLAMIC TRADITION

Giovanni Canova

University of Venice

1.1. The entire 71% stira of the Qur’an is dedicated to Noah. His prophetic mis-
sion had the purpose of warning his people of their imminent punishment: “We sent
Noah to his people, saying, “‘Warn thy people, ere there come on them a painful
chastisement™ (Qur. 71:1). But despite the divine ‘signs’, his people obstinately re-
fused to repent and continued to adore their deities Wadd, Suwa®, Yagit, Ya“iq, and
Nasr (Qur. 71:23). Other verses of the Qur’an mention Noah and his patience and
faith'. Notwithstanding the allusive style which characterizes the narrative parts of
the Qur’an, the story of the Ark is given much development in the sira of Had
(Qur. 11:25-49). In this siira, the punishments inflicted by God on Noah’s people are
described, as well as those on Abraham’s and Moses’ peoples, and on the *Ad and the
Tamaud. It was a clear warning for the heathen Mekkans who persisted in their harsh
opposition to Prophet Muhammad and to the Revelation®. The narration can be di-
vided into six parts: I. Noah’s invitation to his people to convert themselves, and
their subsequent refusal (25-35); II. the construction of the Ark, and the boiling oven
as the sign of the beginning of the Flood (36-40); IIL. the call to all believers and to
each animal couple to embark onto the various floors of the Ark (40-41); IV, the
drowning of Noah’s unbelieving son (42-43, 45-46); V. the rescinding of the waters
and the grounding of the Ark on Mount al-Gadi (44); VI. Noah’s prayer for mercy
and salvation (47-49).

1.2. The badit contains few references to Noah: he is the first Messenger (rasil);
he warns his people against the oncoming Daggal; the Prophet Muhammad and his
community will be witnesses on his behalf’. Noah’s testament to his son Shem con-
tains two orders - to profess the unity of God (tawhid) and to exhalt His glory (tas-
bih) - and two prohibitions - idolatry (Sirk) and presumption (kibr)*.

! See Qur. 7:59-64; 10:71-73; 23: 23-30 (Noah is considered a madman, possessed by the ginn); 26:105-
122 (he is threatened with stoning); 37:75-82 (he will be praised by all in perpetuity).

2 Muhammad’s objective in mentioning the ‘stories of the ancients’ (agsis al-mutagaddimin) was to
frighten his listeners with the threat of divine punishment. At the same time, God reminded Muhammad

of the ‘stories of the prophets’ (gisas al-anbiya’) in order to make him patiently tolerate the harrassment
of his enemies. See al-Qurtubi, Gam:* VIII, 362; IX, 22.

} See al-Buhiri, Sabih I1, 452-453 nos. 3337-3340 [Ankiya’ 3). Exegetes explain that Noah was the first
messenger because the risils revealed to Adam was only reserved to his sons (Sehih II, 453 note 3).

* See Ibn Hanbal, Musnad 11, 226 no. 6580 [II, 169].
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at-Tabari relates two traditions handed down respectively by °A’ifa and by Ibn
*Abbas, which succintly tell the entire story of Noah. The prophet lived for 950
years, and never ceased to invite his people to embrace the true faith. He planted 2
tree, waited for it to grow, and then cut it to build the ship. Passers-by ridiculed him,
“You are building 2 ship on dry ground, how will it float?” When he finished it, the
oven boiled and the water poured out. A mother and child climbed up a mountain,
ever higher and higher. Before being submerged, she held the child up to save it. “If
God had shown pity on someone ~ said the Prophet Muhammad - he would at least
have shown it on the poor mother™. Many details about the Ark and what happen-
ed aboard were known thanks to a miracle of Jesus. According to Ibn °Abbas, the
Apostles asked “Isa b. Maryam for an account of the Ark. Jesus brought them to a
hill, he took a handful of earth, he touched it with his rod, and revived Ka‘b b. Him
b. Niah (Noah’s grandchild), who described the Ark to them, its dimensions, its three
floors, problems deriving from the proximity of the animals, the creation of the pig
and the cat, and the sending of the raven and then the dove to bring proof of the
Flood’s end. Then Jesus returned him to dust®.

1.3. The first exegesis does not seem to dedicate much space to the story of Noah.
Mugqatil (d. 767), for example, limits himself to explaining word for word the mean-
ing of each Qur’anic expression’. But already in the ninth and tenth centuries many
details had enriched the legend, which by now has acquired a distinct place within
the commentaries of the Qur’an and in the works of historians such as Ibn Sa‘d, al-
Azraqi, Ya'qibi, ad-Dinawari, at-Tabari, al-Mas‘adi, al-Hamdani. It finds a natur-
al home in the Stories of the Prophets®, the most significant examples of which are
the Qisas al-anbiya’ of al-Kisa’1 and at-Ta‘labi. The legend of Noah is part of the nar-
rative group whose main characters are biblical patriarchs (isva’iliyyat), and is mostly
transmitted on the authority of Yemeni Jews converted to Islam such as Wahb b.
Munabbih and Kab al-Ahbar®. Later authors particularly interested in ancient le-

_gends, like al-Qurtubi and as-Suyuti, historians like Sibt Tbn al-Gawzi, or scholars
with zoological interests like ad-Damiri, quote and elaborate upon the details previ-
ously related by their predecessors. The different interpretations of certain terms (e.g.
tann@r) or the discrepancies between versions (e.g. the inhabitants of the Ark’s floors)

5 See at-Tabarti, Gami® X11, 35; Ta’rib 1, 180.

® See at-Tabari, Gami* XII, 35-36; Ta'rib I, 181.

7 See Muqtil, Tafsir II, 278-285.
‘ ¥ For Noah’s story, see al-Kisa’1, Qisas [,85-100; at-Ta'labi, ‘Ard’is 54-61; at-Tarafi, Qisas 59-71. For
a general overview of the Qisas al-anbiya’ literature, see Tottoli 199%a.

? See Goldziher 1902, and the recent essays by McAuliffe (1998) and Tottoli (1999b), with further bib-
liographical references.
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are conscientiously listed, often without any personal considerations. But certain epi-
sodes seem to be received with incredulity. For instance, why should Satan, made of
fire or air, have feared the Flood so much that he took refuge in the Ark? - won-
dered ar-Razi®. In Islamic tradition the story of Noah takes the dimensions of an
etiological tale, with the construction of the Ark, the first guard dog, the origin of
certain animals, the dove’s familiarity with mankind and the raven’s fear of it, the
use of kubl, the prohibition of wine, the origin of human races, tribes, and peoples.
(See section 2)

1.4. Muslim authors recognize numerous common traits with the biblical narra-
tion of the legend of Noah, often making reference to the Torah or to the affirma-
tions of the People of the Book. This is clearly shown by the works of Ibn Qutayba
and at-Tabari. Similar information about the Ark, the Flood, or the rainbow which
sealed God’s reconciliation with mankind is also found". Goldziher had already as-
serted that “les éléments agadiques et rabbiniques apparaissent avec beaucoup plus de
fidelité que les éléments bibliques” (1902:63). Ginzberg’s Legends of the Jews represents
the most extensive collection of haggadic legends, and the chapter dedicated to Noah
makes numerous interesting parallels. Without diminishing the importance of com-
parative studies such as those of Griinbaum (1893), Sidersky (1933) or of Speyer
(1938), it can be said that the remarks of Heller nonetheless remain valid: “La légende
biblique dans I’Islam a vécu sa propre vie, a suivi ses lois intrinséques; elle est domi-
née par une tendance: elle tend a glorifier I'lslam, son fondateur historique, ses
précurseurs légendaires comme Abraham, Hagar, Ismaél, 4 présenter les prophétes de
P’antiquité comme préfigurant Mahomet, 3 sanctifier la Mecque, la Kaba et le puits
de Zemzem” (1934b:17). In Islamic tradition it is not textual quotations®, but more-
over the elaboration of myths and legends circulating in oral form in Arabia and
more generally in the Near East since ancient times that have had prominence. Semi-
tic, Hellenistic, Gnostic, Hermetic, and other elements figure alongside genuinely
Arab themes and motifs. The tale of the Flood is of such universal diffusion that Ut-

ley studied more than 400 versions from different cultures and from various parts of
the world". '

' See ar-Razi, Mafatih XVIL, 236. Utley (1961) dedicated a specific essay to the Devil in Noah’s Ark,
which represents the narrative type Aarne-Thompson 825,

" Gn 6:15; 7:12; 9:13. Islamic legend spares us the image of the Lord who “smells the pleasant frag-
rance” that rises from the holocaust of animals sacrificed at Noah's altar in thanks to God after having
saved them from the Flood (Gn 8:20-21).

12 But see the remarks of Heller 1934b:8 /.

B A clear example of this is Ibn al-Gawzi’s ‘quotation’ from Genesis about the story of Noah, on
the authority of Ka®b al-Ahbar (cf. Sibt Ibn al-Gawzi, Mir’it 1, 239).

1 See Utley 1960 and 1961; cf. Schwarzbaum 1982:158.
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2.1 Noah’s name and appearance. He was the son of Lamak (Lamk, Lamak) b. Mat-
tafalah b. Ahnith (Enoch/Idris) and Qaynis bint Rakil. His name was “Abdalgaffar,
Yatkur, Sikir or Sakan®. According to as-Suddi, he was called Nih because he saw
a dog with four eyes and found it disgusting. The dog asked him, “Is it my image
(nags) that you find imperfect or its Creator (nagqas)?” Each time Noah thought of
this he moaned (yanih) and wept for his sin of pride. For this reason he was called
Nih®, He had a narrow face and a long head, big eyes, strong arms, thin forearms,
slender legs, weighty thighs, a large belly button, a flowing beard, and he was of high
stature. He was also a man of intelligence and knowledge, a good orator with a pleas-
ant voice. Physically he resembled AdamY. Noah was a shepherd of his people’s
flocks; others say he was a carpenter.

2.2 His mission. When he reached the age of 480, the angel Gabriel informed him
of the prophetic mission (risila) given to him by God (Qur. 11:25 ff). For 120 years
he spoke the word of the Lord among his people. Gabriel dressed him like the fight-
ers of the Faith (mugibidin), wearing the turban of victory and the sword of stead-
fastness to fight against idolatry and depravation. He had to battle against the tyrant
Darma$il®, who had introduced the cult of 1700 idols, in addition to the five
adored by the people of Idris mentioned in the Qur’an, for whom he had built mar-
ble temples. Priests were in their service, lighting fires and bowing down in worship;
people played and danced beside these idols, drinking wine and committing adult-
ery®. During the reign of his successor, Tiibin, people wanted to stone Noah, but
a flock of birds miraculously protected him®. Noah’s dwelling was in “Ayn Warda,
Syria, or in the place of the mosque of Kifa?.

2.3 The Ark. According to the different versions, the Ark either took two, four,
or even forty years to build, and its construction was carried out in the plane of Da-
mascus with wood from Mount Lebanon®. Teak was used, sawed with carpentery
tools found in Adam’s coffin®. Noah cut 124,000 boards, each one bearing the name

15 See ar-Tallabi, “Ara’is 54; al-Kisa'i, Qisas 1, 85-86; as-Samarqandi, Babr II, 150.

16 See Ibn lyas Bada’ 65. On the meaning of the name Niih for Jews and Muslims, see Goldziher
1870 and Ginzberg 1968: V, 6.

17 See Tbn Qutayba, Ma%irif 21; al-Kisa'i, Qisas I, 86.

18 ot-Tabari relates that Noah’s people obeyed King Béwarisb, who was the first to divulge the views
of the Sabeans (Ta*rih I, 179).

19 See al-Kisa’i, Qisas I, 86-87; Ibn Iyds, Bada’r 65.

™ See Ibn lyis, Bada’ic 66.

2 5ee Mugatil, Tafsir I1, 282; al-Kisa'i, Qisas I, 93.

2 Others say Mount Nawd (Ibn Sa‘d, Tabagat I, 41) or al-Hira (Ibn Iys, Bada’s 68).
B See al-Kisa’i, Qisas I, 92.
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of a prophet. Four were nontheless missing to complete the Ark that the giant ‘Ug
then carried from the Valley of the Nile*. God made a spring of bitumen (ga) that
Noah spread on the walls of the Ark to make it resistant to water”. To defend the
Ark from those who wanted to burn it at night, Noah put out a dog to take
guard®, Noah did not know what form to give the ship so the Lord revealed to him
to make it with a bow “like the breast (§x’g»’) of a bird”. Exegetes ended up describ-
ing its body as a mixture of various parts of different birds (peacock, dove, cockerel,
falcon, eagle) - a ship even with wings¥, Opinions vary as to its dimensions: from
80 cubits long, 50 wide, 30 high, according to the People of the Torah, to more big-
ger figures such as 1200, 600, and 300 cubits®. A pearl from Paradise lit its interi-
or?. There were three floors: one for wild and domesticated animals, one for men
and women, and one for birds®. al-Kis3’i maintains that there were seven doors®..
2.4 The inhabitants of the Ark. Before the Flood, God made women sterile for
forty years. Aba Ga‘far al-Bagir tells that, in the time of Noah, women menstruated
once a year, but God, in order to limit their lust, gave them a monthly cycle®.
Only Noah, his sons and the few believers who embraced his appeal embarked on
the Ark. There were eighty people”. The sign of the Flood’s beginning was the

# See adDiyarbakri, Ta'rih I, 69.

B See as-Suyuti, Durr 111, 593.

% See ad-Damiri, Hayat II, 390; cf. Basset 1926:24.

7 See al-Kisa'1, Qisas I, 92; al-Qurtubi, Gam* IX, 31; asSuyiti, Durr 111, 593.

% According to Ham's son, revived by Jesus, the Ark was 1200 cubits long and 600 wide.

2 Others say there were two pearls, one which took the place of the sun, and the other of the moon
(as-Suytiti, Durr II1, 598; al-Maglisi, Bihar X1, 333).

30 See al-Qurtubi, Gami® IX, 32. In other versions the first floor was occupied by wild beasts, the
second by domesticated animals, the third by men and women; or, respectively, by animals, food and
drink, and men. Noah took up the small ant to his floor, for fear that other animals would crush it (as-
Suyati, Durr III, 593). al-Hamdaini speaks of three ‘houses’ (sbyat), instead of three floors (tabagat) (al-
Iklil 1, 58-59). ar-Razi is not surprised by the difference between these traditions, given that “it is
information that does not necessitate a precise knowledge” (Mafarih XVII, 232).

3 According to al-Kisa'i (Qisas I, 94), Noah let men, the intact body of Adam and his rod through
the first door; women and the body of Eve through the second; wild and domesticated animals through
the third; birds and insects through the fourth; feroucious predators through the fifth; snakes and
scorpions through the sixth; and elephants and lions through the seventh. Noah stood at the bow.

* See al-Maglisi, Bibar XI, 326,

3 Exegetes disagree as to the number of the Ark’s inhabitants: seven people (Noah, his three sons
and their wives); eight people (with Noah’s wife in addition); seventy-eight people (including the seventy
believers); eighty people (among whom a Gurhum). The different versions are quoted by at-Tabari, Ta’rib
I, 187-188, and ad-Diyarbakri, Ta'rik I, 70. According to Ibn Qutayba, Noah, his three sons and their
wives, and forty men and forty women min al-muslimin were aboard (Ma“arif 23).
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pouring out of boiling water from an oven. It was the same oven, made in stone, in
which Eve cooked bread. Exegetes do not agree on the location and meaning of tan-
nar*. To avoid any intercourse, Noah divided men from women touching the first
with his right hand and the second with his left®. The coffin with Adam’s body
was placed in the middle to separate the two sexes. According to some sources, Ham
contravened the order and as punishment his semen was altered by God causing his
sons to be born black®. The giant “Ug was saved “as attested by the People of the
Book”, at-Tabari prudently remarks”. The son of Noah who did not want to em-
bark on the Ark and perished with the others in the water (Qur. 11:42-43) would
have been Kan‘an/Yam®. Some Muslim authors have questioned themselves as to
the reason why animals and even innocent children were victims of the Flood. The
only answer was that “their time had come™”.

2.5. The animals®. In the Ark, the fact that animals had to live together caused
some problems. How were the lion and the cow to be reconciled? The Lord pacified
all the animals and sent down a fever to weaken the lion*. The first animal to enter
was the small ant (d4rra), and the last was the donkey. But even Satan succeeded in
entering, by holding onto the donkey’s tail®. Noah only accepted the snake and the
‘scorpion after obtaining the promise from them that they would not hurt the other

3 as-Suyati summarizes the different opinions (Durr III, 595-596): the tanniir was the oven of stone
which first belonged to Eve; it means the surface of the earth; the high ground; the coming of dawn. The
spring of “Ayn al-Warda, India, the mosque of Kiifa, Jerusalem, Mecca and Madina are mentioned among
the various locations of the tannir. ar-Razi favours the literal interpretation of ‘oven’, the site where the
water first gushed out (Mafarih XVII, 234).

% See al-Bagawi, Ma‘alim 111, 232.

% See ar-Tabari, Tarih I, 188; ad-Diyarbakri, Ta*ib 1, 70.

%7 See at-Tabari, Gami XII, 37. On this giant, see Pauliny 1973.

3 ar-Razi maintains that Noah’s community was composed of believers destined for Paradise, unbe-
lievers destined for Hell, and hypocrits, like this particular son of Noah, whose last judgement was con-
cealed (mabfi)” (Mafatih XVIII, 6). But even a prophet can have an unbelieving son, observed some
exegetes (al-Hizin, Lubib 111, 235). On the drowned son of Noah, see Newby 1986:19-24.

% See at-Tabari, Gams XII, 49; al-Mutahhar points out that “God took the souls of the animals and
of the children before they drowned” (Bad” I1, 17).

0 ,d-Damiri’s Hayat amply describes the story of the Flood and traditions related to the various
animals (s.vv. asad, hayya, banzir, sinndr, ‘aqrab, fa’r, fil, kalb, birr).

! See Ibn al-Atir, Kamil I, 71.

# See ar-Tadlabi, ‘Arid’is 57.
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animals®. In the version related by al-Kisi’i (Qisas I, 94), the angel Gabriel broke
the venomous tooth of the snake and the scorpion’s sting before they entered the
Ark. Only animals of birth and animals hatched from eggs were allowed to enter, not
creatures originating from mud. Aboard, the dog broke the rule banning inter-
course and was cursed by Noah. As we will see further on, the elephant, the pig, the
mouse, and the cat were all involved in solving various “logistical” problems in the
Ark®, whereas the task of bringing proof of the Flood’s end was given to the raven
and then to the dove*. Noah also took plants into the Ark. According to some ver-
sions, the first to be planted after the Flood was the palm or the myrtle”, When he
wanted to plant the vine he could not find it. The angel Gabriel informed him that
Satan had stolen it. Noah had to bargain with him promising him two thirds of the
grapes. Beside the plant, Satan sacrificed some animals*®. The drink obtained from
the grapes affected Noah, making him drunk®.

2.6. The end of the Flood and Noab’s death. The Flood lasted forty days and forty
nights. After travelling the world for six months, the Ark circumnavigated the Sacred
Territory of Mecca, without entering. God had lifted up the Inhabited House which
'he had sent down in the time of Adam. Angel Gabriel had carried the Black Stone
up to Mount Aba Qubays®. The Ark continued towards the Yemen, then it return-
ed and ended its journey on Mount al-Gidi - in al-Gazira, near Mosul - on the

*# Whosoever mentions this pact pronouncing the Qur’anic verses “Peace be upon Noah among all
beings! Even so We recompense the good-doers; he was among Our believing servants” (Qur. 37:79-81)
will be protected from the venom. See ad-Damiri, Hayat II, 57-58. A spell of the Prophet Muhammad
says that “If a snake comes into the house tell it ‘T ask you [to respect]) the pact with Noah and with
Solomon son of David not to hurt us!’ If it returns, kill it”. On these traditions, see Canova 1991:205,

4 “like chinches, mosquitoes, and flies”, see al-Bagawi, Ma‘zlim III, 233.
# See Ibn Iyis, Bada’t 70; cf. Basset 1926: I, 26-28.

» According to as-Suyiti, the dove went to the Land of Sheba and then to Mecca (Dwrr 111, 598).
as-Samarqandi also includes the kite in the story (Babr 11, 157).

¥ See al-Maglisi, Bihir X1,293; Ibn Iyis, Bada'r 78. According to as-Suyuti, the first tree ever to be
planted was the teak, in order to build the Ark (Durr 111, 594).

* Satan slaughtered the peacock on its roots, such that they would absorb the blood; when the vine
sprouted its leaves, he slaughtered a monkey; when it bore fruit, a lion; and when the grapes were mature,
a pig. People who get drunk behave like these animals: they strut like peacocks, dance like monkeys, quar-
rel like lions, and doze off like pigs. See Ibn Iyis, Bada’i* 78. According to ad-Damiri (Hayat I, 12) there
are seven slaughtered animals: the lion, the bear, the panther, the jackal, the dog, the wolf, the cockerel;
cf. 1, 651, where the story refers to Adam (the same in Ib§ihi, Mustarraf 11, 252-253).

* al-Kisd’i comments about this that “Iblis was the first to press grapes, and to build drums, oboes
and musical instruments (a2t at-tarab)” (see Ibn lyis, Bada’’ 78).

% See al-Azraqi, Abbar 1, 50-51; ar-Tabari, Ta’rib I, 185; ad-Diyarbakri, Taib I, 72.
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tenth of Muharram (‘@s#ra)®. Noah fasted as a sign of thanks to God and ordered
men and animals to do likewise. On leaving the Ark, Noah founded the first village,
which was called Tamanin (‘Eighty’) based on the number of the Ark’s inhabit-
ants®, Then he fasted for the whole month of Ramadan®. He buried the body of
Adam in Jerusalem®. The last part of his existance was spent living as a hermit in
a tent, neglecting his person and only wearing animal hides®. The Angel of Death
presented Noah with a cup of nectar from Paradise. He found him beneath the burn-
ing sun and informed him that he had arrived to take his soul. Noah asked to move
to the shade, given that passing to the after-life was like passing from the sun to the
cool shade’. Noah saw life as “a house with two doors, one to enter, and one to
go out””. Gabriel invited him to transmit the Supreme Name of God, science and
prophecies to Shem, in order to save them before the coming of a new prophet™.
Noah died aged 950 and was buried near Karak”. Others say at the age of 1,450%.
He is called abs basar (the father of humanity) and Adam alasgar (Adam the young-
er)®!. According to some Muslim authors, his language was Syriac”. He was the

1 See al-Bakri, Mu‘$am 1, 403; Yaqit, Mugam 11, 179-180. Some say that al-éfu_ﬁ is one of the
mountains in Paradise (as-Suyiiti, Durr, 111, 598). God ennobled three mountains for three people: Mount
al-Gdi for Noah; Mount Sinai for Moses; and Mount Hira’ for Muhammad (al-Qurtubi, Gami* IX, 42).
Stones from Mount al-Gidi (and from Mount Lubnin, Tir Zita, Tir Sina, and Hira’) have been used
to build the Ka‘ba (al-Azraqi, Abbar I, 37).

52 See al-Bakri, Mu'gam 1, 344-345; Yaqat, Mu‘gam 11, 84.
%3 See Ibn Qutayba, Maarif 24.
% See Tbn Sa'd, Tubagat I, 42.

%5 According to al-Maglisi, however, he was the first to wear woollen clothes, possibly considering
him as the first Safi (Bibar XI, 341).

% See al-Ka¥ani, Tafsir I1, 454; al-Maglisi, Bibar XI, 286.
7 See at-Talabi, “Ara’is 60.
58 See al-Maglisi, Bibar XI, 288-289.

%% According to other versions, he is buried at Siiq at-Tamanin, on Mount Bid in India, at Mecca
beside the prophets Hiid, Salih and Su‘ayb, or at Babel (Sibt Ibn al-Gawzi, Mir%t 1, 244). Even today
Noah’s mawlid is celebrated at Karak, near his mausoleum, on the sixth day of Rabi® I (see Kriss and
Kriss-Heinrich, 1960: I, 239 and Abb. 127, with a picture of his huge grave).

% See al-Ib¥ihi, Mustatraf 11, 75. ar-Tabari maintains that all these calculations are more the work
of Jews, rather than Muslims, who only calculate time from the higra onwards - except for the Year of
the Elephant or the ayyam al“arab (Ta'rih 1, 193).

®1 See ar-Rizi, Mafatih XVIII, 7-8.

62 suryani. See Hud, Tafsir 11, 225; ad-Dinawari, Abbar 2; ad-Diyarbakri, Ta’rib I, 73. About the
multiplicity of languages after the Flood, see Goldziher 1994:44-46.
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first of the mu‘ammarin®, more long-lived than Mattu$alah (Methusalem). The vari-
ous peoples found their origin in the dispersion of Noah’s three sons on the earth.
Ibn Sa°d explains the differences between the various races by the colour of their
skin: Shem was reddish-white, Ham black with a bit of white, and Japheth reddish-
brown (Tabagat 1, 41).

3.1. Indians and Magians maintain that their territory was not subject to the
Flood, which they limit to the land of Babel®. Egypt, however, was not only sub-
merged - it regarded the Flood, as predicted by astrologers, as the very reason for the
construction of the Pyramids and their temples. The story of Noah was incorporated
into the medieval Arab literature of Mirabilia (‘2ga’ib). The version that follows is
taken from a work of this kind, Bada’i‘ az-zubir fi waqa’i ad-dubiir, a cosmology
attributed either to Ibn Iyas (author of the homonymous history of Mamlik Egypt,
d. c. 1528) or to as-Suyuti (d. 1505)%. It also displays many similarities with Abbar
az-zamdn attributed to al-Masidi and Ibn Wasif Sah%. The main difference of
these works in respect to the Stories of the Prophets is that Egypt takes a primary
role: in the specific case of the story of Noah, the Pyramids and the temples of
Upper Egypt, built by Hermes (identified with Enoch/Idris)¥, are saved from the
Flood.

3.2. According to an Egyptian tradition, Far®an wrote to Darmas$il, king of Babel,
asking him to get rid of Noah who was threatening the cult of the idols. The head
of his priests, Ifliman (Philemon, Polemon), carried the letter. He had had a vision
in which the city of Amsis was destroyed and the idols toppled. In a second vision
a white bird had invited him to join the believers. Iflimun left with his family, but
did not carry out his mission to Darma$il: instead, he remained with Noah until the
Flood arrived, and embarked on the Ark thus saving himself*. He handed down
the knowledge contained in the sacred Egyptian books. The first post-diluvian town
in Egypt was called Talat in (as opposed to Tamanin in the east). But how was the

8 See as-Sigistani, Mu‘ammarin 2 and LXOCUX.

8 See Ibn al-Atir, al-Kamil 1, 73. al-Mutahhar objects to all those who place doubts on the reality
of the Flood, that it is stated by the word of God. Aristotle and Plato maintain that several floods of one
or two days occured, but certain philosophers do not recognize its universality (Bad’ I11, 18-19).

 GAL 11, 2022, 380% GAL SI, 616" (al-Bakri), II, 196-197%, The book is also known as Marg az-
zubiir fi waga’sc ad-dubiir (GAL TI, 380'; SII 405Y).

% Or as-Suyuti. Cf. GAL 1, 145; GAL SI, 22; Carra de Vaux 1898: Introduction 31-33.

% al-Mas“idi relates that, according to the Sabeans, “Ahnith - the prophet Idris - is no other than
Hermes” (Murag 1, 50).
Hermes” (Murag I, 50).
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disapproval expressed in the Qur’an for the Pharach®, or Noah’s curse on his son
Ham, the forefather of the people of the Nile, to be overcome? Ibn Iyis presents the
Egyptian version of the facts. Having grown old, Noah climbed up a mountain and
called his sons. Shem came and was blessed. Ham did not respond to the call and his
offspring was condemned to serve Shem. Nonetheless, Ham’s son, Misraym, heard
Noah and went to him. Noah placed his hands on Misraym and said, “Oh God, he
has responded to my call. Bless him and his offspring, and give him a home in the
blessed land, mother of all countries and haven of men, whose Nile is the greatest of
all rivers”. Thus, Misriym set up home in the land that took his name (Misr,
Egypt)”.

3.3 As Haarmann writes, “All efforts on the part of Egyptian writers to balance
this bleak image of Egypt’s pagan past within the Heilsgeschichte of Islam were bound
to have only limited effects” (1979:56). On the basis of research by A. Fodor, it
would seem that the particular development in Egypt of stories like those of Noah
and of Hermes was not owed so much to an Egyptian su‘biyya, aimed at reaffirming
the country’s role in the history of civilization, as to an attachment, in the land of
the Nile, to Hermetic ideas of Mesopotamian origin™. To these are to be added
local traditions of Coptic origin. Thus, the Pyramids would have been built not only
for the eternal glory of the Pharoah, but to preserve, together with the temples, the
heritage of ancient sciences and techniques contained in the papyri and pictured on
walls and columns’.

THE STORY OF NOAH, PEACE BE UPON HIM”

Then God revealed to him, “Make thou the Ark” (Qur. 11:37). Noah asked, “Oh Lord,
what is the Ark?” He replied, “It is 2 wooden house that flows on the surface of the water”.
God ordered him to plant a sapling of teak - some say of ebony - in the land of Kiifa. He
planted it and he remained there for forty years until the tree was mature. God ordered the
sky not to let rain fall and the earth not to let plants sprout. For the whole period not a

% Eg Qur. 3:10-11, “..those - they shall be fuel for the Fire like Pharaoh’s folk, and the people be-
fore them, who cried lies to Our signs; God seized them because of their sins; God is terrible in retribu-
tion”.

7 See Ibn Iyas, Badd’c 79.

! Fodor 1970. Also see Cook 1959, Haarmann 1979 and his edition of Idrisi’s Anwar.

72 A Fodor writes, “The basis for the Arabic pyramid legend thus was supplied by the combination
of two motifs: that of the hiding of knowledge with the Jewish Flood-story. This resulted in a new Flood-
story in which the part of the Biblical Ark was played by the ancient Egyptian monuments, especially
by the pyramids, and the place of Noah, the Ark-builder, was taken by Hermes, the builder of the pyra-
mids” (1970:342).

7 Tbn Iyis, Bada'i 67-78.
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drop of rain did fall, and neither did a blade of grass grow, neither did women or any fe-
male animals domesticated or wild give birth, and neither did birds have offspring. It was
a sign for the people of the punishment that was about to be inflicted upon them. God or-
dered Noah to go to Kifa carrying the teak. Noah was confused as to how to transport it.
God let it be known that it would be “Ug b. “Anaq who would carry the wood.
al-Kisa’i tells that “Ug’s mother “Anaq was one of Adam’s daughters, and had repugnant
looks and an ungraciating figure. She was a skilled sorceress; she died a hundred years after
the birth of “U§. He grew to enormous proportions: he was 600 old cubits high - one and
a half times the current cubit - and equally wide. When the floods came, the water went
no higher than his neck. When he was sitting on the top of a mountain, he could reach out
his hand to the sea and catch fish, which he roasted against the heat of the sun. If he was
angry with the inhabitants of a village, he urinated on them until they drowned. (..)) It is
said that he lived for 4,500 years, until the time of Moses™,

According to al-Kisa’i, God revealed to Noah that “U§ would carry the wood from Kifa
to Hira, a village near Baghdad. Noah went to “Ug and asked it of him. “Ug told him he
would only be prepared to do it if he satiated his hunger with bread. Noah had three loaves
of barley bread and gave him one of them. “Ug laughed, “Not even a mountain of this
bread would contain my hunger! How could you think that one loaf would be enough?”
Noah broke it in half and said, “In the name of God, the Merciful, the Compassionate.
Eat!” He ate the bread. Noah offered a second loaf, but only a half was needed, such that
he could eat no more. In one go “Ug carried all the wood from Kiifa to Hira.

When the wood was with Noah, he said, “Oh Lord, how can I build this ship?” God the
Highest sent Gabriel to teach him how to do it. Noah cut up some planks, he put them
together each with the other and he nailed them with iron nails. He made the head (ra’s)
of the Ark like the head of a peacock, the tail (danb) like the tail of a cockerel, the beak
(mingar) like the beak of a falcon, the wings (4gniha) like the wings of an eagle, and the
face (wagh) like tha face of a dove. He made three floors - some say seven.

Ibn °Abbés says that the length of the Ark was 1,000 cubits, the width 600 and the hight
300. It is told that Noah took forty years to build it. People derided him: “Oh Noah, you
have left your mission as a prophet to be a carpenter?” al-Kisa'i tells that fire was applied
to the wood of the ship, but it had no effect. This was said to be fruit of Noah’s magic.
When the ship was by now almost complete, Noah spread pitch and bitumen on it. Then
God had him put four nails into its sides, upon which he had engraved an eye”. Noah
said, “Oh Lord, what is the purpose of this?” God revealed to him that these were the
names of Muhammad'’s companions: Abi Bakr, “Umar, “Utman, and “Ali - God be satis-
fied with them™. The ship was not complete without them. Noah carried out what had
been ordered and finished the ship. God the Highest gave it voice and the Ark spoke clear-

74 When Moses entered the desert with the Banii Isr3’il, “Ug lifted up a mountain, wanting to throw
it against them. But God sent a hoopoo with an iron beak which pecked at the rock until it opened a
crack. The rock fell on top of “U§ paralizing him. So Moses hit him with his rod and killed him. In the
land of the Tartars there is a bridge that is said to be one of his ribs (Ibn Iyas, Bada’ic 67).

73 An eye for the ship ‘to see’ where it was navigating, or for protecting it from misfortune and ship-
wreck (a common tradition in Egypt); another possible interpretation is as a letter ‘ayn.

78 The “rightly guided’ caliphs. Also see ad-Diyabakri, Ta'rih I, 69.
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ly as the people listened: “There is no god but God, God of the first and the last. I am the
Ark which will bring to safety all who board me, while those who stay away will perish!”
“Now do you believe it?” asked Noah. But they replied that it was an act of his magic.
God’s anger grew against those who disobeyed Him; He ordered Noah to carry food for
six months into the Ark and to build a tank of drinking water. Then He made a pearl
come down from Paradise, whose light was like that of the sun. Thus Noah could
recognize the times [of prayer] of both day and night and the passing of the hours. He
asked his Lord permission to carry out the pilgrimage and God conceded it to him. When
he reached Mecca, its inhabitants wanted to burn the Ark. God ordered his angels to lift
it up between the sky and the ground. This they did as the people were watching. Noah
made seven ritual circumambulations around the Ka‘ba, then he prayed for his people and
God received his prayer. When he returned from Mecca, He made the Ark descend to the
ground. Then God the Highest ordered him to climb up the montain and to call out with
all his voice, “Oh beasts, birds, reptiles and everything that has the breath of life! Make hast
towards the entrance of the Ark, for the punishment is close!” The call reached the East
and the West and beasts, birds, domesticated animals and reptiles came in groups. Noah
said, “I have been ordered to take a couple [from every species of animal] with me.”
Then God commanded him to carry all plants and the bodies of Adam and Eve. He placed
them in a coffin (tabit). Furthermore He ordered him to carry the Black Stone and Adam’s
rod descended from Paradise, together with the coffin, the leaves (swhuf)”” and the food.
The total number of people who entered with him into the Ark was forty men and forty
women. They were housed on the first floor, On the second floor Noah placed the wild
and domesticated animals and the livestock [and on the third the birds]. It is told that the
last of the animals to enter was the donkey. Iblis ‘the cursed’ held on to the tail and stop-
ped it from proceeding. Noah thought that the donkey had stopped out of stubborness, and
told it, “Come in you cursed thing!” In this way the donkey entered together with Satan.
When Noah saw him, he asked him who had allowed him to enter. He replied, “You did
it, didn’t you say ‘come in you cursed thing’? There is no cursed creature if not mel”

It is told that Noah, when he boarded the Ark, prohibited men and animals to have inter-
course for fear of them multiplying, spbeing limited. They all obeyed, apart from the dog,
who copulated with his bitch. The cat informed Noah of what the dog had done, but the
latter denied it repeatedly. Noah cursed them all for the reproachable act. From that day
hostility was born between dogs and cats, just like their shameful behaviour during copula-
tion. The following verse has been said of them: “The cat said words of great meaning, /
‘I neither want to see the dog nor him to see me™. When the animals’ excrement in the
Ark became unbearable, they would complain to Noah. God inspired him to squash the
elephant’s tail. Noah did this and a couple of pigs appeared, which started to eat the
excrement. From the sneeze of the pig God created a couple of mice, which multiplicated
and started to chew at the walls of the Ark. The inhabitants of the Ark complained about
this and God instigated the cats against the mice. These started to eat them devouring them
from first to last. From that day was born the hostility between cats and mice.

77 Adam received twenty-one leaves, Seth twenty-nine,and Idris thirty (see al-Mas“adi, Murag I, 50).
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Ibn Wasif 3ah said that amongst the kings of Egypt there was no reacher than King
Strid”™. He had a vision, 300 years before the Flood. The sky had turned upside down
towards the earth, as if to open a large pit. The stars seemed to fall, the sun and the moon
seemed to approach the world. He saw white birds kidnap people and throw them between
two mountains. He saw the earth become obscured by the darkness, and his people
gathered together, asking him for help. The king awoke from his sleep full of terror. When
morning came he called all his priests; there were a hundred of them and they gave no
judgements without consulting the stars and their ascendants. He withdrew with the priests
and recounted all that he had seen. They said that his vision had descended from the sky
and that the whole world and all that was to be found upon the face of the earth would
perish. The king asked them to calculate the position of the stars. When they had been
observed, they said, “We have discovered the moon within the constellation of Cancer, near
to Pisces. The cataclism will come due to a flood, 2 mass of water from the sky”. The king
asked them, “Observe if the calamity is to afflict our land”. They said yes, the land [of
Egypt] would be in ruins for many years. The king then asked, “Observe if it will return
as prosperous as before”. They replied that it would return even better. So King Sirid
ordered the costruction of the Pyramids. Their foundations and heights were of equal
dimensions. The king said, “We will make them as coffins and tombs for our bodies”.
Many riches were carried there, together with precious stones, arms, marvellous statues and
extraordinary vases of every metal. Talismans were written upon them, as well as the
knowledge of the stars which described all that would be until the end of time, including
those who would reign over the land, both believers (muslimiin) and heathens. The priests
announced that the Flood would not last for long on the earth, for forty days. The king
built the Pyramids imprisoning the air according to wise dispositions, and amassing the
mentioned riches. He said, “If we are saved from the Flood we will return to our reign
finding all our riches; if we perish, these Pyramids will be tombs for our bodies, refuges
that will preserve them from decay”. Each of his ministers, sages, and dignitaries built a
pyramid for himself to preserve his body from the Flood (...)"”.

God revealed to Noah: “Oh Noah, when the oven boils in the house of your son Shem,
board the Ark!” Shem was his eldest son and was then 300 years old. He was married to
a woman called Rahma. Noah went to his son’s house and said, “Oh Rahma, the beginning
of the Flood will take place in this oven in which you make your bread. When you see the
oven boil, immediately come to me and tell me!” The oven was of black stone. On Friday
the tenth of Ragab, Rahma was cooking at the oven; when she came to' the last loaf, then
did the water boil, as the verse says, “Until, when Our command came, and the Oven
boiled” (Qur. 11:39). As soon as Rahma realized, she shouted, “God is the greatest! The
punishment promised by the Lord has arrived! Noah, the prophet of God, said the truth.”
She ran to Noah and informed him that the oven was boiling. He exclaimed, “There is no
power and no strength save in God the Highest and the Omnipotent!™®

7® For Siirid’s legend, see al-Masidi, Abbir 134 ff; Carra de Vaux 1898:179 fF; Fodor 1970:347-349.

7 Extensive quotations follow from al-MasSidi, Sihab al-Higazi and Abi r-Rayhin al-Biriini on
Egypt and the Pyramids (Badd’ 71-74).

% An expression frequently uttered by Muslims, following the example of the Prophet Muhammad
(al-Buhari, Sunan II, 208 no. 613 [Adan 7)) and before him that of Adam (al-Azraqi, Abbar 35).
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Noah had already prepared as much food as was necessary in the Ark to feed the animals.
When Rahma told him, he went to Shem’s house and watched the water boil from the
oven, such that it covered the floor of the house and left by the door like an impetuous
river. Then Noah ran towards the Ark shouting, “Oh people, let us save ourselves!” Forty
men and forty women reached the Ark. Then Noah said to his son Kan‘an: ““Embark with
us, my son, and be thou not with the unbelievers! He said, ‘I will take refuge in a
mountain, that shall defend me from the water’. Said he, “Today there is no defender from
God’s command but for him on whom He has mercy’. And the waves came between them,
and he was among the drowned” (Qur. 11:43-43). God informed him that his son was not
a believer, Wahb b. Munabbih tells that Kan“an drowned before reaching the mountain.
According to Ibn “Abbis, when the oven boiled the doors of the sky opened with rain
without there being clouds, and darkness fell upon the earth. The angels of fury beat the
face of the sun with their wings, whilst the skies said, “If it were not for the limit placed
by God the Highest, water would penetrate down to the seventh earth”. Men were walking
along the roads as water gushed from under their feet; women at home saw water gushing
underneath them and boiling as if from pans. The same took place in every region of the
earth. When the water boiled in the city of Amsis, King Simrid was on his throne and
heard his people shouting. He went by horse with his dignitaries up to a high mountain
to see the conditions of his subjects, concerned about all the water. Without realizing, the
water began to boil under his horse’s hooves. Then he returned to his palace and found
nothing but water, a great wave like 2 mountain, and no more could be seen on the earth.
Wahb b. Munabbih tells that the beginning of the Flood took place in Kifa, where the
oven boiled over. When “Ug b. “Anaq saw these fearful things he went to the Ark and
placed his hand upon it. Noah asked him, “What do you want oh enemy of God?” Where-
upon he replied, “Do not be afraid oh prophet of God! Allow me to come with the Ark,
grasping hold in friendship, so that I can hear the angels’ hymns of praise to God”. The
Lord said to Noah, “Have no fear of ‘U and allow him to proceed with the Ark wherever
it goes”. Then Noah closed the doors of the Ark, “and He said ‘Embark in it! In God’s

‘name shall be its course and its berthing’” (Qur. 11:41). The Ark moved on with its

passengers between waves as high as mountains. God the Highest said, “Lo, when the
waters rose, We bore you in the running ship” (Qur. 69:11).

It is told that God the Highest, when he sent the Flood, lifted up the Inhabited House
which he had sent down in the time of Adam. It was of red ruby. When the waters rose
God made it ascend into the sky and it was called the Inhabited House ‘made free’ (al-bayt
al-ma‘miir al<atig)®, given that it had been saved from the Flood. When the Ark reached
the site of the Ka‘ba, it circumnavigated (t4fat) around it seven times; then it went to the
site of Jerusalem and paid ‘the visit’ (fa-zérathu). No place was passed by the Ark without
saying, “Oh Noah, this is such and such a place”. It toured around, easterly to westerly.
There were ninety thousand angels around the ship who protected it from the punishment
sent down by God. It flowed through the water like the moon in the firmament. Hardly
a brief moment of time had passed before the water had covered the mountains, extending
forty cubits higher than their peaks, and it spread across every land and high ground. No
living creature remained upon the surface of the earth that had not perished, except those

¥

8 “4tiq is traditionally translated as ‘ancient’.
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in the ship together with “Ug b. “Anag. No city or village remthat had not been destroyed,
no ruins remained except the Pyramids and the [Egyptian] temples (al-barabi)®?, that were
of sound construction (...)". There is no agreement on the duration of the water’s perma-
nence on the earth, whether six months or 150 days.

God ordered to the earth, “Earth, swallow thy waters; and heaven, abatel And the waters
subsided, the affair was accomplished, and the Ark settled on al-Gidi” (Qur. 11:44). It was
related that al-Gidi was a mountain near Mosul and the ship grounded there. According
to at-Talabi this took place the day of the “4sira’, the tenth of Muharram. Noah fasted in
thanks to God the Highest, and ordered that all those with him do the same for the grace
received. It is told that even the angels, beasts and domesticated animals fasted on that same
day. Then Noah took out the food that was left and put together seven types: onion, len-
tils, broad beans (fial), chick-peas, wheat, barley, and rice. He mixed them together and
cooked them and from that day they have become “Noah’s sunna (tradition)”, a much-loved
dish.

Then Noah opened the doors of the ship, saw that the sun and the clouds were apart and
that a rainbow (qaws quzah) had appeared on the Earth. It is said that before then it had
never appeared, and it was a sign of the rescinding waters. But it was in pain that Noah saw
all of this, as it was for all his companions, because his eyes could not confront the light
of the sun. They complained to Noah, who ordered them to apply antimony to the edges
of their eyelids, used from that day on to strengthen the eyes. It is told the God’s
Messenger said, “Whosoever applies the kubl on the day of Gsira’ will not suffer from
disease of the eyes for the whole year”.

Noah opened all the doors of the ship: the sun entered, the birds flapped their wings, the
animals began to move, and the plants bowed [towards the sun]. When “Ug saw that the
ship had grounded he left it and went off where his desire took him immersed in the water.
al-Kisa’1 tells that the first mountain to appear was Abii Qubays, at Mecca; the site of the
Ka‘ba also came to light, having turned into a hill of red earth. No village was saved except
for Nahawand", which was found intact under the water. The Pyramids were also saved
as well as the temples of the Sa°id (Upper Egypt), which were built by Hermes the first.
He had deposited the secrets of astrology and astronomy inside. They were found in their
original condition.

Noah wanted to know if the water had liberated the earth or not. He sent the raven to
uncover its state, but when the bird saw a corpse it stopped to devour it and was seven

8 See Yaqut, Mu‘gam I, 362. Hermes the first “was afraid that science would perish in the Flood and
so he built temples, that is, the mountain which is known as al-Birba, the temple of Akhmim. In them
he engraved all the crafts and craftsmen. He drew all the tools of the craftsmen and showed in the draw-
ings the characteristics of the sciences to those who would come after him and feared that their traces
might vanish from the world.” (Ibn Abi Usaybi‘a K. “uyiin al-anbi’, Cairo 1882: I, 16, quoted in Fodor
1970:336. For the three Hermeses, see Plessner 1959.

 Ibn Iyas tells the story of the mother who tries to save her little boy ~ the last child still alive.
However, he inserts a terrifying element — when she was submerged by the water she placed it under her
feet to resist a little longer until both perished. It became a proverbial fact, indeed, one says “if the flood
comes, a man will even put his son under his feet” (Bada ¥ 75).

¥ See Yiqut, Mugam V, 313-314.

15



16 GIOVANNI CANOVA

days late in returning to inform Noah. He invoked God against the raven, which from then
on moved carelessly without staying still in any single place. Then Noah asked the other
birds, “Who will bring me news of the water without behaving like the raven?”. The dove
replied, “I will do it oh prophet of God!” It flew off and was absent for an hour. Then it
returned with a green leaf in its beak. When Noah saw this leaf he said, “It is an olive
leaf!”, and realized that the water had not yet uncovered the earth. After a short while he
sent the dove once more. An hour afterwards it returned with its feet painted red. The
reason for this was that the first thing to emerge from the water had been the site of the
Katba, turned into a hill; the dove had landed on top and had stained its feet in the red
mud, and it found itself with a collar. Noah invoked God in its favour, “Oh God, make
the dove the most blessed of all birds, with numerous offspring, beloved by all people”.
The ship remained for forty days on the mountain until the earth dried and every species
of grass began 1o grow. God revaled to Noah, “Get thee down in peace from Us, and
blessing upon thee and on the nations of those with thee” (Qur. 11:48). Then God ordered
him to release the birds and all the other animals. The birds flew off into different
directions as they had once been. God the Highest made both night and day appear, as well
as the sun, the moon, and the stars as they were before. Afterwards, He sent down the ‘rain
of mercy’ and made the floodwater pour from the earth as saltwater. Noah took heart from
this and was happy for the favour shown by God the Highest.

It is told that Noah, when he stepped down from the Ark, saw the earth all white and
marvelled to himself. The angel Gabriel went to him and asked, “Do you know oh Noah
what this whiteness is that you see?” “What is it?” “These are the bones of your people”.
Then Noah heard a great noise. Gabriel informed him that it was the sound of the chains
with which people were kept in Hell, “And because of their transgressions they were
drowned, and admitted into a Fire” (Qur. 71:25). When Noah left the ship with the eighty
people who were with him, he founded a village for them and called it Qaryat at-Tamanin.
Tt was the first village to be built on the earth after the Flood. When they set up in the
village God brought death upon them and they perished. None of them survived except for
Noah and his sons Shem, Ham, Japheth and their wives. They were seven in all. “And We
made his seed the survivors” (Qur. 37:77). All people descend from Noah, peace be upon
him; he is the second father of humanity. Wahb b. Munabbih says that the beginning of
the Flood took place in the month of Ragab and its conclusion in the last days of Da I-
higga. According to Abia Maar, there is a space of 1240 years between Adam’s repentance
and Noah’s Flood, and 3744 years between the Flood and the Prophet Muhammad’s higra.
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LE SALAUD MALHEUREUX
RIRE ET DERISION DANS UN TEXTE ORIENTAL DU MOYEN AGE

Francesca Maria Corrao

Istituto Universitario Orientale, Naples

Ibn Daniyal', poéte de Mosul, émigré au Caire aprés la conquéte des Mongols,
exergait sa profession d’oculiste au marché de la ville, mais sa fortune commenca
tourner lorsque ses vers conquirent la sympathie de certains princes mamelouks qui
surent apprécier, et tolérer, son esprit satyrique acéré. Le texte qui le rendit célébre
est une oeuvre pour le théitre des ombres, dont I'on présente ici le protagoniste de
la premiére baba’, le prince de 'union (Amir Wisal), parodie probable d’un émir
ami de I'auteur. Le héros, un soldat mamelouk, se vante dés le début d’&tre un fan-
faron que poursuivent & la fois les événements de son époque et la malchance: con-
traint de quitter les collines de sa ville de Mosul (3 cause de I'arrivée des Mongols),
il retourne dans la terre bien-aimée d’Egypte, patrie de la débauche, au moment ol
‘Baybars impose au pays une vague moralisatrice. Aux termes d’un édit, des rentes lui
sont assignées, or elles n’ont pas la moindre valeur; on lui donne un cheval, mais c’est
une mauvaise rosse; et lorsqu’il se décide enfin i prendre femme pour enfanter une
descendance légitime, dans le respect de la Loi coranique, une entremetteuse réussit
a le berner en lui refilant une horrible vieillarde. Sur un ton plutdt affable, il se pré-
sente ainsi (le métre de ces vers est bafif) (Ibn Daniyal, Plays 7, Khawam 1997:32,
Corrao 1990:21):

“Avant de faire repentance,

je possédais une fortune.

Ce n’étaient pas de grands biens,
mais un paradis on je m’ébattais.
Non, pas de palais,

mais de belles pupilles,

avec beaucoup de coupes
remplies & ras bord de boisson.”

! Ibn Diniyal, Plays. Pour la traduction, voir Corrao 1990; lorsqu’il ne s'éloigne pas trop du texte,
je préfere 4 ma version la belle traduction frangaise de Khawam 1997.

2 L’oeuvre est divisée en trois actes, biba, autonomes, que j'ai intégralement traduits dans Corrao
1990.
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Toutefois, quand on lui demande de bourse délier pour féter son contrat de mari-
age, c’est avec davantage de réalisme qu’il déclare sa condition misérable’:

“Prenant mon courage 4 dewx mains, j'ai signé ce contrat en invoguant la
générosité de mes compagnons/

je m'en remets & Dieu, en lui demandant le nécessaire pour vivre et en le
priant de me rémunérer avec abondance,/

je baissais ma couche solitaire, et la facon dont la truffe des chiens reniflait
mon postérieur./

Lorsque je demenre seul, je ne vois auprés de moi aucun ami avec qui manger
et boire./

Si je métouffais chez moi, je mourrais patiemment sans que les gens ne
sachent ce qui m’arrive”/

11 est certain qu’ cette époque historique de crise et de déchéance du khalifat, la
peur de vivre un présent affecté par des calamités en tous genres marque tout le
monde sans distinction, ol oppresseurs et oppressés se cotoient parfois sous le joug
‘d’un sort identique. Ibn Diniyal rejoint dans une sorte de destin commun les nou-
veaux seigneurs, qui passent leur vie entre les faits d’armes et les humbles de tout
temps, 4 savoir les gens ordinaires. Cet homme bouleversé par la rapidité du change-
ment de régime inauguré par Baybars est obligé de s’adapter, et d’exécuter les ordres
3 la lettre; en effet, il débute en affirmant (métrique tewil) (Ibn Daniyal, Plays 5, Cor-
rao 1990:12):

“Avant (que I'bbte) n'impose sa crucifixion, la loi se montrait indulgente et
la peine légére pour délit d’ivresse./

Mais, lorsque le crucifix est apparu, j'ai dit & mon ami: la punition a dépassé
les bornes, je t'exhorte au repentir®

Le vaurien qui a traversé son existence en passant d’une transgression a 'autre et
en se vantant de sa perversion, décide de se racheter confronté i la peur de la mort.
Or sa décision de se soumettre aux contraintes de la loi nous le dévoile inadéquat, sot
et poursuivi par le mauvais sort. Cependant, dans son désir de s’adapter aux choses
3 la lettre, I’émir devient un vengeur qui s’ignore: avec ses vers chargés de réalisme
cru, il venge les fictions aussi idylliques qu’abstraites de la poésie officielle; il venge

? Ibn Daniyal, Plays 37, Corrao 1990:79-80. Dans les vers suivants, la brillante traduction de Khawam
(1997:92) s'écarte légérement des manuscrits édités par Kahle. A propos de la culture du jeu de hasard, voir
Rosenthal 1975:41, 44-45, 52-55.
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toutes les interprétations et les nuances auxquelles la parole doit s’adapter pour dissi-
muler la réalité et la pensée, mais surtout pour violer le nouvel état de droit.

De méme que dans la littérature comique, le potte force les traits du sot, de
Iivrogne ou du malchanceux, dans son obsession angoissée de montrer combien il est
martelé par sa propre déveine. Cette crapule issue de la race des dominateurs, 4 qui
la poisse colle 4 la peau, n’inspire plus aucune crainte dans son nouveau réle et préte
méme 2 rire, puisque la tendresse qui se dégage de ce tralne-misére mitige sa dureté
d’autrefois, en réduisant les distances entre 'oppresseur et I"opprimé et en recompos-
ant ainsi les lacérations de la vie. Le tout-puissant n’est pas invincible comme il le déc-
larait en se présentant; en réalité, il est aussi minable que son présentateur, Tayfal-ba-
yal, fréquentateur assidu des bouges, compagnon de débauches et de beuveries. La dé-
rision du puissant ainsi associé au pauvre est donc la seule relation possible qui per-
met de mettre en communication deux classes sociales si éloignées. Ce qui est appre-
hendé au métre de la quotidienneté comme divers, distant et incompréhensible, devi-
ent tout proche vu dans le kaléidoscope lumineux du rire, qui aide a dépasser les li-
mites du préjudice et de la peur.

Ce qui fait peur est maintenant vu comme en position de force a travers le prisme
du rire, ce qui permet de conjurer, tout au moins provisoirement, les préoccupations.
A des siécles de distance, le langage et les signes du théitre des ombres peuvent étre
comparés & ceux que Charlie Chaplin utilise dans Les Temps Modernes (1936), ot le
héros semble emporté par un nouveau systéme de production. Son inadéquation au
changement est soulignée par la misére et la malchance qui s’acharnent sur lui dans
les événements de son existence. Les postures maladroites et drbles du comique mo-
derne rappellent les gestes mécaniques de la marionnette des ombres, et les mouve-
ments rigides et gauches suscitent la tendresse. Le prince de I'union vivait dans une
habitation dépouillée 4 'extréme; de fagon analogue, dans le film i peine mentionné,
Chaplin se mouvait péniblement dans une maison délabrée, symbole manifeste de la
precarité du personnage. Voila la description que fait Ibn Daniyal (Plays 27-28, Cor-
rao 1990:63, Khawam 1997:72-73) de la maison du prince:

“Je suis devenu plus pauvre qu’une dme errante,
et ma main ne contient plus que mon éternelle pauvreté/
je suis la seule chose qui tienne encore debout dans ma maison,
Je gis sur ma couche sans réussir & me détendre/
et ne restent plus que les traces de la natte et du coussin
qui appartenait & Umm Mubtadi,/
renversé sur un matelas, avec
tant de poux qu'on me divait saupoudré de sésame./
Des punaises grandes comme des cafards puants
babitent le matelas et son rembourrage,/
et boursouflent mon corps, ma peau
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est liquéfide par les morsures;/

jour et nuit on apercoit les puces qui
s'accrochent & mon corps comme des sangsues./
Les moustiques voltigent comme des plumes

et dés qu’elles le peuvent sucent une veine;/

le rat galope comme un cheval de course,

sur chaque espace ouvert de la superficie,/

en mangeant le bois du plafond comme un rabot
au fil aiguisé par la lime/”.

Le personnage d’Ibn Daniyal nous fait rire parce qu’il doit se mesurer aux muta-
tions rapide du temps et qu'il s’avére inadapté. C’est le méme poéte qui ne vit plus
3 la cour des grands mais afffite son ironie pour décrire la réalité ou il baigne, a savoir
le marché. Pour rester fidéle au climat et 2 la culture du marché, il est obligé de trans-
gresser dans la forme et le fond les régles de la poétique classique. Et son public
s’amuse de cette transgression, qui souligne ’extranéité qui existait de facto entre le
langage et les problémes de ses spectateurs - les mamelouks et le commun des mortels
- et les thémes repris par les poésies classiques. La crise des valeurs qui a succédé 4 la
chute de ’"Empire du Khalifat Islamique suscitait la crainte; les régles des nouveaux
seigneurs faisaient peur, préoccupations auxquelles venaient s’ajouter les guerres et les
catastrophes naturelles, telles que les épidémies de peste. Un tel contexte renforce la
nécessité du rire, car, en riant, il est possible de prendre de la hauteur et de voir les
choses en position de force pour écarter, tout au moins un instant, les soucis de la
vie.

Le Coran associe le rire 4 la vie, par opposition aux larmes, identifiées au trépas,
puisque le rire est la seule chose restant au pauvre malheureux pour soulager son dme
effrayée face 4 la mort qui 'entoure de toute part. Le symptéme concret de la peur
d’affronter la vie est la faim, un vide qui vous consume ’existence, une faim panta-
gruélique qui dévore également les animaux, et ’homme - nous dit Ibn Déniyal - en
est réduit 3 un état de prostration tel qu’il devient encore plus faible qu’un animal,
tant il est vrai que c’est la présence des animaux qui domine dans la scéne 2 peine
décrite. Le héros n’est plus qu’un créve-la-faim, et méme son héroisme devient gro-
tesque (Bachtin 1979, Corrao 2001 et 1991:81-86), ridicule; dans ’oeuvre pour le
théitre des ombres, le mamelouk ne fait plus peur 4 personne, la misére I’a abaisse
jusqu’d le réduire au méme niveau que ceux qu’il brimait auparavant. Nul n’est
épargné par la faim ou la peur de la mort, des armées entiéres sont réduites 2 néant
par la famine (Ibn Daniyal Plays 17, Khawam 1997:52, Corrao 1990:36):

“Des troupes entitres assoiffées
se résignaient a boire leur urine.
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Affamées par toi, elles étaient réduites
4 manger leurs excréments”.

Tout concourt a définir la malchance du personnage principal, jusqu’a son cheval
qui est en réalité une rosse. Certains contemporains d’Ibn Daniyal confirment
d’ailleurs ce qu’il déclarait, 4 savoir que la composition des vers sur le cheval
coinciderait réellement 4 un don misérable qu’il aurait requ d’un émir en échange
d’une poésie. D’ailleurs, aprés s’étre livré 4 une invective mordante, il paraltrait que
le pitoyable cadeau ait été remplacé par un cheval un peu plus digne:

“T'ai une béte de somme funeste
que les gens connaissent,
clandicante et, en plus,

sourde et muette.

(..) Le maréchal-ferrant a refusé

de la traiter, la voyant trop faible,
semblable & une fourmi qui marche,
les palettes souffrant de panaris.

(..) Oun bien la vieillesse I'a transformée
en un corps sans vie, récalcitrant,

ou en ancien combatiant,

semblable & une écriture effacée.

(..) On m’a dit: “Donne du repos
a cette monture. Courir est funeste
pour elle.” ['ai répondu: “Inutile.

Elle représente le comble de la malchance.”

La réalité tragique soppose admirablement 4 la fiction poétique, et, quelques vers
plus loin, en réclamant un cheval qui soit plus digne de lui, le prince récite des vers
qui exaltent le cheval idéal, de souche noble, semblable aux pur-sang que montaient
les premiers héros islamiques. La comparaison entre la réalité et cette image stylisée
déchaine les rires du public. Le fait de rapprocher deux poésies 4 la teneur si
différente entend souligner I'impossibilité d’une confrontation entre la réalité trop
pénible du présent et celle d’un monde idéal disparu 2 jamais. D’un sourire, 'auteur

* Corrao 1996:51-52; Ibn Daniyal, Plays 30; ici, la traduction est de Khawam 1997:77-78; Corrao 1990:
67-63.
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souhaite atténuer ce qui est irrémédiablement perdu pour rendre la vie plus fluide et
plus légére. Le pauvre prince mamelouk est aux héros arabes de naguére ce que sa
vieille carne est au pur-sang, mais voild apparaitre le cheval de ses réves’

“O te voici beau cheval bai, le front taché de blanc, tu surgis comme un vin
nouveau aux bulles pétillantes/

(.. ) cheval pie & la vue plus agréable & loeil que celle de léclair lacérant les
nuages®/

tes quatre (jambes) sont comme des lances soutenant une tour, solides, qui
portent une croupe chargée de trophées./

ta criniéve est comme une grappe de tamarix sous la colombe qui roucoule,
tes flancs comme les dunes d’un mirage/

ton oreille tendue comme une sentinelle aux aguets, qui semble écouter un
discours/

tu avances d’un pas majestueux, précédant ton ombre de tes reins orgueillenx
qui forcent ladmiration” (..)

Pour Ibn Daniyal, il est évident que tout ceci évoque un réve fort distant de la
dure réalité; toutefois, méme au coeur de la calamité, le soldat généreux pourra se
montrer sage, pour peu qu’il ne baisse pas les bras et qu’il sache porter sur le monde
un regard d’espérance; en effet, voila ce que nous suggere le poéte (Khawam 1997:53;
Ibn Daniyal, Plays 17; Corrao 1990:37):

“La malchance, tu ne lui porteras
aucune attention, si ce n'est

pour la transformer

en une source d'inspiration.”

Ibn Daniyal nous rappelle que, s’il sait rire de lui-méme et regarder droit devant
lui sans pleurer sur le temps qui passe, alors sa vie pourra continuer, en route vers
le renouveau, préte A tracer un chemin neuf pour ’humanité. La ou, dans les films

5 Les Mamelouks étaient cependant passionnés d'art d’équestre, et, durant leur régne, ce sport connut
son heure de gloire, Corrac 1996:82, Ibn Daniyal, Plays 33; Corrao 1990:70. Vers que Khawam (1997:82)
traduit ainsi: “Donnemoi, é Vizir un cheval brun avec une tache blanche au front, qui marche avec gréce, tel
un jouvenceau séduisant ses amants”,

6 Ce vers manque dans Khawam, tandis que le suivant est ainsi rendu: “Ses quatre jambes fines sup-
portant une forteresse d’ou jaillit de toutes parts une mort certaine; le vers aprés est absent, et le successif
est rendu de la maniére suivante: “II dresse les oreilles comme s'il aimait entendre les discours suscités par son
ardenr combative”, le dernier récitant: “Le soleil derriere lui projette son ombre en avant. Il essaie de la de-
wvancer et sa force provogue l'admiration”. (Khawam 1997:82)
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de Chaplin, le protagoniste s’avance vers un nouvel horizon, dans le spectacle d’Ibn
Daniyal, le héros part confiant en pélerinage pour aller purifier son 4me 2 la source:
les lieux saints de La Mecque.
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OMANI PROVERBS: DATE PALMS AND DATES
Kinga Dévényi
Budapest

(Omani proverb)

1. Introduction

1.1 Date palms and their fruit have from ancient times occupied a central part in
Arab culture. The date palm is mentioned several times in the Qur’an and the value
of dates is also given emphasis by a badit'.

Within Arabia, Oman had for a long time been established as a major area of
palm date cultivation. Pliny - who not only landed on the coasts of Oman but also
ventured somewhat into the country - claimed that he could list forty-nine different
varieties of the date palm if only he could remember their outlandish names (Pliny,
Natural History, V1, 28). The importance of this plant for the inhabitants of this
territory is well illustrated by a story of the Basran philologian Abi “‘Amr b. al-Al3’
(d. 154/770). According to which he met one day a Bedouin in Mekka who turned
out to be from Oman. When Abu ‘Amr asked him about the source of their wealth
(mal), he answered that it comes from the date palms and added that the fruit of the
date palm can be eaten, its boughs [when lit] shed light, its stump is used in building,
the bases of its branches give warmth when burnt, its fibres are good ropes, its leaves
drinking cups, and the bowl made from its stump is a vessel (for making date wine)?.

Date palms are in themselves of lasting economic value, and as such, they have
been termed mal® ever since in Oman. This is, however, not the only appellation

! Man tasabbaba kulla yawmin sabfa tamaratin ‘agwatan lam yadwrrabu f dalika lyawmi sammun wala
sibrun (al-Buhiri, Sahib: al-Atima, Nr. 5025).

? For the whole anecdote, in which the fasaba of the Omani bedouin is also given grear emphasis,
see al-Qali, Day/ 19. In Oman, apart from traditionally providing 2 major foodstuff, the date palm was
until recently used to make all kinds of useful items. Its trunk was used to make colums and ceilings for
houses while its fronds were used to make roofs and walls. The palm frond was, and still is, used to make
bags, mats, boats, shelters, brooms and fans. Livestock were fed with its seeds and it was burned as fuel.

3 That by mal date palms are often to be understood outside Oman as well, is stated explicitly by
a proverb in the collection of Al Sudais (1993:146, No. 993) Jaull jlally Juall alosad ‘Horses bring
wealth, but date palms constitute true property’. Before the discovery of oil in the 1960s and the
subsequent change in the economy, property in Oman had also been composed principally of date palms,
and mal was usually employed in this sense. In the 19th century dates were Oman’s biggest export. By
the early 1970s the situation has changed dramatically. As a result of rapid inflation, labor shortage and
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of date palms in Oman. On the contrary, date cultivation - together with a relative
linguistic isolation - has led to a variegated vocabulary which is apparent already in
Tbn Sida’s (d. 458/1066) Mubassas, where in every chapter of the Kitab an-Nabl - on
the basis of his sources - he calls our attention to the special terminology used in
Oman (as, for example, ‘wana (‘awan) ‘a tall palm’ /III, 215.12/), also mentioning
some species of date palms cultivated in Oman (like the Fard-palm and its date of the
same name, in connection with wich even a line of poetry is cited /III, 228.16-17/).

1.2 The principal aim of this article is to present the knowledge about date palms
and dates as presented by Omani proverbs*. Their major source is al-Humaydi’s col-
lection where 2749 proverbs are to be found (al-Humaydi 1986-94). This comprehen-
sive collection has been supplemented with proverbs from three other, much smaller,
sources (Reinhardt 1894, Jayakar 1904, and Brockett 1985) where a total of 546 (200,
320, and 26) proverbs are to be found.

The exceptional standing of the date palm and its fruit among Omani people is
well reflected by the high frequency of proverbs containing references to them, to
artifacts woven from palm leaves, or to different tools used in connection with dates
or date palms. Though the date palm is well represented in the classical and collo-
quial proverb collections alike, it is far less frequent in any of those than among the
Omani proverbs. From among the 2749 Omani proverbs® that form the basis of the
present investigation 78 can, in some way or another, be connected to the date palm
or its fruit. This amounts to c. 2.84% of the proverbs, which is quite impressive if
compared to the occurrence of similar material in other proverb collections®. The

the costs of such labor, the costs of local agricultural products have risen sharply. At that time “a foreign
expert adviser on date cultivation abandoned his mission when he discovered that American-grown dates
could be supplied to Sohar at competitive prices with those required to pay for the production from the
date groves adjoining the marketplace” (Barth 1983:154). Since that time the situation has changed again,
and today agriculture is the second largest sector of Omani economy. The potential lying in date
production is being reconsidered as part of ongoing efforts to wean the country away from oil. There are
some 10 million date palms, occupying around 60% of cultivable land, and annual production is estimated
at 150,000-175,000 tons. Of the several date processing factories, that of Rustiq, for example, processes 800
tonnes of dates a year.

* In this respect it is also a continuation of our previous article (Dévényi 1996) where the animal
world of Omani proverbs has been dealt with.

3 These were collected from a great variety of informants who represent all the tribes and regions
of Oman. The collector of the proverbs, Halifa al-Humaydi, used written sources as well. For the list of
informants and other sources, see al-Humaydi 1986-94: IV, 216-221. In the statistical survey only this
collection was taken into account. Since the collector does not mention the exact provenance of the
proverbs, it would be misleading to present them in the present article in transliteration considering the
great differences in pronunciation from one Omani region to another.

¢ According to the data given by Al Sudais (1993:259) it occurs in 10 out of the 1200 Najdi proverbs
of his collection (c. 0.8%), whereas it occurs only in about 0.2% of Taymiir’s collection of Egyptian
proverbs, and in about 0.15% of Tikriti’s collection of proverbs current in Baghdad. In the case of Iraqi
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percentage remains significant even if only direct references to the date palm or its
parts are counted. There are altogether 38 such instances, which is c. 1.38% of the
proverbs; while the percentage of proverbs about dates is more than 0.7%; and to
these occurrences can be added those proverbs where artifacts woven from date palm
leaves or utensils used in connection with the date are mentioned.

The majority of these proverbs stand alone, i.e. they rarely have a correlative
either among classical or other colloquial proverbs. A reason for this might be what
has been observed by Al Sudais (1993:182) in connection with Najd and Oman,
namely that contact between these territories has been virtually non-existent for the
greater part of the last three centuries. Another reason may be in close connection
with the prominent position of the date palms and dates in Omani society, since they
are observed in minute detail, and this observation, as will be seen later, finds its way
into the proverbs.

1.3 In the following presentation, the proverbs have been grouped according to
their lexical contents and concrete meanings’. Since, in order to orient the reader as
far as possible, several subdivisions were made according to the above principles, it
‘seems unnecessary to present them here in detail. In summary, it should, however,
be noted that these 84 proverbs do not speak about the date palm or the date in
general, but differentiate their types, the cycles of the palm, the steps of cultivation,
the tools used in connection with the date and the date palm, and those which are
woven from palm leaf, they even distinguish between the regions of Oman from the
aspect of the date and the date palm, all in all they almost provide sufficient informa-
tion for a handbook on this topic.

It was not our aim to analyse the proverbs according to what they are used for,
these applications, however, are mentioned at the individual proverbs. One thing is
apparent, ie. that contrary to animals to which, as rational beings, humans are often
likened®’, the proverbs containing references to date (palms) refer - through
observation’ in the majority of the proverbs - to correct and incorrect behaviour
and to the norms to be followed in everyday life.

proverbs, the frequency of such proverbs would certainly be much higher had the proverbs been collected
from rural areas.

7 The ‘Nos.’ followed by volume and page numbers refer to al-Humaydi 1986-94. If a proverb can
be found in any of the other three sources, it is always mentioned, The following abbreviations are used:
B = Brockett 1985; ] = Jayakar 1904; and R = Reinhardt 1894. Numbers after these three letters always
refer to the number of the proverb in the given collection.

® Cf. Dévényi 1996 and Fahd 197178

® Altogether 48 proverbs contain observation as opposed to 36 featuring some kind of activity. The
proportion of observation is even greater in the case of the date palm and its parts (29 observational vs.
12 activity proverbs).
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At the end of the article, a vocabulary of date palm related terminology collected
from the proverbs supplies the readers with additional information.

2. The Proverbs

2.1 Observation of the date palm

2.1.1 Cycles:

No. 38 (I, 63); ] 5 Bl el il e abladl el 13) (V)
“When the pollen is all gone [i.e. when the male date palm fertilised the females], sleep wherever
the night overtakes you”. According to local observation it signals the beginning of warmer
weather when people can sleep under the open sky.

No. 2735 (IV, 210) il S Tt LD Gl el b ()
“On the 260th day [of the year]® fully ripe dates are in the hands of the poor”.

2.1.2 The needs of the date palm:

2.1.2.1 Male flower:

B 11 Ll Aas 4 (Y)
“Every female date palm needs its own [particular quantity] of male flower”. Things are not
stereotyped.

2.1.2.2 Proper soil and climate:

No. 1749 (I, 182)4 Ll Ll L (4)
“We have not planted it [the date palm] in a salt marsh”. Pride in one’s apt:tudc self-reliance.
No. 1779 (I, 193); J 260 el plhe Sen hatidt hafed

“Date palms planted in sand, when they fall down, are lost”. A weak foundation destroys the
superstructure.

No. 1252 (I, 23) Sab i oa )t Yy slate b Jea ol p 3 Y (V)
“Do not plant coconut palms in Sohar nor Fard-date palms in Zofar”. Do not waist your time and
effort.

2.1.2.3 To be propped up:

No. 543 (I, 20); J 130 eatnd ¥ Uil i)
“Prop it up [a female date palm] and do not plant a new one [in its place]”. One should be patient
and try to solve problems. Used mainly in reference to somebody who is impatient with his wife.
2.1.2.4 Water:

J 259 ola 33k Glasdl Jloy JoaZall Jla Jo7all Jle (A)
“The date palms of a mountainous country belong to the camel’, and the date palms watered
with a leathern bucket are in danger of perishing”. Applied to labour without profits, and also to
a person between two misfortunes.

10 This day - which is called guff - is considered to signal the commencement of the last stage of the
ripening of the dates (gayz) when fully ripe dates become available in large quantities.

"' A variant with reference to other plants is No. 1634 (III, 145): 22" L& 500 L

12 Because the great expense of bringing down the produce on camel-back does not allow any profit.
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2.1.2.5 Care:

No. 2341 (IV, 40) abs 3 Ldale U251 (1)
“Give to the date palm, it will (also) give you”. )

2.1.3 Young palm-cuttings might not turn into real date palms:

No. 1275 (I, 32) Tagstatl Wl ¥y Lputaall Yulas ¥ (V)
“Do not plant the young palm-cuttings and do not marry an under age woman”, Advice against
taking unnecessary risks. Like (6).

No. 920 (IL, 221) Brelals Jowld (1Y)
“The date palm cultivation of the Muhamara'| Ignorant, foolish behaviour. '

2.1.4 Places where the dates are dropped:

No. 2340 (IV, 40) Letapln ‘cas maX UL ()
“The date palm drops its fruit to its stump”. This observation is valid generally for date palms. The
exceptions, however, are also mentioned in the following three proverbs

No. 858 (II, 185) Lilaie ol LiBMT Coanile Bl 520 (YY)
“The very tall palm does not drop its fruit under itself/to its stump”. A reproaching remark made
to a person who prefers strangers to his relatives, or said of someone bequeath.i.ng to a non-relative.

No. 2338 (IV, 40) Ll caS L Llle L0085 (V6)
“The date palm of “Abaya' does not drop its fruit under itself/to ;ts stump

No. 2339 (IV, 40) deals 345 Blawall LD (M 0)
“The date palm of Misfat® shoots far away”. ’

B 21 L e Ya, s BISANOW)

“The date palm’s goods go to others”.
2.1.5 The falling down of the palm:

No. 2179 (III, 310) i S u.._a Fais w (\V)
“If a Qis¥-palm falls down, we are relieved of it

If a very ta]] palm falls down, we are relieved of collcctmg its fallen frait”, Undcsuabﬂlty, wish
to get rid of something. Same as (17).

2.1.6 Inflammability:

No. 343 (I, 254) Lt LS e (V)
“It [the palm] can catch fire by a fibre”. Threat. ‘Add fuel to the fire’,

" The advice given in proverb (10) was not obeyed by the Muhamara, a coastal tribe of Oman. Ac-
cording to the anecdote, some members of this tribe took part in the collection of ripe dates (gayz) and
planted young palm cuttings (szrm). In the evening, however, when they returned home, they uprooted
them and took them home. Then the next morning, they planted the cuttings again. And this went on
and on, until their curious behaviour became proverbial.

* An Omani village.
 An Omani village.
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2.1.7 Animals and the palm:

No. 692 (T, 95) ol e Lele 40l (¥)
“There are crows'® on his Sallani-palm”. This proverb is applied to persons who betray those who
are closest to them.

2.1.8 Tall and elegant tree:

No. 767 (I, 133)V Wa J....-. Jalally WsD Uk Jalll (YY)
“The height is that of a date palm, but the brain is that of a kid”. Appearances can be deceptive.
2.1.9 Differences between the types:

2.1.9.1 Male palm vs. self-seeded palm:

No. 771 (I, 137) PN Gon Cagle ¥y JaTS 308 s i (YY)
“He fell from the top of a male palm, and not from a date palm which grew in itself”. Esteem (for
descent).

2.1.9.2 A palm of feeble leaves:

No. 1793 (III, 196) o ol dagahy 3 palia b (YY)
“Tt is not tied together with the leaf of 2 Qi¥ Suwayh palm”. Pride in one’s aptitude; self-reliance.
2.1.9.3 A palm the dates of which ripen very early:

No. 1928 (I, 235) Lol gl Uik (YE)
““Like the Mizna$-palm in a field”. Orphanhood, loneliness; peculiar situation.

2.2 Human activities in connection with the date palm
2.2.1 Ceremonies:

No. 425 (I, 303); J 106 JLSH e gl gla (Yo)
“Music around the Nagal-palm™®, Flattery, its use and abuse.

2.2.2 Plantation..

No. 921 (II, 221) Ralel Jowtilly ‘doulall (YV)

“To plant a date palm or to beget a child is but a minute”. The importance to increase property
and children®.

16 It has been observed that crows like date very much and they eat the best ones. This observation
is reflected by the classical proverb wagada/tindahu tamrat al-gurib, i.e. he found something better than
he had expected (cf. Ya“qib 1995: V, 645). Another proverb may also be quoted: al-gurib a'rafu bi-ttamr
(Qutami$ 1988:433).

17 Cf. this proverb with some variation in its wording as quoted by J 202:

 TLETa o W G SR SR |
A variant of this proverb with a somewhat different meaning can be féund in Taymir No. 1811:
. ),_A.A_I1CL_._-.\_J‘JJ_-_-HCJJ_L.I]
A classical version of this proverb seems to be the following: tara l-fityan ka-n-nahl wa-ma yudrika ma d-
dahl (cf. Qutamis 1988:431).

'® In Jayakar’s version the last word is nagala. His translation and explanation are also different: “All
the drumming for a date of the kind called nagal“; (a) “There is no smoke without a fire’; (b) “Much ado
about nothing’.

1% This saying seems to echo the first part of Q 18.46 which acknowledges the importance of wealth
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No. 1302 (I, 41) Boile Wy Was 1,5 ¥ Botadl %50 ¥ (YY)
“We did not steal from the market nor did we plant a date palm without raceme”. Everybody was
satisfied. “They ate the cake and had it as well’.

2.2.3 Harvesting the raceme:

No. 1241 (I, 19) BtV s 805 e Y (YA
“Do not bring the roots with the raceme”. Incompatibility.

2.2.4 Selling the crop:

No. ad 1664 (I, 157) Libila gLy LIy LT (Y4)
“Here I am, here I am, and a Miznag-palm[’s crop] for the auction”. (2) Rare qualities, good repute;
(b) Disdain for a conceited person.

2.2.5 ‘Cleaning’ the palm:

No. 2712 (IV, 202); ] 316 e Glate s Lo Wl fall Ty (Y0)
“Even on the day of cleaning the date palms, he is not satisfied with their fibres. Applied to a
discontented man who is not satisfied even when he has plenty.

2.2.6 Uprooting the palm: )

K L )l o Y Lfata e wlu Lataf (YY)
“If its [date palm’s] produce is not enough, have it out of its roots”. On the advisability of
. uprooting or selling off a thing which entails profitless labour.

2.2.7 Ouwnership:

No. 1783 (I, 194); J 263 S EPOR | I Pranes o Lol gl Y (v)

“The property [date palms] are his faxher s, and yet r.hcy give her food for the journey only in a

small basket”. Applied to one who has no control over his/her own affairs and is treated unjustly.

2.3 Observation of the parts of the date palm

What can be cut by a palm leaf, does not necessitate a ) saw”. There is no need to exagcrate the
difficulties when there are none.

No. 1024 (T, 273) o 5 Ve 20NN {¥18)
“The bases of palm branches cannot be tied together”. Non-cooperation.

No. 1211 (T, 357) @l Letiaaty S g M 35 578 LS (V)
“Like a palm branch base carried away by a wadl” Ll.ke (55)

No. 1853 (I, 215) Ona ¥y W5 e gtlas Lo Y
“It is not good to any kind of palm-frond- sheetmg” Good-for-nothmg ’

No. 1917 (III, 231) iy el i By e ST THY)

“He knows it [i.e. that it sheds its bits] about his palm leaf, still fills the earth with its bits”.
Incorrect behaviour due to conceit and irresponsibility.

and children, though emphasising in its second part the preeminence of good deeds: al-mal wa-l-baniin
zinat al-hayar ad-dunyi (wa-l-bigiyat assalihat bayr “inda rabbika tawiban wa-hayr amalan).
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2.4 Human and animal activity in connection with the parts of the date palm

No. 1021 (I, 272) sgdad ' BLS y aglialy g aS (YA)
“Work hard, small camel, and palm fibre will cover you”. Contempt, dlsdam” fora useless effort.
No. 1207 (II, 355) Ll ats Toa 0 LI (¥4)

“Like a whore for whom the whole raceme of dates is cut”. Overflowing joy; but at the same time
used to express disdain because of incorrect behaviour.

No. 1585 (III, 124) t.‘_-._ut,,..._..,._..u@_,_...ﬂu_ul(a)
“Who steals the fibre of the stump, will steal the [whole] stump”. Warning against the possible
consequences of covetousness. '

No. 1925 (III, 233); J 207%! Calun pgll g G085 50y Ol sote S (EY)
“Like the blind man of Biyiq® who is always replenishing his hookah with water and wawing
the date-stalk about (to kindle a fire)”. Idleness and its disapproval.

2.5 Observation of the date

2.5.1 Very nutritive:

No. 280 (I, 213); 545 (I, 21) €l Tt /2 0 ates SZaEH (£Y)
*Dates are the pegs of the knee”. Emphasizes the importance of the date and stresses its nutritional
value.

No. 377 (I, 270) s by oo gl BT £V
“The sheep (or goat) is sick, still it was given date fodder”, They made things worse. Counsel to
avoid recklessness.

No. 544 (II, 21) N agals st wea (E6)
“The dates of the Fard-palm are the support of the earth”. Pride in the palm; preference of a

species,

2.5.2 Bad dates:

No. 352 (I, 259) 3oatls Lo atalatle Latalall (£0)

“Dry date will not stick to dry date”. Incompatibility Df views.

No. 1714 (0T, 173); ] 250 e g A '.z.::..v.-.t..(u)
“There is no heap of dates without dry and shrivelled ones”. “There are black sheep in every flock’.

No. 2198 (I, 317); J 305; R 272 WLanl b pals Blall wlaits (£V)

“Selected out of the heap [of dates], it rotted in the bag”. Applied to a favourite thing or person
not answering one’s expectations.

No. 330 (I, 248) Lulall ‘wyla’s Latelall (£A)
“The sour [date] finds fault with the [dry] rotten one”. Odd, unjustifiable disapproval. “The pot
calling the kertle black’.

2 1 is also expressed by the use of feminine forms.

1 In Jayakar's version: 455 s c’ 0y it S0 Bl 5 98

2 An Omani village in the wiliya of Sama’il.

2 Reinhard gives the following version: mnagqai missubbe fessét finnadid.
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2.5.3 Good dates:

No. 1690 (III, 165) LU e Y] s L (£9)
Nothing remains except the dates of Batina®. Affection, esteem; satisfaction.

2.6 Human activity in connection with dates

2.6.1 Buying and selling: :

No. 115 (I, 115) .4_........‘5_,_._...4 C_....JI F_L.(o-)
“He sold the dates, then bought the same”. Foolish behaviour®, -

2.6.2 Storing (for future use): )

No. 359 (I, 262) Gl gl 3 @05y uelle S Ra (01)
“Preserve the fallen dates® until time says to you: out with them [ie. until you: need it]”, The
necessity and importance of saving things for possible future use.

No. 2324 (IV, 31) I L ' e gails (0F)
“A handful of pressed dates is missing from the pot”. Dlsapproval of greed and envy

“A date from your brother will not silence your son”, It is not advisable to be dependent upon
others.

-2.6.3 Date processing:

No. 1178 (I, 342) ol il ad palls "l s 1% (0)
“Like one who stamps down dates and falls into them”. Fulfilment of desire.
No. 1166 (I, 336) Ja gt UL /2E7L LS (00)

“Like a seed/a date in a sieve”. Unsteadiness, constant move; getting into trouble, experiencing
difficulties.

No. 1218 (II, 360) el M L€ (00)
“Like the tool used to separate stored dates”. Constant move fhke 35 & 55), hard work.
No. 1940 (I, 239) el e ) L (6]

“The love of date syrup depends on the dates”. Friendship; flattery; deceptxon.
2.6.4 Eating dates:
No. 942 (I, 232) 4_.—.-;.1.......9 aalJ_nJA_-\_._.aJ_neJlJ_J(oA)

“His heart’s desire is the fish and the date alike”. Helplessness and confusion because of greed and
disability to renounce. “He would if he could but he can’t

2 A fertile plain in northern Oman where several types of excellent date palms are cultivated.

 This proverb, however, may also have another meaning, in echoing those traditions which give
voice to the prohibition of usury by Islamic law. Dates are among the six commodities expressly stated
in the hadits dealing with usury. On the differences between the schools concerningusury, see Goldziher
1971:40-42.

% During the ripening of dates, it is usual for the children to go several times a day and collect the
dates that have fallen down from the palm trees and to put them away for winter. Similarly to the owners
of palm trees who generally collect the fallen dates separately.
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2.7 Observation of tools

2.7.1 Palm leaf tools:

2.7.1.1 Door:

No. 691 (II, 94) kil e (0R)
“A room [built from lasting material] but its door is made of palm leaves”. It is unacceprable to
use such different materials together. Similar in its application to (65).

2.7.1.2 Fence:

No. 810 (II, 161) el el st wdiall (V0)
“The grass grows under the palm leaf fence”. It is so, because the fence protects the grass from

direct sunshine and the tread of animals, but at the same time the animals cannot graze on it.
Protection, but of small avail. Like the property of a miser”.

2.7.1.3 Baskets:

No. 1180 (I, 342) DS Py LS ()
“Like a small basket with holes in it”. Said of someone who cannot keep a secret.

R 185%# Ol Guilialay g laally 0 s (VY)
“This is a palm leaf basket, and palm leaf baskets do not keep butter”. Incompaublhty

R 17 B ko W Wall (V9
“[All] the seed [comes] only from the basket”. We are all alike.

2.7.1.4 Cover:

No. 614 (, 57) " Enay il AR )

«§, is the brother of M. / The date cover is just like the censer”. ‘Six of one and half a dozen
of the other’.

2.7.1.5 Mats:

No. 496 (I, 346); 571 (I, 36); J 134 ‘Gala’s Lg5a%s , Latuall / ala’s Taludl 2235, (V0)
“The [proper] patch of a palm mat is [made of] palm leaves”. It expresses the approval of marriage
between relatives, especially if they are of the same social standing, because they harmonize the
best. ‘Every Jack will get his Jill’.

No. 572 (II, 36) Gyt wlatis L Taall (W)
“A simple mat (simma) will not turn into a richly decorated one (iz4f)”. “You cannot make a silk
purse out of a sow’s ear’. ‘You cannot turn chalk into cheese’.

No. 573 0 375 T 135 plaata Mplld ‘caslatet Cupy ooatid Toltl Glatos g Lauu (1)
“A palm leaf mat and a staﬁ with a hooked head - they said: household furniture. A nest of black
ants - they said: a fort”. Everyone has things in proportion to his position and capacity.

2.7.2 Other tools and places:

No. 2042 (I, 270) ‘aas Lalha 5,570l (VA)
“The date-fodder pot’s cover is a crock”. Harmony; congruity. Same as (65).

7 Similar in meaning to the classical proverb: ‘uib wa-la ba'ir (Ya“qiib 1995: 1V, 365).
% In Rheinhardt’s transcription: bdwe mubrife ulumbarif ydumménsi semin.

2 These can be proper names.
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No. 1816 (III, 204) il pabluall 15y L (19)
There is not one date outside the date drying area. Disappointment; futility.

2.8 Activity in connection with tools

2.8.1 Palm leaf baskets:

No. 86 (I, 95) e J i Lailit (V4)
“God does not provide by baskets”. (a) You have to work hard for everything; (b) What is given
by God is not measured, but is given bou.ntlful]y

No. 231 (I, 183) W T e ) OO N /4_._-. hH._.\,..(v\)
“Who can tackle a basket/tin [full of dates] will not be frightened by one”. Capability of doing
great things.

No. 194 (I; 164) J;h_L:.aq:‘_‘.:nLai_a_:__A_q.de_;Ln‘,..(VT)
“Whose date basket I do not put my hand in, I do not worry about his slap”. “Least said soonest
mended’,

No. 1114 (II, 314); J 16; R 50% lall 1,y Blatale y ellul, (SLLS (YY)
“We have eaten [dates from] you, O basket, and thrown you behind the collapsing tent”. Said of
an ungrateful person.

No. 2736 (IV, 210); J 320 M Qe ,u715 ), €% &% )0 1l QT8 gds ulialt | poe (V)
“When people sew [fine] cloth, I have been braiding the edges of a date basket”. Inappropriate
behaviour.

2.8.2 Palm leaf mats:

No. 1025 (I, 274) Rl AOATEY, e SR (V)
“The pot is broken [only] if the mat is unfolded”. Mutual exchange; condition; also revenge.
No. 1019 (II, 271); J 204 ol Ll Th Gyt K (V)

“Plenty on the food mat, but sadness in the stomach”. A plentiful but profitless thing; quantity
without quality.

No. 1863 (I, 219) Jliad lay o ) il Rt L (VY)
“The food mat is removed only if the children satisfy their appetite”. Advice to provide ample
opportunity and to act according to the norms (of eating).

% The beginning of the proverb according to Jayakar is: kilni minni yi siinna, whereas Reinhardt
gives the following version: ya s&inne kelene mma fis 1wt aqqénabis gafe Finne,

3! takarir: a braid made from two silk strings of different colours, generally sewn to the neck or front
of a shirt.



40 KINGA DEVENYI

2.8.3 Palm leaf sacks:

No. 2508 (IV, 116); B 26 (38)*2 il yta Wy s ol b (VA)
“Hey Ramadin! Take your date-sack” Foolishness; disapproval of incorrect behaviour;
acquiescence.

No. 309 (I, 233) Gla'a oo palb g asla (V4)
“A puppy falling out of a sack”. Indifference, unconcern.
No. 1695 (I, 166) Byl e @l ollalla aal, L (A0)

“When she [a she-camel] could not carry a large sack of dates, she turned to a half one”. Everyone
must work according to his capacity.

No. 2729 (IV, 208 ] 318 & pall /nadl (e @ ls wloadll e ‘aal) L p o (AY)
A version of (80).

2.8.4 Palm frond sheets:

No. 2451 (IV, 94) N B, AR e, 4 UAN)
“One lays the foundations of a sheet made palm fronds, the other makes the sheet”. Cooperation.
No. 2737 (IV, 210) il olhd e Lelise's @t pulll 5yl (AY)

“When people folded up their sheets [on which they dried the dates], came the crows to spread out
[the dates on the masatib]". Misdemeanour. The crow embodies negative values™.
. 2.8.5 Catchment-bole for date syrup:

No. 1909 (II, 229) L Lete ssu Lo (AS)
“He does not throw it [the date] into the catchment-hole”. He has nothing to hide.

3. Terms related to the date and the date palm®

3.1 Dates

3 (42) dates; equivalent of pw

s (69; 71) one date

ialsls (48) sour date

aldilo (aldiiov) (45; 46) dry, shrivelled date which can only be used as fodder; SA basaf dates
of inferior quality

32 For the probable origin of the word dok, see Reinhardt 1894:31 and Jayakar 1889:872. The story
behind the saying is the following: A husband brought home a sack of dates and told his wife: “This is
for Ramadan’, meaning the month. A few days later, when the husband was out, somebody came to the
house looking for the husband (or according to another version, asking for alms). The wife asked his
name, and when he said that his name was Ramadin, she gave him the sack of dates. When the husband
returned, and was informed of what had happened, he was aghast but could do nothing.

s ¢l «pase “to be able”.
* On the observation of crows in connection with dates, see the note to proverb (20).

35 Numbers in brackets refer to the serial number of proverbs as appear above. The term’s occurrence
in Brockett 1985 has always been marked. References are to entry numbers in Brockett’s Vocabulary.
Owing to the small amount of words, the entries are arranged in strict alphabetical order under the
headings. SA stands for Standard Arabic.
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233 (55); B 454 xalél; one xaléle dates in the second of the five stages of ripening, green but
edible

2523 (52) a handful of pressed dates (without pits); cf. B 513 delek, yidlik to squeeze rice into a
ball in the palm of the hand while eating; and B 514 madlitke/medlik spiced, kneaded dates
with the stones removed

uils’, (2) fully ripe dates; cf. B 280 zab the fifth stage of ripening; and B 605 to prcduce ripe
dates
(49 50) / pluw (57) / g (42; 44; 56) / one: d=sww (53); B 719 subb/sebh preserved, semi-dried,
rlpe dates = pan-Arabic tamr; also cf. B 280: the five stages of ripening: hbaybu, halél, bisr,
garin, rtab/qayz

Zio (46; 47) heap of dates before they are packed; J 250 subba

Jle (57) date honey, syrup derived from pressed dates; also called dibis

iZuld (48) rotten, shrivelled date (assimilation from 3u.wld); the verb “uls (47) means in
connection with dates: to dry rot, shrivel

g..x'_o,.;a (50) the exact equivalent of fuw; from Swahili mtende

s y—e (43) date syrup made of water and dates, of very high nutritional value

& s—mie (68) (a) fodder for cattle, cooked in an earthenware pot and containing dates or date pits
and fish (b) see below under the tools; B 1150 gubar a fodder given to livestock on the coast,
mainly composed of banana-leaves; date stones; burnt kereb, palm-thorns and -fibre; and
someumes anchovies
i>'al (58) date; the same as tamra, cf. SA ¢, t ‘a1 to fill (the belly: food); to be swollen
(beﬂY)

3.2 The date palm

Alss (35 9; 12; 145 155 16; 21) a date palm; B 1525 nabl/nabal date palms; palm garden, by
synechdoche

JLe (5; 8; 32) date palms (cf. the introduction of the present article and esp. fn 3)

3.2.1 Its species

45 s (20) an excellent kind, frequently cultivated at the coastal regions of Oman; cf. B 605
yertab is-Sallani the Sallini-palm’s dates are ripe

ud - (6; 44) a date palm giving dates of good quality; emblem of the wildya of Sama’il; the main
centres of this species are Nizwa and Rustig; its dates are also exported

i [ 93u8] (17) a species of date palms to which several sub-species belong; B 1295 gas$ (75%s)
a self-seeded young date-palm. An inland word. The Bitina-equivalent is nesw, Gesi being a
particular species of Batina date palm. Cf. also B 1339, where two other species, Qui¥ Zebed and
Ummusille are mentioned.

29w kb (23) a species common in the Zihira region; its leaves are very feeble and thin

£b j—e (24; 29) the ripening of its red dates just precedes the season of qayz

JLi% (25) its delicious dates ripen at the beginning of gayz; this type has been chosen as an emblem
of the wilzya of Dama’ wa-t-T2'iyyin; B 1238 tifgi in-Nagala the Nagil-palm’s flowers are
opening; according to Jayakar (] 106) its dates are the commonest variety of dates in Oman

3.2.2 Its types

igy yio (10) (diminutive of 4e o) young palm-cutting; B 929 sarm; sarme one; a palm-garden, by
synechdoche
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@1 g2e (13; 18) very tall palm; B 1143 ‘wén tall, untended old palms; ‘4wéna one; Reinhardt
(1894:119) “‘wane a tall palm™

Jiou3 (22) male palm (capable of fertilising); B 1207 fabal

=& (22) a date palm which grows in itself without being planted and which does not belong to
any of the known species; B 1549 nefu (neswén) a self-seeded young date palm; cf. B 1295 gass
(q%%3) an inland word for neiu (while the latter is used in the Batina)

3.2.3 Its parts

g ‘a2 (40) stem, stump

wwsar (12; 13) the bottom of the stem/stump closest to the earth

Calials (65) palm leaves; cf. B 428 hsife (basaf/bsaf) an empty sack woven from palm leaves, for
suthh

fuo g (23; 33; 37) palm leaf; SA (bis, biisa)

385 (59) palm leaf midribs; B 692 zor

& juib (40) part of the bast/fibre of the stump

Gedis (27) / Gs3-e (28) bunch of dates; date-raceme; B 1077 ‘idiq/'idq/‘udq (‘udig) the whole
date-raceme, whether only a little more advanced than the flower stage, or bearing fully ripened
subh

43w c (41) date-stalk; date-raceme; B 1092 ‘asq (‘saq), ‘asqa one; (a) the stalks of the female palm-
flowers, and later of the racemes (b) the raceme itself, once the dates are removed; | 207
il e

Aildee (31) a cluster of dates on the stalk; cf. “idg of which it seems to be a variant

5y ‘A’z (22); B 1160 gudr/gadr the newest leaves in the centre

3 #= (31) / 39~ (28) root

' 55 (34) / &4’ 28 (35) bases of palm branches; B 1358 kereb/karb[they can be] left on the trunk
during quicbe, or cut off during hlébe. Used for fuel; fodder; net-floats.

ad (30) / dad (19) / 892 (38) diminutive of dad fibre

@l (1; 3) pollen obtained from the flowers of the male date palm; B 1503 nabét/nebét male date-
palm-flowers

324 Its cultwahon

Caer o] () s ..L_-v,.n (39) they cut for her the date raceme; B 219 gedd, ygidd to harvest the
whole raceme of dates (idg) by cutting its stalk (‘asga)

[es] “canss (12, 13, 14) / wlals (51) drop, droop, fall (fruit); B 282 hitt/yhitt, il-hatét; cf.
Reinhardt 1894 1260

wol”g’s (54) one who stamps down dares; cf. B 538 id-diis/id-dawés(e) stamping down

ilus g5 (54) stamping down of dates until they become pressed

Jaww (7) to support a falling palm with a prop 4lsx’w generally made of the trunk of a date palm
and a cross stick

idol 4t (30) to cut off the bases of palm branches and fibre from the palm trunk; B 825 $rata, a
mountain-synonym of hlébe; ] 316 removing palm branch bases from the trunk with a mablab
and tearing off the fibre and throwing it down

(ES Y (29) the selling of the date-crop at an auction; B 1036 tana, yitna, it-tant

[ u.‘:.] %y (15) to shoot; to drop (fruit); cf. B 1112 ‘aqq, y'uqq; SA a'agqa

¥ Cf. Ibn Sida I11,215.18, as quoted above on p. 30.
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[t ] Yo (75 10) / yidiiald (4) to plant a palm”

d_..n_l (11; 26) the cultivation, planting of palms; cf. fasila ‘palm seedling, palm shoot’ (Ibn Sida,
Mubassas I, 210.6 and also 210.7-8 /iftasaltu l—fas;ld/)

HiE) R (54) = 4w ga. A word of Persian origin, cf. yLal ambir ‘full to the brim’; reservoir, etc.

3.3 Baskets, mats and other utensils woven from palm leaves

d_h.a- (71) basket for the storage of dates and other fruit

il o (78; 80; 81) date sack; B 227 yrib/grab (gurban) a sack containing swbh/temr; without
contents it is called hsafe or kse

4’5o (J"5%er) (80; 81) date sack, half the size of wsl “ar; according to ] 318 it can also mean any
piece cut off from a ul JZor

sUas (60) fence

4..4...4..:- (79) large sack for the storage of dates cf. caiuals-; B 428 bsife an empty sack for subb

e 3 (0996 3) (36; 83); B 506 dan/dan (d'iin) sheeting, made from midribs of palm leaves tied
into lengths and used for housing, drying dates on, etc.

4d 5 (36); cf. B 678 zefen, yizfin, iz-zufin to tie clipped palm fronds into sheets; SA zifiz palm
frond sheeting

a3 (61; 70) small basket used for dates and other fruit; B 657 zabil

"‘4...:..,5!..» (73) / Ii‘_._n,,..a (32) small basket made of green palm leaves and used for dates; usually it

" is used only once

["aw] [or rather wawe] waleu’s (82) to make sheets o/ i (generally from palm fronds)®;
B 935 suff, ysuff, assﬁ'f to stamp down newly cropped subb and/or pack them into bags

meeuw (65; 66; 67; 75) mat made for different purposes (mtmg, travel, praying) and in different
patterns; B 126 simme; ] 134, 135 summa

ot (64) (diminutive from wud) conical lid for covering dates; B 808 Sett

i (82) palm frond sheet

i, L (63) basket, very narrow at the top

<@ j=& (66; 76; 77) richly decorated, round mat for bowls of food at a meal; B 1089 ‘izaf

4a_d (72) big, round basket for dates, large at the bottom, narrow at the top; SA gaf%

a8 yinie (g sLva) (62) basket; cf. SA mibraf (mabarif) ‘basket for picking out the best dates’

il 4 (74) hasket

[—n] wu”ss (82) to lay the foundations of a sheet made of palm fronds

3.4 Other tools, containers, and places used in connection with dates
i (75) / i’ yoim (52) large, earthenware pot for storing dates; B 410 bars (brsis) smaller than
a hill

¥ Cf. Brockett 1985: 17-19, § 4.1.2 where the presence of nsin before the objective suffix of an active
participles is being dealt with in some detail.

% Tt has already been noted by Jayakar (1889:652) that in Omani written material the letters sizz and
sad sometimes take the place of each other,
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J<llds (84) cathcment-hole®; B 1031 tlal a catchment-hole for date-syrup (dibs, “s4l) in the floor
of a room; the cropped subb are piled on matting (gfara) over the tlal, left to secrete for a week,
and then stamped and packed into sz

[rdaww] pédalus (83) to put the dates on the paloluce
oo b (69) (sing, g La—use) a flattened area where dates are spread out for drying; it is surrounded

by thorny fences to protect the dates; B 738 mistah

8" ,2.la"s (68) (a) see above under ‘dates’ (b) earthenware pot in which the fodder of the same name
is cooked and given to the cattle

£ i (56) a tool used to separate stored dates

Wl (47) place for the piling up of dates; also a heap of date bags arrmged one over another with
the object of draining off the treacle which oozes out of the dates; SA nadad pile
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The Mbessili date palm, emblem of the wiliya of Bidya.
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The Nagil date palm, emblem of the wilzys of Dama’ wa-t-T#'iyyin.

The Fard date palm, emblem of the wiléya of Sama’il.
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“The funeral of a devout sheykh, or of one of the great *Ulama, is still more numerously
attended, and the bier of such a person is not covered with a shawl. A welee is further
honoured in his funeral by a remarkable custom. Women follow his bier, but instead of
wailing, as they would after the corpse of an ordinary mortal, they rend the air with the
shrill and quavering cries of joy called “zaghéreet;” and if these cries are discontinued but
for a minute, the bearers of the bier protest that they cannot proceed - that a supernatural
power rivets them to the spot on which they stand.”
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The ceremony of “opening the mouth” being performed on the mummy of Hunefer, about B.C 1350,
(From the Papyrus of Hunefer, sheet 5.; Budge 1972:60.)

A funerary barge with women beating their heads in token of their grief,

and singing dirges for the dead
(E. A. Wallis Budge, The Dwellers on the Nile. New York: Dover, 1977:134.)
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A bier for carrying the dead to the cemetery put upside down
- and filled with small stones
(From Ahmed Fakhry, The Ouses of Egypt. Cairo, nd. I, 55.)



MYSTERIOUS ALLOYS IN EARLY MUSLIM METALLURGY
ON THE TALIQUN AND THE HAFT-GUS

Bence Fehér

Pdzmdny Péter Catholic University, Budapest

In early Muslim science several metals or alloys were known (or at least referred
to), the names of which are very hard to identify now, and we do not know with
certainty of any objects made of them. Perhaps the most obscure of those is the so-
called zaligsin. Lakpour identifies it expressly with white bronze'. He quotes some
Persian sources too, which identify the taligian with the material called haft-giz. Allan
says that it is identical with harasini and the Chinese mirror alloy®.

The Arab source which writes about the tiligiin most clearly is al-Birani’s
Gamabhir from the years after AD 1040. al-Biriini’s words deny the connection of the
taligin with white bronze. He gives some very concise, or rather defective informa-
tion about the taligin (al-Birini, Gamabir 267):

ON THE TALIQUN

“There has already been a mention of the taligiin in this book due to its watery nature’,
but its peculiarities were not explained, and I am not able to define it with the support of
seeing or hearing. It is said in the Book of Medicine®, that pincers made of it, when pulling
out the hairs grown by the lashes, prevent the return and stops the growth of those. It is
also said that the eyes get ill and weak when looking into a mirror made of taligin. It is
said in the Book of Selected Pieces that it is made of brass, in the Book of Stones, that it
is a kind of copper save for the fact that the ancients gained a sorely venomous drug from
it, because it acts violently with flesh and blood when mixed with them?®,”

! Lakpour 1997:135-134, He quotes the Borhan-e-Qate by Mu‘in Dehhoda, and we can add al-Qazwi-
ni too; see the following quotations.

? Allan 1979:51. Belenitzky gives a source on it (Ayin-e:Akbari, quotes Belenitzky 1963:489): “If they
do not find harasini, they make an alloy of six metals. Some call it taligin, but some rather call the rili-
gdn ‘artificial copper’”.

* Explanation of this word is dubious: either it refers to liquidity, or to the melting of the metal.

# There are several books known titled Kitzb ar-tibb, translations of antique works (Galenus, Rufus
Ephesius) as well as new ones. Remembering that al-Biriini was especially well acquainted with the life-
work of ar-Razi, it is a most likely presumption that this is one of his many medical treatises, maybe the

Kitab at-tibb al-mulitki, which he quotes in the Kitih as-saydala too.

® It is a book of Abii Ga‘far Ahmad b. Ibrihim al-Gassir, a scholar of Qayrawan (d. 979). It is the

only locus in al-BirGn?'s Gamabir which witnesses that he knew works of authors of the Magrib. The great
importance of it is that it proves that ziligin was no Eastern Iranian speciality, o rather that in the 10th
century they had some knowledge of it in the West, but in the East only ar-Razi had heard of it and even
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Based on this description, taligin is no difficult copper alloy at all (anyway, an
alloy made of seven metals seems to be a fabulous creature). If it can be identified
with any existing material, then it is mercury, or rather the amalgams of it!

Csaba Horvith, a metallurgical expert, whose kind assistance has contributed
much to the explanation of the sources, says the following words concerning this
question: “Unctions of mercury have been in use for a long time for depilation, and
its compounds are poisonous. The mists of it are no less poisonous; it is a well-
known fact that it causes mercury poisoning. A newly amalgamated mirror may
cause an acute mercury poisoning too if somebody looks at himself too much.”

The later sources are partially contradictory, but I see no great importance in it
because on the one hand they have clearly not enough information concerning this
question, on the other, they contradict among themselves too. The only scholar
writing on it in a bit more detail is al-Qazwini in the 13th century®. He defines the
material rather differently, yet its peculiarities are conspicuously similar:

“Taligin: it is copper to which drug is added’ till it is stiff. It is called hafi-giss in Persian.

They say that a kind of blade is made of it; if an animal is hurt with it, it has a very violent

effect. Aristotle says it is a kind of copper, except that a dry drug is added to it so as to

make it have a very poisonous effect. If an animal is hurt with it or it is mixed with its
blood, it acts very violently. Hooks are made of it for catching strong fish, because the fish
cannot escape from it when it has bitten it, not even if the nature of the fish is strong and
the hook is little, because there is a strength of pain in the taligin due to its venom. If one
afflicted with the paralysis of the cheek nerves goes into a house where he cannot see any
light, and looks into a mirror of taligin steadily, he will be delivered from the paralysis.

He who melts the tiligin into pincers and pulls out hairs with it in the sunshine, the flies

do not get close to him. He who makes pincers from taligiin and pulls out hairs with it

from whichever of his members several times, the hairs will never re-grow on that place’.”

This text does not rely on al-Biriini’s one, there is only one common element in
them, the use of pincers, in a different wording. There can be a very simple cause for
it: he quotes not from al-Biriini, but from another locus, for example the above-men-

his data are of a fable-like nature. Therefore there is no reason for accepting Allan’s opinion concerning
the identity of this alloy and the mirror alloy or harasini - save for the possibility that the material was
called in the East barasini, in the West taligin, and al-Birini did not know the identity of them.

¢ al-Qazwini, Atir 230. The second edition of this work was finished by the author in 1276 (ibid. VI).

7 Drug or powdering: a technique for bettering the quality, when the rude metal is powdered with
the dust of some mixture and hammered together (the technique is described by al-Birani, Gamahir 256,
13-18.

¥ 'The last two sentences must be corrupted because they contain a meaningless reiteration. Presumab-
ly. pincers and the pulling out of hairs were mentioned originally only in the second sentence, and there
was another method of hindering the flies, which was lost from the text. There is a reiteration in the be-
ginning of the text too: after al-Qazwini’s own summary the same are said attributed to Aristotle. I think
he used more than one source that said almost the same things, and apparently he did not know the alloy
from his own experience.
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tioned (unidentified) Book of Medicines. Though he makes a contrary statement on
the mirrors, in fact the text speaks about the use of the exhalations of the mirror,
giving some examples of its serious poisonous effect, and these examples were not
known to al-Birtini at all. It is important that there is no object in the broad list of
the instruments made of taligsn of which we would know any white bronze exam-
ples (and verily it would be a rather curious thing, a hook made from the stiffly
breaking white bronze), and on the other hand he does not mention any type of ob-
jects of which we know many white bronze examples. This fact, added to its poison-
ous character, disproves the identification with enough certainty. Nevertheless its
identity wich baft-gas is stated clearly, and therefore it can be regarded certain too.
But the speculations concerning hafi-gis refer to an alloy, and, moreover, the use

of mercury could not be performed otherwise but amalgamated - maybe two alloys
unknown to the authors were simply identified. The statement of the ‘Ayin-e-Akbari
that it is a special alloy identical with no other one but similar to the birasini (which
is likely to be the zinc) is easy to explain: on the basis of the colour of the mercury

amalgams.
~ The greatest obstacle to the definition of haft-gis is its name, a very fabulous fea-
ture. No one can believe it was really mixed from seven materials, at least not from
those seven ones the Persian encyclopaedias mention (gold, silver, copper, zinc, iron,
lead and tin) (Lakpour 1997:135). It is simply an anecdotic description of the ideal
metal. The hypotheses of Lakpour of an alloy seven times re-melted is more accept-
able (Zbid., 134), but it would be a useless procedure with an amalgam and even a
highly dangerous one for the health. We must say that till we know some real objects
made of hafi-gis, the reason of this name must remain obscure’.

Other mentions of mercury and amalgams

It is not at all comforting as for the identification of taligin and the amalgam that
in the early Islamic era mercury was surely well known and widely used (Allan 1979:
8), and even a metallic stuff of solid state was referred to with the name of mercury
(zabdq) - evidently some alloy of mercury®. According to al-Birini’s data there are
two uses of the solid metallic mercury alloy: the makers plate coins and weights with
it This technique is not impossible, disregarding any other data, because it is a
known technique for money forgery to plate the coin made from a valueless material

? Mutatis mutandis, we must say the same about the name of the taligiin. Lakpour (1997:134) quotes
Dehhods, saying that “tzligin is the Roman name of hafi-§is”. As far as [ know no other source tries to
explain the name. Yet this word cannot be derived either from Greek or from Latin.

' Belenitzky 1963:216. Muzabbaq is a false ditham with mercury on its surface.

1 suppose so because the name of these weights is muzabbag, too. The material of the balance
weights is not mentioned expressis verbis.
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with gold or silver amalgam, and afterwards the expelling of the mercury with glow-
ing heat. So did subaerati coins originate. Muzabbaq dirhams are mentioned sometimes
as false, sometimes as regular coins in circulation in Mecca. Yet in reality we cannot
prove the existence of such coins: the standard numismatic catalogues do not know
either a peculiar Meccan coinage or subaerati coins from the early Islamic era®.
Naturally there was some activity of money forgery in that time, and some (very
concise) technical description of it was preserved by al-Hamdani, about AD 940”.
This description refers to a fundamentally different technique used to forge dinars,
the main point being excavating the coin, removing the inner part of it and filling
the hole with antimony or lead oxide. He mentions especially that this filling can be
removed from the gold with hammering. Yet, with a hardly intelligible wording, he
mentions the mercury gilding: “If one places mercury on the gold coin, he makes it
glow on the fire of charcoal, polishes it with sand and makes it glow again.” (al-
Hamdini, Gawharatayn £.81.b. /LVII/) It is not said in the description that they were
subaerati, i.e. false ones, but there is no other technological reason for the procedure
of making them glow, and therefore we can be sure of it.

~ We do not know of instruments made of amalgam, only of the said commercial
tools (coins and measuring appliances), but even they could not be frequent, or else
we would have several examples of them.

The origins of this type of objects are quite obscure. We do not know of amal-
gamate coins from the Sasanid era either. It seems that this type originates in the
Caliphate. The localisation of it into Mecca is another peculiarity. On the one hand,
the separation of Mecca from other parts of the Arab lands is hard to understand -
one cannot accept a dating of this type before the self-reliant Arab coinage of the Ca-
liphate, though the text itself would not contradict such a theory® -, on the other,
it is dubious whether the necessary amount of mercury could be obtained in Mecca,
or it would be an economic irrationality, because there are authors who say there
was no mercury mining but in al-Andalus and there are other ones who mention

12 The catalogue of Mitchiner does not contain Meccan mints from the era of the Caliphate at all!

¥ 2l.Hamdini, Gewharatayn LVIL This work is easy to date because it is mentioned in the other
work of the author, the J&/il written in 331/943, so it had been composed in the years before. (/fid. 10.)

“ Mochiri (1977) publishes some bronze coins (Nos. 22. 62. 334. 650. 757. 1111. 1113. 1115-1120.
1123. 1124. 1170. 1171. 1360. 1388, 1468-69) and some lead ones (Nos. 1122. 1469), but nothing else but
dirhams and dinars. Naturally one may suppose that some examples are incorrectly registered for gold/
silver coins, but we can hardly presume that the greater part of these false ones was made so expertly that
modern numismatics was not able to discern them.

15 It is said, “They were in circulation not long ago”, but it is not strictly connected with the time
of minting, and the amalgam coins which are of hard material and of narrow circulation might have been
in use for a long time.
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Adarbaygin too, and no other place'. Some relevant sources do not mention mer-
cury and its provenance at all”. al-Birtini says nothing about the provenance of mer-
cury, but he was an expert of Eastern, Iranian or Indian, geographical data. Anyway,
there had to be only a few and farlying provenances of mercury, or else such fabul-
ous and contradictory tales as written by al-Hamdani could not circulate (Gawba-
ratayn £.65.a). He regards two possibilities as equally likely, i.e. that there are self-
reliant mines of mercury, or that it exists in the silver mines in the form of stalactites
(), or rather he mentions a wholly absurd story, according to which some people
clad in red make a solemn procession, and its effect is that mercury arises from the
earth all by itself, the required amount of it is cut from it by a sword (this implies
that he thinks of a material of solid state, most likely mercury ore, that is zinnabar,
which is in good accord with the red robes of the actors of this procedure), and after-
wards it founders again. Naturally even he holds this story for a tale, and cites Aba
I-Hasan an-Naqqgl al-Basti (otherwise unknown), who tells a similar story about dia-
monds, commenting that in reality diamonds, gold and mercury are products of
mines. I think it impossible that if the said mercury mine in Adarbaygan had existed
in the time of al-Hamdani, such legends would have received credit in “Iriq or West-
ern Iran.

The sources know about mercury gilding (Allan 1979:8), and other goldsmith tech-
niques made with mercury too, for example penning-out®. It is not a well-known
fact that it was used for silver-plating and silver-washing too (Belenitzky
1963:216-217, Rohr-Sauer 1939:24). As generally every metal, mercury was introduced
into medicinal usage, though (or even because) its poisonous effect was well-known,
but naturally it caused either the recovery or the death of the patient”. We know
of no other use of it, but even these ones might produce a considerable mercury in-
dustry, even though various stories concerning the forgery of mercury, its extraction
from lead, seem exaggerated”. Amalgamation for the making of instruments seems

'8 Cf. Belenitzky 1963:478, note 3. (According to Ibn al-Baytar.)

Y Though al-Qazwini speaks of the mercury very likely under the name of taligiin, he does not men-
tion the mines of it.

18 21-Birni, Gamabir 240: “There are places at the sources [of the Indus river], where holes are dug
into the bottom of the river, over which the river runs, and these holes are filled with mercury. They re-
turn to the place one year thereafter, and then the mercury is saturated with gold. This happens because
the water is rapid in the upper reaches and brings tiny scale-form gold grains with it ... and transports
them over the mercury surface, which retains the gold and lets the sand go.”

¥ 2l-Hamdani, Gawbammyn £.65.a. It was a medicine for colic.

 al-Biriini, Gamahir 260: “I was informed that a man in Balh produced mercury from lead, he ex-
tracted one part from every five, and he provided the whole region with it.” One thing is certainly proven
by the story: In that time there was a considerable gold and silver industry, but obtaining the amount of
mercury required for it caused some problems. It is in accordance with the rarity of the mercury quarries.
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to have played a comparatively very little role, relying either on what we know
about the use of taligiin or on the dubious mentions of coins and weights. Their
number had to be small enough, as is proven by the fact that no single example of
them was preserved.

Other false identifications

The alloy comparatively closest to white bronze is the so-called mirror metal, an

alloy of tin and copper the use of which spread from China, which contains even
more tin than white bronze, ca. 30% or more (Melikian-Chirvani 1974: 124). Natural-
ly, the separation of these two materials is sometimes a hard task, as far as concrete
objects are concerned. The conclusion might emerge from this fact that the origins
of both alloys are the same, which is to say that the Iranians would have learned
white bronze making from the Chinese. A support for that conclusion is that there
are Persian sources which name white bronze as “Chinese copper” (Allan 1979:49).
Yet our sources mention Chinese mirrors, but they do not identify them as white
bronzes, but as an alloy of harasini (zinc?) and tin, or as pure harasini*'. On the
‘other hand, we know some real white bronze Chinese or Chinese-like objects™. I
think the name of “Chinese copper” is nothing but a false identification; it was
applied originally to the mirror metal; such a confusion might arise easily because the
real mirror metal was mostly unknown in the Muslim world from the 10th century
- the typical Muslim mirrors were made of bronze®,

The mirror metal, becoming rarer and rarer, and even some other rare and legend-
ary kinds of metal, were mostly confused with the metal called harasini. (In modern
Arabic it means zinc.)

al-Birtini names three places as the provenances of barasini: China, Kashgar and
the region of the Issyk-Kul. Only a half-sentence of his is the base for the presumed
identification with the Chinese mirror alloy: “it is similar to the Chinese mirrors™.
Yet, as far as al-Biraini knows, the stuff of the Chinese mirrors is not pure harasini,
but mixed with tin (al-Biriini, Gamahir 262,6-7). If we believe it literally, we must
say harasini is nothing else but copper!

M |-Biriini, Gamabir 262,6-7: “It is said that they mix gals7 tin [Malayan tin] with it and it is the
material of Chinese mirrors.”

2 Melikian-Chirvani 1974:fig. 12. (A white bronze cup from the 8th century?)

B Cf. Brosh 1986: figs. 1-6., Pugachenkova 1961:155 (the mirror of the Harari collection and a mir-
ror found in an excavation at Termez, Turkmenistan), Museum of Islamic Art, Tehran Inv.Nr. 3472., Mu-
seumn of East Asian Art, Budapest Inv.Nr. L.52.59.

24 Allan 1979:51. Another name for the material of the Kashgarian bells, badid sini, has no connection
with it.
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It is hard to accept al-Birtini was so inexperienced with it. Nevertheless, it is clear
that arasini does not always mean the same thing; its meaning varies according to
regions. An evidently different, arsenic-like natural alloy is mentioned from Zibulis-
tan: “There are stones in Zartban, Zabulistan, called murdisang. These are of a differ-
ent shape, like a black thing coloured with yellow, like arsenic. It is melted and
poured into such moulds as those of the amulets or plaits® of the Indian women;
it is called barasini. It is similar to the Chinese mirrors, mostly there is the blackness
of iron therein” (al-Birini, Gamahbir 262,8-11). Otherwise murdasang is a lead
compound (lithargyrum). :

Evidently there was a kind of comprehensive knowledge regarding harasini in the
‘Abbasid era; even the said centres of production (wherefrom it was imported,
though only in a small amount) could be connected with different techniques and
types of objects: it was used in China for “elegant and fine” things, maybe (also)
mirrors, in the Issyk-Kul region for cauldrons, and, as al-Biriini says, “vessels at the
utmost stage of ugliness”. Its production in the regions of Kibul® and Zabulistin
certainly refers to a different material. The Eastern metal merchandize seems to have

_disappeared at the beginning of the 10th century, since in that time they were no
more able to define its character, and there was at least one significant author (ar-
Razi) who declared it non-existent (al-Biriini, Gamahir 261,11-14):

“Muhammad b. Zakariya® says it is similar to the Chinese mirrors, but it does not

exist™. This lack of it is connected doubtless only with our countries, and if it existed not,

there would be no similar thing either, but it would be a pure name, like the gryphon, the

gabrayil”® or the awa. It is said in the Book of Selected Pieces that tin resembles it in terms
of colour and melting.”

The barasini of the Kabul region is an identifiable alloy. Csaba Horvéth says: “It
is most likely that the harasini is zinc. It is a commonly known fact that zinc is stiff
and breakable at normal temperature, but it can be shaped at a temperature of 150
to 200°C. Over 200°C it becomes rigid again, so that it can be grinded to powder.

% It can be understood in various ways: plaits of hairs, or braids of cloths, or maybe decorations of
plaits?

% The same locus speaks of a tin-like glassy (!) metallic material produced along the Karan (it is a
little river north from Kabul, on the Southern borders of Badah¥an). It seems to be not the Chinese or
Kashgarian, but the Zabulistan kind of metal.

¥ Abii Bakr ar-Rizi (AD 854-925/935), a philosopher, physician and alchemist from Rayy. He wrote
very abundantly, so it is practically impossible to check this declaration in his work. al-Biriini knew his
works very well, quoting them frequently (cf. note 4), and he collected ar-Rizi’s bibliography some years
earlier (1036). '

% Manuscript B of the Gamabir reads: “it is well known”. But this chapter of Manuscript B is serious-
ly corrupted, and the proposed reading is less logical than that of the other two manuscripts.

% Manuscript B: “izayil, Manuscript S: ‘anszbil. These are mythological beings too, like the gryphon.
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It is unlikely that they could alloy it with tin and so make mirrors thereof, because
zinc dissolves tin only in a very restricted quantity in its solid state.” We cannot
identify the barasini of Zabulistin. The identification with the mirror alloy is a
simple error of some 10th century source of al-Biruni’s.

The broadening of the meaning of this word did not stop at that. Later readers
might have been excited by the dubious nature of the stuff, because the manuscripts
are adorned with marginal glosses which try to explain the text with the aid of ar-
Razi’s and Gabir’s words. One of them (Manuscript S) says: “The astrologer sheikh
Abi Bakr b. Dalil told me that this material is the zahi (glittering, bright) used” in
the saltpetre industry. It is strange in the text of ar-Razi that it cannot be found near
his country.” (Abi Bakr is a person evidently different from ar-Razi, but unidentifi-
able, because we know about several astrologers with this name, yet the name of Ibn
Dalal is unknown.)

Confusion of taligin and barasini became a constant phenomenon: al-Qazwini (in
the 13th century) practically repeats the information given on the taligin, when
speaking of the harasini *', yet he quotes it not from the same source but from a
more concise one. Maybe the obscurity of the word was enhanced by the fact that
‘there was another word for zinc too, used in the brass industry, that is the most
relevant use of zinc from the 11th century: titiya.

Presently we know no object from the early Islamic era which can be regarded
with certainty as made of harasini, or zinc.
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BAYTAR
ENIGMA OF A FATIMID POTTER

Géza Fehérvari

Professor Emeritus, London

The Tareq Rajab Museum in Kuwait a few years ago acquired a large luster-paint-
ed jar which bears the signature of Baytar who, as far as it is known today, was an
outstanding potter during the early Fatimid period (fig. 1)!. Very little is known
about the work of this artist and hardly anything of his life, Most of the information
we have was provided in two articles by ‘Abdarra’if Yasuf (1956 8 1958). He signed
a floral decorated Fatimid lustre-painted dish, which is now preserved in the Museum
of Islamic Art in Cairo®. His signature appears here as “4/i Baytar. A fragmentary
lustre-painted jar also bears this artist’s signature where it is given as “amal ‘A7 al-
Baytar bi-Misr, “the work of Ali al-Baytar in Egypt” (Yisuf 1956:98-99, plates 22-23,
and also Yusuf 1958:176, fig.3). A further base fragment of 2 bowl gives his signature

‘as “amal al-Baytar, “the work of al-Baytar” (Yisuf 1958:177, figs. 4/a-b). A second
base fragment showing a standing peacock and his signature on the reverse within the
foot-ring simply gives his name as Baytar (Yasuf 1958:177, figs. 5/a-b). One of the
most interesting examples of these base fragments depicts the hands of a female figure
playing on an %d and on the reverse the potter’s name appears again as simply
Baytar (Yusuf 1958:178, figs. 8/a-b). These last items are all in the Museum of Islamic
Art in Cairo. The Gayer Anderson Museum in Cairo also possesses a base fragment
which carries this potter’s name. Inside it presents a gazelle eating from a haystack,
while on the back the name is given in large cursive style as Baytar (Yasuf 1958:177-
178, figs. 7/a-b). Finally there is a fragment with his signature, within the base of a
bowl in the Benaki Museum in Athens, which was published by Helen Philon (1980:
204, fig. 420, inv.no. 11472). '

Fortunately the Tareq Rajab Museum’s jar, which is comparatively large, is com-
plete. It measures 30.5 cm in height, its top diameter is 10 cm and the base is 11 cm.
The vessel is made of buff earthenware and is covered by a green glaze which stops
short of the base. The decoration was painted probably in olive green luster over the
glaze. Its colour cannot exactly be determined, as it is partly affected by the coloured
glaze and partly because something went wrong during firing, since the colour
appears to be too dark, In spite of that the decoration is clearly visible and it presents

! Inv.no. CER1760TSR.

2 Yisuf 1956:97, plates 18-19, fig. 3 on plate, showing the section of this dish; also Yisuf, 1958:175-
176, figs. 2/a-b.
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three human figures, each placed within a large oval. The shape of this vessel is some-
what unusual when compared to other contemporary jars. It is considerably slender,
but has a broad sloping shoulder, tapering downward, resting on an everted flat base
and is provided with three small loop handles. These handles are too small and too
light to be functional. Most likely they served as a decoration, filling the spaces
between the ovals.

Although large number of Fatimid jars are known and published, but most of
them have different shapes from the Museum’s example. Their bodies are considerab-
ly wider, they are more globular, their necks are taller and have everted lips. Further-
more, almost all them lack any handles. Such an early Fatimid jar, a so-called
“Fayyim” ware, dated to the late 10th - early 11th century, was exhibited during the
World of Islam Festival in the Hayward Gallery’. An early lustre-painted version,
showing a Coptic priest with a rosary on one side, and two birds on the other, is in
the Freer Gallery in Washington®. The fragmentary jar in the Museum of Islamic
Art in Cairo, which bears Baytir’s name, is similar to this last example, but its body
is decorated with large crosshatchings, formed by wavy lines and the spaces between
are filled by heavy almond-shaped patterns, a few of them showing attached small off-
shoots®. A lustrepainted jar in the Ashmolean Museum, Oxford, comes perhaps clos-
est to the Tareq Rajab Museum’s example. It has three small non-functional handles.
Furthermore, its decoration suggests an early Fatimid period date, which is the same
as that of the Kuwait vessel (Caiger-Smith 1985: fig. 16).

The decoration of the Tareq Rajab Museum’s jar, as has already been mentioned,
depicts three human figures, each set in a large oval. These ovals are placed in the
spaces between the handles. The three figures look almost identical, but they are pre-
sented in different functions. In all three instances the figure is surrounded by a con-
tour panel, which is typical of early monochrome lustre vessels. The bodies and
heads of the figures are always depicted in frontal position, while the legs are in pro-
file. The facial features are simple and naive, as they are known from contemporary
Iragi and early Fitimid objects, but here they differ in two small details: they eyes
are shown as circles, unlike on many others where they are elongated or almond-
shaped; the eyebrows and the nose were drawn in one single stroke with a sharp turn
on top. A third interesting point is that the head is shown directly on the top of the
body without any indication of a neck. Most contemporary figural representations
display at least a short neck and, in case of female figures, are decorated with a neck-
lace. No details are shown of the garments, but there is a straight white line in the
middle of the salvar.

3 Arts 222, no. 277. It is also illustrated in Soustiel 1985:111, fig. 123.
4 Cf. Adil 1973: no.4. Also illustrated in Caiger-Smith 1985: colour plate IIL.
5 Cf. Yiisuf 1956, plates 22-23, also 1958, fig.3.
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The variation, which prevents monotony, is in the presentation of different func-
tions of the three figures. In the first oval (fig. 1) the figure holds a cup in his right
hand while his left hand is not clearly visible. Behind the figure’s head to the right
there is a word written in simple foliated Kufic: ‘amilabu, “made by...”. To the left
of his face there is another word, which is the signature of the artist: Baytir, The
background space within all three ovals is dotted. In the second oval (fig. 2) the
figure holds a flag with both hands. Unfortunately here the surface of the vessel is
slightly damaged, thus part of the figure’s face and upper part of the body is missing.
Nevertheless it is clear that on the flag there is again the word “emilabu, “made by...”,
while the potter’s name appears below to the right behind the figure. In the third
oval (fig. 3) the figure holds a long widening club in his right hand and a drum in
his left. Behind him to the right is a word which may be read as bilm, “patience™?
The areas outside the ovals are filled by heavy dots and strokes.

A very similar, if not an identical human figure, also a flag-bearer, can be observed
on a dish which is in the Keir collection, Richmond (fig. 4)°. The provenance of the
dish is given as Mesopotamia and dated to the 10th century. The function and posi-
tion of the figure, the facial features, the white line in the middle of the salvar are
exactly the same as can be observed on the Tareq Rajab Museum’s jar. It seems that
the figure holds an almond-shaped object in his left hand, although it is possible that
it is not connected to his hand. Behind the figure there is a three-lobed semi-palmette,
hanging upside-down. The figure and all the decorative details are surrounded by con-
tour lines. The everted, almost flat wide rim carries two lobed cartouches on the sides
and on top three rounders, all with inscriptions, written in foliated Kufic. The
inscriptions in the cartouches repeat the phrase: baraka li-sahibibi, “blessing to the
owner”. The writing on top is divided into the three rounders. According to Watson
in the first one it says: ‘@milabu,“made it”, while for the other two he suggested the
reading as baraka, “blessing”. It is very unlikely that the word “amilabu” would be
followed by baraka. Furthermore, when we compare the writings in the three round-
ers with those of the Tareq Rajab Museum’s jar, we immediately recognise the close
similarity of the style and therefore we should read it as “amilabu / Bay- / tar, “made
by Baytar”. The close affinity of the two flagbearers, i.e, on the Museum’s jar and on
the Keir collection dish offers further support to this reading. The empty spaces on
the Keir collection dish are filled by short and simple strokes, while the rim is decor-
ated with a series of lunettes, surrounded by a contour line. The reverse of the vessel
is glazed only under the flat rim, while the foot-ring and the base are unglazed. In-
deed, that is the case on most contemporary Iraqi vessels. The glazed part is decorat-
ed with six heavy circles with a dotted roundel inside each, while the areas between
are filled by heavy dots and strokes.

¢ Cf. Watson, 1988:146-148, C4i. Diameter 25.7 cm; ht. 3 cm.
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An almost identically shaped dish, but slightly larger, is in the Tareq Rajab
Museum (fig. 5)’. Although its major decorative design is different, showing a walk-
ing large peacock some of the details reveal the hands of the same artist who was re-
sponsible for the jar and for the Keir dish. The major designs, as was customary on
contemporary lustre-painted wares, is again surrounded by contour lines. The pea-
cock’s large tail has an irregular roundel filled with “peacock-eye” motifs. On the
bird’s body there is a roundel reserved in white with a simple Kufic word in it. It can
equally be read either as baraka or Baytar. It is possible that the potter exploited the
possibility these two words offer, to sign his name in a hidden form. In front of the
bird there is a five-lobed semi-palmette, which recalls that on the Keir dish. The
everted flat rim, carries a number of almond-shaped patterns, not unlike that on the
previous example, next to the flag-bearer’s left hand. Similarly the rim carries the
lunettes with countour lines, while the empty spaces, are filled by similar short
strokes.

The Tareq Rajab Museum dish on the back displays the same decoration under
the rim what we have seen on the Keir collection piece. The central part is also un-

glazed. It is beyond any doubt that this two dishes have not only the same proven-
ance and the same dates, i.e. Iraq and, most likely the second half of the 10th cen-
tury, but they are also the products of the same artist.

There are two more dishes which are related in shape and somewhat in their deco-
ration to the last example. Both of them are decorated with a large peacock (Treasures
211212, nos. 199-200.). The first dish also has an inscription, namely above the back
of the bird there is the word ‘amils, while behind and below its feet baraka li-
si/bibibi (Treasures 211, no. 199). The second example is different in shape and in its
decoration. It has a much wider everted rim which is decorated with a series of al-
mond-shaped patterns, identified in the caption as ‘lotus buds’ on “stippled ground”.
The bird is considerably smaller and, unlike the previous and the Tareq Rajab Mu-
seum’s dish, it faces to the right and holds a ‘lotus bud’ in its beak (Treasures 212, no.
200).

Baytir’s name and works are not so well-known as those of Ibrahim or Sid,
whose names are closely associated with the Fitimid period of Egypt. Yet, until re-
cently Baytir was also considered to be an Egyptian potter, who was active during
the late 10th and early 11th century. At the same time the two dishes which are
discussed here, were made, beyond any doubt, in Iraq. Therefore the question arises
whether was Baytar originally and Iraqi artist, who later immigrated to Egypt? This
would not be surprising, since it is well-known, that in the late 9th and 10th cen-
turies there was considerable upheaval in Iraq and due to this the pottery centres of
Basra and Kiifa declined. Futhermore, the rising power of the Fatimids promised un-

7 Inv. no. CER1526 TSR. Diameter 27 cm; ht. 4.5 cm.
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limited patronage to all kinds of craftsmen and artists, among them to potters. Baytar
may have started his trade in Basra or Kifa, where he could have spent his appren-
ticeship. His signatures on some of the examples are rather timid. It is hidden behind
or, in the word baraka. Soon, however, he gained confidence and by the time he was
an accepted and most likely respected artists in Egypt, his signature, as one can judge
from the Cairo, the Tareq Rajab Museum’s jar and the Benaki Museum’s examples,
his name is clearly readable. In connection with the different signatures of one of the
most famous potters of the period, namely Muslim ibn Dahhin, Philon remarks, that
it does not mean that we are dealing with different artists, but rather the very same
one, only representing different period of his works (Philon 1980:167).

There is another interesting problem concerning Baytar’s signature: on the Benaki
Museum fragment next to his signature there is another word which was read as
sabba. The same word occurs with signatures of other artists as well, namely with
that of Ibrahim. According to ‘Abdarra’af Yasuf, it meant that the piece was “ready
for firing” (Yasuf 1956:100). Bahgat and Massoul (1930:22) interpreted it as “I have
succeeded”, Both suggestions are plausible. In any case the word means that the artist

~was satisfied with his own work and such satisfaction could be expected only from
an artist who was already well established with a considerable reputation.
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fig. 4 Keir collection, Richmond, Surrey, no. C4i
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fig. 5 CER1526TSR



DEMONS, SCRIBES, AND EXORCISTS IN QUMRAN
Ida Frohlich

Pdzmdny Péter Catholic University, Budapest

Editing the texts from Qumran Cave 4 meant that many hitherto unknown
works became known to scholars. The publication of these texts brings not a mere
quantitative change in the number of known Qumran texts. New texts always raise
new questions. New points of view emerge, and new horizons open, while, together
with answering new questions, the assessment of the ‘old’ texts changes.

4Q560, an Aramaic text from cave 4 has been published recently in several
editions'. It is an apotropaic incantation, written against demons breaking in upon
human beings during the night. The text preserved an Aramaic magic formula typical
in the ancient Near East that mentions concerns common to other similar texts:
childbirth, demons, and the diseases associated with them, sleep or dreams and
perhaps the safety of possessions. The offending spirit’s name is Beelzebub. The text
further seems to connect security from these evils with forgiveness of sin. 4Q560 also
contains a quotation from Exod 34:7. The contributors of the most recent edition,
Penney and Wise state that the formula found in 4Q560 “clearly stands within the
broad tradition of amulets and incantation texts that spanned the ancient Near East
both geographically and chronologically. 4Q560 is therefore an important witness to
the development of magical traditions in the Greco-Roman world generally, and
among Second Temple Jews specifically” (Penney & Wise 1994:649).

They regard 4Q560 to be in no respect “sectarian”. On the contrary, it fits
comfortably within the magical tradition of the ancient Near East. However, in all
probability, the manuscript may not have served as an amulet in Qumran. The
physical evidence contradicts this supposition, since “the photograph reveals no signs
of rolling or traces of similar systematic distress to the leather such as appear, for
instance, in the Qumran phylacteries” (Penney & Wise 1994:650). The editors suggest
that the formula derives from a ‘recipe book’ containing other similar formulas that
once belonged to a person of at least minimal learning about demons and magic -
perhaps a Qumran maskil or “a village scribe”.

The content and vocabulary of the text may have its roots in the ancient Near
Eastern tradition of apotropaic texts, but its owner was a Jewish person or a Jewish
community. The ancient Near East had no uniform religion, even if formulas of apo-
tropaic texts offer a rather uniform picture. Formulas in every culture must have
been adopted to local religions. The text was written in Aramaic, the lingua franca

! Its editions are Eisenman & Wise 1992:265-267; Beyer 1994:129-130; Penney & Wise 1994.
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of the ancient Near East since the 6 century BCE, the rise of the Persian Empire.
Aramaic became gradually the everyday language in Palestine during the Persian and
Hellenistic periods. The legators and users of the Aramaic incantation known as
4Q560 were Jews, adherents of the Jewish religion, and supposedly members of the
Qumran community. The phenomenon of magic and magic formulas were in all
probability not unknown to them, but the practice of magic was not permitted in
their religion. Magical practice in general is repeatedly and strictly prohibited in the
Bible®. '

On the other hand, the prohibition itself serves to show that magic was practised
among the member of the religious community. The presence of magical practice in
the pre-exile period is sparsely documented in the Bible, but no exact formulas or
description of any special ritual have remained to us’. All that we know is that
probably there was a belief in demons and there was a magical practice. Demons are
mentioned in the Bible by a general term as Sedim (Deut. 32:17; Ps. 106:37; cf. I Cor.
10:20)*, The seirim were, in all probability, “hairy demons, satyrs® (Lev. 17:7; II
Chron. 11:15). These creatures haunted ruins, along with the demon known by
‘name, Lilith (Isa. 13: 21; 34:14). Lilith® was originally a succubus, believed to cohabit
with mortals. She is represented as a winged figure and her name is mentioned in an
incantation written on a tablet found in Arslan Tash. This text identifies her with the
child-stealing demon, a character she retains in later folklore. The tradition that the
name means “screech-owl” (in so many translations) reflects a very ancient association
of birds, especially owls, with the demonic. In all probability there were incantations
against them.

The Qumran library also offers further examples of apotropaic texts. 11Q11 de-
monstrates the use of psalms for apotropaic purpose (Puech 1992). The Qumran apo-
tropaic texts are the earliest first-hand evidence for apotropaic practice, and as such
are of immense importance. Phylacteries (tefillin) and mezuzot found in Qumran re-
present a special kind of apotropaic texts. They contain Biblical citations without
mentioning any demon. However, it is clear that the pieces of parchment unrolled
served apotropaic purposes using the Biblical text itself as an effective power against

2 Lev 19:31 “Do not resort to ghosts and spirits or make yourselves unclean by seeking them out.
I am the Lord your God”; Lev 20:6 “I shall set my face against anyone who wantonly resorts to ghosts
and spirits, and I shall cut that person off from his people”; Ex. 22:17: “You must not allow a witch to
live”. Deut 18:9-14 gives a long list of sorcerers. Their practices are abominable to the Lord, and “...it is
on account of these abominable practices that the Lord your Ged is driving them (i.e. the Canaanites) out
before you”.

3 An exception is 1Sam 28 where in the story of the witch of En-Dor the practice of necromancy
is remembered.

* The word is related to Akkadian seds (“demon”; good or evil).

5 The name comes ultimately from Sumerian /i, “air”, not from Hebrew LYLH, “night”.
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evil. The high number of the copies found in the caves indicates that these texts may
have been copied not only for people living in the Qumran site, but also for the use
of external groups. No other kind of amulets were found in the archaeological
material from Qumran.

The practice of exorcism is also known from Qumran literary texts. Examples for
it are Genesis Apocryphon (1QapGen)® and The Prayer of Nabunai (4Q242)”. Both
works were written in Aramaic, similarly to 4Q560. Both texts mention cases of
healing. The method of healing is the laying on of hands (SMYKT YDYM). Both in
Nabunai and Genesis Apocryphon the healer cured the patient with divine help, and
exorcised the demon causing the illness through releasing the patient’s sins.

Demons are genuine beings in the world view of ancient cultures - the existence
of demons is accepted, and their role in the world is considered natural. Amulets,
incantations, and descriptions of apotropaic practices illustrate an unbroken practice
of magic in Mesopotamian culture from the Sumerian age. Defence against evil spirits
was a concern in Mesopotamia. Much of the terminology and praxis connected with
demons may be traced through the ages. Incantations often list several classes of
demons. Demons are described in literary texts as messengers of the lord of the

‘underworld, and march before him. They live in deserts and near graves, and many
of them are ghosts, spirits of the dead, especially of those who died by violence or
were not properly buried. Sickness may be thought of as caused by demonic posses-
sion, and some demons have the name of the specific disease they bring, thus “Head-
ache,” or “Fever”. There are no stories in Mesopotamian literature about the origin
of the demons. A vague tradition in Mesopotamian mythology claims that demons
are the progeny of Anu; he created them with the Earth (Ersetu) and then, determin-
ing their fate, he gave them over to be the helpers of Erra, the god of pestilence®,

Ancient Jewish culture tried to eliminate magic and belief in demons as is demon-
strated by the Biblical prohibitions of magic. To legitimize any magical practice,
demonology was needed. In Qumran a special process connected with demonology
can be traced in the narrative texts. It is an artificial system which came into being
in order to place the demons in the world, and to determine their exact origin and
function.

The group of Aramaic manuscripts containing the first part (chs. 1-36) of the
book of Enoch (1Enoch) belongs to the earliest layer of the Qumran manuscript tra-
dition. Formerly, the work was only known as a part of the pseudepigraphic tradi-

® Its firs edition is Avigad & Yadin 1956. A later edition with 2 thorough commentary is Fitzmyer
1971,

7 The text has been published in several editions. The editio princeps is Milik 1956. The text has re-
cently been edited by J. Collins (DJ/D XXII, 83-93).

® Erra Epic, Lugalbanda Epic and the collection of incantations entitled “The evil utukku-demons’.
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tion, in Greek or Ethiopian translation. It was supposed that the original language
may have been Hebrew or Aramaic, and that the Greek translation’ had been
produced from this, only a part of which survived; luckily the Ethiopic (Ge’ez) trans-
lation has preserved a much longer text. The work known formerly only in
translations was uniformly dated to the middle of the second century BCE. Some
parts of it (chs. 37-70) were dated to a somewhat later time'. The finding of
fragments of the Aramaic original of the work among the Qumran texts (Milik 1976)
was a turning point in research. The manuscript fragments found at Qumran not
only answered certain questions about the history of the origin of the text, but also
provided an insight into the kind of role the work played in the literary tradition of
the group which left behind the library preserved in the caves'. Based on the
number of fragments found? we may suppose that the work was not merely known
at Qumran, but that it must have been an important work in the tradition of the
community. This is also indicated by the fact that numerous other works found at
Qumran, some already known from the pseudepigraphic literature and some not,
contain a tradition similar to that known from 1Enoch, or mention or use
“1Enoch®. No fragments of chs. 37-70 of the work appear among the Qumran frag-
ments - it has already been suggested that these chapters are of a later origin than the
other parts of 1Enoch, and that at least they show traces of a Christian revision; this
lack proved these suppositions right.

The earliest Enochic tradition does not know of demons. On the other hand, the
story of the Watchers is connected on several points with magic. The scene of the
story is set in the antediluvian era, and it relates the story of the rebellion of the
Watchers (Aramaic “YRYN). The two hundred celestial beings, “the sons of heaven”,
decide to descend to the “daughters of men”. Their leader Shemihazah (SMYHZH)
considers the plan to be sinful and wants not to bear responsibility alone (6.3);

® Flemming & Radermacher 1901; Black 1970. On the Greek manuscripts see also Denis 1970.
1 For the priotr dating of 1Enoch see Schiirer & Vermes 1973-79: IIL1, 256.
! On the significance of the Aramaic fragments, see Garcla-Martinez 1992:45-96.

12 11 his edition Milik identified seven manuscript copies on the basis of the fragments found in Cave
IV, see Milik 1976.

13 To mention just a few important examples: the Book of Jubilees (whose Hebrew fragments were
also found in Qumran), known earlier from the pseudepigraphic literature, uses and explicitly quotes the
book (see Charles 1913: II, 18-19), and elements originating from 1Enoch play an important role in its en-
tire narrative. The Damascus Document, fragments of which were also found at Qumran, also alludes to
the Enochic tradition in its historical overview; similarly the historical schema outlined in 4Q180-81 is
also based on the story of the Watchers of the Enochic tradition.
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therefore the Watchers, in order to fulfil their plan, swear™ to unite on Mount
Hermon® (1En 6.6). Then the Watchers “began [to go in to them and to defile
themselves with them and (they began) to teach them sorcery and spellbinding [and
the cutting of roots'; and to show them plants ...” (7.1). The women became
pregnant from them and bore children, who grow up to become giants. The giants
“were devouring [the labour of all the children of men and men were unable to
supply them” (7.4). After this, the giants begin to devour men, then “they began to
sin against all birds and beasts on the earth and reptiles ... and the fish of the sea, and
to devour the flesh of another; and they were] drinking blood. [Then the earth made
the accusation against the wicked concerning everything] which was done upon it”
(7.5-6)".

The evaluation of the teachings given to the earthly women is, of course, negative
in the work, as in the Biblical literature which condemns all activities connected with
magic. The evaluation of the bearing of the union is also negative. The punishment
of the sinners is, on the one hand, the Flood where the killer giants perish together
with mankind. On the other hand their fathers are punished by the four archangels
who bind them and cast them into the depths of the earth. The teachings of the
Watchers are supplemented with the interpretation of the signs of the earth and sky
(stars, thunders, sun and moon, etc.) in what follows (1En 7). The Asael story (1En
8) attributes to them the teaching of metallurgy and making cosmetics from minerals.
General understanding connected both kinds of activity with magic.

The transformation of the tradition of the Watchers already began in the later tra-
dition of the Enochic book. Those parts of the Enochic tradition which came into
being later, and those pieces of the apocryphal and pseudepigraphic literature also
known from Qumran which were familiar with this tradition show changes in their
interpretation of the tradition about the origin of evil. The text of 1En. 15.8-12
complements the Shemihazah tradition®. According to this, the descendants of the
Watchers and the daughters of men are evil spirits, demons (Ethiopian nafsat, Greek
pneumata, 1En. 15.8). These beings are spiritual in nature, following their fathers’
characteristics: they do not eat, are not thirsty and know no obstacles. Their

¥ The root YM’ (“to swear”, “bind”), and the noun MWM’ (“oath”, “binding”) are usual terms in
the incantation-texts.

5 Pun based on the similarity of the Aramaic word HRM, meaning “root”, and the place name
HRMWN.

' The word has been preserved only in the Greek and Ethiopic translations.
Y Translated by Milik, based on the Aramaic text reconstructed by him; see Milik 1976:166-167.

'8 This part of the text is only known from Ethiopian and Greek translations; judging by the tiny
fragments of 4QEn ar/c, however, it definitely belonged to the Enoch tradition, which was created before
the second century BCE.
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destructiveness first and foremost affects children and women, as they were born of
women. This is a kind of complementary explanation to the tradition of chs. 6-7 of
the text.

The Book of Jubilees is later than the above-mentioned part of the Enochic tradi-
tion. Dating the book is not an easy task; the suggested dates for the creation of Jubi-
lees range between the third and first centuries BCE. Based on the later manuscript
tradition it may be supposed that the work had definitely came into being before the
turn of the second and first centuries BCE". The history of its text is similar to that
of the Enochic collection: the only complete extant text of Jubilees is the Ethiopic
translation (Charles 1895). It has long been supposed that the original of the work
may have been in Hebrew - and this theory was proved correct when Hebrew frag-
ments of Jubilees were identified among the manuscripts found in the Qumran
caves™. It can be supposed that the spiritual milieu from which Jubilees emerged
was not far from that of the Qumran community. Beside the striking similarities of
the calendar of Jubilees and of some calendrical Qumranic text there is a similarity
between Jubilees and various literary texts from Qumran. The Book of Jubilees is
‘probably the earliest example of a rewritten Bible: a work which systematically
adapts the material of the Biblical narrative tradition, sometimes supplementing,
sometimes contradicting it, or leaving out certain parts. The author of Jubilees discus-
ses the tradition of Genesis 6.1-4 from a point of view similar to that of the Enochic
collection (Jub. 5.1-19). At the same time there are also significant variations from
this tradition: according to Jubilees the angels (as the Watchers are called in this
work) came to the earth in order to teach righteousness to mankind, but their intent
turned to the opposite (Jub 4.15). The children born to the angels and the daughters
of men are giants; however, they have nothing to do with the proliferation of sins
following their birth (Jub. 5.1-2). Following the Flood “polluted demons began to
lead astray the children of Noah’s sons and to lead them to folly and to destroy
them”. The demons were blinding and killing Noah’s grandchildren. The fathers of
the spirits are told to be the Watchers (Jub 10.4-5). According to Noah’s prayer, the
Lord let bind nine tenth of the demons; one tenth, subject to Mastema®, were
allowed to work in the world (Jub 10.7-14).

1% The earliest Hebrew fragments from Qumran have been defined as ‘late Hasmonean’, and as such
they are dated to between 100-75 BCE. As the writing of the fragments is semicursive, according to J.C.
VanderKam they must have been preceded by an earlier written tradition, see VanderKam 1977:215-217.

2 The work must have played an important role in the spiritual life of the Qumran community; 12
fragmentary copies were found in the caves. A comprehensive edition by J. C. VanderKam and J. T. Milik
is to be found in DJD XIIL

21 Name of the prince of the demons in the Book of Jubilees. It originates from the Hebrew root
STM ‘bear a grudge, cherish animosity, against’; cf. Ar. STN.
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1En 15 and Jub 10 witness the ‘canonization’ of the belief in the existence of the
demons and the idea of a Lilith-type child-bed demon? On the other hand, their
leader Mastema in Jubilees does not represent the type of demons causing illness; he
is rather ‘the adversary’, like the Satan of the book of Job, who initiates the trial of
human beings by God. In Jubilees it is Mastema who suggests to God that he ask
Abraham to sacrifice Isaac to him in order to test Abraham’s faithfulness (Jub. 17:16).

The mixed tradition of the Jubilees - a folk-tradition on the demons causing ill-
ness and a reflexive tradition on Mastema as an adversary - is present in other Qum-
ran works like 4Q510-11%. 4Q510-11 is a collection of several fragments of two
manuscripts. 4Q510 has only one major fragment and 11 minor ones; 4Q511 repre-
sents a much longer exemplary of the same work. On the basis of the palacography
both manuscripts are dated to the end of the 1% c. B.C. Formerly, the songs were
considered to belong to the group of the Hodayot, i.e. to hymns composed in the
Qumran community. The Songs of the Sage are so-called Sectarian texts, i.e. work
composed in the community, and representing ruling ideas of the community. They
are authored by the maskil, the sage. The main themes of the songs are: the glory of
'God, the activity of the righteous, and the works of the evil demons in the world.
The parts mentioning demons are not exorcisms; they may not have been parts of
any ritual. They were not written with any practical purpose (against bewitching,
etc.). The structure of the text is completely different from that of the exorcisms. It
has a philosophic character, its subject is the world and the powers ruling it. A di-
chotomic world view emerges from the songs, where God is called the King of
Glory, (MLK HKBWD, 4Q510 frg. 1.1), God of knowledge (LWHY DWT 4Q510
frg.1.2); Lord of all the holy ones(L ’LYM), Lord of the divine beings (DWN
LKWL QWDSYM, 4Q510 frg.1.2). His realm is above the powerful and mighty one
(4Q510 frg.1.3). Sometimes God is called El Shaddai (4Q 511 frg. 8.6), a name
especially used in magical texts. Divine beings are also mentioned in the hymns.

The Sage (maskil) is characterized by the knowledge he has received from God.
He loathes all deeds of impurity (i.e. practice resulting in impurity) (4Q511 frg. 18,
IL). Associates of the Sage are: ‘those who follow the path of God’, SWMRY DRK
'LWHYM 4Q511, frg.2, 1.6) which means in the Qumran vocabulary the
interpretation and practice of the Mosaic Law according to the tradition of the
community. Other names for them are: ‘who know justice’, (YWDY SDQ 4Q511
frg.2, 1.2), ‘the holy ones’ (QDWSYM 4Q511 frg. 35.2-3). Knowledge, purity, and
holiness are the characteristics of this group (the latter two were thought to result

2 This viewpoint is similar to that of the Qumran community. In their view, the demons causing
illness can be chased away by certain people with special powers, through the laying on of hands, and the
‘release of sins’; cf. Jesus’ dynmis, that is to say, power to heal, see e.g. Mk 6.2, 14; Acts 8.10, 19.

B Edition: Baillet 1982:215-262.
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from the right practice of the Law). They receive their knowledge from God. As to
the third element of the picture, the demons are listed in both copies of the work
(4Q510, frg.1, 5-8; 4Q511 frg.10, 1-5). They are:

spirits of the ravaging angels: RWHY ML’KY HBL,

the bastard spiritss RWHWT MMZRYM,

demons: SDYM,

Lilith: LYLYT, ,

owls and jackals: "HYM WSYYM,

and those who strike unexpectedly to lead astray the spirit of knowledge (4Q511

frg.1. 5-6).

The activity of the demons is, according to the Songs, not eternal, and lasts only
for the period of the rule of wickedness and the periods of the humiliation of the
sons of light. Periods (called QS, pl. QSYM) of human history are often mentioned
in several Qumran works (e.g. 4Q180181, entitled Pesher ‘al ba-gissim, a ‘theoretical’
work on these periods in human history). The various periods are characterized by
the activity of various groups - the righteous or the evil. In accordance with this,
they are labelled as periods of righteousness, or periods of sin (which mean, of
course, periods of oppression for the righteous). So, the demons mentioned in the
Songs of the Sage are subject to God’s power and are tools of divine plans. As to the
origin of the various categories of demons mentioned in the text, some of them are
known from Biblical tradition, like Lilith (Isa 34:14), known in later Jewish tradition
as a female night-demon killing newborn babies. Together with Lilith, owls and
jackals are mentioned as evil spirits living at deserted ruins (Isa 13:21; 34:14).

Elements of the demonological system of the Songs of the Sage (4Q510-11)
originate from various traditions. One of the sources is a longer tradition which can
be detected in so-called Pseudepigraphic works - otherwise very well-known in the
manuscript tradition of the Qumran community. The idea of the ‘bastard spirits’
(RWHWT MMZRYM) comes from the Enochic tradition. The temptational function
of the demons, and the idea of the opposition of impure and pure, light and darkness,
identified with the human and demonic worlds, come from other spiritual traditions
of the community. This reflexive tradition is amalgamated with the widely known
popular tradition on Lilith and other demons. The texts we cited are only a few
examples to illustrate the many-sidedness of the sources of Qumran demonology and
apotropaic practices. It is our future task to analyse this sophisticated system.
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DE LI’ACHAT DES ESCLAVES:
ENTRE EXAMEN MEDICAL ET PHYSIOGNOMONIE.,
LE CHAPITRE 46 DU KITAB AD-DALA’IL I’IBN BAHLUL (X°S.)

Antonella Ghersetti

Uniwersité de Venise

L’utilisation des notions de la physiognomonie (fiisz) dans le domaine de I’achat
des esclaves est un sujet déja bien établi et attesté par plusieurs traités de I’époque clas-
sique et postclassique. Ce qui nous semble intéressant d’étudier ici est le rapport qui
lie la médecine 2 la firdsa quant 4 son utilisation pour le commerce des esclaves et les
variations dont ce rapport a été 'objet dans la perception de certains auteurs et, en
particulier, le nestorien Ibn Bahlal (X°s.), auteur du Kitib ad-dali’il (Ktobo d-$adoce).

Il est peut-étre nécessaire de s'arréter sur la notion de firdss, mot qui dans son ac-
ception technique désigne la physiognomonie d’origine grecque’, aussi bien que dans
son acception mystico-religieuse I'intuition qui permet au musulman de comprendre
‘ce qui est caché dans le cceur des hommes®. Dans les dictionnaires, firasa signifie “ob-
servation aigug, considération attentive” et est considérée en fait comme le synonyme
de tawassum ou ism de tafarrus, selon les sources’. L’étymologie du mot en dit beau-
coup sur I'idée que se faisaient les Arabes de la physiognomonie par rapport aux
Grecs: si pour ces derniers il s’agissait de la connaissance des régles de la nature (le
mot vient de physis, nature, et de gnomon, connaisseur), pour les premiers il s’agissait
plutdt d’une forme de pénétration et de connaissance intuitive, ce qui nous pousse
tout de suite a définir la physiognomonie comme une forme de divination. La notion
de firasa dans le monde arabo-islamique est en fait assez complexe: il est surtout ques-
tion de la capacité de connaitre ce qui est inconnu, P'invisible, au travers de analyse
de ce qui est connu, visible, par le truchement des indices. II s’agit donc de ce que
Pon pourrait définir, avec C. Ginzburg, comme “Porgue de la connaissance indi-
ciaire™. Le caractére inférentiel est celui que la définition donnée par la plupart des
savants musulmans souligne: en fait, firisa est constamment définie comme un pro-
cédé d’istidlal. La notion de firisa en tant que telle est bien représentée dans plusieurs
domaines: la mystique, comme en témoignent ar-Risila al-Quizyriyya d’al-Qusayri
(m. en 465/1072) et at-Tadbivit al-ilahiyya et al-Futithat al-Makkiyya d’Ibn “Arabi (m.

! Sur la physiognomonie arabe, voir Mourad 1939; Fahd 1966:369 sgq.; Aristatalis, Firasa.

2 Voir Cor. 15:75, 47:30, 48:29 et les mots du prophéte “ittagi fivisata l-mu’mini fa-innabu yanzuru
binari-llabi® (at-Tirmidi, Gama® V, 298).

? al- Firizabidi, Qams 563; Ibn Manzir, Lisan VI, 160; az-Zabidi, Tag IV, 207.

* Comme I’historien de la culture, C. Ginzburg, le remarque trés clairement (1986:194).
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en 638/1240), pour ne donner que les exemples les plus connus; la littérature, comme
P’attestent la célébre anecdote des fils de Nizar b. Ma®add® et plusieurs autres anec-
dotes®; la science, domaine qui nous intéresse plus particuliérement dans cet article.

En ce qui concerne la médecine, classée avec la “ilm alfirisa parmi les sciences na-
turelles, on peut y retrouver la notion de firisz dans les deux acceptions: celle tech-
nique de physiognomonie et celle étymologique d’observation aigué. Dans ce dernier
sens, la firdsa représente I'habileté du médecin 3 poser un diagnostic, celui-ci devant
aussi &tre capable de reconnaitre les causes invisibles des maladies 4 travers I'analyse
des sympt&mes visibles, surtout dans les cas douteux (istibab asbab al-marad). 1l s’agit,
évidemment, d’une capacité de type inférentiel qui pourtant ne dépend pas seulement
de Pintellect (4ql) et des connaissances techniques (al-ilm bi-usil al-fivdsa), mais aussi
de la foi (iman) de individu: c’est ce dont témoignent certains ouvrages du genre at-
tibb an-nabawi’ ob les sens technique et mystique sont conciliés et réunis. Le carac-
tére intuitif en est souligné par la parétymologie que nous donnent ces ouvrages, se-
lon lesquels la firisa s’empare du ceeur comme le lion s’empare de sa proie (farisa)
(Ibid.). Méme Fahr ad-Din ar-Razi, dans son Kitab al-firasa, semble accepter cet isti-
gag, qu’il fait remonter 3 Abi 1-Qasim ar-Ragib, mais en précisant plutét que ce sont
les connaissances qui “ravissent furtivement” le cceur de ’homme, comme le lion le
fait avec la brebis®. Il n’est pas inintéressant de remarquer que le “ilm al-firisa, consi-
déré comme faisant partie des connaissances du médecin habile, semble aussi corres-
pondre 4 la connaissance des principes de la physiologie humorale plutét qu’a la con-
naissance des significations psychologiques des signes physiques. Le médecin doit en
fait &tre familiarisé avec ses principes pour identifier précisément les causes des mala-
dies (décider si la nature d’une maladie est chaude ou froide p.e.) dans le but de préco-
niser la thérapie adéquate (al-Kahhal, Abkam 33-34). 1l faut toutefois rappeler que
physiognomonie et médecine reposent sur les mémes principes au point que, selon
Fahr ad-Din ar-Rizi, critiquer la physiognomonie revient 2 critiquer la médecine
elle-méme’.

Le rapport étroit entre examen médical et physiognomonie est donc attesté: la fi-
rdsa, en tant qu'évaluation des signes extérieurs pour connaitre ce qui est intérieur,
sert évidemment 4 diagnostiquer les maladies aussi bien qu’a parvenir i connaitre la

® Dont la version la plus ancienne se trouve dans al-Mas“adi, Murig 11, 427-431.
¢ Voir p. e. celles citées par Irwin 1994:191-192.

7 Voir p. e. al-Kahhil (m. en 720/1320), Abkim I1, 33 et ad-Dahabi (m. en 748/1348), Tibb 112: seul
le second mentionne explicitement intellect (2g)).

® Apud Mourad 1939:6 (texte arabe) et 78 (traduction). La source mentionnée est ar-Ragib al-Isfahani,
philologue, théologien et philosophe mort au début du XI* siecle.

® Apud Mourad 1939:6 (texte arabe) et 78 (traduction).
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psychologie des individus. Ce type de savoir est exactement celui que on utilisait
pour choisir les esclaves lors de I'achat: il fallait non seulement que les esclaves fussent
en bonne santé, mais aussi qu’ils eussent les caractéristiques psychologiques appropri-
ées aux activités auxquelles ils étaient destinés. L’examen physique et psychologique
des esclaves était donc confié aux médecins, et c’est 4 des médecins que nous devons
la plupart des manuels sur I’achat des esclaves que nous possédons. Le rdle important
que la firdsa caractériologique joua dans ce domaine est établi par le fait que des cha-
pitres spécifiques sur les esclaves étaient inclus dans les traités de physiognomonie,
comme nous le verrons plus tard.

Parmi les ouvrages qui traitent spécifiquement de I’achat des esclaves, le premier
dont nous avons connaissance est la section que le médecin Abi Bakr ar-Rizi (m. en
303/925) consacre 4 ce sujet dans son célebre al-Mansiri fi t-tibb. En effet, le chapitre
21 de la deuxieme magadla a pour titre Fi Sira l-mamalik: il est question d’une liste
des parties du corps que le médecin doit prendre en considération avec les signes qui
indiquent des pathologies éventuelles. C’était sans doute un aide-mémoire 4 Pusage
des spécialistes qui pouvaient appliquer toutes leurs connaissances dans cette activité.
De toute fagon, ce qui nous intéresse ici n’est pas le texte, qui est bien connu et a déj
été I'objet d’une traduction moderne (Miiller 1980:34-36), mais c’est plutét de vérifier
comment examen médical et physiognomonie entrent en jeu dans ’examen des es-
claves. ar-Razi insére ce chapitre dans la magila de son livre consacrée aux tempéra-
ments qui a pour titre Gumal wa-gawami* fi ta‘arruf al-mizig. 1l le place exactement
entre une section introductive sur les différents tempéraments des corps et des or-
ganes, comme le coeur et le foie, et sur la fagon de les reconnaitre, et une section de
physiognomonie caractériologique, un court traité de firasa, qui présente en détail les
signes de toutes les parties du corps et leur signification physiognomonique, suivis par
les portraits des différents caractéres, y compris ceux des femmes et des eunuques.
Cette disposition en dit beaucoup sur le rapport entre la physiologie humorale, la
physiognomonie et I’examen des esclaves, mais le lien entre I’achat des esclaves et
Putilisation de la firdsa caractériologique est confirmé encore plus explicitement par
la phrase qui conclut le chapitre 21 et qui sert en quelque sorte de transition aux cha-
pitres suivants sur la physiognomonie. Aprés avoir terminé la description de 'examen
physique auquel on doit soumettre les esclaves, ar-Rizi invite 4 avoir recours 4 la fi-
rasa pour tout le reste’. En fait, ce qui suit c’est une liste de signes physiognomo-
niques organisés selon un critére topologique, de la téte aux pieds. Il est donc évident
que I'achat des esclaves requiert une visite médicale aussi bien qu’une évaluation psy-
chologique, examens auxquels les notions de firdsa contribuent autant que celles de
médecine.

10 ar-Razi, Mansiiri 97: “wa-amma si’iru umizribi lubra fasta‘in “alayba man tdarrafa lamziga bi-lfi-

vasa”.



86 ANTONELLA GHERSETTI

Ce qui ressort de cette disposition est donc le rapport organique dans lequel se
trouvent médecine et physiognomonie en ce qui concerne P'activité d’achat des es-
claves, rapport qui trouve une confirmation dans les autres ouvrages sur le méme
sujet, comme le traité (Riszla) d’Ibn Butlan (m. en 458/1066). Cet ouvrage est peut-
&tre le plus céldbre travail qui traite de I’achat des esclaves et en tant que tel il a été
utilisé par plusieurs savants qui se sont occupés du phénomene de I'esclavage dans le
monde arabo-islamique, comme p. e. A. Mez et B. Lewis. Il a aussi fait 'objet de
traductions!. L’auteur, un célébre médecin bien connu en Occident, surtout pour
son traité d’hygiéne Taqwim as-sibba (Tacuinum sanitatis), offre un panorama complet
des notions utiles 3 P’achat des esclaves, y compris les conseils & caractére général
dictés par le bon sens. Les six chapitres de I'ouvrage présentent donc I'avis des
Anciens, les régles pour 'examen médical des esclaves, les notions de firasa nécessaires
pour connaitre leur psychologie, l'influence du climat sur leur caractére, les trucs
utilisés par les marchands pour cacher leurs défauts, et leurs aptitudes profession-
nelles. Le texte sur la visite médicale ne coincide pas avec celui d’ar-Razi, ce qui te-
moigne en faveur de 'indépendance de son auteur, tandis que la partie sur la firasa
est bien plus proche du texte correspondant d’al-Mansiiri. Comme dans celui-ci, ’ana-
lyse physiognomonique est une partie intégrante de I'examen des esclaves et les no-
tions de firasa caractériologique sont présentées immédiatement apres cellesa caractére
diagnostique qui servent 4 reconnaitre les maladies cachées.

Le rapport étroit qui relie achat des esclaves, médecine et firdsa est évident aussi
dans les ouvrages du médecin égyptien Ibn al-Akfani (m. en 749/1348) et d’al-Amsa-
ti (m. en 902/1496). Le premier, auquel nous devons un célebre livre de classification
des sciences, est aussi lauteur d’un traité de firasa (Kitab ikmal as-siyasa fi “ilm al-fira-
s4) de méme que d’un traité spécifique 2 I’achat des esclaves (an-Nazar wa-t-tahgiq fi
taglib arraqiq) qui ne nous est parvenu que partiellement®. Ce qui reste de cet
ouvrage traite seulement de Iexamen médical des esclaves, mais une phrase qu’Tbn al-
Akfani énonce dans son manuel de firisa nous fait soupgonner la présence d’une par-
tie ot la physiognomonie était appliquée d’une faon spécifique 4 cette activité®. Le
deuxi¢me auteur, al-Am¥ati, qui en fait retravaille 'ouvrage d’Ibn al-Akfani, inclut

11 Y7oir la traduction allemande de Miiller 1980:45-80; nous en avons fait une traduction italienne.
12 Traduction dans Miiller 1980:177-180. Voir Witkam 1989:72 sqq.

13 Voir Witkam 1989:74: wa-hadi ma tayassara mimma yataallagu bi-ahwali rrigali; amma ma yatdal-
lagu bi-ahwili I-'ané [7] fa-gad yundsibuhu kutsbu l-babi wa-Sira rraqiqi aktara mimmé nahny bi-sadadibi...
O, les livres d’érotologie (kutub al-hik) sont justement la source du genre qu’on appelait firasat an-nisa’,
ot les signes physiognomoniquessont interprétés comme indices de la libido des femmes et de leur capacite
de reproduction: ces notions étaient utilisées pour I'achat des femmes réduites en esclavage (voir p. e. le
traité d’al-Man@fi, m, 1032/1623, résumé dans Miiller 1980:191). Ceci, avec la mention du genre Sir@ rra-
qiq, indique qu’Ibn al-Akfani fait référence 2 une application spécifique des notions de firds dans le do-
maine des achats des esclaves.
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dans son traité (a/-Qawl as-sadid fi ibtiyar al-ima’ wa-l<abid, écrit en 883/1478) un
chapitre sur 'examen physiognomonique des esclaves', ce qui était désormais deve-
nu canonique pour ce genre®,

La perception de la spécificité de I’application dela physiognomonie aux domaines
de I’esclavage apparait encore plus forte lorsqu’un chapitre spécifique sur Pachat des
esclaves est carrément placé dans des traités de firisa comme le pseudo-Polémon arabe
dont Férster'® donne la version latine ou celui d’al-Ansiri (m. en 727/1327). Le pre-
mier, un court traité de 26 chapitres qui dérive du pseudo-Aristote, contient une
bréve section sur I’achat des esclaves qui en fait n’est que le début de la section corres-
pondante dans al-Mansiri. Malgré le titre (de physiognomonia quae cum mancipiorum
emptione cohaeret) qui annonce un contenu physiognomonique, on n’y trouve que les
démarches bien connues de I’examen médical. En ce qui concerne al-Ansari, cet
auteur nous a laissé une excellente synthése du savoir physiognomonique d’origine
grecque dans un ouvrage qui porte le titre de Kitab assiyisa fi “ilm alfirisa, rédigé
en 723/1323Y. Le chapitre 11 de ce livre (ff. 13v sqq), que le titre présente comme
réservé aux signes que I'acquéreur doit considérer pour les mamalik et les gawiri,
‘ne contient en réalité que le texte sur 'examen médical des esclaves d’al-Mansiri. Ce
qui est intéressant, c’est plutdt la mention explicite qui est faite, aprés le titre, d’une
branche spéciale de la physiognomonie (naw'un tammun min anwi'i ilmi l-fivisa) re-
connue comme étant destinée A connaitre I'aptitude des femmes esclaves au coit®,
Curieusement, cette branche demande une attention toute particuliére si on com-
mence, pour la présenter, un nouveau chapitre. C’est en fait le douzi¢me (ff. 15r-18r)
qui est entiérement consacré 4 cette discipline particuliére: la firdsat an-nisi’ ou, pour
mieux dire, la firdsat al-gawari, qui permet de connaitre 2 travers observation des
parties du corps visibles celles qui sont cachées, avec une forte connotation sexuelle.
La source citée par al-Ansari est encore une fois al-Mansiiri, mais nous n’avons
trouvé ce passage ni dans le chapitre sur I'achat des esclaves ni dans la cinquitme ma-
gdla, ol une partie est pourtant consacrée 2 la sexologie. Le rapport entre médecine

" Voir Witkam 1989:76-79; Fahd 1966:387-388. Le texte est partiellement édité apud Mourad 1939:83-
84 (texte arabe).

15 Rappelons p. e. le traité anonyme publié par Hariin 1991:349 sg4. Voir Miiller 1980:111 sgg. et celui
dun certain al-Gazli (XVII*/XVIII* siécle, publié aussi par Harin 1991:421-442), ot pourtant les indica-
tions physiognomoniques ne sont pas réunies dans un chapitre 4 part, mais sont incorporées dans les cha-
pitres réservés 4 I’examen médical des parties du corps.

€ Forster 1893: I1, 149-160 (voir Prolegomena, I, XCIX et CLXXVII): il s'agit du ms. Gotha ar. A85,
fol. 23v-29v.

7 11 en existe une édition faite au Caire en 1299/1882, que nous n’avons pas pu consulter. Nous avons
par contre pu lire le microfilm du manuscrit Bursa, Hiisayn Celebi 882, copié en 724 h. sur I'autographe.

'8 Sur ce sujet, voir Ghersetti 1996 et 1999.
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et physiognomonie quant a I'achat des esclaves a donc ici été inversé: si auparavant
il était nécessaire de s’adresser aux ouvrages de médecine, ol une section était consa-
crée 4 la firasa, dans ces cas<i c’est un ouvrage de firdsa qui inclut une section sur
’examen médical des esclaves.

Etrangement, le lien entre médecine et firdsz dans le domaine spécifique de I’achat
des esclaves parait échapper 3 I’esprit d’un auteur du dixi¢éme siécle, le nestorien Ibn
Bahliil® ou, en syriaque, Bar Bahlal. Ce notable de I’Eglise d’Orient, Mésopotamien
de Séleucie-Ctésiphon, qui étudia dans sa jeunesse la médecine, était bien connu
comme lexicographe (il écrivit un lexique grec-syriaque-arabe) et comme traducteur.
1l traduisit en fait du syriaque en arabe la version abrégée du manuel du médecin Y-
hanna b. Saribiytln, al-Kunnds as-sagir. Il écrivit aussi, trés probablement en 942 A.
D.® une malhama®, le Kitib ad-dala’il (Le livre des signes) qui est une véritable en-
cyclopédie des signes en tous genres™. En fait, les 49 chapitres du livre traitent des
pronostics qui peuvent étre tirés des saisons, des mois, des semaines aussi bien que des
calendriers des Chrétiens, des Juifs, des Arméniens, des Coptes, et de leurs fétes. Les
signes d’un autre genre, comme ceux ayant trait 4 la météorologie, aux poisons, aux
‘maladies, et & P'interprétation des songes sont aussi représentés”. En quelque sorte,
il s’agit d’un ouvrage ol la notion de firzsa en tant que “orgue de la connaissance in-
diciaire” trouve sa réalisation la plus parfaite: les signes, dont ce traité est un recueil,
ne sont que I’élément qui se trouve 4 la base du procédé inférentiel qui méne 4 la con-
naissance de ce qui est caché. Les chapitres qui nous intéressent d’une fagon particu-
litre, s’agissant de leur contenu mais aussi de leur emplacement réciproque, sont au
nombre de deux: le 46éme (Fi $ira l-mamalik waalamat sihbat abdanibim) et le
43¢me (Bab min al-firasa min Kunnas al-Mansiri wa-gayribi). Pour ce qui est de leur
contenu, il faut dire tout de suite que tous les deux sont tirés d’al-Mansiri d’ar-Razi,
mais avec une petite différence. Examinons avant tout le chapitre 43 sur la firasa,
pour lequel Iattribution est explicite dés le titre: les signes physiognomoniques des
parties du corps, ainsi que les portraits psychologiques, sont copiés fidélement de la

1 Son nom complet est (Abi) al-Hasan b. (al-) Bahliil al-Awiani al-Tabarhani. Voir GAS VI (1978),
231 et VII (1979), 332-333; Ullmann 1970; Habbi 1984.

0 yoir Habbi 1984:212, note 12.

2 e mot indiquait au Moyen Age un écrit 2 caractére divinatoire; voir Fahd in EF 5.v. malhama et
Fahd 1966:224 sgq. (en ce qui concerne Ibn Bahlil en particulier aussi 333, 384 note, 388 note, 411-412).

2 L’ouvrage, dont un seul manuscrit nous est parvenu (Millet, Hekim Oglu 572/1, du 556/1161), a
été édité par J. Habbi.

2 Pour la table des matiéres compléte, voir Habbi 1984:211-212.
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deuxieéme magala de I'ouvrage d’ar-Rizi dont nous avons parlé ci-dessus?, avec une
bréve observation personnelle d’Ibn Bahlil 4 propos des méles et des femelles des ani-
maux (p. 296). Des informations sur les caractéres des animaux, évidemment tirées
d’une source différente que nous n’avons pas pu identifier, suivent cette premitre par-
tie”. Pour le chapitre 46, celui sur I'achat des esclaves, 'auteur ne déclare pas quelles
sont ses sources, mais la comparaison avec le chapitre 21 de la deuxiéme magala d’zl-
Mangiiri démontre qu’il sagit, avec peu de différences, du méme texte®. Evidem-
ment, Ibn Bahlul a exploité d’une maniére extensive 'ouvrage d’ar-Razi, et surtout
dans ce cas<i, la deuxiéme magala, mais il ’a utilisé d’une fagon plutét incohérente.
Comme nous I’avons déja souligné dans ce qui précéde, dans le texte d’ar-Rizi
P’examen médical des esclaves et leur analyse physiognomonique sont placés 'un aprés
Pautre, et reliés par une connexion étroite. Le tout est placé 4 I'intérieur d’un cadre
théorique qui remonte aux principes de la physiologie humorale typique de Ia tradi-
tion hippocratique et galénique: la disposition réciproque de ces deux sujets, et leur
disposition dans I’ensemble & I'intérieur du livre qui traite des tempéraments, le con-
firment. Cette connexion n’était pourtant pas aussi évidente aux yeux d’Ibn Bahlil,
qui extrait la section sur la firdsa de son contexte, la sépare de celle sur 'examen mé-
dical des esclaves et la traite comme une section indépendante, en la plagant entre les
chapitres sur les signes météorologiques et les signes des poisons?. Le lien entre firi-
sa et examen médical des esclaves, puissant dans la conscience des autres auteurs, est
ainsi estompé et les deux éléments, déracinés de leur cadre théorique, sont réduits &
des listes isolées de signes qui n’ont apparemment aucun rapport réciproque.

Méme si le chapitre 46 du Kitab ad-dala’il d'Tbn Bahliil n’est pas un texte original,
nous croyons intéressant d’en donner ici une traduction accompagnée de notes qui
indiquent les différences par rapport au texte d’ar-RiziZ.

# Voir Ibn Bahlil, Dali'il 284-297 (cfr. les observations de Habbi, 284 note 2, qui apparemment n"a
pas identifié la partie exacte de I'ouvrage d’ar-Rizi).

% La comparaison avec le texte de Polémon publié par Forster (1893: I, 95-293) et avec le pseudo-Aris-
tote traduit par Hunayn n’a donné aucune confirmation d*une dépendance directe.

% Comme Miiller I'avait déja affirmé et Habbi suggéré dans son édition.

7 Cette “décomposition” de la magala d’ar-Rizi se rapproche de celle faite par un autre auteur du
X siécle, le médecin al-Sigzi, qui traite de I’achat des esclaves dans la troisiéme magala de ses traités médi-
caux (er-Rasa’il at-tibbiyya): voir Miiller 1980:39-40,

2 Nous n’avons signalé que les différences qui avaient une valeur en fonction de la traduction: p. e.
nous n’avons pas mis en note la variante d'al-Mansiri (éd. Kuwayt, dorénavant MT) quand il s’agissait tout
simplement d’une inversion de mots, d’une variante concernant les catégories grammaticales comme le
nombre et le genre des noms et des adjectifs ou I'usage de prépositions synonymes.
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DE L’ACHAT DES ESCLAVES (ET DES SIGNES DE LA SANTE DE LEUR CORPS)”

1l est nécessaire, avant tout, d’examiner la couleur avec grand soin. En fait, la couleur, si
elle est altérée, est signe de la maladie du foie ou” de la rate ou de I'estomac ou
d’hémorroides dont s’écoule beaucoup de sang.

Par la suite, que I’on examine 'aspect extérieur de son corps™ dans un endroit lumineux,
clair’? et évident®, afin qu’un herpés subtil - au cas olt il y en aurait un - ou bien un
début d’eczéma, n’échappe pas 2 la vue. En effet, herpes, au stade initial, est peu visible
car seul du blanc ou du noir, peu évident, apparait dans I'endroit, et ce n’est que par la
suite™ qu’il devient fort® et qu'il se développe avec le temps. §'il y a dans un endroit de
son corps une espice de grain de beauté ou de cautérisation ou de marque®, qu'on
Pexamine avec un grand soin parce que dans cet endroit il pourrait y avoir eu une affection
de lépre qui a été cautérisée ou marquée en la brilant au fer” [ou]”* teinte pour étre
dissimulée. En fait, avec le temps qui passe, la teinture disparait ou” la tache de lépre
s'agrandit en sortant des limites de la cautérisation et de la marque® et redevient visible®.
§'il s’agit d’un grain de beauté 4 propos duquel on a des doutes, qu'on le fasse entrer au
bammam, qu'on le lave i l'ean chaude en frottant avec toute Iénergie nécessaire” au
moyen de salicorne”, borax et vinaigre et qu'on l'examine par aprés. §il y a eu
cautérisation ou briilure de fer dans un endroit désagréable et merveilleux (sic), qu’on [le]

¥ La partie entre parenthéses manque dans MT.

© Aw; MT wa.

SUMT ajoute ksllubu “tout”.

2 Nayyir, MT mustanir.

% Bayyin; ce mot manque dans MT.

¥ MT ajoute ici yastahkimu “qu'il est raffermi et”.

% Par rapport 4 MT il y a eu une saut du méme au méme. Voici la traduction de la ligne qui
manque: “En ce qui concerne I'eczéma, au début il y a une dureté qui arrive aux endroits [t il y 2
I’affection] et par la suite elle devient forte”.

% Wasm; MT wasm “tatouage”.

Y Wusima; MT wusima “tatoué”.

% Le mot manque; MT aw.

¥ Aw, MT wa.

% Wasm; MT wasm “tatouage”.

' Ce dernier verbe manque dans MT.
% 1ci MT ajoute tumma “ensuite”.

3 Plante qui pousse naturellement sur le bord de la mer. Elle était utilisée, elle ou ses cendres, comme
détergent.
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flaire*, et qu’on frotte bien, et qu'on examine ses limites et ses extrémités avec grand soin,
puisque dans cet endroit cela reste encore plus caché®.

Ensuite qu'on I'interroge et quon lui demande de parler et [que 'on examine]® la vivacité
de son ouie, I'état de son discours et de son intellect. Qu’on examine les cheveux et Ia peau
de sa téte pour voir s'il y a des squames qui s’en détachent ou un ulcére.

Qu'on examine sa prunelle, sa proportion, sa limpidité et sa grandeur”, et le terme
extréme de la force de sa vue, et la limpidité du blanc de ses yeux car en fait, s'ils sont
ternes ou sombres, cest un signe qui met en garde contre I'éléphantiasis. $'il y a du jaune
dans le blanc cela indique une maladie® du foie. $'il s’y trouve de nombreuses veines
rouges évidentes, il s’agit d’'un pannicule.

Qu'on considére” ses paupitres pour voir si elles sont lentes™ et si elles se meuvent
aisément, car les paupiéres épaisses sont dans la plupart des cas galeuses ou bien disposées
4 le devenir et celles dont le mouvement est lent®! sont mauvaises. En d’autres termes, les
paupicres de celui qui est dans cet état doivent éure frowées longtemps lorsqu’il se réveille
avant qu’il n’ouvre les yeux. Qu’on palpe le coin de I'eeil qui se trouve prés du nez, parce
qu'il se pourrait qu’il s’en écoule 4 ce moment-1d de 'humidité sortant des polypes® qui
s’y trouvent.

Que P'on examine ses cils” et ses sourcils, parce que leur exiguité est un mauvais signe™,
en particulier quand cela va de pair avec une voix rauque et un visage rouge. Que I'on
considére® I’érat de son visage®® en ce qui concerne le nez et la bouche, afin qu’ils ne
soient pas fétides. Que I'on regarde la forme du nez parce que s'il est gros” et recourbé,
cela indique qu’il y a des polypes & Iintérieur: qu’on les regarde alors au soleil et qu'on
fasse attention 2 ce qu'il respire facilement. Que I'on examine I’état de ses dents en ce qui

¥ Falyuiamm; MT falyuttabam “qu’on soupgonne”.
% Yastatiru; MIT yastabinu “est manifeste”.
% MT sjoute wayutafaggad.

# MT a une tournure de phrase un peu différente: “si elle est limpide et bien proportionnée dans sa
grandeur”,

® Iy MT radia “mauvaise qualité”,

¥ Tuta'ammal; MT yutafaggad “qu’on examine”.
» Bati'a; MT nagiyya “pures”,

3! Bati‘a; MT ‘asira “difficile”.

52 Bawisir; MT nawisir “fistule”.

» Wayntafaggad idru agfinibiy MT wayntafaqqad bistigsa’ asfarubu “que 'on examine 3 fond les
bords de la paupiére ot naissent les cils”,

* “Alama; ce mot manque dans MT.

% Tuta’smmal; MT yutafaggad “que 1'on examine”.
% Wagh; MT nafas “haleine”.

5 MT ajoute ihtisa ubu “remplissage”.
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concerne leur égalité, leur force et leur blancheur en vérifiant s’il y en a qui bougent et qui
sont cariées. En fait, les dents longues®™ durent longtemps tandis que celles qui sont fines
tombent vite et en méme temps c’est un signe qui met en garde contre la faiblesse de tout
le corps. '

1l faut” examiner aussi son cou, s'il est droit, et le palper et le titer et voir sil 'y a pas
de protubérance ou la trace d'une plaie, parce qualors il y a des nceuds dans lesquels
naissent rapidement les écrouelles®,

Que l'on considére®! la poitrine, si elle est large et charnue, parce que celle qui est
mince® et maigre, avec les épaules proéminentes est un avertissement contre la paresse®.
Qu'il s'allonge™ sur le dos et qu'on en palpe les intestins®® afin de vérifier qu'il n'y ait
rien® 3 Pendroit”’ de son foie, de sa rate et de son cardia.

Qu’on lui commande de marcher et qu'on examine sa démarche et® la fagon de poser ses
pieds. Qu’on lui commande de saisir quelque chose et qu'on examine la force avec laquelle
il la saisit parce que la faiblesse de cela indique la faiblesse des nerfs®”, Qu'on lui
commande de courir [afin de vérifier] qu'il’® ne fait pas partie de ceux qui sont pris’”!
d’asthme et”? de toux vilaine,

Qu’on mesure ses bras et ses jambes et qu'on les compare™ ['un 4 I'autre, car il se pourrait
que I'un soit plus court que I'autre.

¥ Tawila; MT qawiyya “fortes”.

% Ce verbe manque dans MT.

% Dans MT la phrase est hypothétique “s’il y a des nceuds les écrouelles y naissent rapidement”.
! Yuta'ammal; MT yunzar ili “que 'on regarde”.

82 Ragig; MT dagiq “fin”.

% Dans le texte kasl, sans doute 3 corriger en sill (phtisie pulmonaire): ¢fr. MT et Ibn Butlan, Riszlz.
En fait tous les signes considérés pas Ibn Bahlil ont une valeur clinique et non psychologique, ce qui nous
démontre qu’ici il ne peut pas s’agir de paresse mais plutdt de phtisie.

4 Yanim; MT yulga “soit fait allonger”.
& Absi'ubu; MT batnubu kullubu “tout son ventre”.
% Ce mot manque dans MT.

% Ici par rapport 2 MT il y a eu un saut du méme au méme: voici la traduction de la phrase qui
manque “de celui-ci une protubérance et une douleur quand on le palpe et en particulier 4 'endroit”.

% Hutibu wa-..; MT guwwars “la force”,

 MT ajoute wa-stédadibi lilfali§ “et sa prédisposition 3 hémiplégie”.
7 Li-alli yakiena; MT wayunzaru hal “qu’on regarde si”.

"L MT ajoute bi“agbibi “tout de suite”.

2 Wa; MT aw.

7 Ce verbe manque dans MT.
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Qu'on examine™ ses articulations par rapport”® i leur souplesse et leur mouvement, et
les veines de ses jambes, [afin de vérifier] qu'elles ne soient pas dures”, parce que cela
conduit aux varices et a I'éléphantiasis.

Quant au reste, qu'on demande secours & celui qui connalt les tempéraments et la
physiognomonie”.

REFERENCES
A. Sources primaires

Aristatalis, Firasa = Il Kitab Aristatalis alfaylasaf fi I-firisa nellz traduzione di
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ON THE HISTORY OF THE ISMAILI “HIDDEN IMAMS”
AS REFLECTED IN THE KITAB AT-TARATIB AS-SAB°A

Istvan Hajnal

Eétvés Lovdnd University, Budapest

1. The short treatise that forms the subject of our study, the full title of which
is Kitab at-taratib as-saba wa-biya saba taritib ‘al t-tamim wa-l-kamal (The Book of
the Seven Successions, or Seven Successions to the Perfection and Completeness), has
been published by Suhayl Zakkar in the collection that he edited of the sources of
the early Ismaili (Qarmati) movement (Zakkar 1987:1, 287-91). This work, which
appears to be part of a longer one, originates, to the best of our knowledge, in Isma-
li circles. Its author is thought to have been Muhammad b. al-Fadl b. “Ali al-Baza‘
(Ivanow 1963:173; Poonawala 1977:297; Zakkar 198711, 38-39), an otherwise unknown
personage within the Isma‘ili da“wa who was a contemporary chronicler of the estab-
lishment of the Fatimid state (297/909) and perhaps of earlier events too. Unfortu-
nately, nothing else is known about his life and works.

Provided this work is genuinely his, it is particularly worth studying, since it
offers such contemporary, if brief, information on the early period of the movement,
the internal affairs of the Ismaliyya, and especially the forerunners of the self-
declared leader of the movement (the hidden imims), as will, after a comparison with
sources already familiar to scholars, help modify, nuance and perhaps alter our
perceptions of the events of the relevant historical era.

2. The beginnings of the Ismaili movement - the self-styled ‘rightly-guided
mission’ (¢d-da“wa al-hidiya) - can be traced back to the heated controversies sur-
rounding the choice of the successor of the sixth Si‘ite imam, Gacfar as-Sadiq (d. 148/
765). These controversies already began in his lifetime. According to most sources,
he named his eldest son, Isma<l as his successor, in accordance with the principles of
‘appointment’ (nass). Isma‘il, however, died before his father, and Gatfar ag-Sadiq
appears not to have made a second appointment in favour of any of his remaining
sons. This would explain the fact that on the death of as-Sadiq, as many as three of
his offspring, including his son Miisi al-Kazim (the seventh imim of the “T'welver’
Si‘a) and Muhammad b, Ismasil (his eldest grandson), claimed the imimate each for
himself'. On account of the disputes over entitlement to the supreme authority, the
Imamite STite community centred in al-Kifa split into no less than six groups, two
of which would serve as a core for the emerging Ismifli movement. It was at this

! On the disputes surrounding the succession after Ga*far ag-$idiq and the events subsequent to them,
as well as a re-evaluation of the relevant sources, see Daftary 1990:93-97.
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phase that the two groups acknowledging the legitimacy of either Isma‘il b. Gafar
as-8idiq or Muhammad b. Ismiil (slismaciliyya al-balisa and al-mubirakiyya
respectively) grew out of the Imimite movement (Daftary 1991).

Precious little is known about the career of early Ismafli cells up to the time
when the united Isma<li movement suddenly appears on he scene around the middle
of the 3rd/9th century. By this time, the Ismaliyya had evolved into a well-or-
ganized, centralized revolutionary movement with an elaborate doctrinal system. The
leading personalities of the movement are likewise shrouded in obscurity. The first
phase of the history of the early Ismafliyya and its most famous offshoot, the Fa-
timids, is the period of ‘hiding’, for the imams of this phase took care to hide them-
selves well?, Ismi‘ilis seem to have vacillated between the two concepts of the real,
living, manifest imam, and the absent, ‘hiding’ imam, respectively. The original doc-
trine of the movement was, however, that of ‘hiding’. According to the internal
sources, the period of ‘hiding’ began with Muhammad b. Isma‘il, when he was en-
trusted, either by his grandfather Ga“far as-$adiq or his father Ism31l, to the care of
Maymin al-Qaddih (Ga‘far, Sara’ir 262-264; Idris, “Uysn IV, 332-335)°. Muhammad
b. Ismiil was recognized to be al-Mahdi (the ‘Divinely Guided One’) and al-Qa’im
(‘He Who Appears’). He was conceptualized as having concealed himself somewhere
and coming back soon to restore justness to the world and herald the ultimate,
seventh epoch of human history as envisaged by the cyclic world-view already
elaborated by the early Ismailis.

3. A fundamental problem in the study of the period of ‘hiding’ is of a genealogic-
al nature, since several, heavily divergent, versions of the imams’ lineage between Is-
macil and ‘Abdallih (‘Ubaydallah) al-Mahdi (founder of the Fatimid dynasty, d. 322/
934) have been transmitted to us, which makes the continuity of succession less than
certain. The genuine °Alid descent of the Fatimid caliphs recruited from the leader-
ship of the movement has continued to be questioned ever since their appearing on
the scene, and these controversies have not subsided to this very day*.

3.1 “Abdallah (‘Ubaydallih) al-Mahdi reports in his Kitab (Letter to the Yemeni
Community) that the imam after Gatfar as-Sadiq was not his son Isma‘il, buc his other
son, ‘Abdallah [al-Aftah), who was later given his brother’s name, Ismail, as an as-

2 Regarding this fact, Halm (1988:194) observes that the Isma‘ili movement underwent repeated crises
during its early career, as had happened before to the Imamite Sites.

? For an evaluation concerning the sources on Muhammad b. Tsma‘il, see Daftary 1990:102-103; and
of. Galib 1964:447-454 & 1965:130-139; Tamir 1970:47-49.

4 For different modern views concerningthe problem Fatimid lineage, see Lewis (1940:71-73), Ivanow
(1940:73-74; 1942:54-56; 1946:28-103), al-Hamdani (1958:180, 188), Inan (1959:47-78), Stern (1961:100, 101,
104), Madelung (1961:69%f), Galib (1964, 1965), Makarem (1969), Tamir (1970: 46-68, 107-112), Nagel (1972),
Natir (1977:279-283, 285-289, 293-298), Hamdani & de Blois (1982:200-202), Galib (1982), “Awis (1986:3-



ON THE HISTORY OF THE ISMAYLI “HIDDEN IMAMS” 103

sumed name. After him, his son Muhammad became imim and assumed the name
of Muhammad b. Isma‘il. Then came his son Abdallah, followed by the latter’s son
Ahmad, followed in turn by Ahmad’s son Muhammad.

“Then Muhammad b. Ahmad appointed his nephew and entrusted him, by God’s prefer-

ence, with all the affairs [of the imamate]. [The nephew] styled himself Sa®id [*Al] b. al-Hu-

sayn. The da‘wa was directed in his name for some time. When he came to power, he dec-
lared his position and declared that his name was Abdallih™,

3.2 We know from the sources, that Ahmad’s younger son Abi °Ali Muhammad
was also known as Abi $-Salaglag (Sala‘la¥). Abi ¥Salaglag died in approximately
286/899, and having no male offspring of his own, he appointed his nephew Said b.
al-Husayn to be his successor and married his daughter to him. Aba $Salaglag
abandoned the auxiliary job of the ‘hiding’ Mahd’s trustee, claiming, at least among
his intimates, the rank of imam, or legitimate successor of ‘Ali. The earliest extant
Isma‘ili writing reports these events as follows:

“Muhammad b. Ahmad [Abii $-Salaglag] at first concealed his real identity from his enemies

as a precautionary measure (t4giya), pretending to act as a “trustee’ (hugga), always referring

to the "imam" but actually meaning himself. This fact, however, was known only to the
. few who were his most trusted diis” (Ga‘far, Kaif 98)¢.

Gafar also alludes that Abi #Salaglag had already toyed with the idea of declaring
himself the Mahdi. The historical if perilous assignment of the imam who appears to
lead the community and replaces the ideal of Muhammad b. Isma<l was finally under-
taken by his nephew, Sad al-Husayn, later known as °Abdallih (‘Ubaydallih) al-
Mahdi. It was in accordance with his doctrinal reforms that earlier tenets of the
movement concerning Muhammad b. Ismail’s being the Mahdi came to be rejected
and the legitimacy of the imamate of the past leaders of the movement was now
openly taught. These alterations led to a schism in the movement (286 /899) and
were in fact instrumental in facilitating the founding of the Fatimid empire (297/909).

3.3 Another Isma‘ili source, titled Kitab istitar al-imam, was composed by a cer-
tain an-Naysaburi sometime between 365/975 and 411/1021". It lets us know that
the first imam of the ‘hiding’ period was called “Abdallah ar-Radi [al-Akbar], who had
come from the East in the mid-3rd/9th century, sought refuge from the persecution

% al-Hamdini 1958:11. The Arabic version runs as follows:
Lley 4] Bseall cjad couaadl 3 dpaw andy @S osal il 5Laaly slaely weal il ) waad oy saas aayl &
o dilage gl gl dalin jebl ek Lals ol (aay)

$ Cf. Madelung 1961:55. The original version is:

Jazy eailiall g Laall i siw s el Jol 68 Ll Lode saal O dane pLa¥l saas b colS lia a3 LY
Gles palai on Jolal Y] s play 0S5 oy did ety say pla¥l ] ety ol plie b duis
7 For all we know, the author was a high-ranking official in the Fatimid court, and the work was
intended to serve as an official chronicle acceptable to the rulers themselves. As such, it contains informa-

tion on the founder of the mission and his progeny, the ‘hiding’ imams, and is likely to have incorporated
several family traditions.
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by “Abbasids in various regions of Persia, revealing his identity and place of residence
solely to a handful of his trusted companions. He disseminated the new tenets in Ha-
zistan in the Northern Gulf area, in the vicinity of the river Karun, whence he travel-
led on first to Iraq, then to Salamya in North-Central Syria, pretending to be an
ordinary Ha$imite and trader. Salamya was to be the headquarters of the da‘wa and
the residence of the imams right up to the split that occurred within the Isma‘liyya
in 266/899. ‘Abdallah had two sons, named Ahmad and Ibrahim respectively, of
whom it was Ahmad that he appointed as his successor before his death (ca. 212 /
827-28)°. After Ahmad’s death the imamate passed on to his son al-Fusayn who, in
turn, appointed his son, “Abdallah al-Mahdi (the first caliph of the Fatimid state) as
the next imam. Feeling the approach of death, al-Husayn appointed his brother Sa‘id
al-Hayr (= Muhammad b. Ahmad) to the post of trustee imam who tried unsuccess-
fully to usurp the imimate from his brother’s son (an-Naysaburi, Jstitar 93-107)’.

3.4 A very similar account is mentioned by the Tayyibi-Isma‘li da in Yemen,
Idris ‘Imad ad-Din (d. 872/1468) in his work ‘Uyin al-abbar, which is the sole com-
prehensive historical work on the Isma‘iliyya, that the first imam of the ‘hiding’
period was ‘the Hidden’ (al-Maktiim) “Abdallah b. Muhammad, also known under
the sobriquet ar-Radi. He was the one to move to Salamya and send missionaries over
to North Africa (al-Magrib). “Abdallih ar-Radi appointed his son Ahmad at-Tagqi to
the dignity of being the next imim, who in turn appointed his son al-Fusayn az-Zaki
to the same position, who in turn was succeeded by his son ‘Abdallah al-Mahdi. Idris
also makes mention of the story of Sa‘id al-Hayr and his failed attempt to usurp the
imamate (Idris, ‘Uysan IV, 357-358, 365-366, 393, 402)%.

8 Cf. Idris, ‘Uyiin IV, 366, 394; Ibn ad-Dawidiri, Kanz VI, 19.

? For the English translation, see Ivanow 1942:157-183. The Arabic original is as follows (an-Naysabi-

11, Istitar 95-96): )
LLYl calSy sy pedloily saal (Lakus) L o adyy (o) Vo Sl ppnn ) Sle Sy ST il 52y
aly of A umnadl g1 uadl sy qeigall ally sy Gumaadl pLaY! dlase oo waa alsy qrealsd gy aaad sasy
s Al g gl Ulaw 3 Ga gy sady OIS 31 uall spa alad 4 pugmal astis ool Lalh Ol ale gagall o
daly IS e gats Joe ali 0¥l Bt A gl wellpn Al saly Lo pas pb alsdl dld ady e L pads LlaYl
faay Al dobs & ) obly ol el oLy Y gall of et dpa Miia plad penanly 15l o Y ppa
33 Lae ael] Juaily diaga sl & Cijnely LalaYl ] pluny tele aadlany &l Sl gl guall pasiuns ol ppaley Gles
el e cagall ) LalaYl Sl s o3 de

10 A number of apparent contradictions exist between the respective data on the ‘hiding’ imams fur-
nished by the sources cited above. This makes it all the less surprising that even greater contradictions can
be observed among non-Isma<ili sources. al-Maqrizi (d.845/1441) claims in his historical work on the Fati-
mid caliphate that the first imdm of the period of ‘hiding’ was Gatfar b. Muhammad ‘the Hidden’ (al-Mak-
tiim), who used the sobriquet al-Musaddiq. Gafar al-Musaddiq appointed his son Muhammad al-Habib
to be the next imam, and the latter was the father of ‘Abdallah al-Mahdi, the first Fatimid ruler (al-
Magqrizi, Jitiaz 1, 16). The evident contradictions in the historical accounts were happily utilized by the
<Abbisid propagandists to cast doubts on the “Alid descent of the Fatimids (Mamour 1934:16-29; Lewis
1940:117-63; Daftary 1994:23-25).
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4. The identity of “Abdallah, the de facto founder of the movement, the initiator
of Isma‘ili teachings, and the predecessor of the Fitimid caliphs is rather obscure.
According to Isma‘ili traditions, he was an °Alid, being a great-grandson of Gafar as-
Sadiq. The polemic sources coming from non-Ismili, mostly Sunnite, circles,
however, paint ‘Abdallah - who is the first person of the IsmaSli movement men-
tioned in non-Ismali sources - as an impostor of dubious if not forged pedigree, and
a heretic too (Ibn an-Nadim, Fibrist 238; Ibn ad-Dawadari, Kanz VI, 17-19).

4.1 In the early 4th/10th century, the adversaries of the Isma‘liyya and the
Fatimids spread rumours to the effect that “Abdallih had in fact been a son of the
heretic Maymiin al-Qaddih, bent on destroying Islam from within by his evil tenets.
The first Sunnite work to incorporate the ‘black’ legend of Maymiin al-Qaddih and
his putative son ‘Abdallah is an anti-Ismali pamphlet by Ibn Rizim (early 4th/10th
cent.), who sought to trace the ancestry of the Fatimids back to these two individuals
(Tbn an-Nadim, Fibrist 238-240; an-Nuwayri, Nibaya XXV, 187-317; Ibn ad-Dawadari,
Kanz V1, 44-179; al-Maqrizi, Itti‘az 1, 151-178)", There is no mention of Ibn Qaddah
either in other Sunnite, Imamite, or early Ismafili sources. After Ibn Rizim had
composed his work, the official Fatimid ideology refused to acknowledge any connec-
tion whatsoever between these personalities and the Isma<li movement™.

4.2 We must not fail to mention the arguments provided by the imims them-
selves for a scrutiny of the ‘hiding’ period. We are well aware of the enormous secret-
iveness, going as far as a deliberate concealing of one’s identity, that characterized the
lifestyle of the leaders of the early Isma‘ili movement, owing to the persecution they
continually faced. As “Abdallah (‘Ubaydallih) al-Mahdi tells in his Kitib, the real
imams after Gafar as-Sadiq assumed sobriquets to hide their own names, referring to
themselves as Mubarak (Blessed), Maymiin (Lucky) or Sa‘id (Happy) (al-Hamdaini
1958:9-10)". Ismaili sources made it clear that the pseudonym Mubarak in fact
concealed Isma‘il b. Gafar. The name Sa%id, according to several sources, was used
by “Abdallih (‘Ubaydallih) al-Mahdi prior to his appearance in North Africa™.

" Cf. Halm 1991:17-18, 24-25; Daftary 1995:25.26.

2 Daftary (1990:112-13; 1994:26-27) and Halm (1991:18; 1988:165), equally reject the Qaddahid legend

as a fabrication of an obviously polemic nature by opponents of the Ismaili movement. Halm (1988:197)

interprets the ever-modifying ‘Alid pedigree of the Fatimids as a tool of political propaganda aiming at
legitimizing the dynasty.

P See also Idris, Uyin IV, 393-394. Cf. Témir 1964:109-110; Halm 1978:9-10. The original text reads:

Basall paclowl 1plead pgaland L | panss guailiall OLs G Ldla Gadl 3500 clin] shaa aly G Las ¥l al ) Lals

.ELMiI sia U’" M‘ JL..IJ ot g ) 9asa gy d!JL_q..q gwﬁ_’ (@M.“ PLi.n UJ

¥ As Ivanow indicated (1946:110-12) before the publication of al-Mahd’s Kitab. Cf. Mamour 1934:68.

Daftary (1990:112) opines that the identity of ‘Abdallih b. Maymiin can also be determined in view of
the fact that Muhammad b. Ismi<il used Maymiin as his pseudonym, as hinted at by al-Mahdi, Kitib.
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The earliest ‘official’ refutation of the Qaddahid legend, however, is in all likeli-
hood a letter (sigill) written in 354/965 by the Fatimid caliph al-Mu‘izz to his chief
dai in Sind, in which he confirms the °Alid descent of the Fatimids (Idris, ‘Uysn V,
160-162)"5. In this letter, the caliph claims that once the missionary activity conduct-
ed in the name of Muhammad b. Isma‘l had spread wide, the “Abbasid authorities
took to seeking the individual whom they could regard as the head of the movement,
forcing thereby the imdms to go into hiding, and the da‘is to protect the imams by
using pseudonyms or esoteric names in reference to them. Thus did they come to
mention °Abdallih, actually the son and heir of Muhammad b. Ismafil, as son of
Maymiin al-Qaddah. Imims coming after ‘Abdallih would use similar names. The
meaning of such cryptic names could not be divulged to outsiders, therefore they
were a source of mistaken and misleading notions. Qadi an-Nu‘man (d. 363/974) has
documented a conversation between the caliph al-Mu‘izz and his da?’s messengers,
which confirms the contents of the above-mentioned letter (an-Nu‘man, Magalis 405-
411, 523-525)%. In this conversation, the Fatimid caliph emphasized that °Abdallah
b. Maymiin al-Qaddih was in fact a pseudonym of “Abdallah b. Muhammad b. Isma-

4l the ‘hiding’ imam whom the Fatimids regarded as their forefather, since the appel-
lations al-Maymiin and al-Qadih were commonly used as pseudonyms of the real
imams originating from the Prophet’s lineage".

5. Having presented the information contained in the sources, Ismacilite and other-
wise, and touched upon the chief problems that have emerged in the study of Isma‘t-
lite history, let us turn our attention to the information contained by the tradition
of the Taratib.

5.1 The author of the Taratib informs us that the imimate was inherited after ‘the
Hidden’ (al-Maktiim) Muhammad by his son Ahmad ar-Radi, who found a way of
hiding himself behind the persona of a certain individual, whom he used for protec-
tion, as a “veil’ (higab). This individual, known as Maymun al-Qaddih, was given this
appointment by the then imam himself. With the demise of Ahmad, the imamate
went to his son Muhammad. By appointment from the imam, ‘Abdallah, son of May-
miin al-Qaddah, acted on behalf of Muhammad, even making people swear allegiance
to himself. The source thus testifies that al-Qaddah and his son “Abdallah acted as
trustees (mustawda) of the imams. With the death of Muhammad, the imamate was

5 Also of. Ivanow 1940:74-76; Stern 1955:11-13, 26-27,
16 Cf. Stern 1955:14-17, 28-33.

V7 Daftary (1990:113) opines that the notions over the supposed Qaddahid descent of the Fatimids
must have been formed within such Ismaili circles as, having been influenced by the Eastern sectarian
Qarmatis, differed from the official view, and opined that the leadership of the Ismaili movement had
passed into the hands of “Abdallih b. Maymun al-Qaddih and his descendants and had only subsequently
been retaken by the offspring of Muhammad b. Ismi‘l, the later Fatimid caliphs. Cf. Stern 1955:18-22.
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inherited by his son Ahmad, who, having died at an early date, appointed before his
death his brother as a ‘trustee’ imam temporarily to substitute his son, the ‘real’ or
‘permanent’ imam, Muhammad [sic] al-Mahdi®. This is how we learn of the fact
that the role played by the family al-Qaddih in the career of the hiding imams had
come to an end. And to this paternal uncle did Muhammad al-Mahdi link his filia-
tion. As the uncle acting on behalf of the real imim had several sons, he started to
arrange for his sons to inherit the imamate, only to be frustrated by the successive
deaths of his sons. Eventually the imamate returned to its legitimate holder, Muham-
mad al-Mahdi, who, after the death of his uncle, appointed his brother “Abdallih to
the position of trustee imam. It was during his being imam that the ‘manifestation’
took place, but it was cut short by his sudden demise (Taritib 289)".

The content of this passage of the Taratib is virtually identical with that presented
by other Isma‘ili sources reporting on the same sequence of events. Two remarkable
differences are the occurrence of Muhammad as the personal name of al-Mahdi, as op-
posed to the commonly cited and accepted ‘Abdallih (or “Ubaydallih), and the men-
tion of the uncle (presumably Abi §-Salaglag) as a “trustee’ imam. The report that the
death of the imam (Muhammad al-Mahdi) had happened prior to the full manifesta-
tion of his imamate may well be a covert reference to his careful re-directing all es-
chatological expectations away from himself and towards another person.

5.2 Further on, we learn from the reports of the Taratib that Muhammad al-
Mahdi, before his death, handed over the imamate to his son al-Q3’im in an assembly
of the leaders of his mission, ordering his brother “Abdallah to act on his behalf,
borrow his name, pretend to be identical with him - in short, replace him fully, even
to the extent of adopting al-Qa’im as his own son, strengthening thereby al-Qa’im’s
position and mission, as he (al-Mahdi) was to be the ‘Master of the Revealing’, by
whom the process of ‘manifestation’, salvation and the revelation of esoteric

8 Imim Ahmad’s brother (or, according to other sources, a son of his and brother of the next imim,
al-Husayn) was named Muhammad, or Said al-Hayr, or Abi $Salaglag, or al-Haliim. See an-Naysabur,
Istitar 95; 1dris, “Uydan IV, 402, 404; Ibn ad-Dawadari, Kanz VI, 19, 21; al-Magrizi, [ttiaz 1, 26, 41-42; al-
Hamdani 1958:10-11,

¥ The original is as follows:
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meanings should be complete®. If we accept what this source tells us, “Abdallih was
the first Fatimid caliph to become known under the lagab al-Mahdi (Taratib 288-290).

The remarkable element in this report is that on the end of the ‘trusteeship’ of
the uncle (Aba $Salaglag?) it was another member of the family, a brother of al-
Mahdi, by name °Abdalldh, who filled this position and administered the duties in-
cumbent upon the function of al-Mahdi. This description of the events, however, is
diametrically opposed to the information on al-Mahdi and his son that one can gather
from other Isma‘ili sources. Some of the later Isma‘ili sources, as well as anti-Isma‘ili
works, question the filial relationship between “Abdallih (‘Ubaydallih) and al-Qa’im,
attributing a Qaddahid ancestry to the former while taking al-Qa’im and his offspring
for genuine Fatimids. In contrast, the report of the Taratib casts doubts on the real
identity of al-Mahdi by its calling the ‘permanent’ imam Muhammad and the ‘trustee’
imim °Abdallih. However, the doubts in both cases are closely linked with the
appearance of the ‘trustee’ imims, ascribing to them a Qaddahid descent in the
former case and a real “Alid one in the Taratib. That said, the latter source of infor-
mation regrettably leaves it in obscurity just where and in what circumstances the ap-
‘pointment of the ‘trustee’ took place. The last passages of this source show how im-
portant it would be to get answers to these questions if we are to make judgements
over the later course of events, and indeed the reliability of our source as a whole.

5.3 The report then concludes with an extraordinarily obscure piece of informa-
tion which, if we interpret it correctly, could be summarized as follows: the ‘trustee’
who went to Sigilmasa and grabbed the leadership there was actually “Abdallah,
brother of Muhammad al-Mahdi. The move to al-Mahdiyya, however, was made by
the ‘Master of the Revealing’, the real (Muhammad) al-Mahdi, who had been born
in Salamya. It was in ‘Abdallih’s time that the mission’s message was disseminated
in Yemen by Mansiir al-Yaman and in the Magrib by Abi ‘Abdallih 23819, Seeing
that his cause had made a progress even greater than expected, ‘Abdallih made an
open declaration of his imamate and rule; his name was subsequently included in the
Friday sermons far and wide. He claimed to have reinforced the laws of his ancestor
the Prophet Muhammad which he claimed had been sadly neglected before, and to
have explained the esoteric meaning hidden behind the Revelation. This change of
roles nevertheless did not escape the attention of Abii 1-“Abbis, a brother of the chief
North African missionary, Aba Abdallih a3-3i%, being as he was personally acquaint-

® The Arabic original reads:
poie ol Lagl dilase sl d ol qraadl STy Bleadl polsh oo sebaas &l pluy paladl sudy gagadl i Ladiad
Plll le @8l Guudyy dhads dits Gualyy dawly audyy Gle Dty - palal sl pagall dana (LY ol - aalas
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ed with al-Qa’im’s father, the real Mahdi. Doubts having arisen in his brother too,
they both rejected the ‘trustee’ imam, which put an end to their earthly career?.
5.4 Analysing these data, we must again conclude that it would be crucial to have
a sound knowledge of where and in which phase of the events the appointment of
the ‘trustee’ imam was done. The more so because, for all we know, the events de-
scribed here and in this context represent a unique piece of information. Note-
worthy, however, is a statement in our source to the effect that there was a con-
tinuous succession of ‘trustees’ assisting the hiding imdms. Without wishing to revive
the claims of Lewis regarding this point (1940:44-54), we favour the opinion that the
sources do tangibly suggest the existence from quite early times of a division of tasks
within the family that served as the fundament on which to build the leadership of
the Isma‘ili movement and the mission (d4‘ws). According to the information prov-
ided by Idris “Imad ad-Din (‘Uyin IV, 362), a spirit of family cooperation was already
observable when °Abdallah al-Akbar entrusted his brother al-Husayn to act on his be-
half in the affairs of the da‘wa. Idris also tells us that this entrustment, which is likely
to have been born within a comparatively restricted circle of intimates, eventually led
to serious disputes over the identity of the real imam®. As to exactly which mem-
bers of which branch of the family, when, where, and in what capacity, participated
in the family-wide division of labour, it is for the above-mentioned reasons impos-
sible to tell with absolute certainty. At any rate, participation in organizing the da‘wae
network was largely determined - as Hamdani has pointed out (1990:236) - by a
strong call for a radical stance against the ‘Abbisid government.
The most important observation that we are able to make in an evaluation of the
Taratib is that in case it is indeed an authentic source, the information it provides

! Halm (1988:209) holds the view that “Abdallih (‘Ubaydallah) al-Mahdi’s being unable to bring
about the divine signs expected of him led to a feeling of despair among his supporters, turning later into
outright rebellion, which could only be quelled by killing the leaders of the movement.

2 It would certainly prove worth comparing this information of the Taratib with two other sources:
a work titled Gayat al-mawalid, written by the Yemeni Isma‘ili d#7 al-Hattab b. al-Hasan al-Hamdini (d.
533/1138) (Ivanow 1942:37), and the Zabr al-ma‘ani of I1dris Imad ad-Din (Ivanow 1942:66).

2 Ibid. 363-64:
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This opinion is given substance by the evidence amassed by Halm (1988:197, 1991:19-20) to confirm the
°Aqilid ancestry of the movement’s founder, ‘Abdallah al-Akbar, as well as the reports about the appearance
from Taligén of a close relative of the late Grand Master Abii §-Salaglag (or, probably, a brother of al-Mahdi)
among the secededcommunities, then among the Syrian rebels, after the schism within the movement (an-Nu-
wayti, Nihgya XXV, 230; Ibn ad-Dawadari, Kanz VI, 69, 2; an-Nayszbiiri, Istitar 97, 14-16).



110 ISTVAN HAJNAL

makes it probable that the text dates from a later, Fatimid, period, since it includes
a certain version of the Qaddahid legend, which is never mentioned in the earlier
extant Isma‘li writings.

6. This as yet initial evaluation of our source certainly confirms Daftary’s view
(1990:108) that there existed very serious differences of opinion amongst the Isma‘ilis
regarding the names, number, order and descent of the hiding imams. Pinning down
the actual facts is further hampered by the widespread practice among the imams, the
leaders of the movement, of using aliases to protect themselves. Opponents of the
Ismacilis, for their part, also created their own (non-<Alid) version of the Fatimids’
genealogy; and these fictitious reports, merging as they do legends with facts, only
help obscure things further.

In view of this state of affairs, the Fatimid pedigree is understandably surrounded
with many doubts and will obviously remain unsolved for some time to come.

THE BOOK OF THE SEVEN SUCCESSIONS
(Kitab at-taratib as-saba)

You should know, oh my brother - and God be praised, who is exalted above [all] causes
and results, and who created with his order the essence of [all] souls and intellects - [...]
And in a similar manner had Mubammad’s cycle (dawr Mubammad) proceeded, with the
imims being related to him through filiation (min intisibi l-a’immati ... bi-Fbunuwwati
labw), for He wished to be elevated and honoured. It is quite like Gacfar as-Sadiq, who took
up the responsibilities of imim, and whose time was a period similar to the cycle of the
Prophet (wa-kina zamanubu zamina fatratin mitla dawri r-rasili). In his era, an arch-enemy
(didd ‘azim), a [veritable] damned Satan, appeared, who is known as Abi Gafar the Penny-
Pinching (ad-Dawiniqj) [the Caliph al-Mansir]. Now, this enemy was manoeuvring to get
Gatfar as-Sidiq assassinated somehow, intending thus to extinguish God’s light. God,
however, will not let His light be put out! [The caliph] had spies around Gafar as-Sadiq,
who were bringing to the former daily, nay hourly, reports. as-Sadiq, for his part, was quite
aware of the [Caliph’s] intents against him, and of all the disbelief (k«/) and hypocrisy that
burned in [the Caliph’s] soul. All this led [Ga®far as-Sadiq] to declare his giving the imamate
over to his son Ismicil, so that the burning fire of this accursed [Caliph] should subside.
Thus, as-Sidiq summoned his envoys (bugag), missionaries, followers and entourage, and in
their presence handed over [the imimate] to his son Isma‘il, ordering them to call the
people to [Ismi<l] in all the major divisions (§aza'ir) of the world and all its subdivisions
(egalim), and make them swear allegiance to him and [declare] that control over the
missionary activity is entirely in his hands.

Therefore Isma‘l took up this responsibility, arranging the ranks of the missionaries,
appointing envoys (al-hugag), ordering them to call to his cause and forward all the levies,
religious taxes and fees to him (waraf* ala'mil waz-zakawit walfitr ilayhi). The
missionaries and the envoys did [as instructed; and with the news having spread
throughout the lands, the spies of Abi Gafar ad-Dawinidqi also learned of the handing over
of the leadership to [Isma‘il], and duly notified him of as-Sadiq’s having given over [the
imamare] to his son Ismi‘il and totally renounced the imam’s responsibilities, and Isma‘il’s
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having acquired full control of the propaganda activities. On learning this, [the Caliph], de-
termined to do harm to Ismi‘Tl, sent out someone 1o kill him, as he had already done with
as-Sadiq. This brought about the demise of Isma‘il. ag-Sadiq then gathered witnesses to testi-
fy to the death of Ismi‘il, not letting him be buried for the length of three days, [during
which] he collected written testimonies from all the pilgrims on [Isma‘il’s] death. After
three days, he had him buried. Descending to put him to his grave, he said: ‘My grief is not
over Isma‘il but over a deposit that I have placed with him.’

Upon this, the spies of Abi Ga‘far ad-Dawaniqi hastened to write a letter, informing him
of the passing away of Isma‘il. On receiving the news, he was overwhelmed with joy and
his heart calmed down and his fright evaporated. The ignorant fool supposed that the des-
cendants of al-Husayn were done with forever, and they would be no more. Soon, how-
ever, he had to learn from some trustworthy person working for him that Isma<l had ap-
peared in al-Basra. When, accompanied by a multitude of people, he passed by a man suffer-
ing from an incurable disease for forty years, [those around him] were addressing him by
his personal name and byname (wa-hum yusammanabu wa-yukanniinaby), and [the sick man]
said to him: “Take my hand, oh you grandson of the Prophet, and may God take yours
too!” Stepping near him, [Isma‘il] did take his hand and helped him stand up. At that very
moment, [the patient] recovered and fully regained his health. Thereupon this incurably
sick man, whenever asked by anyone who it was who had cured him, declared that he, Is-
ma‘l b. Gafar as-Sadiq, had done so. Now, Abi Gafar ad-Dawaniqi, having received news
of the [re-Jappearance of Ismail and his above-mentioned doings, felt frightened and all but
overpowered. He sent for as-$adiq and had him brought before him. When [as-Sadiq] was
there, he addressed him thus: “You tell me that Isma®il has died and that you have received
written testimonies on his death from the pilgrims, then I receive news that he has appear-
ed. Well, what is this matter?’ On hearing this, as-Sadiq asked for the documents to be
brought there in which all the pilgrims testified to the death of his son Isma‘il. Also, there
were some individuals at [the Caliph’s] maglis who had personally witnessed [Ismail’s
death]. as-Sadiq stayed with [the Caliph] until the latter’s alarm died off. That enemy of
God had no knowledge of how God’s secret [plan] runs through his chosen ones (kayfz
yagri sirr Allah fi awliya'ihi), and how they administer the world!

The explanation of all that, my meritorious brother, is that the righteous imamate (zl-ima-
ma al-mardiyys) and God’s own word was already embodied in as-Sidig’s lifetime by the
true imam, Isma‘ll, who was to appear in al-Basra and cure that incurable man, Miisa al-
Kazim, for his part, gave this outstanding post (fadils) to [Muhammad, ] the son of his
brother Isma‘l, submitting it to him so as to divert the plots of that accursed enemy and
show [the latter’s] impotence, powerlessness and immeasurable ignorance. Ismi‘il concealed
himself behind a “veil’ [alter ego] (satara ali nafsibi higiban), for this was a trying epoch (Ji-
‘izam al-fatra) and the enemy had gained the upper hand. After Ismi‘il, the [post of] imam
was transferred to his nephew [sicl, or rather: his son], Muhammad, because of the in-
creasingly horrible epoch and the appearance of a lot of enemies. Muhammad, feeling his
death approaching, handed over the leadership to his son ar-Radi, who is the first of the
‘hiding imams’ (al-a’imma al-mastirin). Thus Ahmad [ar-Radi] took up the reponsibilities
of imam, whereas his ‘veil’ [4/ter ego] behind whom he hided himself, putting him in his
own place, was Maymiin al-Qaddah. He was instructed by the imam to make people swear
allegiance to himself, that is to Maymiin al-Qaddah. And he did act as instructed by the
imam, exercising his authority right up to the time when Ahmad was about to die. When
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the latter felt his death drawing near, he summoned his son Muhammad, and transferred
the imamate to him in the presence of the cream of the most pious missionaries who had
a sound knowledge of the Book. Thus Muhammad assumed the position of authority. The
imam also ordered the son of Maymiin al-Qaddih to act as his ‘veil’ (4 yagiima magamahu)
and make people swear allegiance to him as his father Maymun al-Qaddah had done. He
did not cease to exercise control by appointment from the imam (‘n idni L-imam) until Mu-
hammad felt the approach of death, whereupon he summoned his son Ahmad, as well as
the most prominent missionaries and the cream of his special envoys (bawdss al-hugag), and
in their presence handed over [the imadmate] as all his predecessors had done before him.
So the imim Ahmad ordered his brother to act as the substitute of his son, making people
swear allegiance to him and concealing thereby his son, Muhammad al-Mahdi [from all evil
intents), and, should he feel his death approach, to hand the leadership over to [Muham-
mad] in the presence of the missionaries and the special envoys (hugag), informing them of
the fact that he has been only a temporary, rather than a permanent, sucessor of the imim
(balifatu Limami mustawda‘an li mustagarran). Thus did Muhammad al-Mahdi assume the
duties of imim, whereas his paternal uncle acted as a temporary successor (gama ‘armmuhu
bi-Lbilafa). Muhammad al-Mahdi connected his filiation to his uncle (intasaba ... bi-l-bunuw-
wati li<ammibi) as had been the custom before, so that his high position (fadils) should gain
stability and his purpose (am7) come true. Now, this [temporary] successor (balifa), who
had ten male children, raised his ambitions to grab the leadership (tamaa fi L-amr), which
he wished his own offspring to inherit, by excluding his nephew from it. Having become
possessed of these vain ideas, he called for a son of his whom he thought fit for the position
and handed over the control of the mission (magalid ad-dawa) to him. It did not take long,
however, before this son to whom the leadership had been transferred died. He would then
give the leadership over to one son after another as they were dying successively, till all his
sons were dead, and all power slipped out of his hands. Thoroughly desperate, he returned
the authority to its rightful possessor, that is Muhammad al-Mahdi, the son of his brother
Ahmad. He composed these two verse lines on his rights: “God has given you that above
which there is nothing, after [some people] wished to bar and block [your way to] it. “Yet
God will not give it to anyone but you, and will adorn you with it!”* So did al-Mahdi
put it to him in these two lines; God be praised, and not you, oh unclet”

Therefore al-Mahdi acted as imam and came to be famous as such. And the manifestation
[of the truth] (ez-zubsir) was to take place shortly, when the sun would rise from the
West?, Death, however, approached him before the full manisfestation (az-zubidir al-kulli),

24 The original text of this poem (also transmitted with very minor variations in an-Naysabtri, [stitar
97) is given as follows in the Taratib (290):
Loy Leata tyal ] Lat . Ledsd ¥ ol alllecl il
Lk o digh aa o] * L Y] 8 ol e
5 Obviously, a sarcastic remark from the author.

% 1t s evidently a metaphorical reference to al-Mahdi, who did appear from the West. ‘Rising Sun’

(a$Sams at-tilia) is the epitheton ornans of the Mahdi usual in IsmaTli writings. Cf. Idris Imad ad-Din,
Zahr al-ma‘ani in Ivanow 1942:66:
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and then al-Mahdi summoned his son al-Qa’im and handed [the imamate] over to him in
the presence of the missionaries and the senior envoys (akabir al-hugag). He also instructed
his brother, “Abdallah to substitute him, that is Muhammad al-Mahdi, the father of al-
Qa’im, act on his behalf, and even take his name and pretend to be the same person,
adopting al-Q&’im as his own son, so as to strengthen [the latter’s] authority and stabilize
his mission. For he [al-Mahdi] should be the ‘master of the revealing’ (sihib al-kasf), who
should fulfil the manifestation and bring salvation (‘ali yadibi yakinu z-zubiiru wa-l.farad)
and bring to the light all the esoteric meanings of religion (kullu amrin min ad-dini masti).
al-Qa’im assumed the form of the absolute beneficence and the divine emanation (a/-giid al-
kulli wa-l-fayd al-ilahi), while his paternal uncle “Abdallah acted as a temporary successor
and deputy (bi-l-hilafa wa-n-niyaba), taking up the nickname of al-Mahdi in accordance with
the [former] imam’s instructions. He conducted the propaganda for himself, sending forth
missionaries and special envoys all over the major and minor divisions of the earth (f /
gaza’ir wa-l-aqalim) to call people to his cause and rule, he being the presupposed imam to
whose rule the leading personalities of the da‘wa (al-hudid) guided [the people], and who
would undertake the manifestation (az-zuhiir) and the revealing of all the esoteric meanings
of religion. So did he act, till one of his missionaries, known as Mansir al-Yaman, intro-
duced his propaganda to the Yemen. The propaganda also entered the West through the
efforts of an Abi °Abdallih a3-5¥ and grew ever more solid, as could be desired. He then
openly declared himself to be the imam and the sovereign, and his name was mentioned
in the Friday sermons in every city and region. What had previously weakened of the
divine law of his ancestor [the Prophet] Muhammad (min Sari‘ati gaddibi Mubammad) now
gained renewed strength; what deviated from [that law] was now suppressed; for he restored
[the $aria’s] fundaments and raised it high, revealed the knowledge of esoteric meanings
* (Gilm at-ta’wil), explained the truths of the divine revelation, and strove as best as he could
for the cause of God. He did not cease to do so until at last he felt his death draw near,
whereupon he summoned his envoys and all his propagandists (bugagabu wa-hudid
da‘watibi) and, in their presence, handed the supreme authority over to its rightful
possessor, that is al-Qa’im Muhammad b. al-Mahdi, the true imim. He asked all those pres-
ent to testify that he had faithfully carried out all the tasks of the services and the tempo-
rary successorship (al-bidma wa-lhilafs) as he had been obliged to, and was now handing
over the authority to its legitimate possessor (sallama l-amvra li-sahibi l-amy).
al-Mahdi, al-Q#’im’s father, was a brother of [the man] who moved to Sigilmasa. al-Mahdj,
the ‘Master of the Revealing’ (s2hib al-kasf), was the one who had been born in Salamya
and moved over later to al-Mahdiyya, as the chronicles make clear. That is why Abd I
“Abbas, the brother of Abi *Abdallah a¥-3i would not accept the imamate of al-Mahdi
appearing in Sigilmasa, since he had [personally] known al-Mahdj, father of al-Q3’'im. When
he saw this affair, he aroused doubsts in his brother Aba ‘Abdallah a$-5¥, saying: “This man
who claims to be the imam, to whom you have handed over the sovereignty (mulk) that
lay in your hands, and who you have claimed is the awaited mahdi, has nothing that you
have attributed to him. This matter is quite unlike you suppose it to be: he is not the
Master of Authority (sahib al-amr), and indeed you have more right than he does the
succession (al-bilafs) and for the deputyship (an-niyiba).
As for the doings of Abii “Abdallih 23517 and his brother Abi “Abbis, they are well
documented [in the chronicles].
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The Family-Tree of the six “Hidden imams”
of the Isma®Tlis in the Tardtib

Gafar as-Sadiq

Anonym brother Isma°Tl al-Mubarak (1.)
[= °Abdallah al-Aftah?]*

Muhammad al-Maktim (2.)
[= al-Maymadn]**

Ahmad ar-RadT (3.) Anonym brother
[= °Abdallah al-Akbar]

Muhammad (4.)

[= Ahmad]

Ahmad (5.) Anonym brother

[= al-Husayn] [= AbQ $-Salaglag?]

Muhammad al-MahdT (6.) *Abdallah al-Mahd T
[= “Ubaydall ah?]
[= Sa°Td]

al-Qa’'im

* Equivalent personalities known from other sources.
#+ He is first mentioned in the Taritib as Ismall’s son, then as his nephew.



ON THE HISTORY OF THE ISMASLI “HIDDEN IMAMS” 115

REFERENCES
A. Primary sources

al-Baza, Taratib = Mubammad b. al-Fadl “Ali al-Bazaf, Kitab at-tavatib as-sab‘a wa-
hiya sabfa taratib ‘ala t-tamam wa-l-kamil. Gami® abbar al-Qaramita. Edited by
Suhayl Zakkir, I, 287-291. Damascus 1987.

Gafar, Kagf = Ga“far b. Mansir al-Yaman, Kitib al-kasf. Edited by Mustafa Galib,
Beirut 1984. '

Gafar, Sara’ir = Gafar b. Manstr al-Yaman, Sar2’ir wa-asrar an-nutaqa’. Edited by
Mustafa Galib, Beirut 1984,

Ibn ad-Dawadari, Kanz = Aba Bakr b. Aybak Ibn ad-Dawidari, Kanz ad-durar wa-
gami® al-gurar, Edited by Salah ad-Din al-Munaggid, Vol. VI., Cairo 1961.

Ibn an-Nadim, Fibrist = Abi I-Farag Muhammad b. Abi Ya‘qib Ishiq b. an-Nadim,
Kitab al-fibrist. Edited by Rida Tagaddud al-Mizandarini, Tehran 1971.

Idris, “Uyin = Idris “Imad ad-Din al-Qurasi, “Uyiin al-ahbar wa-funsin al-dtar. Edited
by Mustafa Galib, Vols. IV-V., Beirut 1986.

al-Mahdi, Kitab = ‘Abdallah (‘Ubaydallzh) al-Mahdi, Kitab ili nabiyatin bi--Yaman,
preserved by Ga‘far b. Mansir al-Yaman in his Kitab al-fard’id wa-budid ad-din.
Edited by Husayn al-Hamdani. In: al-Hamdani 1958:9-14.

al-Magqrizi, Jtti‘az = Taqi ad-Din Abu 1 “Abbis Ahmad b. °Ali al-Maqrizi, Kitab itti‘sz
al-hunafa’ bi-abbar al-a’imma al-Fatimmiyyin al-bulafa’. Edited by Gamil ad-Din
a$-Sayyil, Vol. I, Cairo 1948.

an-Naysabiiri, Istitar = Ahmad b. Ibrahim an-Naysibiri, [stitar al-imam. Edited by
W. Ivanow, Magallat Kulliyat al-Adab, Gami‘at Misr 4 (1936) 93-107.

an-Nuwayri, Nibaya = Sihab ad-Din Ahmad b. ‘Abdalwahhib an-Nuwayri, Nibayat
al-arab fi funin al-adab. Edited by Muhammad al-Hini, Vol. XXV., Cairo, 1984.

an-Nu‘man, Magalis = an-Nu'man b. Muhammad Aba Hanifa al-Qadi, Kitib al-
magalis wa-l-musayarat. Edited by Muhammad al-Yalawi, Tunis, 1978.

B. Secondary sources

al-“Aqqad, Mahmid °Abbas. 1990. “al-Fatimiyyin wa-nasabuhum?”. Fitima az-Zabri’
wa-l-Fatimiyytin. 56-62. Cairo. '

‘Awis, ‘Abdalhalim. 1986. Qadiyat nasab al-Fitimiyyin. Cairo.

Daftary, Farhad. 1990. The Isma‘ilis: Their History and Doctrines. Cambridge.

. 1991. “The Earliest Ismailis”. Arabica 38.214-45.

. 1994, The Assassin Legends. London.

Galib, Mustafi. 1964. ALim al-Imd‘iliyya. Beirut.

. 1965. Tarih ad-da‘wa al-isma‘iliyya. Beirut.

. 1982. “al-Isma‘iliyya”. al-Harakat al-batiniyya fi l-Islim. Beirut.




116 ISTVAN HAJNAL

Halm, Heinz. 1978. Kosmologie und Heilslebre der friiben Isma‘iliya. Wiesbaden.
. 1988. Die Schia. Darmstadt.
. 1991. Das Reich des Mabdi. Der Aufstieg der Fatimiden. Miinchen.
al-Hamdani, Husayn. 1958. Fi nasab al-bulafa’ al-fatimiyyin. Cairo.
Hamdani, Abbas & Frangois de Blois. 1982, “A Re-examination of al-Mahdi’s Letter
to the Yemenites on the Genealogy of the Fatimid Caliphs”. JRAS 2.173-207.
Hamdani, Abbas. 1990. “Fatimid History and Hxstorlans Cambridge History of
Avabic Literature. Cambridge. 234-47. '

‘Inin, Muhammad ‘Abdallih. 1959. “Nasab al-hulafa’ al-Fatimiyyin®. al-Hikim bi-
Amrillah wa-asrar ad-da“wa al-Fatimiyya. 47-75. Cairo.

Ivanow, Wladimir. 1940. “Ismailis and Qarmatians”. JBBRAS 16.43-85.

. 1942, Ismaili Tradition Concerning the Rise of the Fatimids. Oxford.

————. 1946. The Alleged Founder of Ismailism. Bombay.

. 1963. Ismaili Literature. Tehran.

Lewis, Bernard. 1940. Origins of Isma‘ilism. Cambridge.

Madelung, Wilferd. 1961. “Das Imamat in der frithen ismailitischen Lehre”. Der Islam
37.43-135.

Makarem, Sami Nasib. 1969. “The Hidden Imams of the Ismailis?. Al-Abhat 22.23-37.

Mamour, P. H. 1934. Polemics on the Origin of the Fatimi Caliphs. London.

Nagel, Tilman. 1972. Frithe Isma‘iliya und Fatimiden im Lichte der Risalat iftitah ad-
da*wa. Bonn.

Na$ar, “Ali Sami. 1977. “al-Isma‘iliyya”. Nas'at al-fikr alfalsafi fi l-islam. 11, 273-397.
Cairo.

Poonawala, Ismail K. 1977. Bibliography of Ismé‘ili Literature. Malibu.

Sayyid, Amin Fuwad. 1992. “Madhal alisma‘iliyya al-mubakkira”. ad-Dawla al-
Fatimiyya fi Misr. 29-50. Cairo.

Stern, Samuel Miklos. 1961. “Isma‘ilis and Qarmatians”. L’Elaboration de I'Islam. 99-
108. Paris. '

. 1955. “Heterodox Isma‘ilism at the Time of al-Mu‘izz”. BSOAS 17.1-33.

Tamir, ‘Arlf 1964. al-Imama fi l-islam. Beirut.

. 1970. al-Qaramita. Beirut.

Zakkir, Suhayl. 1987. al-Gami® fi abbir al-Qarimita. Damascus.




“ILAYKA L-MUSTAKA LA MINKA RABBI ..”
THE YOUNG GOLDZIHER AT WORK

Tamds Ivinyi

Eétvos Lordnd University, Budapest

“Exegi monumentum ...”

1. In 1870 Goldziher arrived to Leiden to continue his research after successfully
finishing his studies in Berlin and Leipzig and receiving the title of doctor of Semitic
studies at the age of 20. He was received cordially by the famous Dutch professors
of the age, Dozy and de Goeje. The latter, as keeper of the Library, handled over to
him many precious rare books and MSS to read in his room at long nights. Once he
was given a unique MS for one day and one night'. It was Ibn al-Gawzi’s Kitab al-
qussas wa-l-mudakkirin, which he copied during this limited time?. This work, as is
well known today, is about the popular recitation of forged hadits which, however,
served in many occasions the purposes of serious ethical and religious education.
Goldziher liked very much the style of Ibn al-Gawzi’s material, the nice anecdotes
shedding light on the everyday life of the ninth-twelfth centuries as well as the
significance and the character of the hadit literature in those days. He had no special
purpose with copying this special MS at that time, being basically occupied with
linguistic and lexicogaphical studies, though he wrote three decades later into his
diary, speaking about his youth: “I was lured more by the historical than the factual
side” (Goldziher 1978b:45). But twenty years later he turned to these handwritten
pages and made this work the core of a whole chapter in his famous study on the
development of the badit, Chapter 5 on “Hadit as the Instrument of Amusement and
Ethical Building™. If we closely investigate his hastily copied MS we can appreciate
his achievement. Comparing Goldziher’s copy with the fourth, seemingly the best,
edition of the MS (that of as-Sabbag), we find that the number of readings where
Goldziher diverted from this modern and thoroughfully examined and re-examined

! Ignaz Goldziher, who is considered one of the founders of modern Islamic scholarship, has carried
out his research activity since his youth following the positivist-historic method. Its essence was the dis-
covery of sources (as early as possible) and the interpretation of the facts (data) included therein, putting
them in historic perspectives. At that time, when the Arabic printing press had just started to function,
all this primarily meant an acquaintance with the manuscripts and their analysis.

2 Now in the Goldziher Collection of the Library of the Hungarian Academy of Sciences, see
Goldziher, Bequest. It consists of 40 large pages, written with small letters and in serried rows. The
information about the circumstances of the copying is given on a small paper to be found in the Beguest.

3 See Goldziher 1967-71, vol 1.
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edition is minimal (not considering the abbreviations and the omission of the repeta-
tive isnads). It is an extraordinary good result reached within the limits of one day
and one night at the age of 20.

2. Previously, when Goldziher reached Leipzig in 1869 coming from Berlin, he
was warmly received by Fleischer, the great sheikh or Teacher of the age. Fleischer
directed the attention of his pupils to the importance of precise textual philology and
linguistic studies. So Goldziher started studying lexicographic works extant in the
German Manuscript collection and soon published a series of articles in Vienna under
the title “Beitrige zur arabische Sprachwissenschaft”. The second article of this series
is devoted to al-Gawhari and the works related to his Szhah, what he calls the Gaw-
hari-literature’. On the 24th page of his article Goldziher turns his attention to an
apologetic work with respect to al-Gawhart’s dictionary, which is in reality a hasiya
commentary to al-Firizabadi’s Qamiis. The name of the author is a certain Ibn Iyas
Dawidzade, the title of his book is ad-Durr al-lagit fi aglat al-Qamas al-mubit allati
al-Firiizabadi ‘azihi li-l-Gawhari. He did not find much in the biographical works on
this Turkish author who died in the year 1017 AH (1608 AD). After stating these
facts he unexpectedly starts citing long pages from the Hasiya of Ibn Dawidzade just
to testify the melancholic nature of the author, who had lost his desire to live in a
dark age when foolishness directs the world and university professors are complete
ignorami. In connection with the word 4s'$zraf al-Firizabadi mentions that there is
an elevated place in Sevilla called ai-Saraf and there was a certain batib and waiz in
Sevilla whose nisba was a$-Sarafi from this place. How wonderful it is - says al-Firu-
zabadi. “Had the Imam al-Firiizabadi lived in our age he had found even more won-
derful and stranger things than this” -says Ibn Dawudzade.

At the word wada* al-Firuzabadi speaks of a certain Habannaga Dii l-wadat (the
one having sea-shells on himself) who received his name because he always wore a
necklace of sea-shells, bones and pottery as long as his beard. When asked why he
answered: in order not to lose my way going home, etc., and so his name became
notorious for idiocy. Ibn Dawudzade’s commentary runs as follows:
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* See Goldziher 1972
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Perhaps the real reason why Habannaqga’s name became proverbial for stupidity is that he
stood alone in his time. In our time, the majority of teachers are more stupid than he, since
they cannot speak Turkish in a proper way at all. Especially the great masters who teach
at high-ranking, noble schools, they cannot even differentiate the schools from the taverns
of the riff-raff and had their servants not escorted them they would go astray and lose their
way even to their homes [ie., the homes of their wrongful forefathers], although they are
in charge of the Sultan’s schools. -

Of all the bad things with which time afflicted me [the worst] was that [the chair in] the
noble imperial school “al-Hasikiyya” in the sublime capital of the Sultanate,
Constantinople, [well] protected [by God], was given to a fool, an idiot, an ignorant, son
of an ignorant son of an ignorant, who cannot differentiate black from red, nay a tree from
a stone, or gold from clay. And it was ot given to this poor and miserable servant - son
of a skilful learned man, son of a distinguished scholar -, the guilty and weak author of this
excellent worlk, although it had been stipulated for me in a condition by the eminent
woman, the late donor of the wagf, since she said: When there is vacancy in the noble
school of “al-Hasikiyya” which belongs to me, it should be given to those who teach at the
so-called “Hanqah” school which 1 had built in the town of Constantinople, [well]
protected and armed [by God]. And I - poor servant, immersed in the sea of rebellion -
was at that time teacher of the above-mentioned school.

To You, I complain my God, not of You *
Since You are enough for me in vicissitudes

These lines of complaints are strange enough in the original work of Ibn Dawidzade.
But even stranger is the fact that Goldziher quoted Ibn Dawiidzade’s commentary in
such length (the quotation runs even further). There are no such other quotations
from other works in Goldziher’s articles and this quotation has nothing to do with
“Sprachgelehrsamkeit” or linguistics.

The answer may be found in Goldziher’s Tagebuch. Speaking about these days he
wrote (twenty years later, in the end of 1870): “My parents ... had more and more
serious doubt in the reality of the chair of professorship which Eétvds [the minister
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of culture and education in Hungary at that time] had promised to me™. And in
fact, Eétvis died in February 1871, and the chair was given to a completely ignorant
person - during Goldziher’s stay in Egypt in 1873 - who did not write an article on
Islam or Arabic studies in his whole life and whose knowledge of Arabic was on a
very basic level. So Goldziher had premonitions and unfortunately for him, they
became true. He had written his own bad fortune by the lines of Ibn Dawudzade as
if he were a medieval painter painting his portrait into an altar-piece.

3. Goldziher set an incredible pace of work in his late teens and early twenties
which made him highly-strung and responsive to the lives and works of earlier
Muslim scholars. He had become especially interested in the life and oeuvre of the
polygraph of the 15/16th century, Galal ad-Din as-Suyuti (d. 911/1505).

“My attraction to as-Suyuti urged me to scrutinise all Suystica in the Library [in Leiden],

collating and excerpting them; I copied the whole synonym literature, then examined all

the MSS in Leiden relevant to the edition of [at-Taalibi’s] Figh al-luga,-a task assigned to

me by Fleischer” (Goldziher 1978b:49).

A decisive impulse to write a brief history of Arab linguistics was given to him by
as-Suyiiti’s Muzhi* about which he expressed his admiration in his Tagebuch:

“It was an uplifting scholarly activity, in the truc meaning of the word, to penetrate into

its study that strengthened and consoled me in these days. I felt very fortunate to get

acquainted with the Muzhir, and I was sitting day and night over it. It grabbed me so much!

God bless the old Suyniti for itl Therefore my copy of this book has become a memorable

piece of my library. It reminds me the deep spiritual excitement which overcame me during

its study” (Goldziher 1978b:48).

So, interestingly enough, he interrupted his lexicographic research for a while and
prepared an article on as-Suyut?’.

The subjects Goldziher dealt with were always turned into his personal matter,
he did not keep aloof, but entered fully into their spirit. He handled the facts with
objectivity, but at the same time he considered the scholar’s attitude a moral
question. His ideal was firm puritanism accompanied by modesty. Accordingly, he
later condemned a¥-8a°rini for his accessive self-assertion and immodesty (Goldziher,

5 In the German original it runs as follows: “... meine Eltern, die meine Fihigkeiten freilich
{iberschiitzten, meinen aufgewendeten Fleiss hoher taxirten, als dass er zu einem jahrelangen Almosenleben
fiihren sollte, zweifelten immer mehr und ernstlicher an der Realitéit des Katheders, welchen E&tvis mir
in Aussicht stellte. Die Bedenken der Leute, die mir es doch unter allen Menschen am besten meinten,
fand ich nicht unbegriindet. Im Umgange mit den Menschen musste ich ja die Uberzeugung gewinnen,
dass Eotvés einen aus dem Meere von Beschrinktheit und Schlechigkeit herausragenden Felsblock
bedeutet, einen Leuchtturm, eine hohe Warte, eine Oase inmitten der Wiistenei von mittelalclicher
Barbarei und geschmiickter Rohheit” (Goldziher 1978b:46).

6 See Goldziher 1871b:63 ff. Cf. Goldziher 1878.

7 This article (Goldziher 1871b) is still considered of prime importance within the literature dealing
with as-Suyiiti. See its English translation: Goldziher 1978.
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1910, Ch. Four). He rebuked even his beloved as-Suyiti, though he was attracted
both by his immense literary output and his multicoloured personality. “In this
paper we shall have occasion to learn that our ingenious Suyiti did not shrink from
drawing up treatises which ... prove to be nothing other than polemical works whose
sole purpose is to serve as an exaggerated advertisement for their author and as

instruction to his contemporaries in his unsurpassed and unsurpassable greatness and
erudition” (Goldziher 1871b:53 = 19782:80-81).
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God sends at the ‘head’ of each century a man from among the people of my House who
will explain to them the affairs] of their religion ... That man was driven to what he did
because he understood from me that I hope, through the bounty and favour of God, just
as al-Gazili hoped for himself, to be the one sent to this ninth hundred, since I am the only
person therein who has studied thoroughly all branches of the sciences: Qur’anic exegesis
and its principles, tradition and its sciences, jurisprudence and its principles, lexicography
and its principles, grammar and morphology and their principles, polemics, rhetoric and
history, and since I composed in all these branches of knowledge brilliant and outstanding
works, the like of which none before me has produced, and which number five hundred
to date.

It appears from Goldziher’s article, that he recognized in as-Suyiti different types
of scholars of his own age, side by side to the supercilious, presumptuously confident
scholars he could see the innovator, the founder and initiator of new fields of
research, whose death falls on the dawn of a new century, i.e. himself. It does not

seem forced to say that with the excerpts taken from asSuyuti’s autobiography
Goldziher drew his own (would be) portrait.
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I have created the branch of knowledge called principles of philology which I have be-
quathed and in which I have no precursor. It follows the pattern of the principles of
tradition and the principles of jurisprudence. My writings and my knowledge have
penetrated to all lands, reaching Syria, Riim, Persia, the Higiz, Yemen, India, Abessinia,
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the Magrib and Takrir, even to the Atlantic Ocean. No one else shared with me all [these
sciences] that I have mentioned, nor has any one save myself attained to absolute individual

judgement (igtihad) in our days so far as I know.

In his youth, when he was struggling between two branches of sciences, one pre-
scribed by obligation and the other attracting his soul, he may have read with great
pleasure what as-Suyiti had written on this:

Anly g oo glosas oloal Gllly cuaatl ple

The science of tradition and the science of philology are two brothers [like twin rivers],
flowing out of the same valley [ie. they are alike in every respect]

4. Goldziher’s personal adherence to subject matters and topics in his scholarly
research originated many times from his personal attachment to his teachers and close
friends, especially to Professor Fleischer. He promised him to edit one of the Leiden
MSS, Ibn Sikkit’s Kitab al-alfiz® when he left Leipzig travelling to Leiden in 1870
-and a quarter of a century later he fulfilled his promise. Although Fleischer had died
some years earlier, he felt obliged to do so. It had taken a quarter of a century to
complete his edition, since in the meantime he had finished some of his great studies
in the field of Islamic research, among them especially the one on hadi literature.

So he had finished his MS of the edition of Ibn Sikkit’s work, together with at-
Tibrizi’s Tabdib, but we cannot find the book in the list of Goldziher’s works’. The
reason is simply that although he had written on the cover of his MS “to be sent to
the publisher” in 1894, but in the meantime Louis Cheikho, in Beirut, also had been
working on the edition of the same work, based on the same MSS, and Goldziher
may have heard about this edition or may have seen the book and so he had never
sent his MS to the Dutch publisher. It could not be the publisher who dropped the
idea of publishing Goldziher’s edition, since there is no letter in the vast correspond-
ence of Goldziher who preserved every letter written to him. Even more astonishing
is the fact that Goldziher did not write any remark about the case in his Tagebuch.
The whole story is very characteristic of Goldziher’s shyness and proudness - he did
not want any comparison between the two editions. Also, at that time if one edition
was prepared there seemed to be no reason to do it in a second time. Goldziher,
however, was not quite right in his decision, since after comparing the texts of the
two editions it appears that his is the much better and reliable one. Louis Cheikho
intimidates the reader with his list of corrections (but he left much to be corrected),
and with the arbitrary and unnoted alterations of the MS.

® “ copied the whole Ibn as-Sikkit”. Goldziher 1978b:49.
% The MS is kept in the Goldziher Collection, no. 2. See Goldziher, Beguest.
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Limited space does not allow us to go into details, but it must be emphasized that
Goldziher edition, though it remained in manuscript, reflects not only his personal
attachment to his late professor Fleischer, but also the exactness and thoroughness
of his methods when working on the edition. His editorial technique may well be
considered modern in his faithfulness to the original text, always noting and explain-
ing the alterations®.

5. In conclusion, Goldziher’s world of ideas and his moral standing can easily be
identified from the works he published or intended for publication. He wrote himself
and his Weltanschauung into almost every piece he wrote, sometimes expressis verbis,
sometimes only through allusions." “When he [Goldziher] is discussing and dissect-
ing any phase of the development of Islamic thought, one feels that he is speaking
not of an abstract subject with which he had familiarized himself over many years
of unflagging study of books and manuscripts but of a live entity of which, for a
short time at least, he himself was part” (Patai 1987:78).
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THE REAL SATANIC VERSES?
Alan Jones

The University of Oxford

Whatever its other ramifications, Salman Rushdie’s novel has, by its very title,
served to focus attention on an alleged incident in the life of Muhammad. The tradi-
tional sources depict him as having been tempted by Satan to utter 2 Quranic recita-
tion which included material that was not part of the Holy Writ - a damaging situa-
tion that was put right only by the intervention of the archangel Gabriel.

Whilst the majority of Muslim scholars were willing to transmit the story, its con-
tents were unacceptable to others. Thus we know from at-Tabari that Ibn Ishiq (d.
¢. 767 AD) included the story in his Sivat Rasil Allih' but Ibn Hifam (d. c.835 AD)
omitted it from his abridgement of Ibn Ishiq’s work. There were other scholars who
were deeply unhappy about the story, perhaps the most prominent being one of the
major commentators on the Qur’an, Fahr ad-Din ar-Razi (d. 1209 AD)%

The crucial source which gathers together the various recensions of the story is
the Tafsir of at-Tabari (839-923 AD). One of the verses on which he has to comment
is s#ra 22, verse 52, which reads as follows®:

Whenever We sent a messenger or a prophet before you,
and he had the desire [to recite],

Satan tampered with his desire.

But God annuls Satan’s tamperings,

and then God confirms His signs.

God is Knowing and Wise.

at-Tabari explains the verse by reference to a passage in si#rz 53. Why he should
do this is problematical, as the passage in sizra 53, which deals with Muhammad and
his contemporaries, is not a particularly apposite explanation for a verse that appar-
ently refers to Muhammad’s prophetic predecessors [‘before you’]. I am inclined to
think that this apparent mismatch indicates that the story about the passage in siira
53 was already in existence in some form or other before any need was felt to explain
s#ra 22, verse 52, and that it is not simply a story that came into existence to explain

! See at-Tabari, Tufsir on sira 22, verse 52, and Tarih 1192. Cf. Guillaume 1959:165-167.
2 See ar-Razi, Mafatih on siira 22, verse 52.

3 The translation of the verse is mine, as is that of si#rz 53 and the ‘Satanic verses’.
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siira 22, verse 52. The story and the verse had come together with the passing of
time.

In commenting on siira 22, verse 52, at-Tabari gathers together all the traditions
that he knows about the passage in sira 53. Though these cover just over four quite
densely printed pages of roughly A4 size, they boil down to one story with varia-
tions in fairly minor detail. at-Tabari gives just one version in his other great work,
the Tarih. This version was translated into English by Guillaume in 1959, when he
included it in his translation of the Sir4. Basically, Guillaume was translating Ibn
Hidim’s work, but in an attempt to get as near as possible to Ibn Ishiq’s earlier and
more detailed version, he included passages from Ibn Ishaq that had survived in other
sources, particularly at-Tabari. Guillaume’s translation, with one or two minor al-
terations, runs as follows:

Now the apostle was anxious for the welfare of his people, wishing to attract

them as far as he could. It has been mentioned that he longed for a way to at-

tract them, and the method he adopted is what Ibn Hamid told me that Sala-
ma said Muhammad ibn Ishiq told him from Yazid ibn Ziyad of Medina
from Muhammad ibn Ka‘b al-Qurazi: When the apostle saw that his people
turned their backs on him and he was pained by their estrangement from what

he brought them from God, he longed that there should come to him from

God a message that would reconcile his people to him. Because of his love for

his people and his anxiety over them it would delight him if the obstacle that

made his task so difficult could be removed; so that he meditated on the pro-
ject and longed for it and it was dear to him. Then God sent down ‘By the
star when it sets, your comrade errs not and is not deceived. He speaks not
from his own desire.” [These are the the first three verses of si#ra 53.] When
he reached His words ‘Have you thought of al-Lat and al-“Uzzi and Manat',
the third, the other’, Satan, when he was meditating on it, and desiring to
bring it (sc. reconciliation) to his people, put upon his tongue ‘these are the
exalted garinig whose intercession is approved [or hoped for].” When Qurays
heard that, they were delighted and greatly pleased at the way in which he
spoke of their gods and they listened to him; while the believers were holding
that what their prophet brought them from their Lord was true, not suspect-
ing a mistake or a vain desire or a slip, and when he reached the prostration
and the end of the sira in which he prostrated himself the Muslims prostrated
themselves when their prophet prostrated, confirming what he brought and
obeying his command, and the polytheists of Quray$ and others who were in

4 Information about prelslamic deities is not very reliable, but it would seem that al-Lat was
particularly venerated in at-T#'if, al-Uzza by the Quray?¥ in Mecca, and Manit by the Arabs of Medina.
See Fahd 1968.
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the mosque prostrated when they heard the mention of their gods, so that

everyone in the mosque, believer and unbeliever, prostrated, except al-Walid

ibn Mugira who was an old man who could not do so; so he took 2 handful

of dirt from the valley and bent over it. Then the people dispersed and Quray$

went out, delighted at what had been said about their gods, saying, ‘Muham-

mad has spoken of our gods in splendid fashion. He alleged in what he recited
that they are exalted garanig whose intercession is approved.’

The story concludes by telling us, with some variation of detail, of Gabriel’s inter-
vention and the dropping of the ‘Satanic verses’.

Though, as mentioned above, there were some objectors, the accounts found in
at-Tabari’s works were widely accepted, and we find them frequently retold not only
in other commentaries on the Qur’an but also in such widely read works as the Ti-
rih of Ibn al-Atir (1160-1234 AD). One can therefore expect any Muslim with a good
traditional education grounded in the major Arabic sources to know of it, at least in
outline, and to accept it.

The common attitude amongst western scholars has been to accept the substance
of the story, maialy on the basis that it is impossible for the story to have been in-
vented. However, its accuracy has been attacked from time to time, notably, from
the historical point of view, by Caetani (1905-26: I, 278-282). However, the best and
most interesting critique is in an article by John Burton (1970), which is particularly
concerned with the problem of the abrogation of Quranic material, I share Professor
Burton’s view that the text that we now find in siirz 53, verses 19-23 is due to abroga-
tion of earlier material and is not merely the text minus the so-called Satanic verses,
two verses® that, according the the Muslim view, were never really in the text at all.
I'shall not attempt to summarize Professor Burton’s detailed and technical arguments,
which should be read in full.

My own focus is on the wider problems of the revelation, and I am therefore in-
terested to see whether the story preserved by at-Tabari is compatible with the text
of sitra 53 as it survives in the “‘Utmanic recension or in any earlier version that can
be discerned behind this.

Central to at-Tabari’s accounts is the assumption that the text of sira 53, as it
figures in the story, was that of the “‘Utmanic recension, revealed as a single entity,
plus, of course, the two extra verses. This seems to me to be quite impossible with
the text of sira 53 as we now have it, even if we ignore the later insertion of verse
23, which is generally recognised (e.g. by the standard Egyptian edition) as being
Medinan®.

$ According to the Egyptian edition, verse 23 is the only Medinan verse in Sira 53.
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One should always remember that the basic unit of the Quranic revelation was
a randomly variable number of verses. Except with some of the earliest passages, this
did not normally coincide with the working unit of revelation, the sira. Sira 53, like
the vast majority of siras, appears to be a composite piece. There is nothing doctri-
nally difficult for Muslims about this process of collation and revision: Tradition tells
of Gabriel visiting the Prophet to go over and revise the text of the Qur’an from
time to time.

Siira 53 in its present form runs as follows:

1. By the star when it sets,

Your comrade has not gone astray,
nor has he erred,
Nor does he speak out of caprice.
This is simply a revelation that is being revealed,
Taught to him by one great in power,
Possessed of strength.
He stood straight
s On the highest horizon;

i
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8. Then he drew near and came down,
9. [Till] he was two bows’length away or even nearer;
10. Then he inspired his servant with his inspiration.

11. His heart has not lied [about] what he saw.
12 Will you dispute with him about what he sees?
13. Indeed, he saw him on another descent
14. By the sidr-tree of the boundary,
15. Near to which is the garden of refuge,
16. When the sidrtree was covered by its covering,
17. His eye did not swerve nor turn astray.
18. Indeed, he saw [one] of the greatest signs of his Lord.
19. Have you considered al-Lat and al-“Uzza
20. And Manat, the third, the other?
21 Do you have males, and He females?
22 That would then be an unjust division.
23. They are merely names
which you and your forefathers have bestowed.
God has sent down no authority in them.
They follow only surmise and what their souls desire
- and that when guidance has come to them from their Lord.

24, Or will man have whatever he desires,
25, When the hereafter and the first life belong to God?
26. How many an angel is there in the heavens

whose intercession is of no avail
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save after God gives permission

to whom He wills and is pleased.

Those who do not believe in the hereafter

give the angels the names of females.

They have no knowledge of that.

They only follow guesswork,

and guesswork is of no avail against the truth.

So turn away from him who turns his back on Our Remembrance,
and desires only the present life.

That is the sum of their knowledge.

Your Lord knows full well those who have gone astray from His way,
and He knows full well those who are guided.

To God belongs all that is in the heavens and on the earth,

for Him to requite those who do evil for what they have done,
and to requite those who have done good with the fairest [reward].
Those who avoid the heinous sins and wrongdoings,

[but commit] vental offences

- [for them] your Lord is embracing in His forgiveness.

He is well aware of you

[from the time] when He raised you from the earth

and when you were foetuses in your mothers’ bellies.

Do not assert yourselves to be pure.

He is well aware of those who fear God.

Have you considered

the person who turns his back

And gives little and is grudging?

Does he possess the knowledge of the Invisible,

so that he sees?.

Or has he not been told

of what is in the scrolls of Miisi

And Abraham, who paid his debt in full?

~ That no laden [soul] bears the load of another,

And that a man will have to only as he has striven,

And that his striving-will be seen,

Then he will be recompensed for it with the fullest recompense?
And that the final end is to your Lord,

And that it is He who makes [men] laugh and makes [them] weep,
And that it is He who makes [men] die and makes [them] live,
And that He created the two pairs, male and female,

From a drop of sperm when it was ejaculated,

And that on Him rests the second growth,

129
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48.  And that it is He who gives wealth and riches,
49. And that it is He who is the Lord of Sirius,
50. And that He destroyed °Ad, the first,
51. And Thamid, and He did not spare them,
52. And the people of Noah before
- for they did grievous wrong and were vile transgressors -

53. And He also overthrew the overturned settlements,

54. So that they were covered by that which covered [them].
55 Then on which of your Lord’s bounties do you cast doubt?
56. This is a warner, of the warners of old.

Ly The Imminent is imminent.

58. None apart from God can remove it.

59, Do you then marvel at this discourse,

60. And do you laugh, and do you not weep,

61. While you amuse yourselves?

62. Bow down before God and serve Him.

A basic division into five sections virtually imposes itself: -

(2) 1-18

(b) 1925

(c) 26-32

(d) 33-56

The assonance is in -z (as it is for the first 56 verses). The verses are
addressed to the Meccans, and they have some internal cohesion. As
with most of the sira, the material is relatively early.

Similarly addressed to the Meccans, but with an abrupt change of
theme. This does not necessarily show that they are a separate reve-
lation from verses 1-18, but they could well be. These remarks do
not apply to verse 23, which is accepted as being a verse added at
Medina. Thematically, verse 23 is integrated, but with its later, more
diffuse, style - it is more than four times as long as the surrounding
verses - it has all the appearance of a substitution that makes points
that would have not been in the original text.

Here the verses are considerably longer than those that have preced-
ed (with the exception of verse 23). The Meccans are no longer being
addressed. Instead, Muhammad is addressed in verses 29 and 32 and
mankind in verse 32. In verse 26 we find the word safd‘s ‘interces-
sion’, which, as we shall see, was in the second of the ‘Satanic verses’
(S2). This could be a faint echo of the ‘intercession’ theme of S2.
There can be little doubt that this section is a few years later than
most of the material in the si#ra. It is not unreasonable to suppose
that it was added at the same time as verse 23.

Here the short verses return, the assonance still being in -2. First
there is an address to Muhammad and then a sketching in of some
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basic beliefs. There must be some doubt whether verse 56 is integral
or a bridge verse to the final section.

(e) 57-62 The assonance in - ceases. We have two verses with assonance in 7,
three with -#n, and a final verse ending in . This little peroration
fits neatly on to what has preceded, but the breaking of the
assonance in -z may well point to it originally having been a separate
revelation.

This means that at-Tabari’s accounts, if they have any validity at all, must refer
to an earlier version of sitra 53, of which verses 23 and 26-32 were not a part. On the
other hand, at-Tabari’s accounts require the presence of verses 1-2, 1920, the ‘Satanic
verses’ and verse 62. Thus, at-Tabari’s implied earlier version would have been com-
posed of verses 1-20, the ‘Satanic verses’, 2122, 24-25 and 33-62. I am not convinced
that such a long piece would have been recited as a unity on its first recitation at
what was an early period in the development of the Qur’an; and I suggest that the
five divisions I have made correspond with what were originally separate revelations.
However, that problem is peripheral to the main one, the position of the ‘Satanic
-verses’. Let us look at the crucial passage, starting at verse 19. According to at-Taba-
ri, the text of the initial recitation would have been as follows:

1% Have you considered al-Lit and al-“Uzza
20. And Manit, the third, the other?
S1. They are the exalted garaniq

S2. Whose intercession is approved.

21. Do you have males, and He females?
22, That would then be an unjust division.
24, Or shall man have whatever he desires,

25. When the hereafter and the first life belong to God?

The implication is that S1 and S2 then disappeared almost instantly; that they
were never really part of the original text. That takes us to:

19. Have you considered al-Lat and al-“Uzza

20. And Manat, the third, the other?

21, Do you have males, and He females?

22, That would then be an unjust division.

24, Or shall man have whatever he desires,

25, When the hereafter and the first life belong to God?

It is normal for little or no attention to be paid in the commentaries to the later
insertion into the text of additional material, and the implication that there was yet
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a third version, in which verse 23 was now included, is accepted without comment.
That gives us the version that we find in the “Utmanic text:

19 Have you considered al-Lat and al-“Uzza
20. And Manait, the third, the other?

21. Do you have males, and He females?
22, That would then be an unjust division.
23, They are merely names yourselves and your forefathers have bestowed. God

has sent down no authority in them. They follow only surmise and what
their souls desire - and that when guidance has come to them from their
. Lord.
24. Or shall man have whatever he desires,
25. When the hereafter and the first life belong to God?

This sequence of development simply lacks credibility. It is most unlikely that a
very sensitive passage evolved in such fits and starts. It is much more probable that
‘the original arrangement was:

19. Have you considered al-Lat and al-“Uzza

20. And Manit, the third, the other?

v 4 Do you have males, and He females?

22, That would then be an unjust division.

S1. They are the exalted gariniq

S2. Whose intercession is approved.

24, Or shall man have whatever he desires,

25. When the hereafter and the first life belong to God?

With this version, the evolution of the present text is absolutely straightforward.
S1 and S2 are not ‘Satanic’ at all, but a couple of verses which, having served their
original purpose, were dropped (abrogated, if one wants to use that term) and
replaced by verse 23. An echo of the abrogated material does, however, appear in the
use of $afi‘a at the beginning of the other added passage, verses 26-32.

Tt should be noted that if we accept this as the probable way in which sirz 53
evolved, it would mean that the abrogation would have had to have taken place at
Medina, as verse 23 is a Medinan verse. This is a long way from at-Tabari’s story,
in which Satan’s success is envisaged as being very short-lived, a matter of days, not
years.

That is probably as far as we can explain a perplexing story at this distance in
time. Certain awkward questions remain. First, if at-Tabari’s accounts are untrue,
how did they arise? In my view, the most likely explanation is that although the
“Satanic verses’ were dropped from the text, they were nevertheless remembered by
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some members of the Muslim community, in the same way that many variant read-
ings were remembered. In fact, not only were they remembered; an explanation for
their excision was also propounded: they were the work of Satan. A simple statement
like that could have evolved, with the passing of time, into the more elaborate ac-
counts that we find in at-Tabari.

Another mystifying problem is that it is S1 and S2 that have disappeared but not
verses 19 and 20, which look much more like the Devil’s temptation than S1 and S2.
The non-Muslim is hardly likely to be satisfied by the argument to which a Muslim
can turn, that the Devil’s work cannot be laid bare by rational critique, and that
clearly Gabriel confirmed 19 and 20 whilst removing $1 and S2 as the work of Satan.

Finally, what does garanig mean? I suspect that this is at the centre of the re-
working of the passage. Unfortunately, we are totally let down by the commentators
and lexicographers, who have not a sensible suggestion to make between them’. Sira
53, verse 28, describes their position precisely. As is always the case with the Qur’an,
Allah knows best.
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THE ILLUSION OF WEALTH
Laszlé Kikosy

Eétvés Lorind University, Budapest

My friend Professor Fodor has been deeply interested throughout his scholarly
career in popular Islam and in the survivals of Ancient Egyptian religion as well. This
fascinating field of interest invites me to deal in the following with several motifs
attested from Pharaonic ages onwards through to Late Antiquity even up to recent
folklore.

Desire for growing rich had been at all times an omnipresent agent of human be-
haviour. This has been particularly true of Egypt where the soil, the rocky moun-
tains and the immeasurable space of the desert concealed fabulous treasures of the
Kings and nobles of a remote misty past.

Papyri containing the acts of tomb robberies in the Valley of the Kings and other
areas of the west bank of Thebes during the 20% and 21* dynasty provide extensive
‘evidence for the dimensions of the devastating activity of the well organized preda-
tory bands (Peet 1930). Besides robbery a lucky accident could also lead to the disco-
very of valuable objects. An ostracon from the Ramesside period relates how a jar,
carefully sealed, was found under the floor of a stable by a private individual. Being
an honest man, he took care not to break open the jar, he learned yet from the list
written on the side that it contained jewellery of gold and silver'. We do not know
how the events evolved further.

Magical spells, names and rituals were expected to provide potent assistance in dis-
covering hidden treasures. In this connection a remarkable story presents itself. It is
a legendary episode of the life of Theophilus, patriarch of Alexandria at the end of
the 4* cent. A.D. Returning from a funeral ceremony he and St Cyril arrived to a
pagan temple decorated with three thetas on the lintel of the door. (The symbols in-
terpreted as capital thetas © were obviously three sun disks, 2 common ornament in
Egyptian temples.) Theophilus “filled with a holy prophetic spirit” found the clue to
the riddle by saying that the first is for God (theos), the second for emperor Theodosi-
us and the third for Theophilus himself. As he said these, the door of the temple
swung open and a lot of gold streamed out of it”. The three thetas (or rather the
triple sun-disk ornament) were regarded by the author of the narrative as talismans
which lost their power as Theophilus revealed their secret. As a remote parallel the
tale of Ali Baba of the Arabian Nights can be quoted with the word sesame acting as

! Vernus 1989:36-37. (Ostr. British Museum 5631, Cerny & Gardiner 1957: pl. 88.)
? Coptic manuscript Vatic. Copt LXII and LXTX. de Vis 1929:163-5; Zoega 1810:50; Kakosy 1982.
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a charm in opening the treasure-trove. This tale represents a connecting link between
Late Antique-Coptic and later Arabic magical literature captured by the desire for
finding hidden treasures. It will suffice to mention that even the great philosopher
and statesman Ibn Haldiin (Mugaddima 301-304) considered this topic important
enough to include in his extensive historical work.

Until recently a bulky Arabic compendium of magical practices served as a hand-
book for treasure hunters who plundered numerous archaeological sites and monu-
ments by illicit digging. Oddly enough, archaeologists tried to deprive it of its mystic-
al aura by editing it in a book form in Arabic and French language (Kamal 1907). In
spite of all efforts of scholars and state authorities, maniacs and swindlers still conti-
nue their criminal practices.

The Egyptian press in the past years published a number of reports about the
notorious red substance or red mercury allegedly found in ancient Egyptian tombs
and reputed to be the life-giving blood, a kind of elixir, of jinns because it helps to
restore the youth of old jinns. If one is in possession of the substance, he will bring
the jinn under his control and compel him to bring immense amounts of money.

‘The trouble is that the impostors trading on gullible people’s naivete, ask astronomic-

al sums of money for one gram of the substance thus plunging their clients into
ruin’. The latest news published a story about three swindlers who pretended to be
in contact with jinns which enabled them to locate treasures and heal illnesses. They
began digging in a house in the province of Asyiit. The householder’s family “could
only hear them digging while murmuring unintelligible prayers and also smelt power-
ful incense allegedly used to communicate with the jinn that guards the treasure™.
The impostors cheated considerable sums of money out of their clients with their
hocus-pocus.

The mystic atmosphere of hidden treasures is greatly enhanced by beliefs in guard-
ian spirits. In Gurna village, the site of Hungarian excavations since 1983, on the west
bank of the Nile opposite Luxor the people, living in the area of colossal mortuary
temples and a necropolis of vast expanse, display a particularly vivid imagination
when talking of the richness of the past.

I noted down the following story there in 1995 related by one of the inhabitants
of the village, A*zab Isma‘il Ahmad. A family living in the area of the mosque of the
famous local saint Seh Tayb one day somehow detected a hiding place with a treasure
guarded by an afrit (or afrits). In spite of the spirit guards they managed to seize the
gold, became rich and built a new house for themselves. The new wealth did not,
however, bring blessing; on the contrary, they were hard hit with misfortune and at
the same time strange incidents hinted at the wrath of supernatural powers. (T he

3 The Egyptian Gazette 7 April 1998 p. 1; 27 October 1998 p. 7.
* The Egyptian Gazette 22 April 2001 p. 1.
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house caught fire no less than three times in a year; the housewife was pushed down
by an invisible power on the stairs of the house, etc.) Finally, the family, although
Muslims, sent for help to a Coptic priest (4biina) who exorcised the afrit. Those who
were present at the ritual heard his dispute with the spirit who was finally compelled
by him to leave the house. Although not related by the story-teller, they obviously
had to get rid of the remnants of the treasure.

The remarkable, though vague concept of rasad is also known in Gurna. One of
the residents there is quoted to say “the treasure ...is guarded by a rasad, a legendary
creature that appears sporadically in the form of a snake™. The same resident “has
burned various types of Moroccan incense called gast and has recited magical spells.
If he gets rid of the snake - he says - the treasure will be revealed, and we will be able
to claim it for ourselves.” The treasure he has hoped to find was a golden waterwheel
supposed to be located in the courtyard of his house.

When talking on rased with one of my friends in Gurna, he expressed his view
that 7asad is something like a spirit, as jinn or afrit, and it can manifest itself in
various forms, and can also be killed. He knew also the derivative of this word,
marsid. This term is applied by the villagers on the mysterious ancient Egyptian
tomb in which five members of a family met their tragic death in 1905 (Weigall
1906). “Their deaths were registered as being due to asphyxia produced by poisonous
gases which had accumulated in the lower parts of the passage (of the tomb)” (Ibid.
12). People held that the tomb was inhabited by an afrit who guarded a treasure there
and strangled the five victims who entered the tomb. The case is unique, indeed, in
the history of Egyptology, and it has been never satisfactorily explained so far what
kind of gases could be the cause of the death of the five persons.

While Gurna is one of the places in Egypt where the craving for discovery of
hoards of gold has a particularly strong hold on the residents’ imagination, it can be
found, as a manifestation of human greed, all over Egypt and, naturally, all over the
world.

Rituals intended to bring hidden treasures to the light are described by Winifred
S. Blackman the eminent anthropologist and one of the best specialists of Egyptian
folklore who worked in the region of Asyiit and al-Fayyim in the 1920s and 1930s
(Blackman 1927). The protagonist of one of her stories is a Coptic priest who owned
a book with the list of hidden treasures. He tried to find one of them believed to be
buried under a large stone in the outskirts of a village®, He went to the stone at mid-
night, burned incense and recited incantations from his book. “Suddenly the great
stone broke into two, the two halves banging together and making a sound like the
roar of a lion.” When the villagers came out to see what had happened, the priest,

> Al Abram Weekly 1-7 February 199 p. 14 (Omayma Abdel-Latif and Rehab Saad).
¢ Blackman usually did not give the name of the villages where she worked.
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terrified by the crowd, ceased burning and reciting and climbed up a palm tree. The
“the two halves of the stone joined together again ... The people say that it would be
useless for anyone to attempt to dig up the treasure, for the deeper you dig, the
lower the stone goes into the earth” (Blackman 1927:189). A more intellectual group
of such find-stories deals with concealed books and inscriptions of wisdom’.

So far cases of hunting for real treasures or those existing only in the imagination
of the people have been treated in this article. In any event, the aim was to grow rich
through their discovery.

Another form of obtaining wealth by means of magic® displays a rather different
aspect. The Graeco-Egyptian papyrus Berlin 5025 (Late Roman Period), a compendi-
um of magical recipes, includes a prescription for acquiring a tutelary spirit
(rapédpoc). This aerial spirit should be on service for the magician’s client and per-
form whatever his master would command him. In the passage relevant to our sub-
ject (Preisendanz 1973: I, 8 /1. lines 96 ff/; Betz 1986:95-96) it is promised that if the
master wants to give a dinner, the spirit will prepare chambers with golden ceilings,
with walls covered with marble; he will bring costly wine and servant-demons will
be at his command during the banquet. The magician, however, alludes cautiously
the reader kol Tabra el Té pév &y 7o 8¢ PAémeabon povo[»] “and you consider
these things partly real and partly just illusionary*’.

It should not go unmentioned in this context that the belief in acquiring a
tutelary spirit can be traced back to Pharaonic Egypt. An ostracon from Deir el-
Medine preserved a supplication of man to a God to create for himself a weret-demon
(Cerny 1939: IV, no. 251).

The remarkable passage quoted from papyrus Berlin 5025 invites comparison with
an episode of the life of Apollonius of Tyana, the famous philosopher and thauma-
turge. When one of the disciples of Apollonius fell in love with a Phoenician woman
who was living in a suburb of Corinth, Apollonius tried to dissuade the youth from
marrying her but his words were of no avail. Seeing the obstinacy of his disciple,
Apollonius appeared himself at the wedding breakfast and looked around in the ban-
queting hall full of silver and gold. In the presence of all the guests he disclosed with-
out delay the secret: the woman is one of the empousas (a kind of vampire) who fall
in love with human beings to devour them on their feasts afterwards. After his dis-
closure of the truth, the splendid wealth immediately fluttered away and the retinue
of the servants vanished too (Philostratos, Life of Apollonius IV, XXV). In this way

7 See e.g. Fodor 1970: esp. 337-345; Fodor 1976:157, 161, 169-170; Fodor 1974:97.

¥ On magical abundance in the next world in Pharaonic religion see Kikosy, Zauberei im Alten Agypten,
Budapest 1989, 95-100.

9 Preisendanz 1973: I, 8 /1 lines 110-111/; Betz 1986:6. Translation of Betz.
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it became evident to everybody that the wealth of the woman was actually nothing
more than the semblance of reality.

The motif that spirits (afrits, jinns) or magicians are capable of producing imagin-
ary riches, still survives in Egyptian popular beliefs. H. A. Winkler’s well- known
book (1936) includes the story about 2 man who was served by a spirit-assistant who
provided his master with gold coins. People readily accepted the gold as payment but
found later only potsherds in their pockets (Winkler 1936:13).

A recent story heard during my excavation in 2001 speaks of a bridge made by
an afrit which proved to be again an illusion. People who wanted to cross the canal
over the non-existent bridge fell, of course, into the water

These stories are varied in their details, but the underlying idea remains the same.
Magicians and later spirits were credited with the miraculous power to evoke in the
eyes of the spectators the semblance of reality. With regard to their interpretation a
variety of assumptions are available: play of pure fantasy; tenacity of folk-traditions
handed down through subsequent generations; or may we venture the daring hypo-
thesis that at least in the first two instances (the Graeco-Egyptian papyrus Berlin 5025
and the Life of Apollonius) we are confronted with hypnotic suggestion? Later on
such stories survived as mere motifs of fairy-tales and fiction. In modern literature
Thomas Mann’s novel Mario and the Magician had elevated the motif of hypnotic de-
ception with its tragic consequences to the highest artistic level. Egyptians had, by
the way, rich experience in hypnotic trance which was a common practice in one of
the prophesying methods, the vessel inquiry (lecanomancy).

The romanticism of treasure hunting seems to be an inseparable element of the
excavations in Egypt in the eyes of the amateurs. These reveries are in actual fact,
kept alive by the successive new discoveries. It will suffice to make an overview of
the past decades of archaeological activity in Egypt (Reeves 2000) to see that the dis-
covery of the dazzling treasures in the royal tombs in Tanis (1939) was not the last
one in the series of sensational new finds. The treasure from Tell el-Maskhuta (1947),
the burial of queen Takhut (1950), the unfinished pyramid of Sekhemhet (1952) with
its golden objects, the jewellery in the tomb of princess Noferuptah (1956), the ear-
pendant from Saqqara, (1975) (Reeves 2000:198-200, 204, 218) and the Valley of the
Golden Mummies in the Bahariya Oasis (1999)® are all finds of prime importance.
All of them was surpassed by the treasure from Dush in the Kharga Oasis (1989)
including a superb gold crown, bracelets, a collection of plaques and numerous other
objects (Reddé 1992; Reeves 2000:228).

Without doubt the cemeteries of Egypt do conceal further finds and new great dis-
coveries are to be expected. Hopefully, they will come to light in scholarly excava-
tions and not through tomb robberies.

1 Hawass 2000. Actually mummies with gilded masks and cartonnages.
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REFERENCES TO ANIMALS IN THE DIWAN OF AL-HANSA’
Gertrud Kovacs
E6tvos Lovdnd University, Budapest

In the Diwin of al-Hansd’ (ca. 575 A.D.- ?), we find 57 elegies, the verses of
which, taken together, come to a grand total of 627 lines'. Approximately 18 percent
of these, or 109 verse lines, contain the names of 20 animal species, or various
adjectives describing them; in addition to a number of lines of particular relevance
which are concerned with the characterization and depicting of some animals’ qual-
ities and habits, out of which there are no less than 13 that make mention of more
than one species each.

The purpose of the present paper is to present and analyse all the sentences con-
taining references to animals that occur in the collected oewvre of al-Hansa’, and offer
a translation of each, replete with brief notes that may serve to facilitate a better
knowledge of either the word itself or the animal it signifies. Longish explanations
I have consciously striven to avoid for obvious space limits, yet some important in-
‘formation on etological and etymological aspects of the sentences might not infre-
quently be conveyed sufficiently clearly by the translation itself.

Animal species occurring only once or, at any rate, very rarely, in the diwin are
singled out first:

Ry WU 1 g M Y PR Wt ] B R

(1) 228.49.10* “The leopard (as-sabanta) marched forth for a fierce battle, aided by two kmds of
weapon ~ teeth and claws.” Commentators are unanimous in that the word means ‘leopard’, al-
though some insist it actually signifies a feature ascribed to the panther: ‘brave of heart’. (b65, d44,
“Atwi 1944:104). The poetess characterises her brother Sahr as a leopard, when he is leaving to meet
a ferocious fighter, that is death, who, quite like the leopard itself, is armed with teeths and claws.
Death, therefore, is also likened to 2 wild animal in the metaphor, which makes the line even more
picturesque.

DA Jalall b Al SASICE Y Ll Getiad el L 13,
(2) 245.53.4 “And when the whxte-oomplemoned [damse!s} walk together like fuwhite] water- fowl (ba-
nat al-ma’) in the turbid, shallow water.” The aesthetic beauty of the six-line poem is enhanced by
the continuous presence of the concept of whiteness as an undercurrent; thus, this line compares
the fair-complexioned women to water-fowl (a) (presumably white too), while two lines further her

! Throughout my study, I have relied on the edition of Fayiz Muhammad that follows the version
of Abi ] “Abbas Tarlab, since this appeared to be the most complete of all the editions available to me.
Hereunder, I shall refer to it as (a). Given the considerable divergences among the various editions, I have
found it imperative to keep comparing all the data with those offered by the rest of the published ver-
sions. These will be marked here as (b-f). For details, cf. the References. For a general survey of the poetry
of al-Hansa’s, cf. the short article of Fariq (1957) or the elaborate essay of Rhodokanakis (1904).

% The order is as follows: page number, verse number, line number.
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brother is said to have dealt to the enemy a blow so heavy that even the white fruit of the 74’ tree’
is unable to alleviate the damage.
Wl ye Gyt wiifa e o 3UaS * Y500, Yok Wl & 08,5
(3) 140.27.8 “[And you was the first to pitch camp there, then] you left there a long night and a
camping-place, where the wolves (‘awdsil) were howling to each other on the roadside.” This word
is an adjectival form referring to their ‘trotting, ambling, or running’ (a), though some say it is the
plural of ‘wolf’ (c165) or “female wolf® (b124), or else is a term for ‘trembling’ applicable only to
wolves.
W0 philed ¥, s 6ha%h * L AN Sl T 3G
(4) 109.16.2 “On such camels [is he travelling], which are like the serpents of al-Aba’ (bayyat), [and
when he returns] their humps get fatter but ticks (girdan) do not settle on them.” His camels were
s0 very lean, as a result of heavy marching and fighting, as to resemble serpents, for they, even if
having swollen sometimes, are quick to become as thin again as an arrow. It is said that ticks settle
on camels when the latter grow thin. According to another tentative, ticks are to be found exclu-
sively in filthy places (a).
potatlle Jatll b e of inlala * e L A gyt Sl i ms) AL
(5) 59.7.4 “I swear by God, I shall not forget the son of ‘Amr, the son of goodness, as long as the
pigeon coos, or there is a frog (wlgiim) to be found in the sea.” The meaning of the word remains
a matter for speculation. It is likely to mean ‘male frog’ (a, d97), yet whenever used together with
‘the noun ‘sea’ in the construct state, it will come to mean ‘the life, or bulk therof’ (a). Its multiple
meanings also include ‘darkness’, ‘duck’, as well as ‘wave of the sea’. The interpretation may be
somewhat modified by the substitution of the word algamr, ‘copious waters’ (b128, c169) for ‘sea’
in some versions. The gist of the sentence, at any rate, is the notion of ‘never’.
I FORA T INTICIRAATL ) ALV NI R LIOSA L Y
(6) 114.17.8 “[Sabr, when mounted] on any female animal with a mute voice, is as though he and
his camel-saddle had been [placed] on a wild she-ass (umm tawlab).” She likens Sabr’s camel - or,
more appropriately, its carriage and/or energy - to that of a female wild ass, which, as expressed
in the next line, roams the spacious deserts, ‘singing’ in a resonant voice, as though sounding a
multi-holed wooden flute (a).
olaln o t€a p1 5l aln * Wl 5pa NG il sl
(7) 129.24.4 “The father of orphans, who grow up with him in opulence, like small chickens (firab)
on a grazing grassland.” Comprehending this sentence will pose no trouble.
LS Gty il % Jyle ol (ale e a3 Jiay
(8) 34.4.10 “What a multitude of riders who came jostling as mountain goats (wi'il) do, and you
massacred their prominent heroes with your sword.” The difficulty of this sentence lies to a great
extent in interpreting the verb takaddasu, which has a pronouncedly varied meaning, including, e.g.,
“to be pressed together’, ‘to go hurriedly’, ‘the gait of a mounted battalion in iron armour’, ‘to
jump’, ‘a group of riders and their combined force’, ‘to go in a single throng’ (3), or, elsewhere,
‘(horses) pressing together’, ‘to make haste while walking’, ‘to go with difficulty on account of the
movements of shoulders or chests’, ‘to move one’s sides while walking’, ‘the horse’s pacing to war’,
‘an unhurried pace’, ‘the advance of mountain goats’, ‘to run wild’ (d93), and, finally, ‘the walk
of horses when they appear to carry a burden’ (£237). This very verb occurs in another passage too

3 A tree common in the Higz, whose white, soft and pulpy fruit used to be utilized to dry up the
bleeding by crushing it over the wound (a246).
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(157.32.8), where it is explained as follows (2): ‘to go to war neither too fast nor too slowly; used
primarily in reference to war’, ‘a mounted battalion and their concerted jump resembling that of
a flock of mountain goats’. The first hemistich of the line corresponds to a verse of al-Mubalbil, to
which the following explanation is proposed: the movements made by the two shoulders and two
sides of the horse while walking, which are similar to those made by the mountain goats; and this
is a sign of the horse’s leisurely pace in entering the war (Ibn Qutayba, Ma‘ani 40).
Lea’sd Tt ol en V¥ g e s e
(9) 47.4.32 “Which [, like a sharp sword,] will cut the summit of Mount Yadbul off, from which
its mountain goats (aw'l) will not leave.” That is to say, the peak of Mount Yadbul* is so high as
to make the habitat of those goats all but inaccessible. The two sentences display two different
plural forms, and that -within one single verse too.
sl ey Gty UaZald * s Ul gladt aiad dol’,
LTy Lo e Ll aiat * ie LTI JULPN PSR I
(10) 184.38.7 “And wail for your brother, on whose death the cavalry split up into bands like sand-
grouses (qata) do, and who was generous and magnanimous, slaughtering fat she-camels [for his
guests].” (11) 75.10.3 “And wail for your brother of the cavalry groups, [so numerous] as sand-
grouses (qata), which have [forever] lost, with the death of Sahr, [the usual] gifts and booty.” In both
verse lines, riders are likened to birds, on account of their dispersal and numbers, respectively.
Lellesl “olall sl ¢ * Y 9B s Tasny, 2,
(12) 43.4.24 “How many wailing women you have driven to crying, who [wail and gesticulate] like
young wild cows (irap), [their voices being like that of] cows (i) looking at their calves [to summon
them].” The singular of the word irab is irh, and it means ‘wild cows’ (b123, d95), or ‘wild cow
calves’ (a, c163). The noun n signifies either ‘cows’ (a, Ibn Qutayba, Maani 696), or ‘having wide/
black eyes’, the singular being #%yan. The interpretation of this line is that cows, when catching
sight of their calves, moo to them to call them to be suckled, and the voices of mourning women
are compared to this sound (a, c163). According to other sources, however, women leave their
dwellings as wild cows do their corral, enjoying the rainfall; or else the gathering of women is
likened to cows coming together, and their subsequent stampede out to the rain (b123, dss).
Vol em (ol pol’y o3 le * La'als 13 wyatall o ls
(13) 128.23.11 “Like a camel-saddle when fastened to a tattooed beast which competes with a herd
of wild cows (suwar)[in its speed of ranning].” The following lines(a) proceed to describe the behavi-
our of ‘a herd of cows’ ("Atwi 1994:113, Ibn Qutayba, Ma%ni 709) or ‘a herd of oxen’, which has
sought refuge under an arza tree’, only to be disturbed by her brother’s camel and becoming agitat-
ed. The camel, feeling the approach of a hunter towards the herd, lost no time to flee, making the
herd flee too, while some of its animals take to fighting the hunter’s dogs.
Whblyle geSatuts Jla, Uda * G e 0 tall B gy
(14) 141.27.9 “And many a humiliated and plundered captive whom you have gathered like white
antelopes (aram) of a sandy land, leaving them [in safety] among your people.” The collecting and
freeing of captive women are compared to a hunter’s capture of white antelopes or gazelles (a,
b125, ¢165, Ibn Qutayba, Ma“ani 696). There is a difference of opinion as to what is meant by the

* A mountain situated in the farthest reaches of the land of the B. Kiliab (a48).

3 Avta, anta’ (a) or artat (b55, <77, ‘Arwi 1994:113); a tree the fruit of which resembles that of the
jojobe,
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possessor in the construct state, as it may be explained as either ‘sandy land’ (c165, £226) or ‘a place
which is full of gazelles’ (b125).
LAY Pt . VT L Nt L
(15) 82.11.3 “Then he raised his whip [to urge] a huge, short-haired horse, which is like a dust-co-
loured gazelle (sada’).” Tt may be a young ewe among the grey, dust-coloured he-goats, or a gazelle
of middling stature (g), or else a he-goat of middling stature (b53, 74, d48, “Arwi 1994:110).
PO . A PO R T e
SN e o i RN YSa ® ialla Tl ) 4 asl
Waalall el linds AL ® 185 g i sVIB) g0t
(16) 132.25.6 “With a precious, firm lance, sharp-pointed and straight as the wing of an eagle (nasr).”
(17) 132.25.8 “He was saved from the points of the lances by a lean horse, which is [as swift] as an
eagle (‘ugab) setting out from its nest to take prey.” (18) 253.51.20 “[The horses], when driven to
the well, swoop down [on the water], as does the eagle (‘ugab) of darkness.” In the first verse line
the lance, sharp and straight as it is, is likened to an eagle’s wing; in the second, a lean horse’s light-
footed rapidity is to a flying eagle’s body; in the third, the swift running of horses with their riders
is to an eagle’s flight.
Sl e aa 9l 5l L ¥ L) o el fpste Talalla
(19) "65.8.12 “Many a bloody battle that you stopped, [in which the riders] were like locusts (§arad),
and an army of men ran [to flee from] being taken captive.” The truly problematic point is not the
‘word ‘locusts’ but the noun sewm, juxtaposed to it in the genitive structure, which may signify ‘as
numerous as locusts’, ‘going like locusts® (a), or ‘the herd is heading for the pasture’. This very
noun occurs again in another passage too (szwm al-aragili; 181.37.1), where it is rendered as ‘men
walking’, or ‘those differing from him’ or ‘the rich’. In other diwins (b51, c72, d48) this word is
replaced by mitla, and the rest of the sentence is likewise heavily different.
tardl ) atats e, T W LATS S gl st
(20) 68.8.13 “[You attacked] them in the morning with horses whose hoofs clattered on the earth,
as though they had been [as quick as] locusts (§arad) driven by the wind of Nagd towards the sea
[of Irag].” These locusts are moving along from the Tihima to Nagd, being driven as they are to-
ward the sea of Iraq by the wind of Nagd, that is a southerly one (a). As can be seen here, the
metaphor of locusts appears no less than twice within one poem, and in two consecutive lines too,
probably in an effort on the poetess’ part to make palpable the multitude and rapidity of the horses
spoken of.
(21) 164.33.19 “[Fighting], you hold up the hanging extremities of [your] loose, long armour,
[mounted] on your thin [horse like a] locust (bayfana).” The phrase means ‘ a horse that is as thin
as a locust’, ‘a locust that his horse resembles in its thinness and quickness’, ‘a locust that has
turned red from its original colour of blackish-yellow’, ‘a horse with a long body and scanty flesh’
(a), ‘locusts with multi-coloured sripe patterns on their wings’.
il U s ] () Y ey Y wal ala s
(22) 197.42.17 “With dishevelled hair and pale colour, they do not cease crying [even] if the barking
dogs (nawabih) have ceased [their concert] at night.” Some diwans (b23, c34, d29) substitute the
word nawi’ibh for nawabib, but that is also likely to refer to dogs (c43, €260).
e il o e ST Uila WIS il sl
(23) 18.1.2 “A disaster, when the dogs’ (kilb) voices are made tremble by hunger, and the secrets
of whisperers is made public.” The most enigmatic word in this line is yudgi, which is interpreted
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variedly as ‘tremble with hunger’, ‘hush someone’, ‘shout’ (a, e4), although in some versions (b145,
c191, d108) prefer the reading yasgd, which probably means ‘be silent, listen’.

R T L KV TN e A RN I S PN
(24) 101.14.2 “When he is reprimanded for its wearing a leather horse-shoe, it starts trotting quick-
ly, in the manner of dogs (kilab), in the thorny bush, listening intently.” Again, it is the verb that
we must pay special attention to: tébaqa. The trot of the horse is likened to that of dogs when the
latter are running with a hopping gait. According to the commentaries, the precise meaning is
‘when the horse keeps putting its hind feet in the footsteps of the front ones’ (a, Ibn Qutayba,
Ma'ani 46). (This word occurs again in 126.23.5).

The following species appear in more than one line in al-Hansd’s oexvre:
PRI IO B R R e ol gptae gl ocasY dis
el oM oo glate e TG * s Tafns o) il o0
(25) 59.7.4 “I swear by God, I shall not forget the son of “Amr, the son of goodness, as long as the
pigeon (hamima) coos, or there is a frog in the sea.” (26) 184.39.1 “I recalled Sahr when [hearing]
a high-pitched pigeon (hamima) sing and coo on a branch of the ayn tree.” The pigeon plays a pro-
minent role in laments, for wherever it appears in a poem it will remind the poetess of her brother
with its unceasing cooing, or it is evoked to make us understand that she will continue remember-
ing and lamenting her beloved until it ceases singing, that is forever. An interesting element is the
tree mentioned in the second line, the singular form of which is ayna.
@l ol W5 Laylals Lalia * 1 ghle waln iy iy <
Bl L Ul e ety Ly * T el L B <Y
PP oot | W 1| R ST LS, L e S O Sl L el W,
AT ol G gatalill e * il 1) ale 2,000 2)
DT A el o 0 R WS R ) P T P e
Besides the general name ‘pigeon’, we also often encounter the expression ‘ringdove’, as well as,
on one occasion, ‘turtle-dove’. (27) 235.50.1 “I wail for Sahr whenever I [hear] a grey ringdove (mu-
tawwaga hamama) shout away its anguish in the wadi.” (28) 176.35.6 “I shall lament you as long
as there is a ringdove (mutawwaga) to wail on a tree’s branch and there is a night-time traveller for
me to travel with.” (29) 168.34.9 “I shall lament you as long as there is a ringdove (nutawwaga) to
wail and there are stars to illuminate the night for those travelling.” (30) 202.43.2 “I am reminded
of Sahr whenever a ringed [dove] (dit atwig) coos with its high-pitched voice among the branches.”
In all of these lines, we can observe virtually identical images of the dove. (31) 243.52.2 “And be
like a turtle-dove (warga) among the twigs of its bush, or a crying, cooing [creature] (hattaf) on the
branches of the palms.”

LA Sl T, Tzl * 2wt WA gaaall ol

PO PRRCRS [P LY LN RO SO ST SN ORI LPORITON AN

(32) 130.24.5 “A superb protector, whom you would imagine is a lion in Bitz (asad bi-Bisz) that is

revealing its teeth.” (33) 236.50.5 “He is one of the maned lions of Biia (usd Bits) which will protect

its friends [and] relations, be they sedentary or Bedouin.” Besides the camel and the horse, the lion

is the third most important animal motif in this poetry. The location mentioned here is, according

to the sources, a place famous for its predatory fauna (a, £208), or a territory of the Arabs infested

with lions (b11), or a wadi in the Yemen, populated primarily by the Hat‘am and the Ka®b tribes,
which lots of lions roamed (a).

B ok S el B e S atat ge Wale PUX
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In yet another line, the poetess again refers to her brother as a lion from a Yemeni town (£208) or
an Arab settlement (b17, c26): (34) 105.14.11 “[And Sahr was] like a brave lion of Tabala (usid Taba-
lz) to the cavalry when they were returning and and attacking.” In all the above three lines, her
brother is visualized as a lion (ssad) bravely protecting its habitat and family.
e oie e WSSt Y F Ut B hn gl 5Ty
(35) 174.34.26 “With a great army on horses hopping in their bridles like /ions (usiid) appearing in
a teeming crowd.” Which is to say the bravado of these riders makes them resemble ferocious lions.
PR e WRC TR N LN T DR LMl g P i Py
(36) 130.24.6 “A lion (asad) of whom companions are wary, [being as he is] of a hard disposition,
strong of claws and slender of hips.” There are a number of verses which do not simply describe
him/them as a lion, merely mentioning some of the latter’s stereotyped inner attributes, but also
give a description of the appearance of the animal, which is, naturally, suggestive of some inner
qualities too. Here, the asad is characterized by one of its typical autributes (b11, c12, £227), duba-
rim, which might be rendered as “of a hard disposition’, ‘with a broad neck and waist’ (a), ‘of 2
strong integrity’ (227, “Atwi 1994:101). This word also occurs in the following lines, which are the
poetess’ longest and most detailed, hence probably most beautiful, similes desc;ribing the lion.
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'(37) 188.40.9 “TAnd you are of such] a people to whose tent visitors are always coming, and who,
when wronged, become like a lurking (badir), severe-looking (mutabassil),” (38) 188.40.10 “Whose fin-
gertips are broad, whose neck is broad (dubirim) [of a hard disposition], and whose den in the bushes
hides a lioness and cubs.” (39) 189.40.11 “A lion with broad jaws (bizabr), a ferocious lion (ri'bal),
which one fears meeting, the eyes of which are wide open.” Hizabr means a stout and strong lion
(a), while 7i'bal does a brave (b108, *Atwi 1994:126) and strong (z, d84) one, of a proud gait (2). The
first hemistich of this line also appears in a poem of al-Farazdaq (Ibn Qutayba, Ma‘ani 252).
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(40) 97.13.11 “And [at] a broad-jawed lion (ri’bal), which, when running [to catch its prey], cannot
be stopped.” Here, as in the previous line, the adjective preceding ri'bal is ‘broad-jawed’.
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(41) 97.13.10 “And he is more demure than a shy virgin, while being braver than the father of lion
cubs (abii $ibl), a male lion (hizabr).” A prominent feature of the lion in similes is its having cubs and
females around it, which it is intent on protecing.
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(42) 98.13.12 “And [he] is obeyed by the lions (hadirat) of the bush [which will not leave their hid-
ing-places for the fear that they feel] when they hear his roar in every dawn.” Vide supra; al-badirat
means such lions as use small thickets as hiding-places and will not leave them (a, “Atwi 1994:101);
that is lions hidden in their dens, looking surreptitiously at their surroundings.
S potes L ta) gl el alntad oyl Ly e ataly aULS
oy ol @b e e (¢) % 200 gme patad 2l platad
eolall LUall &0 Yt Joully Jo % a2 ¥y oY Ballall paw
The following three lines feature the bold and energetic layt. (43) 182.37.4 “You are like a lion (layt)
protecting its den and cubs, of a solid heart when the spears tremble.” (44) 204.44.3 “Oh you brave
man, you are braver than a maned lion (layt) in its den protecting its cubs.” (45) 236.50.4 “[Sahr]
is of a pliant nature, neither a weakling nor an ignoramus, but bold like the predatory lion (lay?)
of the forest.”
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There remain two verses, one of them containing an isti%ira makniyya, the other describing a
maned sort of animal, which is quite likely to be a reference to a lion. (46) 234.49.38 “With a thick
[strong] arm, he is much feared for his unexpected [attacks], [and he resembles a /ion by virtue of]
having two weapons, teeth and claws.” (47) 171.34.15 “As though they, on the day of their turning
against him to a man, had encountered [the living embodiment of] fury and force, [bursting forth
from] a maned predator.”
The most important animal species to appear in poems are the two essential domestic animals of
the Arabs, the horse and the camel. To comment on horses first. There is a fair selection of terms
for them in modern standard Arabic; out of these, however, only hayl occurs in pre-Islamic poetry.
On the other hand, it will not always signify ‘horse’, but often ‘rider(s)’, the exact meaning being
determined only by the context, and even then left uncertain occasionally. Thus, in 157.32.9 Sahr
shaves off the forelocks of enemy riders after being victorious over them. In contrast, 234,49.37
describes Sahr as ‘shaver of forelocks’, which probably refers to his shaving off the forelocks of
looted horses, a customary thing in those days, although this is not an unequivocal point. All the
following five lines mention hayl; and it is to be noted that this word is used by the poetess in
speaking of horses in a general sense, as opposed to one particular horse, named for some import-
ant feature of it. Which, of course, does not imply that byl could not be combined with adjectives.
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(48) 242.51.16 “Oh you who catches sight of a rider among the cavalry (bayl), [his] long-tailed steed
carrying him running.” Dafiya means long-tailed’ (a, b148, 195, d110). (49) 133.25.10 “And should
we have been alert to Halid’s doings, he should never more be able to lead a stud of horses/horse-
men (bayl).” (50) 101.14.1 “Oh my eyes, do wail over Sahr, pouring forth copious [tears, like] horses
(bayl) when sweltering with the long forced march.” The meaning of the verb is to grow weak and
thin with a long foray’ (a, b16, 24, d25), “for one’s condition to worsen’ (3), ‘to tremble, wither’
(£236). (51) 67.8.13 “[You attacked] them in the morning with horses (bayl) whose hoofs clattered
on the earth, as though they had been [as quick as] locusts driven by the wind of Nagd towards
the sea [of Iraq].” Vide supra (locusts). Horses that hit the ground hard and scatter pebbles with
their hoofs when running (b52, “Atwi 1994:109). (52) 173.34.22 “No sleep until the horses (bay)
return with stern glances [because exhausted], casting away [the care of] fillies (mubrit) and foals
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(53) 126.23.4 “And you made the people swallow him during the fight, then sent your foal (mubr)
to the cavalry, and it duly went there.”
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(54) 164.33.20 “You have been lost by [your horse] Talga, who gained some rest [after ever so
many forays]; oh, if only their owner could see the group of horses (hayl) [now that they have put
on weight and had a long rest].” Talqa is the name of a horse of Sahr’s (a, al-Gundigani, Asma’ 158).
Another verse line also mentions the name of a horse, Hasna’, which probably belonged to Sahr
(a); this, however, may well mean ‘a horse of noble breed’ (a). Al-A‘rabi does not mention this
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latter name, but this matters relatively little as he likewise fails to mention a¥%3ama’, the favourite
horse of Muawiya. (55) 145.31.2 “Many a horse of noble pedigree (hasna)), the eyebrows of which
flashed out from under the locks [in running], [were owned] by the tribe.” “Of an evening, he fas-
tened the saddle onto the horse’s back and made it run, [the horse] enjoying marching in a circle
if mounted by him.” “Slicing the earth with its hoofs around him, thrusting itself [with vivacity]
beyond the hillocks, [surveying the surroundings], lest he should fail to notice something.” “And
he made [the horse] run in various manners, and it was not found lacking in any kind of run.”
“After he had made it prance, the horse proceeded [to carry him running, as quick] as water [runs
when] the owners of water-carrying camels empty the huge buckets.”
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S$abib is a horse that is running with outstretched front legs as though swimming (a, b7, d19, “Atwi
1994:80), that is to say very swiftly (b7, c15/40, d19, £221, ‘Arwi 1994:80). This noun appears in
as many as three lines: (56) 76.10.5 “It runs with [the rider, who urges it by kicking] its waist; a
superb, healthy borse (sibih), when the night has put its garment of darkness on.” Here, the horse
is further characterized as ‘enormous’ (c15), ‘strong’ (a, £243), ‘having a nice physique’ (b7). (57)
201.42.24 “The giver of camels of a noble breed and exceedingly swift horses (sawabih).” In this line,
yet another i.nteresti.ng word, meaning ‘long, tall’ (a, “Atwi 1994:94), ‘having firm flesh’ (c32), is
added to ‘running as though swimming’.
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(58) 69.8.15 “How often you have ‘treated the visitor to a nice garment, a noble horse (sabih) and a
plump virgin.” Sabib tirfis a ‘horse that runs as though swimming and has a thoroughly noble pedi-
gree on both sides’ (a, £228). The second word also introduces the following line, and is then ac-
companied by several adjectives describing the horse: (59) 116.17.12 “And a horse of noble pedigree
on both sides (tirf nagib), of noble Avabic blood (mu‘rib), a swift runner (mutatalliq) with a tame nature
(wadiid), which, if asked by its rider, sets off [with no delay).” Mu‘rib means ‘a thoroughbred Arabic
horse, which is made evident even by its neighing’ (a), whereas mutatallig is one that is ‘happy to
be trained to race’ (), and wadid is ‘of a cheerful dxsposmon (@)
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(60) 211.46.24 “You [were] sitting on a powerful, young rhorougbbred (mu‘rib qanh) which seems to
be insane when galloping.” The term for a thoroughbred horse that we encountered in the previous
line is here combined with gérib, that is ‘a horse over five years of age (a) with a fully grown set
of teeth’ (£235).
e patall g Wl s e P i
(61) 82.11.3 “Then he raised the whip to a huge, short-haired horse (bawsab adrad), which was like
a dust-coloured gazelle.” Hawsab means ‘huge, having a huge belly, with puffed-up sides’ (3, b53,
c74, d48, “Atwi 1994:110), while agrad is a horse ‘with short hairs’ (f210).
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(62) 28.3.7 “[And attack them] on every lean mare with clipped bairs (§arda’ an-nusila damir) at the
end of the night, brandishing your swords.” The adjective ‘short-haired’, which we have seen used
in its masculine form in the above line, re-appears here as a feminine adjective, suggestive of
‘mares’, which, neighing as they do in a far less audible and shrill voice, help avoiding to arouse
the attention of the enemy during raids. Nusils means ‘hairs plucked or fallen out (a, b32, c46),
hairs lost’; while dimir is a horse grown lean not because debilitated but as a result of heavy
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training that has led to a loss of all fat on its body and the thinness and hardness of its
musculature.
Sl pe @l olalall Yt e 1l Yt @ Canls
(63) 132.25.8 “He was rescued from the points of the lances by a lean horse (damir), [as rapid] as an
eagle setting out from its nest to hunt.” Vide supra (eagle), and the previous line.
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I have already touched upon the meaning of the verb tabaga; see above, at the similes about dogs.
(64) 126.23.5 “[The horses] are ambling along cautiously [for the pain they feel in their hoofs], yet
you would say [Sahr’s young horse] is [still] rigid (gafil), even when it had walked for long and they
had entered al-Harir.” Qafil refers to a horse that is ‘rigid with leanness’ (), ‘a lean horse’. (65) 101.
14.2 “When he is reprimanded for its wearing a leather horse-shoe, it starts trotting quickly, in the
manner of dogs, in the thorny bush, listening intently.” In this line, not only the exact purport but
also the very use of the word sarih are questionable; it may mean ‘leather horse-shoe’ (a), “a swift
horse with no saddle on’, but is replaced by different words in the rest of the diwdins (b16, c24,
d25). The last verb in this verse signifies ‘let out an excited sound’ (), or ‘prick up one’s ears’ (@).
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In the following lines 2 wide array of terms is to be found for various species and qualities of
horses. (66) 242.51.17 “Under you is a huge flanked (kabda’), reddish-brown (kumayt) mare, which re-
sembles someone arranging his garb on his right arm, coiling it up.” Kabdi’ means a horse ‘having
huge flanks® (b148, c195, d110), that is to say offering an extensive surface for the rider to urge it
on by kicking it; whereas kumayt describes ‘a dark chestnut horse, with a certain reddish-black hue’
(b148, £238).
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(67) 91.12.9 “And the camel set out on a race against a prime [borse] with a curved back (awagi), a
broad chest (musaddar), long cheekbones, and a huge chest.” ‘Awagi designates a putative descendant
of a celebrated stallion of the Kinda confederation® (2) which was then taken from that tribe by
the Bani Sulaym, al-Hans’s kin during the yawm ‘llaf. Musaddar means “broad-chested’ (a), whilst
musaddir does ‘a horse one chest’s length ahead of the rest in a race’(b10).
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(68) 143.30.3 “Many a frightful scene that you have entered deep with noble youths on their trea-
sured horses (mugrabat).” The word means ‘horses tied up quite near their owners’, either because
of their being cherished by the latter, or with an eye to the possible necessity of mounting them
quickly for a raid (2). Other sources prefer the interpretation ‘highly estéemed horses’ (c55) or
‘saddled thoroughbreds’.
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(69) 136.26.16 “[He stabs at their horses, which are] advancing (mugbilas) toward him, then turning
away (mudbirat) and retreating, reluctant to fight [any more].” (70) 48.4.36 “Of a day, you see him
seated on an enormous horse (haykal) like a combatant igniting the fire of war.” Haykal is something
‘of enormous proportions’ (a).
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¢ A tribal alliance formed in the late 5th century by the Himyarites of Southern Arabia (Yemen) in
order to protect their trade routes,
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(71) 211.46.25 “And what a multitude of real men on their svelte horses (Suzzab), [who}, directing
[their horses] in the direction [of war], [went] galloping.” Suzzab are ‘well-trained, perfectly fit
horses (), svelte and delicate animals’. For other renderings, vide supra (eagle, locust, mountain
goat).
The lines in al-Hansa’s diwan with references to camels can be analysed by grouping them inte
three categories. The first category comprises verses in which the emphasis is on noble deeds, name-
ly on lavish presents of precious, fat camels, or massive slaughters thereof for the purpose of feed-
ing guests.
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(72) 129.24.2 “Fasty bones (vafl al-izam) [has the camel that you have slaughtered for your guests];
there is a man who lets his guests, rather than himself, eat, and does entertain both his kin and
strangers.” Other diwans substitute “fatty bones’ (3, €158) with ‘scented robe’ (b11, c12, d21).
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(73) 206.45.7 “Many a reliable (amin), strong she-camel (‘ans) that you have slaughtered, distributing
its flesh to feed the starving people.” ‘Ans is a ‘strong she-camel” (a), whercas amiin signifies a camel
“that you can rely on in a combat’ (a, £206). The following verses also clarify the method of slaugh-
tering the camels, namely ‘with a shiny white sword resembling lightning; being grabbed by an
eminent leader’. (74) 206.45.9 “It was crawling along on three legs after losing a fourth.” “By a
sword, when you aimed at it, it became as though its bones were [as soft as] a castor plant.” Tabad-
dama is ‘tearing apart and distributing’ (a). These lines are of particular interest, displaying as they
do marked similarities to the description in another poem of a slaughter of camels. The adjective
amiin occurs there 100, as does the verb takisu, which means a camel’s ‘staggering or crawling on
three legs and chest’ (a), ‘going’ (c124), ‘walking paralysed’ (693). (75) 150.31.12 “Many a she-camel
killed fully healthy (hamri’ mazlima) in the company, as though there had been a sand-dune on its
two sides [with its back fat and hump grown].” “You aimed at him without having asked for per-
mission, then let [his blood] flow and dressed [your] sword with it.” (76) 152.31.14 “Tt was crawling
along on three legs, after you had left there another [, the fourth one,] dyed [with blood].” (77) 154.
31.16 “And [the camel that had been killed] was ransomed by a strong camel (§asra) dependable in
combat, and the camel-saddle [the former] had left behind was put [on the latter).” Hamra’ mazls-
ma is a ‘red camel unjustly accused’, or one ‘killed when totally healthy’ (a). Gasra is a ‘powerful
(a) and splendid (f210), tall camel’. '
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(78) 184.38.7 “And wail for your brother, on whose death the cavalry split up into bands like sand-
grouses do, and who was generous and magnanimous, slaughtering fat she-camels (nib) [for his
guests].” Nib are ‘old and fat she-camels’ (a). ‘Agr means ‘the act of slaughtering a camel’ (a, b48),
‘killing a sheep’ (£231). The same verb is applied in the next line; ‘4ggar being ‘a person who slaugh-
ters great numbers of camels’ (a, b48, c67). (79) 230.49.15 “Salar would be bold when setting out
for a fight, and Sahr would magnanimously slaughter his camel for the starving.”
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(80) 181.36.21 “He, when his pot is boiling, is a distress for the camel berds (kitm), as well as for the
old, fat, powerful [bence not easily driven] she-camels, and the fast-trotting she-camels of middling [size].”
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The word mus'aba designates ‘obese camels, having more fat than flesh on their frames’ (a), noble
mares’ (£226), ‘she-camels not easy 1o lead’ (b115, c153). Hansalil means ‘camels of middling size
(a), extremely swift (b115, c153), light-footed or powerful (d89)’. This word re-appears in the 14th
line of the same poem (or another poem, as some diwans present it), where it is explained as mean-
ing an ‘adroit, skilful swordsman’ (a, b114, c151, dss).
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(81) 203.43.6 “And he presents old, strong and fat camels (awd), while a miser will refuse to do so,
as well as such rarities as will win in [various] competitions.” ‘Awd are “fat (a, b105, 140, £232) and
old camels’.
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(82) 201.42.24 “And the giver of noble camels (is) of fine breed, and of swift horses.” The meaning
of ‘s is ‘noble camels (a), of a reddish-white hue; a white camel the whiteness of which is mixed
somewhat with a fair or darker hue’ (£232).
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(83) 57.6.7 “They slaughter the she-camels ten months pregnant (iiir) for those who come to visit
them, even when not one in 4 hundred suckling camels (mi‘a) can provide milk for an infant.” It is
regarded as an exceptionally noble deed, since slaughtering a pregnant camel was seen as a sin. Kab-
ba, yakubbu means “killing a camel for the guests (), lay them out on the ground, turn them on
‘their heads’ (f237); whereas “isr designates a ‘she-camel that has been pregnant for six months or
more, or else for ten months (a, c45, d34), regarded as exceedingly valuable’ ((Atwi 1994:129). The
word ‘hundred’ occurring in the second hemistich one encounters again in the next line, (84) 208.
46.7 “He has uncommon gifts and luck on a day of boasting, protecting honour and giving off lots
of camels (mi’in).” Her brother, therefore, was a noble man who loved to act as a generous host.
“A man of noble deeds such as will slaughter his own camel for the guests; should you be a guest
at his tent, you would see him entertain his guests, giving the fat of the camels’ hump to them.”
(247.54.7 and 161.33.9).
The lines constituting the second category are those which probably come closest to a lament, that
is to the emotions of a woman having just lost a darling relative. These verses describe she-camel
whose offspring have died, evoking strong feelings of sympathy.
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(85) 134.26.5 “TAs though] there were four [camels] (arba?) in my heart, which keep mentioning long-
ingly [their lost young] till the time of rest arrives.” Arba® are ‘four she-camels affectionate for their
offspring’ (a, €166); whilst in other diwans the second hemistich is entirely different, turning there-
by the meaning of the phrase into ‘the four uppermost ribs of the chest’ (b26).
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(8€) 197.42.18 “They long with nostalgia even after the people’s eyes have closed, crying like she-
camels unwilling to drink, having lost their young (waliha qawimih).” Waliha are ‘she-carels longing
after their lost offspring’ (a, b22, c34); while gawamih means ‘camels that, dissatisfied with the pas-
ture and water to be found on their own territory, choose to feed elsewhere’ (a), or ‘camels that
raise their heads from the water short of having drunk because of the cold’ (a, b22, d29, “Atwi
1994:95), or else ‘those which keep raising their heads, then drinking again® (c34).
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(87) 228.49.11 “And not an animal having lost its offspring (‘agal) [like me), before which the skin
of its beloved, stuffed with straw (baww) has been put, and it is circling around it, calling it now
loudly, now all but inaudibly.” The poetess then goes on to describe the situation of the poor
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wretched animal, hence of herself. “It continues to feed until it [suddenly] recalls its lost offspring,
whereupon it starts to wander up and down unquiet with pain; it will get none the fatter even if
the springtime rains have poured upon the earth and caused everything to turn green; it will keep
longing and growl loud and long.” “Agil is ‘one whose infant baby has died (a), 2 woman bereft
of her child (a, c66, d44, “Atwi 1994:104), or a camel bereft of its offspring’. Baww: ‘when a baby
camel dies, it is common practice to skin it and stuff its skin with grass or other vegetable material,
then give it to its mother for the latter to continue fondling it and caring for it’ (a, c66, d44, “Atwi
1994:104); a young camel or a stuffed camel skin to trick the mother into continuing to yield milk.
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(88) 102.14.3 “You have participated in the fight [just as you desired to], which is [like] a [she-
camel] refusing [to suckle], yet surrendering [eventually, like a] suckling she-camel (mariyy) [having
lost its offspring] which yields abundant milk.” Mariyy is a ‘milch camel’("Atwi 1994:90), ‘one
whose offspring has died yet it still gives milk when milked" (a). This line, together with the fol-
lowing one, describe war as an obstinate she-camel refusing to yield milk. The first hemistich may
well be a reference to the fact that a camel will not give milk unless its nose or thigh is fastened
(a); that is to say, metaphorically, that her brother has put a halter on the unbounded ferocity of
war, while the second hemistich’s reference is likely to be that an animal being milked will stand
with its legs apart, avoiding all rudeness (), which is to say war has totally surrendered to her
‘brother. This same image is continued in the following line. (89) 103.14.4 “And previously, when-
ever a milker would take to [milking] it, it wounded him [to protect itself], besmeared him with
blood, and pressed its legs together with its tail held high.” That is to say, war had previously
wounded and killed anyone bold enough to defy it.
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(90) 107.15.4 “When the milk of the powerfil she-camel with a thick bump (bazil kawma) dried up,
and it fled the milkers to seek refuge at the acacia tree.” Bazil signifies a ‘camel whose teeth grew
out (b130, c171) when eight or nine years old’ (a, £207); or “whose first teeth had just appeared; the
small of a riding beast’ (c171). Kawma’ is a ‘camel with a thick hump’ (). Whereas 7ifd means
‘milk’ (a) in this line, it does ‘donation’ (a) in the next one.
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(91) 158.33.2 “On account of Sahr, and which man can be like Sahr? when even the old she-camnel
(nib) ceases to fondle its offspring [on a freezingly cold night}?” Vide supra (nab).
Finally, let us turn to the third category of verses containing references to camels in the diwdn of
al-Hans3’; one that encompasses verse lines about camels used for raiding as'well as lines that can-
not be grouped into either of the previous two categories.
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(92) 40.4.20 “Many a herd [of camels] (mugmi‘a) that you have led seated [on your horse], and you
have put a brand on them (agfal) with your spear.” Agfal are ‘camels having no mark on them (@
b123, c162, d94), that is animals the buttocks of which have never been stabbed’ (a).
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(93) 41.4.21 “Many a camel of extraordinary speed (nagiya) whose hoofs are worn off [with frequent
running), which [you have slaughtered, then] left their joints in the sand of the road.” Nagiya desig-
nates a ‘swift she-camel’ (a, b123, c163, d94). ) _
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(94) 211.46.26 “Defeated, they withdrew, and [on returning], you found your companions laden
with booty, with black/white camels (§in).” Meaning either ‘black’ or ‘white’ (a), giin is an example
of the addad, and it most likely refers here to camels of either colour.
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(95) 217.47.3 “Nor $ahr; and who can be like Sahr setting out of a morning, driving before him
a camel (qubl) with a piercing glance.” (96) 109.16.2 “On such camels (qubb) [is he travelling], which
are like the serpents of al-Aba’, [and when he returns] their humps get fatter but ticks do not settle
on them.” The noun qubb, occurring in both lines, properly means ‘she-camels with narrow hips’
(a, £235). For the second verse, vide supra (ticks, serpent).
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(97) 169.34.12 “And war [after breaking out and intensifying] mounted a scabby, wretched camel
(§arba’ bagira), settling on a bare spot on its back.” A line containing an extremely beautiful simile
to characterize war,
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(98) 88.12.2 “I crossed [that desert] with a guick-paced she-camel (migdim ar-rawib), which, when
rid of its saddle, is like a camel (amal) hard [to lead].” Migdim ar-rawab is ‘a camel that moves
quickly” (a, b9, c17, d20, “Atwi 1994:82), being as swift as evening is followed by morning. Kir is
a ‘camel-saddle’ (a, “Atwi 1994:82); cf. 128.23.11, where qutid carries the same meaning, The subse-
quent lines of this poem of al-Hans#’, in which she probably addresses a son or daughter of hers,
say that her child ‘reproaches the camel for the mistakes it made during the journey, occasionally
beating it even if it has done nothing bad; and [the camel] is frightened of him, beaten by him or
not; and [during the journey] the camel set out on a race against a prime [horse taken as booty]
with a curved back, a broad chest, long cheekbones and a huge chest.”
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(99) 24.2.9 “And when Mutiwiya b, ‘“Amr was among us on his white she-camel (adma’), which was
quite like a noble camel (§amal fanig).” Adma’ is a ‘perfectly white (a) or brown she-camel’, while
faniq is a ‘noble he-camel’ (2, b104, c137), ‘a prime breeding camel’.
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(100) 231.49.19 “He is a pleasant person; his words are unequivocal; his camels (§umila) [graze] scat-
tered [on the pasture]; and he keeps mending the [broken] bones.” The noun signifies ‘she-camels,

a camel herd’.
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(101) 86.11.7 “For [you have to wail Sahr, being reminded of him by] a wooded part of Yalban,

where there is [his] camel (ubir as-sura) among the lean she-camels (qulus).” Camels would be used

for travelling, especially at night, only if extremely powerful, “ubir as-sura. Quius are ‘she-camels’
(f236), or ‘young she-camels’.
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(102) 159.33.3 “ have sworn by the Lord of reddish camels (subb) that are headed for [His] Sanc-

tum.” Subb are ‘camels with a variegated colour, white mingled with a reddish hue (a), reddish-

chestnut, reddish.’
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(103) 160.33.8 “The frost [of those nights] forced the pregnant camels (aswal) into the pens, with

curved bodies and kidneys visible [for skinniness].” The word aswal designates ‘camels whose milk

has become abundant (a, c186), she-camels in the seventh month of pregnancy’ (b140, £225). As we
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could observe before, the poetess depicts the severe cold of winter by describing the wretched con-
dition it brings for the (pregnant) camels, and sometimes in a quite detailed manner too.
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(104) 192.42.2 “A torrent of water, as [the water] bursting forth from the full containers on the
camels’ (nawadib) backs.” Nawadih means either ‘camels used for carrying water from the well’ (a,
¢31) or ‘containers for carrying water’ (b21, c31, £242).
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(105) 196.42.14 “The winds blow [dust] onto our beasts let loose to pastute (sawam), and the paths
of our grazing-grounds have become barren.” (106) 242.51.18 “When overtaken from behind [being
otherwise as quick as always to be followed by all the riders], it claimed to be like animals, let loose
to pasture (sawim), of a man setting out in the morning.” The meaning of the word sawam is ‘ani-
mals grazing freely, or all one’s property, especially land’ (a), or else ‘beasts’ (FAtwi 1994:90), ‘cam-
els headed for the pasture or already there’ (b148, c196, d110, £223).
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Finally, there are still other lines that seek to characterize camels from some aspect or another, of
which noteworthy examples include: (107) 114,17.8 “[Sahr, when mounted] on any female animal
“with a mute voice (agma’ al-bugim), is as though he and his camel-saddle had been [placed] on a
wild she-ass[, so energetic is he].” The mute animal is in all probability a reference to a camel. (108)
40.4.19 “[These armies] had long and broad lips [like those of a camel], [and they swallow anyone
who approaches them, despite] having no eyes or mouths.” The avant-garde of the army, when lin-
ing up for attack, is likened here to a camel’s mouth. (109) 53.6.3 “They kept dying in about a
week’s time, becoming like the peoples that had perished before, and following [the fate of] the 7a-
midites.” The interesting element of this line is the phrase zim’ hamisa, which means ‘about a
week’s time’, and is derived from the vocabulary of camel rearing: ‘a five days’ period without wa-
tering the herds’ (a, b31, c44, £228); “when someone was preparing for a long journey, he would
water his camel only once in every five days to train it to bear thirst’ (b31), or else ‘the most burn-
ing thirst felt by the camel during the scorching summer days’, ‘grazing between two waterings’
@@). “Like a camel-saddle when fastened to a tattooed beast which competes with a herd of wild
cows [in its speed of running].” 128.23.11, vide supra (camel-saddle, wild cow); the ‘tatrooed beast’
is likely to be a camel (a) or a wild ass with a striped skin (‘Atwi 1994:113).

In summary, we must observe that animals play a very prominent role in the
poems of al-Hansa’. Like the poetry of the Gabiliyya in general, hers also offers a de-
tailed description of various facets of Bedouin life, with many ever-recurrent images
and themes, which is of course due to the ever-unchanging kind of environment. Ani-
mals she presents in such vivid images as to make us all but feel, see and hear what
she is describing. Her sentences are sometimes simple as befits a depiction of the ex-
treme simplicity of the desert, but one occasionally encounters quite complex phrases
and examples of garib too in this poetry. In al-Hansa’s poems, animals often appear
' in similes, which represent the most frequently applied poetic device of the Gahiliyya
era, conveying as they do the gist of the verse, the image formed in the poet’s mind
in a condensed and powerful way, in order to make tangible the inner and outer
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qualities of her beloved brothers, to express the pain felt by her - since she presents
highly emotional and lyric pictures when describing animals -, and, eventually, to
lend strength to her statements and describe everyday life. Although hyperbole is a
common phenomenon in al-Hansa’s poetry, it is not applied in reference to animals.
The description of animals always serves to characterize certain individuals (her be-
loved brothers, captive women, etc)) or other species of animals (a horse being as
swift as an eagle, etc.), or else it is a mere depiction of the environment.

It is to be noted that some animal species that, appearing frequently in al-Hansa’s
poems, are the focus of special attention are described in minute detail, in spite of the
diwan’s being essentially a collection of laments. This may be explained by the fact
that t2’bin, or praise of the deceased, is given 2 much more prominent place in her
oexvre than in comparable collections of elegies; moreover, perhaps to counterweigh
the relative absence of the theme of hikma in her collection, al-Hansa’ offers us plen-
ty of wasf, or description. In alluding to ferocity and strength, the image of the leo-
pard is evoked. Various feminine features are described by similes of white water-
fowl, wild cows, or white antelopes. Perishing is shown through images of the wolf;
leanness is characterized by describing serpents, ticks or locusts; perpetuity by pi-
geons and frogs; swiftness and multutude by mountain goats, sandgrouses, locusts,
eagles, dogs and horses. It may therefore be stated as a general observation that
horses, if in a group, tend to be likened to locusts, as well as to sandgrouses, as the
latter fly in one single group but scatter when forced to do so, whereas the swiftness
of horses is compared to the flight of eagles. The most important attribute of dogs
is their barking, that of pigeons and doves, rueful cooing. It is to be observed that
lions are referred to as asad, horses as bayl, when no particular feature of them is em-
phasized; while a lion may be called lzyt when bold, 7i’bal when proud and strong,
hizabr when huge and powerful. Speaking of horses, the poetess puts an emphasis on
their noble pedigree, broad chest, lean but muscular body, and swift pace. Her poems
also testify that horses were held in very high esteem among these people, as every
reference to horses bespeaks praise and affection towards them. Camel, the mainstay
of desert life, is spoken of in quite varied phrases. This being the animal that lived
closest to the ordinary Bedouin, even a woman was able to describe the various cha-
racteristics of the species, including the strikingly affectionate treatment displayed by
she-camels towards their calves.
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1. leopard (1) 1

2. water-fowl (2) 1
3. wolves (3) 1

4, serpents (4) 1

5. tick (4) 1

6. frog (5) 1

7. wild she-ass (6) 1
8. chicks (7) 1

A. Primary sources
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9. mountain goats (8-9) 2

10. sandgrouses (10-11) 2

11. young wild cows
(12) 1, herd of wild
cows (13) 1

12. cows (12) 1

13. white antelopes,
gazelles (14-15) 2
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14. eagles (16-18) 3
15. locusts (19-21) 3
16. dogs (22-24) 3

17. doves (25-31) 7
18. lions (32-47) 16
19. horses (48-71) 24
20. camels (72-109) 38
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THE HORSE AS SEEN BY A MEDIEVAL ARAB SCHOLAR
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The subject of this article is the body-parts of the horse as Arabic authors ob-
served them. The horse, thanks to its elevated role among the Arabs inspired many
writers, poets and scholars to write about it, For example, Abi “Ubayda, Ibn al-Kalbi,
Ibn al-A‘ribi, Ibn Qutayba (Ma‘ni), Ibn al-Anbiri, al-Asma, an-Nuwayri (Nibiya
X, 342 ff), Ibn Sida (Mubassas 11, 138-145), Muhammad b. Habib, an-Nahbhis, ar-Riyasi
and so on.

The books about the horses are - sometimes literally - similar to each other in
many aspects, such as the commentaries to the various body-parts and the quotations
from some verses to support them. The Arab authors usually borrow explanations
in their entirety from each other then record variations of the body-parts, distin-
‘guished by special features. By choosing one of the descriptions, the others can be
understood too. The main source of this article is Abi “Ubayda’s Kitab al-bayl, com-
pared to relevant chapters in Ibn Qutayba’s Ma%ni, Ibn Sida’s Mubassas and an-
Nuwayri’s (Nihbaya) where the views of many different authors are expounded.

Abi “Ubayda (d. 209/824-5) the scholar from Basra in the 8th century, about
whom Aba Nuwis wrote that “he was a skin stuffed with knowledge™!, knew all the
names of the horses and their riders, their stories and their origins in the gahiliyya
as well as in Islam. According to reports on him, it would not have been possible for
two horses to meet in the time of Islam, without his knowing their names and their
riders’s names.

He wrote ten books about horses: Kitab al-bayl (The book of horses), K. ad-dibaga
(The book of prestige), K. asma’ al-bayl (The book of the names of horses), K. hudr
al-bayl (The book about the horses’s gallop), K. sifit al-bayl (The features of horses),
K. fadl al-faras (The book of the advantageous features of a noble mount), K. al-ligam
(The book of the rein), K. as-sarg (The book of the saddle), K. hisi’ al-bayl (The book
of the castration of horses). He gave a detailed description about the body-parts of
a horse in his book Kitab al-hayl, where his knowledge about the horse compares
with that of the Basran philologist al-Asma (d. 213/828)2 It is said in later times
too that they were like two horses of betting, who reach the goal all together but for
a nose’s length (a$-Salqani 1977:84). A lot of anecdotes were hatched about the

! Cited by Gibb 1963:54.
2 Cf. Abi “Ubayda, Hayl 22-23.
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distinction between the two scholars, and one of these concerns a story that
happened during one of their visits to al-Fadl b. Rabi‘a. Making an account of the
body-parts of a horse, al-Asma‘i turned out to be able not only to list and show them
on the horse presented, but to recite a poem too on each of them. Abi “Ubayda
retreated by referring to his being a philologist and not a veterinary. Thus the winner
was al-Asma‘, who riding on the visual aid would remind Abu “Ubayda several times
of the distinction between the two of them (al-Qifti, Ruwat II, 202). Although the
winner was not Abt “Ubayda, his book about the horse had nevertheless become a
classic on the subject.

The account of the body-parts of the horse in his book resembles that in the
anatomy books of European scholars, but his description is not an exact work of
anatomy. It is instead, partly a visual account and partly a scientific description.
Therefore it is rather difficult to find the exact equivalent of the various parts in
another language. It seems that the Arab authors in the Middle Ages had looked at
a horse quite differently from the way European authors did or do. For example, the
accounts of the parts of the forehead and the croup of a horse, and their names,
reflect a view from the outside and are not a result of an exact account of the muscles
under the skin.

Abii “Ubayda divided the forehead into three parts, in the upper part of the fore-
head is the nasiya (under the forelock) and below this is the gabba, while at the bot-
tom of the forehead between the two eyes is the gabin. At the lower part of the nasi-
ya, where the two bones leading to the eyes fork off, is the mubayya, and in the
middle of the gabba is the latma or latat (Abi “Ubayda, Hayl 125-129). In a simpler
manner, Western anatomical description does not differentiate between these parts
and only uses the words forehead or ‘parietal bone’.

Abii “Ubayda uses different names for the various sections of the back’s stringy
muscle of the croup. The part above the tail, where the two muscles join, is the
gurab. The upper part of the semitendinosus muscle (§airat) near to the tail is the
sald and its lower part is the kidatan, at the upper part of the hind leg. The upper
part of the croup is hagabatan (Aba “Ubayda, Hayl 143-144, 213).

The description includes some inner parts too, but these also seem to result from
simple observation. This and the comments offered on the names of the various
body-parts show that an Arab author would describe the muscles in relation to one
another, sometimes giving them names of animals (perhaps because the resemblance).
For example, '

sparrow (‘usfiir): the root of the forelock;

owl (hama): top of the head;

fly (dubab): iris, corpora nigra or the tip of the ear;

titmouse or finch (swrvad): vein at the bottom of the tongue;

butterfly (farrisa): fine bones at the top of the head;
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bee queen (ya‘sib): white stripe on the nose that reaches neither the forehead

above nor the nostrils below;

young eagle (nahid): the fleshy part of the humerus, biceps brachii;

falcon (sagr): hair ridge at the groin;

sandgrouse (gata): place behind the rider on the horse’s croup;

crow (gurab): the upper part of the croup above the tail, where the two muscles

join;

male bustard (barab): hair ridge at the loin;

eagle (nasr/nusir): frog;

Elanus Caeruleus (z#rraq): whiteness in the eyes.

Abii “Ubayda lists 16 animal species or more accurately, 16 species of animals that
fly (Hayl 153 “asma’ at-tayr fi l-faras”). Other authors, like al-Asma®i, mention further
animal species like the ostrich (na‘ma), the pigeon (s¢"dana), and the hawk/falcon
(baz) (ad-Damiri Hayat 11, 160).

Abii “Ubayda listing the names of species, does not juxtapose explanations, so the
reader has to find them elsewhere in the book, among the explanations on the vari-

~ous body-parts. Sometimes the reader may suspect that the writer hides himself be-

hind the veil of simplicity, leaving the task of precise identifications to the reader.
For example, the hadaga is, in his description, a black circle in the eyes, whereas the
insan is the blackness in it (Abd “‘Ubayda, Hayl 129). The iris is a dubab. Or, in
another passage, the mukhulan is a well visible bone inside the carpus (Abi ‘Ubayda,
Hayl 135). In the account of some body-parts, all the writers whom I have consulted
tell the same commentaries, word by word, while in other cases they differ totally
from one another.

Ibn Sida (d. 488/1066) summarizes best the various commentaries (Mubassas VI,
135-204). For example the hafir in most descriptions means the hoof, yet in the
opinion of Ibn Sikkit it may also mean the ankle (gubba). According to Ibn Sida, the
“usfidr is the area extending from ndsiya down to the eyes (ma taht an-nasiya ili I-
“aynayn). Abi “Ubayda says that the ‘usfiér is the root of the nasiys (Hayl 125). As
regards the hawsab, Abii “Ubayd (d. 224/838) states that it is the interior of the hoof
(Ibn Sida, Mubassas II, 145) whilst Abi “Ubayda holds that it is the two bones of the
pastern (hawsaban) (Hayl 137).

Abu “Ubayda describes the horse together with its rider mounted on its back,
which can be gathered from the commentaries on the body-parts: the mustat'am is
the place between the halter’s nose-strap (marsin) and the lips (Hayl 130), the salifz
is the place where the collar is put (Hayl 132, 185), the gasara is the place on the neck
of a horse behind the collar’s position (Hayl 133), the safba is the place on the horse’s
sides which the horseman’s thighs touch (Hayl 139, 204), the ma‘add is the place on
the sides of a horse pressed by the horseman’s feet (Hayl 134), the markal is the place
on the horse’s sides where the rider urges him for a gallop (behind the elbows) (Hay!
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139, 191). The qadal is the place behind the nasiya, where the halter’s forehead-strap
is (Hayl 128).

Sometimes the descriptions concern various regions of the horse’s body, and not
concrete things, and the adjoining parts with the same function bear the same name.
For example, the nasiya is the forelock and the part of the forehead under it, just as
salifa means a part of a neck and a mane above it (Abu “Ubayda, Hayl 125, 185).
There are some parts of the horse which European scientists totally neglect, but the
Arabs do not: wrinkles at the throat (girin), the place before the rider on the withers
of a horse (katiba) and so on (Abi “Ubayda, Hayl 133, 186, 188). The Arabic
descriptions about the horse include some variations according to features in addition
to the general commentaries, for instance, long or the short ears, with straight or
loose edges, hairy ears or smooth ears and so on, and these types have different
names. This kind of description confirms that the aim of describing the horse in the
Middle Ages was not only to have a sound knowledge of the horse, but to prove the
author’s ability to collect ever more words referring to the horse. In this mentality,
I see both the characteristic Arab competitiveness and the precision of the
philologists. The books about the horses were written by philologists or more
accurately, by real factotums who aspired to learning everything they could. The
horse thus all but became secondary in the books written about it, the main thing
being to prove one’s superior knowledge.

In the collection of Abii “Ubayda we find some words which he mentions several
times, relating to different body-parts. Examples include the dubab and the radfa:
dubib means the tip of the ear (Hayl 125) or the iris in the eyes (Hayl 129), radfa
means a separate bone in the hoof, in the knee or in the joint between the cannon
and the pastern (Hayl 136, 137). It is likely to be not a bone but a cartilage in all the
three cases and they could have taken the same name because of their identical
function.

Abd ‘Ubayda names three different bones in the hoof. I could identify one of
them with certainty which is the coffin bone, that the hoof surrounds. One of the
other two bones is the aforementioned radfa (al-“azm al-mungat‘i fi gawf al-hafir) and
another bone is perhaps the navicular bone (azm fi gavwf al-bafir fi batinibi) whose
other name is difda’ (frog) (Hayl 137-138). This latter is used by the European
scientists for the horny-matter part at the sole of the hoof, between the sulci. In the
Arabic texts however the frog corresponds to the nusir (ma irtafa‘a fi batin al-hafir
min a‘alabu) that is what protrudes from the sole of the hoof, namely at its surface
and not within (Hayl 138, 201). The watra is the place between the two nostrils (flat
tendinous plate) and the place between the hock and the outer side of the knee (Hay!
130, 145, 218).

The idea of making a vocabulary on the body-parts of the horse is rooted in the
fact that it could greatly facilitate the understanding of other parts of the book of
Abii “Ubayda, and other medieval works about the horses. For example, the Kitab
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al-bayl of Abu “Ubayda, as such Arabic works in general becomes after a long intro-
duction profoundly absorbed in the explanations of the body-parts of a horse from
its head to its tail, then continues to use these words without any further pieces of
information. With the vocabulary, the description of the horse became easier to
survey, while the illustrations make these commentaries visible.

Unfortunately, Aba “Ubayda’s book does not include figures or pictures to aid
his descriptions, therefore it was necessary to use European anatomy manuals to iden-
tify the various body-parts. The difficulty lay in the fact that the descriptions had re-
sulted from an outside observation which made it highly ambiguous what is really
meant by the ‘inside’ or the ‘outside’ of this or that, or what might be ‘a well visible
bone’ or ‘tendons without flesh’, or which are ‘the two veins in the thigh’ and so on.
Since Abii “Ubayda describes the body-parts in relation to one another, this helped
identification. Whenever the names of the body-parts could be identified with Euro-
pean definitions they are given in this way instead of the original commentary.

The body-parts of the horse
An Arabic-English vocabulary based on Abi “Ubayda’s Kitab al-hayP

head Wiy ()
forelock L33 (Y)
forelock and the forehead under it Lals (Y)
root of forelock saita’e (E)
mane plus part of the neck above the forelock G 455 (0)
place behind the forelock where the halter is put Jias (1)
place behind the nucha, occiput L5 (V)
top of the head ala (A)
line of occiput R I P 1 (1Y)
nasal ridge Jal 1 (V)
fine bones of the top of the head Ll (V)
part of the forehead under the ears Tetla (V)
part of the forehead above the eyes Caia (VY)
the place of the forehead, where the two bones leading to the eyes fork off Lals (VE)
centre of the forehead sl / Ltk (Vo)
the two bones above the eyes, temporal gossa ollsy (V)
the fleshy part at the holes above the eyes, olilala’t (\V)
adductor muscles and temporalis muscle
palpebra olalaa (VA)
eyes obee (V4)
upper eyelids olblaa (¥°)
black circle in the eyes, corneoscleral junction S aa (YY)

* It is outside the scope of the present paper to compare these words to those amassed by Raswan
(1945) among nineteen Inner Arabian camel- and horse-breeding Bedouin tribes.
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blackness inside the hadaga

iris, corpora nigra

palpebrae

palpebra which is not included in higag, palpebra tertia
edge of the eyelid

eyelashes

bulbus oculi

tip of the ears

back of the ears

nasal orifice

face

caput mandibalae

concha nasalis

nasal bones

the nose from the ridge to the nostrils

well visible bone under the eyes, facial crest
the place of the halter’s nose- strap, caninus muscle
flat tendinous plate

medial and lateral alae of nostrils

‘lips

corner of the mouth

the place between the halter’s nose-strap and the lips, zygomaticus muscle

mandibula

tactile hairs of maxillary labium
temporo mandibular joint

masseter

maxilla

tonsils

part of the maxilla nearest to the nose
tongue

root of the tongue

two veins in the tongue: arteria and vena lingualis
edge of lingua

palate

gap between the palate and the nose, rima glottidis
teeth

the two front teeth

the two medial tecth

the two corner teeth

eye-teeth

molar teeth

diastema

mane

fluff at the root of the hairs

mane crest

two sinews under mane crest

Slabual (YY)
akl’s (YY)
ot (v¢)
asila (Yo)
Jaa (YY)
s (vy)
Slalias (YA)
olle’3 (Y4)
Soee (¥°)
et (YY)
olaia (YY)
olile 5561 (YY)
podies (YE)

) poara (Y0)
s Y LiaTs ()
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Sloaiia (£°)
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o (£Y)
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oleadl (£8)
il (80)
olalaxn (€1)
olizals (£Y)
_,_4.... (EA)
ol s s (89)
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gl (\¥)
Sl (W)

ol st (1Y)
apsm
B 5o i (VE)
S (o)
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alomle (W)
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two sides of the neck, musculus splenius

the fleshy part of the cervical vertebra

cervical vertebra

marrow

musculus cleidotransversarius

protruding bones behind the ears

hair ridges of groin

neck

the part of the neck behind the ear bones

the part of the neck behind mudammar ;
place of the collar, upper part of the neck up to the ear bone
sternohyoides muscle, the part connecting the head to the neck
two veins in the neck

gullet

part of the neck behind a place where the collar is put
creases in the throat

the part connecting the neck and the withers
the nethermost part of the neck at the chest
back

‘upper half of the withers

withers

place on the withers before the rider

scapula

the rider’s seat on the back of a horse

the line of the backbone

back strap

thoracic vertebra

intervertebral disc

the vertebra and the intervertebral disc together
each side of the horse

back

back of the two scapulas

place behind a rider on the back of the horse, upper part of the croup

upper part of the croup where the two muscles join

groove between the two gluteus muscles on the top of the croup

back of the croup

thorax

two sides of a horse at the place of a rider’s feet
shoulder

back of the shoulder

sinews in the back of the shoulder

point of the shoulder

shoulder, the part connecting the scapula to the humerus
humerus

fleshy part near the point of the shoulder, biceps brachii
fleshy part near the elbow, triceps brachii

olalle (WA)
alaaad ((8)
sl (ve)
glas (V)

85 54 (vY)
olslaials (VYY)
alala (VE)

e (Vo)

o d (V)
olall (vv)
ol (VA)
= i (V4)
ol (A0)
poll (M)
30ali (AY)
&J"Jﬁ' (A")
e s (ML)
ol (Ao)

31 2 (AT)

el (AY)
Aol gwlils (AA)
LSS (M)
Jals (A4)
aH_. (ay)
5954 573 (4Y)
Faa (4Y)
Jals (48)
aleb (40)
wla (4V)
oliZu (AV)
o=a (3A)

Joalsll tad (a)

s (Ver)
ollsle (1)
L5 (Vo)
wiae (V1)
o sa (V0 8)
ol alaZa (Ve0)

asS (V)
i ok [ Gy ,tats (VoY)
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groove between the two muscles of humerus
breast, pectorals
upper part of the chest, musculus pectoralis descendens

protruding part of the chest near the shoulder, musculus cleidomastoi

the chest as a whole

sternum

forearms of the forelegs

elbow, olecranon

olecranon

upper part of the forearm, where it joins the humerus
thick upper part of the forearm

joint

sinews

place inside the forearm, which is not hairy: chestnut, tarsal pad
vein inside of the forearm

fine lower portion of the forearm

place under the asla, which is not hairy: chestnut
visible bone inside of the carpus

the part connecting the radius to the cannon bone
'round separate bone in the rukba: patella

sinews joining to the patella

fat in the joint

round mobile bone at the back part of the rukba, accessorial carpal bone

cannon

cannon bone

protruding bone on the inside part of the cannon

sinew inside the cannon, joining it to the accessorial carpal bone

veins between the sinews in the cannon, arteria digitalis palmaris communis

= JJJ-:.i‘- (V1 ¢)
sume (VV0)
a3 (M)
obals (VW)
€0 (VW)
wald (V1)
olely 3 (VYY)
oladi = (V1Y)
S (VYY)
olawsTs (VYY)
obilatte (AYE)
w8y (1Y0)
Jea (VYY)
oty (VYY)
SLikn ¥ (VYA)
St (vye)
Gaasishir<)
St (VYY)
as’, (WYY)
Lt (WY)
olile’, (VYE)
ol s2ls (VY0)
vamle (YY)
s’y (VYY)
oL (VYA)
olalaisl (VY9)
woae (VE)

Jall (1 ¢1)

sinew between the cannon and its root, musculus flexor digitorum superficialis L (\tY)

splint bone

extremities of the cannon’s sinews

lower side of sinew

pure sinew with no flesh on it

sinew at the back of the ankle connecting to the hoof,
musculus flexor digitorum profundus, manica flexoria

chestnut on the front part of the ankle

long hairs in the back side of the pastern

ankle, between the pastern and the cannon

bone between the pastern and the cannon, large metacarpal bone

pastern (between ankle and hoof)

the two bones of the pastern

bone between the funna and the umm girdan, long pastern bone

short pastern bone

sesamoid bones

ring above the coronary band

hoof

by (1¢Y)
obilana’s (VEE)
anlyy (VE0)

gmis) (\¢)
Llsle (VEV)

alals (VEA)
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i (Vo)
Lta s (vey)
s (VY
olels y'a (VoY)
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coronary band

coffin bone

bulbs of heel

part of the hoof between al-amar and as-sahn

bone inside the hoof, navicular bone

part of the hoof between al-futir and as-salim, sole

part of the hoof at the edges of an-nusur,bar of wall

protruding part of the sole, frog

the sole as a whole

paracuneal sulcus and junction between frog and sole

interbulbar groove

groove in the back side of the hoof

upper part of the hoof’s back

fleshy part above the coronary band at the back side of the hoof

muscles of the chest that reach the earth if the horse lies down,
musculus pectoralis transversus

the outer side of the ribes

the part of the thorax from the first rib to the sixth

the third rib ;

‘rib

the last rib out of the zawr

the place on the horse’s sides
where the rider urges him for a gallop, behind the elbows

two sides of the thorax of the horse where the rider’s thighs touch them

ribs

creases

the last ribs

the outer side of the ribs
the inside of the horse
aorta

heart

vena

larynx

gullet

hepar, liver

lungs

kidney, renis dexter and sinister
intestines

belly

ventriculus

lobus hepaticus

part of the belly in front of the navel, where the veterinary stings it
the lower part of the liver
navel

the navel and its vicinity
navel

o] (Vod)
a1 (119)
aa ()

el (V1Y)
£ s (V1Y)
sl (V0 E)

2558 (V10)

saods 1 2555 (yn)

Jahla (V1Y)
pleia (V14)
ixa5 (114)
23 (V)
s=lys (YY)
L (V)

JIEILS (YY)

c=lsla (VVE)
295 (1vo)
Balls (VYY)
5 (V)
Ll (\YA)
g8 (VYe)
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Sasacn £¥K)
SlosemsT (VAY)
ol 5ha’3 (VAY)
Gaal 8 (VAE)
< go (VAD)
a8y (WAY)
<5 (VAY)
dsls (VAA)
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poilia (V44)
X (V4Y)
«Ju;",.J (vav)
LS (14Y)
rlie] (V4¢)
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S, (VAY)

w2l (VAA)
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5y (Y0 )
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the navel’s vein
aorta and vena epigastrica caudalis superficialis,
aorta and vena mammaria media
penis
testicle
region among the penis and the testicles and the inner side
of the knee (tafina): inguinal region
preputium
preputium
urethra
veins (pipes?) originating in the scrotum (testicle)
part between the perineum and the testicles, perineal region
the back part of the belly
converging hair ridge on the groin
croup, gluteus
upper part of the croup
upper part of the thigh
back part of the croup between root of the tail and semitendinosus
semitendinosus
' muscle with no bone underneath
root of the tail, dock
tail bone
hairs of the tail
musculus sphincter ani externus
anus
anus
musculus levator ani
preputial raphe
vulva
vestibulum vaginae
musculus constrictor vestibuli
musculus constrictor vulvae
ventral commissure, the lower part of the vulva
musculus semimembranosus
musculus gracilis
grooves between fleshy parts
fleshy parts in the thighs
joint between femur and tibia, on the outer part of patella
joint between femur and tibia, on the inner part of patella
thigh, tibia
fleshy upper part of thigh
sinews
two veins in the thigh
two tendons between “urqub and ma'bid
pure tendons (with no flesh on them)
between the upper fleshy part of the thigh and the hock
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point of the hock, calcaneus ola (YEY)
two bones of the hock olalalils (YEY)
tendo calcaneus communis (Achillis) and calcaneus olisd e (YEA)
hock oLl (YER)
cannon (between the ankle and the hock) s’y (YOr)
front part of the cannon abisaill (Yoo)
ankle between cannon and pastern Tila (Yoy)
hair on pastern % (Yoy)
superficial flexor tendon ae (YO£)
back part of ankle Llae (Yoo)
the lower part of the knee (carpus) and the hock on the cannon sa (Yo1)
upper part of the hind legs olials (Yov)
the lower part of the semitendinosus Sl ALs (YoA)
back part of fahiddan under the kadatan oMl (Yon)
hair ridges, tufts of hair salga (Y1)
converging hairs at the bottom of the upper part of the forehead Llalall 3,400 (YY)
converging hairs in the middle of the forehead Latk7ll 5,800 (YY)
two hair ridges in the middle of the forehead gl 30l (YY)
hair ridge in the middle of the neck at the front part LalaZull 35500 (Y1 E)
‘two hair ridges in the front part of the chest olialy (Y1o)
hair ridge in the first part of the thorax, behind the elbow Lalata (YWV)
hair ridge in the loin, before the knee - WA (YY)
hair ridge on the semitendinosus owa s (YAA)
hair ridges between the top of a croup and the last rib,at the groin ol il (Y14)
hair ridge at the place of the saddle,on the horse back G (Yve)
hair ridge at the throat s=ladh 3 sls (YVY)
hair ridge on the temporo mandibular joint Lo 5ne U 5ala (YYY)
hair ridge at the place of the collar ssaladl 5ouls (YVY)

An alphabetical list of the body-parts of the horse*

(¥V4) ol ,cla (Y£0) gl (YY) o) (v61) Laty]
(Yor) (vor) Tila (Vo) glaiata’ ) (¥ ollatal  (Y£8) (YY) oliLo)
(7)) Tda (\A) 17,0 (vy) Jtsd (VYA) glarks,t
(VF) oela (1) sty (VY) ol pal (VAY) o1

(£1) pilttaiais (M) poatls (voa) L (¥V+) dalis)
(A%) 5 7als (v1e) s, (Vag) glazel (1+4) gla 22

(AY) ol sa (riy) plaialias (wy) Ly (VW) gaead
(Y+0) ols y2a (Yra) s (100) gla s Ty (o8) 1l
(Y0) goala (oA) gl (YY) platusl (Vra) gl
(V) palsa (Yov) (1ed) 1 (V1) ) (o) ol
() 3257 (YY) Jodss (W) ol (A%) Joalshl gltu]

* The words are arranged in strict alphabetical order. The numbers in brackets refer to the numbers

given in the vocabulary.
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(W) glata
(") olatene
() 354
(V1Y) patis
(40) gLt
(YYR) A5 L
(Yor) gt
(YYA) olase
(Y00) (V1Y) Llale
(VYY) wlale
(W) ol e
(YEA) olosd e
(YVA) elp 5le
(YYY) e
(voi) (VEr) lale
(£) soieae
(\4Y) glalaie
(\re) glala’e
(oY) 3a<e
(YY) 5K
(W) glyile
(V) ssale
(Vo) 3z

(¥*) olose
(V4) gbee
(V+3) ol
(V+V) Ggus 2
(Y*A) Jse 52
(Y¥) Lase
(VVE) s suse
(VoV) Gy a’e
(vo04) gisls
(Vo) ,a0
(W) 35520
(vov) glasls
(V) Ll
(Vyv) i
(VWY) ol
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(YY) olaws
(V) s

(AY) Baga 3
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(Y1) Lalata (VAA) bsls (VEV) Shlaiss Ove) oS 2
(VYY) ail Lt () pla (£4) olatse (\va) g,
(W) a3’y (Y¥o) alus (AA) @ sla puatils (¥08) Lass
(vEL) 55,0, (VAR el 2 (VAA) a0t T i TN
(va) s_,:‘.;, (4% ol (V) g, (£Y) pathstits
M) d,, (W*) (1) ol (VEE) glataar,
(vo¥) (VYY) ks, (&%) glaaxs (Y¥*) Jeea (170) gl alala
(V1) ol golae 3oalys (Y1A) puals (V*A) ola L5
(YY) esas (¥) Lals (YA) olilale
(A) Lala (VYY) paals (VYY) oiaxe,
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BURG “ARAB - A CRUSADER TOWER IN THE COUNTY OF TRIPOLI
A PRELIMINARY REPORT AFTER THE FIRST SURVEY

Balazs Major

Eétvés Lordnd University, Budapest

Introduction

The northern part of the former County of Tripoli, which corresponds today to
the southern littoral area of the Syrian Arab Republic, is exceptionally rich in
Crusader monuments. These include the city of Tartis (Crusader Tortosa) the former
centre of the area, and such famous castles of the military orders as the Crac des Che-
valiers or $afita (Crusader Chastel Blanc). However the majority of the Crusader re-
mains are lesser scale structures which testify the relatively dense rural settlement pat-
tern of the Crusader times in this very fertile part of the Levant. The most significant
feature of this type of Crusader monuments is the presence of a small tower or don-
jon. One of the best preserved and most sophisticated towers of its kind is the one
‘standing in the village of Burg al-“Arab. The following short study tries to summarize
the results of the first rapid survey done on the tower as part of a larger fieldwork
project started on the summer of 2000, which aims to document the remains of the
Crusader rural settlement of the areal.

Geographical and Historical Setting

The village of Burg °Arab lies at a height of 170m above sea level (Mu“gam 1992:
272) in the Syrian part of the Plain of Akkar, that lies to the north of the Nahr al-
Kabir, the main river dividing the plain on an east-west axis. Its being near to the
intersection of three of the seven smaller geo-ecological regions of the area (Sapin
1989); the hill-country of $afita, the Masta and the basalt plateau of Tell Kalah, re-
sults in the varied geographical features of the territory. The village is situated on a
basaltic plateau about 9.5 kms to the southeast of the town of Sifita as the crow
flies. The only considerable river in the close vicinity is the Nahr al“Aris, an import-
ant tributary of the Nahr al-Kabir, which flows a few hundred metres to the west
of the settlement. The sloping side of the deep riverbed that borders the village from
the west is covered by large orchards and olive groves planted on the fertile soil. The
next notable river, the Nahr al-Halifa, is more than 3 kms to the south.

The Plain of °Akkir forming part of the Gap of Homs, the important passage
between the Mountains of Lebanon and the Ansiriyya Mountains and offering rich

! The first report on the fieldwork undertaken on the Crusader rural structures of the region with
the kind permission of the Directorate of Antiquities and Museums of the Syrian Arab Republic and the
financial support of the Academy of the Hungarian Jesuits is forthcoming in The Arabist No. 24-25,
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agricultural areas, started to attract human settlement at an early date, which is
testified in the high number of tells scattered in the territory (Maqdissi 1989:99).
Despite the erosion caused by continous cultivation through the millennia, Burchard
of Mount Sion writing in the 13 century still found the area “exceeding beauteous
and fertile” containing “many villages, and beauteous groves of olive-tree, fig-trees,
and other fruit trees of divers sorts, besides much timber” (Burchard, Description 18).
Tt is no wonder that this prosperous territory was amongst the ones where consider-
able tracts of land were distributed amongst the vassals of the count of Tripoli, who
built small towers, sometimes with subsidiary buildings such as enclosures or simple
vaulted structures at the centres of their estates. The tower standing in the village of
Burg “Arab is of this kind, and it is also similar to the majority of the rest of these
structures in the region in the way that no written documentation survives on it. We
do not even know its original Crusader name. In order to extract as much informa-
tion on it as possible, one has to turn to the physical remains.

Architectural Description

 Unfortunately the well preserved tower did not get the attention it deserves in
former works, which is partly understandable, being in the close proximity of the
magnificent remains of the formerly mentioned Crusader centres. Until a short des-
cription in the work of Paul Deschamps’, the only thing mentioned in former works
was the name of the place and the sole existence of a tower’.

The robust, two level tower with a house recently attached to it, stands on the
western edge of the village overlooking the surrounding countryside. It measures 14
m northwest-southeast by 13.4 m northeast-southwest* with walls approximately 3m
thick at ground-floor level. The walls were constructed by the typical 12 century
Crusader method (Ellenblum 1992:171); the cone made of unhewn stone bounded by
thick mortar with ashlar facing, the corner stones of which were marginally drafted.
The majority of the stones used for the facing is of local basalt in the lower ranges,
while in the upper ranges the limestone ashlars give the larger numbers. Nearly all
the corner stones are rusticated, including some blocks, which were recycled from
older buildings of the area. Some rusticated ashlars appear in the lower ranges of the
facade as well. Most blocks in the lower parts are quite crudely cut with some

2 The few sentences Deschamps devoted to the tower contained a general geographical positioning,
gave the external dimensions of the structure and noted some observations concerning the spolia in its
walls. (Deschamps 1973:327-328)

3 Eg. Rey 1871:102; Renan 1874:126; Dussaud 1927:119. Though a short description of a tower
appears under the name Bur “Arab in the work of Hugh Kennedy, the described tower is in fact the
tower of Umm His 4,5 kms to the northwest (Kennedy 1994:77-78).

* As the plan shows the tower is not directed exactly to the four main points of the compass, the
deviation being 20°.
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galletting of stone chips between them, but approaching higher, the size of the blocks
decreases and their way of execution gets more elaborated.

There is a high number of spolia amongst the stones employed in the facades of
the tower and the number of carved symbols is also quite high compared to other
structures of the same category in the region. The most obvious ones are the cover
of a basalt sarcophagus in the northwestern corner of the tower, the complete lintel
of an antique building reused as the lintel over the medieval entrance of the tower,
and two fragments of other lintels used as cornerstones in the higher ranges of the
southeastern corner. The large and well cut limestone ashlars are quite probable to
have been brought over from other sites and so do the neatly cut basalt stone slabs.
The case of the reliefs is not as certain, though the ones carved into bossed masonry
were in all probability executed in the Crusader times. These include a long basalt
block in the southern edge of the northeastern facade with three circles, the two on
the sides containing equal armed crosses and the one in the middle enclosing seven
hemispheres, one in the centre with the others arranged evenly around it. Pierre
Coupel has dawn a parallel between these crosses and a similar cross found in the
church of St. Phocas in “Amytin (also in the former County of Tripoli) dated to the
12 century on architectural grounds (Coupel 1941-48:50). A very similar cross was
observed during the survey on the lintel of the first floor entrance of the tower of
Umm His a few kms to the northwest. Other carvings of possible Crusader origin
on the tower of Burg§ “Arab consist of a cross of similar kind to the ones mentioned
above, but carved into an enormous limestone block of the northwestern facade and
two crudely executed crosses on the same bossed basalt ashlar of the northwestern
facade with straight lines closing their ends. The dating of two other carvings, both
on neatly cut basalt slabs of the southeastern facade is more’ problematic. One is 2
cross formed by three wedge-like carvings, the other is an equal armed cross, its arms
closed by small v-shapes. Both are on stones which might have come from former
structures, and the use of the latter cross is quite widespread from Byzantine
structures (eg. the pilgrimage crosses carved over the entrance of a pandocheion in
Dayr Sim®an, the Byzantine Thelanissos in Northern Syria) to Crusader masonry
marks (Pringle 1981: 187).

The entrance of the tower opened on the northwestern facade, higher than the
ground level and so it could have been approached only by the help of a wooden
stairway. The equally placed 0,35%0,35 m putlog holes can be the remains of this
stairway. The now blocked up entrance was 2,05 m high and 0,97 m wide. The door-
way is covered by a lintel transported from an antique site with a stilted relieving
arch above it. The square-shaped limestone slab above the relieving arch, set among
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the black basalt blocks might have once contained a crest of some kind, but is totally
effaced now’.

Originally the raised entrance led on to a wooden mezzanine floor that divided
the high interior of the ground floor horizoatally®. The wooden floor lay on the
0,3m protrudal of the wall at the etrance level and on a row of wooden beams set in
putlog holes along the southwestern and northeastern walls. Only the room above
the mezzanine floor was lit by the light percolating through the arrowslits set in
pointed-arched recesses in the middle of the southwestern, southeastern, and north-
castern walls, one in each. The apparently unlit room under the mezzanine floor,
measuring 7,5x7,4m could hardly have been used for anything else but storage. The
ground floor is covered by a pointed barrel-vault with a northwest-southeast axis,
which preserved some scanty traces of the plastering. The ground floor can only be
entered today by a large door-like opening cut through the middle of the southeast-
ern wall at ground level, which together with the similar, but now blocked opening
in the southwestern wall testifies the efforts of the villagers to turn the ground floor
into a shed for their livestock.
 The first floor of the tower was reached by a stairway 0,77m wide in the
thickness of the northwestern wall, which opened from the left side of the main
doorway of the tower’. The now totally filled up tunnel was lit midway by an
arrow slit piercing through the northwestern facade of the tower. The first floor
room was approached after a right turn from the end of the stairway through an
arch, of which only one of its springing survived, that on the northwestern wall. The
first floor hall measuring 9,4m northwest-northeast by 8,8m northwest-southwest is
covered by a pointed barrel-vault with a northeast-southwest axis. The axis of the
barrel-vault of the ground floor and that of the first floor are at right angles to each
other in order to diminish the downward thrust of the two vaults that would have
otherwise been concentrated on two walls of the tower, seriously threatening the
stability of the structure®. The vault was sturdily built with flattish stones bonded
with mortar spreads preserving the remains of former plastering in some places.
Several openings provide light and ventilation for the room. There was one loop-hole

5 The entrance of the enceinte of the Crusader Qal‘at Yahmiir had a triple armed cross ina mandorla
in a low relief above its lintel (Pringle 1986:18), and the traces of a coat-of-arms with the remains of a very
elaborated cross on it can still be seen over the entrance of the Templar donjon of $afita, both in the
region.

§ Crusader towers with wooden mezzanine floors can only be found in this region of the Holy Land
(Pringle 1994:339), which had two recorded examples until now; the towers of Qal‘at Yahmir and Tuhla.

7 This arrangement which has a parallel in the great donjon of the Crusader Giblet, is very rare in
towers of this size. '

% Because of stability considerations it is rare to employ two barrel-vaults above each other, which
is usually avoided by using a barrel-vault on the ground and a groin-vault on the first floor.
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in the middle of the northeastern, northwestern and southeastern walls, The latter
two was approached by a pointed-arched recess 2,2m high and 1,55m wide, with its
upper part cutting through the curve of the vault. The loop-hole of the northeastern
wall was largely destroyed by the new entrance cut through it, that could be
approached from the stairway leading up to the first floor of the modern house
attached to the northeastern side of the tower. The southwestern wall of the first
floor contains a large window 0,9m wide, set in a pointed-arched passage 2m high and
1.17m wide through the wall. Though the lower part of the window fell out with a
tract of the facade, the upper range preserved the rebates for 2 wooden door and the
limestone jambs have conserved the holes of an iron grill. The limestone lintel of the
window is held by two imposts cut from basalt. The existence of a window and its
relatively big size strongly stresses the residential function of the first floor hall.
Inserted into the same wall, to the right of the window is a recess 1,8m high, 1,06m
wide and 0,83m deep. It is positioned 1,Im higher than the present-day level of the
floor. The 0,75m wide stairway leading up to the top of the tower opens in the same
wall, but to the left of the window. Its entrance is lit by a partly destroyed
‘embrasure.

The top of the tower has no remains of its former defences. Even the original
floor level of the top has eroded and the top of the vault covering the first floor juts
out from the scanty soil covering the top of the tower. The width of the crenellation
must have been around 1m thick as a line of stones forming the bases of its inner side
indicate.

The tower of Burg “Arab has commanding view over the surrounding country-
side. Several Crusader bases can also be seen in the distance. The most important is
Safita, the visual center of the region, the tower of Umm Haus, the tower of Zira
and allegedly the tower in the village of Burg Maksiir can also be seen in good
weather conditions.

Neighbouring structures

The immediate vicinity of the tower seems to be devoid of considerable medieval
remains. However, a villager showed an area called gidir (wall), about 200 meters to
the northwest of the tower with a vaulted structure called sirdib (tunnel). The lenght
of the vault, mostly butied, is about 5,4 m and the span of it at its widest point is
around 4 meters. Due to the fragmentary nature of the structure the real dimensions
of it cannot be determined without an excavation. The axis of the tunnel-vault is di-
rected east-west. At most of the villages boasting a Crusader tower in the neighbour-
hood, the inhabitants gladly tell legends about tunnels leading from one place to the
other, and this structure is not an exception to the rule. However this vault could
not have been part of any tunnel as its eastern end is closed by a wall with a 0,68m
deep recess covered by stones arranged to form a half round shape. The roughly



176 BALAZS MAJOR

worked stones are bonded with mortar and there are clear traces of plastering on the
vault.

Conclusion

The tower in the village of Bur§ “Arab fits well into the historical context of the
region and the architectural caracteristics of the same cathegory of Crusader rural
towers, though it employs some peculiar structural elements as well. Its outer appear-
ance at first glance with its harsh execution suggests a builder with not great material
resources, the complexity and durability of the structure seems to contradict it to
some extent. The tower clearly reflects its most important functions in the Crusader
rural settlement pattern, even without the subsidiary structures surviving at so many
other towers. The ground floor room, especially its non-lit lower part must have ful-
filled repository functions, which indicate the tower’s administrative role in the area.
The more spacious and better lit first floor hall might have functioned as the resid-
ence of the owner of the tower. This is further emphasised by the presence of the un-
usually large window, that is very rare in similar structures. Despite this more vulner-
able large opening, the loopholes of the tower and the supposed crenellation enabled
the structure to fulfil a defensive role as well. Though towers of this kind could only
offer passive resistance, Burg “Arab could be an active member of the Crusader sig-
nalling system of the region, thanks to its good positioning. The unfinished state of
the survey and the finding of the vaulted structure still undated stresses the need of
continuation, which after a more thorough research setting this tower into the larger
network of the Crusader rural settlement of the region could tell much more of the
structure of which no written documentation survived.
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2. Cross carved on a stone slab of the southern facade
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-

3. The ground floor room of the tower with blocked entrance and a loophole (looking west)
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Pt . 38

6. Remains of the vaulted structure from the west



IGNAZ GOLDZIHER’S INVITATION TO THE EGYPTIAN UNIVERSITY"

Istvan Ormos

Edtvés Lovdnd University, Budapest

The foundation of the Egyptian University - present-day Cairo University -, the
first modern secular university on Egyptian soil, was a landmark of historic signifi-
cance in the cultural history of the country. It opened on December 21, 1908 in a
rented mansion belonging to the Greek cigarette magnate Nestor Gianaclis and
others'. The recruitment of a suitable teaching staff was not easy and the employ-
ment of European professors was also envisaged right from the beginning. Interim
professors were also invited from Europe to deliver courses of lectures for shorter
periods, e.g. one academic year. They could be conveniently arranged into two
groups: those who lectured in French or English on topics unrelated to the Middle
East, such as French or English literature or world history, and the Orientalists, who
lectured in Arabic on Arab and Islamic subjects?. The heads of the fledgling Univer-
sity, principally its Rector, Prince Ahmad Fu’id, made efforts to secure the coopera-
tion of some well-known authorities of high reputation. The Prince played a key role
in the organization of the University: he became its first Rector at its opening as a
private institution in 1908, and in 1925, already as king, he refounded it as a fully-
fledged state institution (Reid 1990:1). In the pre-war days the Prince was simply one
of the numerous members of the ruling family, the descendants of Muhammad °Alj,
who had been mainly known for his eventful marriage with Princess Suwaykar, Ow-
ing to the totally unpredictable and unforeseen turns of history, however, he was to
become Sultan (1917) and even later King of Egypt as Fu’ad I (1922) (Kamil 1998:10-
31; Goldschmidt Jr. 2000:59-60) He also approached Ignaz Goldziher of Budapest
University and made several efforts to invite him to Cairo as visiting professor. He
did his best to gain the cooperation of Goldziher and persuade him to come to Cairo.
He even used his connections to certain members of the ruling dynasty and the po-
litical leadership of the Austro-Hungarian Monarchy to exert pressure upon Goldzi-

" The present research has been made possible thanksto support from the Hungarian Research Fund
(OTKA - T 029192).

! The building, where the University stayed until 1915, is now the central building of the American
University in Cairo in downtown Tahrir square. It was built around 1870, then it was acquired by the
Greek cigarette magnate Nestor Gianaclis, who had it transformed to its present-day Mamluk revival form.
The architect of the transformation was Max Herz, who was universally regarded as the greatest authority
on Mamluk revival and who himself played an important role in the propagation and dissemination of
this style in Egypt. See Ormos 2001:169-170.

2 See Reid 1990:37-42.
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her. This they did, no doubt because they were quick to realize how important Gold-
ziher’s eventual professorship might be in raising the Egyptian presence of Hungary
and the whole Monarchy - it can be regarded as an essential constituent of imperialist
aspirations that the European powers, among them the Austro-Hungarian Monarchy,
competed with each other fiercely to assert their presence in the field of Egyptian cul-
tural life?. In the end these efforts did not bear fruit, Goldziher did not go to Egypt,
and so, as far as the University was concerned, “Austria-Hungary lost its chance
when Ignaz Goldziher turned down Fuad’s invitation to teach” (Reid 1990:37-38).
Among the letters of Max Herz to Ignaz Goldziher, which are preserved in the Gold-
ziher Correspondence in the Oriental Collection of the Library of the Hungarian
Academy of Sciences in Budapest, there are several items dealing with this subject*.
In the present paper, these letters will be reviewed in connection with other sources
with the aim of shedding light on the details of this intermezzo.

Max Herz (1856-1919), the Hungarian chief architect to the Comité de Conserva-
tion des Monuments de I’Art Arabe in Cairo for a quarter of a century (1890-1914)%,
came into contact with Ignaz Goldziher in 1895 and soon they became good friends.
“The letters Herz wrote to Goldziher contain a wealth of information on various sub-
jects®.

In the first letter on this subject Herz states explicitly that it was he who first sug-
gested to the organizers that they invite Goldziher’, who was universally regarded
as the greatest European authority on Islam of his time, but then it was Prince Ah-
mad Fu’id, who undertook to persuade Goldziher to accept the invitation to deliver
the course “History of Philosophical Doctrines” (Histoire des Doctrines Philosophiques
/ il corso di storia delle dottrine filosofiche) at the Egyptian University for one winter
semester beginning on 15 November 1911%. In his letter of 16 July 1911, the Prince
mentions that they had personally met in Athens, where Goldziher’s behaviour had

3 Reid 1985; Reid 1990:37-42; Reid 1992. On Austro-Hungarians in Egypt in this period see the con-
tributions by Rudolf Agstner and Marcella Stern in Agstner 1994 and Osterreich und Agypten 1993.

* On the Correspondence see [Anon.] 1933. Somogyi 1935:149-150.

5 Herz arrived in Cairo in 1880 and joined the Technical Bureau of the Wagf Administration, where
he worked as architect until his appointment to the post of chief architect to the Comité. See Ormos 2001.

6 On Max Herz’s letters to Goldziher see Ormos 2001:172. Goldziher’s replies do not survive: they

seem to have perished together with Herz’s belongings after his expulsion from Egypt as an enemy alien
at the outbreak of World War I in 1914.

7 Goldziher-Herz, Correspondence. Letter from Herz dated Cairo, 6 January 1911.

¥ See Goldziher-Ahmad Fu’ad, Correspondence. Letter from Ahmad Fu’id dated London 16.7.1912
[recte 1911].
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led the Prince to hope that Goldziher might deliver the course in question’. At the
beginning confidential feelers were put out by Herz, and then in the later phases of
the undertaking, when Archduke Franz Ferdinand, crown prince of Austria-Hungary,
and Count Széchenyi, the diplomatic representative of Austria-Hungary in Cairo,
joined the unofficial negotiations, Herz acted as a sort of intermediary between the
Prince and Goldziher - Herz’s role is also attested to by Prince Ahmad Fu’ad’s letter
to Goldziher where he refers to Goldziher’s first answer to Herz Bey on this
matter’®. After some hesitation, Goldziher seems to have turned down the in-
vitation, yet Herz did his best to convince him of the advantages and desirability of
such a stay in Cairo. Goldziher seemed to have had objections, which Herz strove
to allay giving details concerning the visits of such acquaintances of Goldziher as Gui-
di", Santillana”, Nallino® and Littmann". He reminds Goldziher that he would
be in a good company among such persons as Littmann, Nallino and Snouck Hur-
gronje”. In one case Herz copied for Goldziher an Italian letter by Fago, Prince Ah-
mad Fu’ad’s secretary, on this subject’, This latter letter shows how important

? See Goldziher-Ahmad Fu’ad, Correspondence. Letter from Ahmad Fu’id dated London 16.7.1912
[recte 1911].

** Goldziher-Ahmad Fu'ad, Correspondence. Letter from Ahmad Fu'ad dated Karlsbad 19.9.1911.
! Ignazio Guidi (1844-1935). See Fiick 1955:220-222. Reid 1990:39,
" David Santillana (1855-1921). See Levi della Vida 1921-1930.

¥ Carlo Alfonso Nallino (1872-1938) held an important course on the history of Arab astronomy,
in Arabic, at the Egyptian University in 1909-1910, which also appeared in print. See Meyerhof 1939, Fiick
1955:299-301. Reid 1990:2, 39, 41-42, 52 (ill. 3), 95, 153-154.

* Enno Littmann (1875-1958) of Germany lectured on Comparative Semitic Languages and Litera-
tures in 1910-1912 and returned as visiting professor in 1929. It may be remarked that Littmann reckoned
Goldziher among the founders of Islamic studies in 1930 but omitted to mention his name in his overview
of contributions in German to Near Eastern studies published in the days of National Socialism in 1942,
Goldziher-Hartmann, Corre ce xxvi* (editor’s Introduction); Reid 1990:2, 41, 95. On him see Paret
1959.

" Snouck Hurgronje had also been invited to the Egyptian University in Cairo but he too did not
go there.T owe this piece of information to P. §j. van Koningsveld. Cf. Goldziher-Snouck Hurgronje, Cor-
respondence 357-360. See also Reid 1990:38. In his letter of 28 July 1911 (Goldziher-Herz, Correspondence)
Mr. Fago informs illustre e carissimo Herz Bey that - among others ~ Snouck Hurgronje has agreed to go
to Cairo: Il principe Fuad a ottenuto accettazione del prof. Littmann, del prof, Snouck Hurgronje di Leiden
e dei professori italiani (Nallino & Meloni). Gerardo Meloni taught on the history of the ancient Near East.
See Reid 1990:39.

6 Goldziher-Herz, Correspondence. Letter of Fago dated Paris, 28 July 1911 (the original); Vetriolo
(Trento), 4 August 1911 (the copy by Herz). Dr. Vincenzo Fago was sent to Cairo by the Italian govern-
ment, accompanying a donation of 500 books. He went to Cairo from the University of Rome. His task
was the organization and the administration of the University Library. See Reid 1990:39. He was also “in-
ternational secretary” to the Prince. Goldziher-Herz, Correspondence. Letters of Herz dated Cairo, 26 May



186 ISTVAN ORMOS

Goldziher was in the prince’s eyes because he asks Herz to do everything possible
(and impossible) to persuade Goldziher accept the invitation:

“My Dear Herz Bey, to come to the point at once, I am asking you most fervently in the

name of His Highness Prince Fuad to be so kind as to do everything possible (and even

impossible) in order that Prof. Goldziher may conseat to come to the Egyptian University

on November 15th of this year to deliver the course on the history of philosophical

doctrines in Arabic.”

Ilustre e cavissimo Herz Bey, senza preambuli, La prego caldissimamente da parte di S. A. il

Principe Fuad di wvoler fare tatto il possibile (e anche Pimpossibilel) perche il prof. Goldziher

accetti di venire il 15 novembre di quest'anno all’Universita Egiziana, per tenervi in lingua

araba, il corso di storia delle dottrine filosofiche.

In the course of this discussion Herz Pasha informs Goldziher that the subject he
is supposed to lecture on was taught by Santillana in the previous academic year. San-
tillana arrived in Cairo with the fair copy of the text of his lectures but to his great
distress he discovered that these lectures were pitched way over his students’ heads,
so he was compelled to rewrite them from day to day”. Herz also mentions that
Guidi was sometimes compelled to make use of some sort of a translator to make
himself understood:

“I have no doubts concerning your facility in Arabic. Prof. Guidi was sometimes compelled

to make use of some sort of a translator in order to make himself understood. But of

course Guidi has never been in the Orient before, while you have been here years. You can

choose as you like: literary or colloquial Arabic. But I want you to ask Nallino for his
opinion and suggestion concerning this matter.”

Ich zweifle nicht an Dein arab. Sprachvermigen. Prof. Guidi mufite sich einer Art Dolmetscher

bedienen, um sich manchmal verstindlich zu machen. Aber Guidi war ja nie im Orient. Du

hast ja Jabre bier verbracht. Dann kannst Du, wie Du willst, wihlen: litterarisch oder
vulgirarabisch. Aber diesbezsiglich méchte ich doch, daff Du Nallinos Rat w. Meinung
einholst™.

This correspondence goes on for a while but it is known that in the end Goldzi-
her did not accept the invitation and did not go to Cairo®. In a letter to Prince
Fu’ad he informs the prince that “his professional duties do not allow him to leave
his chair vacant for several consecutive months™. In a letter to Theodor Noldeke
dated Budapest, 9th November 1911 Goldziher tells his colleague and friend in strict

and Milan, 23 June 1911.
7 Goldziher-Herz, Correspondence. Letter from Herz dated Cairo, 26 May 1911.
18 Goldziher-Herz, Correspondence. Letter from Herz dated Cairo, 26. 5. 1911.

1 Goldziher-Herz, Correspondence. Letter from Herz dated Cairo, 26 May 1911. Cf. Goldziher,
Tagebuch 269-271, 274; Goldziher, Oriental Diary 51-52.

2 Goldziher-Ahmad Fu'id, Correspondence. The draft of Goldziher’s answer enclosed with the letter
from Ahmad Fu'ad dated London 16.7.1912 [recte 1911].
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confidence of all the stress this affair has caused him and why he does not want to
accept the invitation:
“The kind forwarding of your study on Schulthess’ version of Kalilah wa-Dimnah? is an
exhortation to me to send you once again a written greeting after such a long time. This
was postponed from day to day because in recent weeks I was so agitated at heart that I
hardly found the mood for communicativeness. I would like to hint at the cause of this
mental condition in strict confidence. About nine months ago I received an invitation in
a semi-official way to give a course of lectures on philosophy at the new university in Cairo
in the following winter. These invitations were then followed in August by a most obliging
letter from Prince Fuad Pasha®, in which I was urgently pressed to accept the invitation.
I replied that I was unable to comply with the respectful appeal. Then in the middle of
October the prince himself came from Vienna to Budapest accompanied by two
companions “pour me convaincre”. In an intercourse that lasted for hours with the amiable
grandson of Muhammad °Ali and his kind companions I was attacked in a most forcible
way to give a binding consent. No matter how flattering the importance that the Egyptians
attached to my personal participation and how attractive the task offered to me, after im-
partial and calm self-examination, I found myself unable to accede to the request. Now I
am too old to catapult myself all of a sudden into strange surroundings, to subject myself
to the task of preparation from one lecture to the other and finally to be compelled by the
delicate nature of the subject to be constantly on my guard not to cause offence in matters
of religion (cf. Vollers-Algiers). In addition I have the impression that the urgent
character of the invitation is based on an overestimation of my qualities caused by the in-
dulgence of my friends. I informed the prince that for the time being it was impossible for
me but I thought I owed to the obligingness of this person, so kindly disposed towards me,
the consideration of not cutting the thread once and for all. /% réfléchirai: on this we
parted. But with that the affair is not settled, not even provisorily. Ten days ago I received
an official communication from our prime minister, Count Khuen?, in which he strongly
recommends that I accede to the invitation: the state secretary at our Ministry of Education
informs me simultaneously that a note of identical content has reached the Hungarian

#! Kalila und Dimna. Syrisch und deutsch von Friedrich Schulthess. Berlin 1911.

2 Goldziher-Ahmad Fu’id, Correspondence. Letter from Ahmad Fu’id dated London 16 July 1912
[recte 1911].

B Karl Vollers (1857-1909) was director of the Khedivial Library in Cairo from 1886 until 1896, when
he was appointed professor at Jena University. Fiick 1955:240. At the 14th Congress of Orientalists at
Algiers, Vollers’ paper on the language of the Qur’an displeased Muslim participants so he withdrew it
from publication. Cf. Goldziher-Hartmann, Correspondence 228-229.

. Goldziher-Khuen-Héderviry, Correspondence, Letter from Khuen-Héderviry dated 16.10.1911. The
draft of Goldziher’s answer is enclosed: he replies to the polite letter from the prime minister that “his
personal conditions do not enable him to accept the gratifying invitation at present, but he will keep con-
sidering the possibility of taking another standpoint in the future” (personal pronouns altered by me -
LO.). Count Kiroly Khuen-Héderviry (1849-1918), conservative politician, prime minister of Hungary
(1903, 1910-1912).
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Minister of Education from the Minister of Foreign Affairs, Count Aehrenthal®. I do not
need to tell you that being pressed like this causes me enormous agitation. It is only under
quiet and steady conditions that I can work and smooth away - as far as possible - the
marks adhering to me from my past. Now I feel that mentally I am not fit - at least for
the time being - for the task offered to me and thus I feel I cannot follow the advice press-
ing upon me. But the many discussions in connection with this cause me palpitation of the
heart. I am only just equal to the tasks I have to fulfil every day; but I have the strongest
and most serious doubts whether I would also be equal to the tasks I would have to
confront in Egypt. In one word: doubts and more doubts, which must necessarily result
in a negative decision in the end. This all strictly confidentially.”

Die giitige Zusendung Ibrer Studie iiber Schulthess’ Kalila wa-Dimnab-Bearbeitung ist mir eine
Mahmung, Ibnen nach langer Zeit wieder einen schriftlichen Gruss zu senden. Dieser ist von Tag
zu Tag verschoben worden, weil ich in den letzten Wochen innerlich so aufgeregt war, dass ich
kaum die Stimmung zur Mittheilsambkeit finden konnte. Ich méchte Ihnen die Ursache dieser
Seelenlage im Vertrauen andeuten. Schon seit etwa % Jabren habe ich von Kairo aus in
balbamtlicher Form die Aufforderung evhalten, an der dortigen newen Universitat wibrend des
jetzt einziehenden Winters einen Vorlesungskurs iiber Philosophie zu geben. Diesen Einladungen
folgte dann im August d. ]. ein iiberaus verbindlicher Brief an mich vom Prinzen Fuad Pascha,
in welchem mir die Angelegenbeit aufs dringendste ans Herz gelegt wird. Ich antwortete, dass
es mir jetzt nicht moglich ist, dev ebrenden Aufforderung Folge zu leisten. Mitte Oktober kam
nun der Prinz mit zwer Beglewern von Wien aus persinlich nach Budapest “pour me
conuaincre”. In stundenlangem Verkebr mit dem liebenswiirdigen Enkel des Mubammed ‘Ali
und seinen licben Begleitern wurde mir nun in siberaus eindringlicher Weise an den Leib ge-
gangen um eine bindende Zusage von mir zu erlangen. So schmeichelbaft fiir mich nun anch
der Wert ist, den die Aegypter anf meine persinliche Mitwirkung legen und so sebr sympatisch
mir auch die angebotene Aufgabe ist, konnte ich bei unparteilich rubiger Selbstprifung mich zu
einer Zustimmung fiir meine Person nicht entschliessen. Ich bin nun zu alt, um mich urplétzlich
in ein fremdes Milieu zu werfen, den Arbeiten der Vorbereitung von Stunde 21 Stunde mich
21 unterziehen und am Ende auch noch immer auf der Hut sein zu miissen, bei der heiklen Na-
tur des Themas nicht auch religidse Anstisse zu erregen (cf. Vollers-Algier). Uberdies scheint mir
der dringliche Character der Einladung auf eine durch Nachsicht meiner Freunde hervorgerufene
Uberschitzung meiner Qualititen zu beruben. Ich gab dem Prinzen den Bescheid, dass es mir
fiir jetzt unméglich sei, glaubte aber der Zuvorkommenbheit des mir in so liebenswiirdiger Weise
entgegenkommenden Herrn die Riicksicht schuldig zu sein, den Faden fiir alle Zukunft nicht ab-
zuschneiden. ]y réfléchirai: damit schieden wir. Die Sache ist aber damit auch provisorisch nicht
abgeschlossen. Vor zehn Tagen erbielt ich eine Zuschrift unseres Ministerpraesidenten Grafen
Khuen, in welcher er mir nabe legt, der Einladung Folge zu leisten; gleichzeitig teilt mir der
Staatssekretir unseres Unterrichtsministeriums mit, dass vom Minister des Aeussern, Graf
Aebrenthal eine Note gleichen Sinnes an den wngarischen Unterrichtsminister gelangt sei. Ich
brauche Ihnen nicht zu sagen, dass mir dieses Gepresstwerden ungebeure Aufregung verursacht.
Nur unter rubigen gleichmassigen Verhiltnissen kann ich arbeiten und die Striemen, die mir
aus meiner Vergangenheit anhafien, so weit es maoglich ist, wegglitten. Ich fihle mich nun fiir
die mir angebotene Aufgabe, wenigstens fiir jetzt, innerlich nicht geeignet und kann da - so

5 Among Balogh’s letters to Goldziher there is none relating to this affair. Goldziher-Balogh, Corre-
spondence. Count Alois Lexa von Aehrenthal (1854-1912), Minister of Foreign Affairs to the Austro-Hunga-
rian Monarchy from 1906 until 1912.
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Jfoible ich es - den an mich berandringenden Ratschligen nicht folgen. Aber das viele Antworten
dariiber macht mir Herzklopfen und Aufregung. Ich bin den Aufgaben, die ich tagtaglich erfiille,
zur Not gewachsen; habe aber den stirksten und ernstesten Zweifel daran, ob ich es auch der mir
entgegengebrachten aegyptischen Aufgabe wire. Mit einems Wort: Bedenken und Bedenken und
Bedenken, deren Resultat zum Schluss in ein negatives Urteil auslaufen muss. Dies alles im
Vertrauen®™.
The polite letter from prime minister Khuen-Hédervéry to Goldziher is extant
with the draft of Goldziher’s answer enclosed: he informs the prime minister that
“his personal conditions do not enable him to accept the distinctive invitation at

present but he will keep considering the possibility of taking another standpoint in
the future™?.

The relevant entries in the Tagebuch run as follows:

“[August 25] At the same period many letters arrived from Egypt exhorting me to give a
course of lectures on philosophy (again for mammon in profusion!!) in the new university
in Cairo in the coming winter. Prince Ahmed Fuad is at the head of this foundation as
Président-Recteur. His secretary was given the task to do “everything imaginable, even
unimaginable” to induce me to take a positive decision. Finally a letter from the Prince
himself dated the 16th inst. arrived from Paris, which should be consulted in the original.
Before leaving for this place? I wrote my refusal. Why? Why? One should conjure up in
one’s mind the scars I still bear on my body from my slavery during the years 1875-1905
in order to understand why I feel incapable of undertaking anything unusual, that I can do
nothing but daydream and perish in my daily work. And this daily work has been crowned
with magnificent recognition. [...J"

“[October 13] The arrival of the Egyptian Prince Ahmed Fuad and his visit to our
university was announced for today. The Rector told me to be present at the reception.
Even during the presentation and while we accompanied him to the library, the Prince and
his companions, Dr. Forti, librarian at Cairo University and Consul Bondy Bey, were
already intimating to me that the Prince’s excursion to Budapest was meant for me alone.
During breakfast at his hotel, to which the Prince had invited me, the offensive aimed at
getting me to accept the above-mentioned invitation began. “Je suis venu seulement pour
vous convaincre.” I am assumed to be “le plus grand arabisant du monde” and to have an
obligation to bring Occidental culture and scholarship to the Orient. In Vienna he asked
the minister Count Aehrenthal and even the King? to exert pressure upon me to this end.
I would be “worshipped” in Egypt and the greatest respect would be shown to me. So it
went on for three hours. The three gentlemen also tried to suggest patriotic motives to me.
During the whole journey all over Europe all the experts had referred to me as the most
qualified authority. I was entreated to yield to the “suffrage universel”. At the same time

2 Goldziher-Néldeke, Correspondence 352-353. Cf. Nldeke’s answer of 11. November. Ibid., 355-356.

z Goldziher-Khuen-Héderviry, Correspondence. Letter from Khuen-Héderviry dated 16.10.1911
(personal pronounsaltered by me - . O.). The draft of Goldziher’s draft is undated. [Both letter and draft
are in Hungarian.]

% Puszta Tovisegyhiza.

# Emperor Franz Joseph (of Austria) was also the King of Hungary and it is his latter title which
is always used in Hungary.
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the advancement of a lot of university professors to the next rank up was published in the
official gazette today. People of very inferior quality enjoyed this recognition and
promotion. My name is not to be found in the list. This year I conclude the fortieth year
of my activities in the university, 34 years as an unsalaried Privatdozent. And I am supposed
to go to Egypt to seek laurels!”

“[October 17] Today I received a letter from our Prime Minister, Count Khuen Hédervary,
in which His Excellency gives me to understand, at the request of Prince Fuad recently
submitted to him, how much my acceptance of the invitation to Egypt would be in the
interest of the reputation of Hungarian scholarship. The letter and my answer can be found
among the papers concerning this affair.”

“[October 28] Secretary of State Balogh®, with whom I have had to confer on professional
matters this evening, informs me that a letter from the Minister of Foreign Affairs, Count
Aehrenthal, addressed to our Minister of Education, is lying on his desk awaiting attention.
Achrenthal is asking the latter to induce me to accept the invitation to Egypt in the
interests of the Monarchy. Now all at once one discovers that there are so many interests
tied up with my person. Interests which Egyptian Princes had to point out to them.”
[25. August.] [...] Wihrend derselben Zeit gingen viele Briefe aus Aegypten ein, um mich zu
bewegen, den kommenden Winter (wieder fiir reichlichen Mammonll) an der neuen Universitit
in Kairo einen Kurs iiber Philosophie zu geben. An der Spitze dieser Griindung steht als
Président-Recteur der Prinz Achmed Fuad. Sein Sekretir hatte den Aufirag, “alles mogliche, ja
auch unmégliche” zu unternebmen, wm mich zu einem bejabenden Entschluss zu bewegen. Zum
Schluss kam noch ein aus Paris vom 16, d. M. datierter Brief des Prinzen selbst, den man im
Original lesen moge. Vor meiner Abreise hierher schrich ich meine abschligige Antwort.
Warum? Warums Man vergegenwirtige sich die Striemen, die ich von meiner Sklaverei 1875-
1905 noch immer am Kérper trage, um zu verstehen, dass ich mich zu allem Ungewohnlichen
unfiibig fiible, dass ich nun nichts anderes mag, als in meiner taglichen Arbeit verdammern,
verschwinden. Und diese tigliche Arbeit ist von herrlicher Anerkennung gekrint, [..] [13.
Oktober.] Fiir heute war die Ankunft des aegyptischen Prinzen Achmed Fuad und sein Besuch
an unsever Universitit angekiindigt. Der Rektor beschied mich zum Empfang. Schon wihrend
der Vorstellung und der Begleitung zur Bibliothek deutete mir der Prinz sowie sein Begleiter Dr.
Forti, Bibliothekar der Kaivoer Universitit und Konsul Bondy Bey, an, dass der Ausflug des
Prinzen nach Budapest nur mir gegolten habe. Wabrend des Dejeuners, zu dem mich Fuad
Pascha in sein Hotel einlud, gieng nun die Bearbeitung zur Annahme der auf voriger Seite
erwibnten Einladung los. “Je suis venu seulement powr vous convaincre.” Ich sei “le plus grand
arabisant du monde” und hétte die Pflicht, occidentalische Kultur und Wissenschaft nach dem
Orient zu bringen. In Wien habe er den Minister Graf Aehrenthal und selbst den Konig gebeten,
anf mich Pression in diesem Sinne zu iiben. Ich wiirde in Aegypten auf den Hiénden getragen
und die grsste Satisfaktion mir zuteil werden. So gieng es drei Stunden. Awuch patriotische
Motive wurden mir von den drei Herren nabezulegen versucht. Auf der ganzen Reise durch
Enropa haben ferner alle Kompetenten auf mich als den Berufensten verwiesen. Ich miisse mich
vor dem suffrage universel beugen. Zur selben Zeit war im Amisblatt von heute das
Avancement einer Menge von Universititsprofessoren in die nichsthobere Rangllasse zu lesen.
Leute von sebr inferioren Qualititen erlebten diese Anerkennung und Beforderung. Mein Name
ist in dieser Liste nicht zu finden. Ich beschliesse in diesem Jabre das 40. Jabr meiner

% Yend Balogh (1864-1953), lawyer and politician. Professor at Budapest University (1900-1910), state
secretary in the Ministry of Religion and Public Education (1910-1913), minister of justice (1913-1917).
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Wirksamkeit an der Universitit, 34 Jahre als unbesoldeter Privatdozent. Ich solle nach Aegypten
gehen, um mir Lorbeeren zu holen! [17. Oktober.] Heute erhielt ich ein Schreiben unseres
Ministerprésidenten Grafen Khuen Hédervdry, in dem mir Se. Exc. mit Anknsipfung an ein an
ilm ergangenes Ansuchen des Prinzen Fuad nahe legt, wie sehr es im Interesse der Reputation
der ungavischen Wissenschaftlichkeit lige, dem Rufe nach Aegypten Folge zu leisten. Brief und
meine Antwort liegen unter den auf diese Angelegenheit beziiglichen Papieren. [28. Oktober.]
Staatssekretir Balogh, mit dem ich beute abends in Fachangelegenheiten konferieren musste, teilt
mir mit, dass ein Schreiben des Ministers des Auswirtigen, Graf Aebrenthal, an unseren
Unterrichtsminister ihm zur Erledigung vorliege. Aehrenthal bittet den letzteren mich zu
bestimmen, im Interesse der Monarchie den Ruf nach Aegypten anzunebmen. So plétzlich findet
man also so grosse Interessen an meine Person gekniipft. Das musste ibnen durch aegyptische
Prinzen entdeckt werden. [31. Dezember. Nachts.][...] Noch einige Notizen zu 1912. Im Juli kam
wieder ein langer Brief vom Prinzen Fuad mit Wiederholung der Einladung nach Kairo. [...]
(Goldziher, Tagebuch 269-271, 274).

While these statements shed light on the personality of a great Arabist elucidating
the highly personal motives behind his decision to turn down the invitation to the
Egyptian University, at the same time they also offer an insight into the early days
of the newly founded institution, along with glimpses into the broader implications
of an undertaking which had relevance in international politics, too.
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AN UNKNOWN MESSAGE BY MAIMONIDES (T-S NS 327.44)
Avihai Shivtiel
University of Cambridge

For Alexander Fodor - a friend indeed

The Cairo Genizah, which was transferred from Cairo to Cambridge by S. Z.
Schechter in 1987", has not only brought to our attention known and unknown
works and correspondence by well-known personalities as well as common people,
who belonged to the Jewish, Christian, Muslim and other communities, but also has
provided us with important information about their daily life and milieu. Mosheh
ben Maimon, or Maimonides, is one of them. The documents relating to Maimoni-
des, which are found in the Genizah, may be divided into five types’

a. parts of worls written by him [e.g. a leaf of the first page of a draft of his famous
work Dalilat al-Ha'ivin (= Guide for the Perplexed) written in his own hand’, as well
as fragments containing some of his other works copied usually by anonymous
scribes.]

b. some of his responsa*.

c. letters written by him®.

d. letters addressed to him®.

e. letters and other documents written by other people mentioning him or referring
to his works’.

Most of Maimonides’ responsa are usually signed by him as ve-batav Moseh (“it
was written by Moses”)’, while his letters are usually signed by him as Moseh b~r

! For a derailed account of ‘the story of the Genizah’, see Reif 2000,
% Cf. Kraemer 1991:61. My division slightly differs from that of Kraemer’s.
3 See Fragment No. T-S 10 Ka 4.1

 See Fragments Nos.:T-S 12.199; T-§ 12.200; T-S 12.201; T-S 12.202. For details concerningtheir pub-
lication, See Reif 1988.

> See Fragments Nos.: T-§ 12.192; T-S 12.832; T-S 16.290; T-S 10 ] 20.5v; for details regarding their
publication, see Kraemer 1990 & 1991, and Reif 1988. T-S 12.192 and T-S 16.290 have been re-published
by Kraemer in 1990:88-92 and 92:98 respectively; T-S 16.832 has also been re-published by Kraemer in
1991:62-65, while T-S 10 J 20.5v has been published by Goitein 1963 and others. For details concerning
the publication of T-8 12.203 and T-§ 12.217, see Reif 1988,

6 See, e.g. Fragments Nos.: Or.1081 ] 1; Or.1080 J 88; 10 K 8.14; 16.291.
7 See, e.g. T-S 8 ] 14.18.
¥ See, e.g. T-S 12.199; 12.200; 12.201; 12.202.
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Maimon z.ts.l. (Moses the son of Maimon of blessed memory)’. References to him
vary, and are usually containing various honorific titles before and after his name™.
To these we may now add a new short letter (T-S NS 327.44) that I have discover-
ed, ‘hidden’ in a folder mainly containing fragments in Arabic, while cataloguing the
Judaeo-Arabic and Arabic fragments which belong to the New Series (NS) of the Ge-
nizah collections at Cambridge University Library. The document is written on
paper measuring 11.7X7.3 cm and is in a very good condition, except for the first
lines which are missing. The recto contains Maimonides® letter, while the verso
contains some honorific titles in Hebrew which are very common in correspondence
and possibly the name ha-$ofet (the Judge) Selomé b"r Yefet (the addressee ?). It also
contains five words in Arabic script which I have not been able to decipher. Since
the beginning of the letter is missing we do not know whether it contained the name
of the addressee, nor do we find at the end of it the signature of Maimonides. This
may be explained by the supposition that it was sent by a courier to someone well-
known to Maimonides (a friend, student, etc.), and therefore no names or signature
were required'’.
~ Inarguing that the letter was indeed written by Maimonides I would like to apply
the following points:

a. Handwriting.

A comparison with other documents written and signed by Maimonides shows
resemblance, if not complete identification, between the shape of most letters of the
alphabet used by the writer. Especially the letters 4, b, t and the ligature al.

b. Stylistic characteristic features which are common to Maimonides writing.

1. Maimonides’ letters, excluding some of his official iggrot to various Jewish
communities (e.g. Iggert Teman, iggeret Tehiyyat ha-Metim, etc.), are charaterized by
their conciseness and succinctness.

2. Although it is quite common to find many letters from the period ending with
phrases and expressions mentioning the Hebrew word $alom’ in different varia-
tions?, it seems that Maimonides had, more than others, consistently ended all his

? See, e.g. T-5 12.192; 12.203.
10 See, e.g. Kraemer 1991:68-69, fn 34.

% Other examples for unsigned letters presumably written by Maimonides are: T-§ 12.217; T-S
12.832; 16.290. Another explanation for the unsigned letters of Maimonides is, according to D.N. Baneth
and J. L. Kraemer, that all of them “were draft copies (which) were presumably stored in an archive, and
were eventually deposited in the Genizah loft”. See Kraemer 1990:93.

2, e.g. T-5 N-S 31.26; Also, Maimonides’s son, Abraham, used to sign his responsa in the same
way. See. e.g. T-S 12.206, although in T-S 12.204 he signed as vehatav Abraham b"r Moseh z.ts.l (written
by Abraham the son of Moses of blessed memory). For other examples, see Responsa under %alom’,
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letters and responsa with expressions such as: u-Slombd yirbeh / yigdal, u-slombé / u-
slomé yirbeb veyigdal, u-slombem yisgeh. (May your well-being increase)®,

c. Similar views expressed by Maimonides in this letter and elsewhere in his
works. For example, the idea that a man is judged by people according to his deeds
and his knowledge (= wisdom) is repeated in Maimonides’ works™*,

The Letter (T-S N-S 327.44)
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B For other formulae which include the word %/lom® used by Maimonides usually at the end of his
letters, responsa and essays, see Shailar 1987-89:112, 172, 242, 250, 284, 299, 422, 450, 454, 461, 464, 470,
473; 490; 554; and 562. Also see Responsa, under $alom’- ha-Rambam, Nos.: 55, 237, 321 (twice), 346, 351,
355. (Some of these references are duplicates).

" Cf. Maimonides, Misneh Tora, Sefer ha-Madda’, Hillbhit TeSuva, 4:4 (p. 230) and 9:1 (p. 251).
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Translation

... in this, and I have already indicated" it that a man is only respected by people for
his knowledge (=wisdom) and his deeds', and the Lord has said (lit. has clearly stated
His view about it) “Get wisdom, get understanding”’. May God make him ever one
of the seekers of His law and adherers to it'®. As has been said: May this book never
cease to be, etc.'” May your well-being increase.
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SOME NOTES ON SPIRIT POSSESSION AND ISLAM
Zoltan Szombathy

Eitvés Lorand University, Budapest

The idea of human beings being ‘entered’ and ‘possessed’ by spirits is a notion
existing in many parts of the world, including sub-Saharan Africa where this complex
of beliefs is particularly vigorous. In the core of spirit possession beliefs stands the
very concept of ‘possession’. In the case of black African cults, the word must be
understood in a quite literal sense, meaning that the medium is actually and wholly
‘possessed” by the spirit, which therefore can act in the medium’s body as it pleases,
with the possessed person having lost all control over his or her body and become
no more than a kind of temporary lodging for the spirit, a mere tool for it to mani-
fest itself through. Being occupied by the spirit, the medium’s own personality is to-
tally withdrawn from his/her body and nobody can blame the medium for any acts
done during the trance of possession as all responsibility falls then with the spirit.
"This loss of personality and responsibility is carried so far that it makes no difference
even which sex the medium belongs to: women can be freely possessed by male spir-
its and vice versa (Tremearne 1968:288)". A comparison of the different possession
cults’ séances will readily demonstrate to what a surprising extent widely dispersed
cults resemble one another, even on a strictly descriptive level; indeed the similarities
are sometimes truly striking. For the interested, a considerable amount of
descriptions on the rituals is available?. Of course, belief in the existence of spirits
does not necessarily imply belief in spirit possession; ethnographical literature
distinguishes various kinds of spirits besides possessive ones - local, ancestral, and so
forth.

As I have already remarked, there is an almost infinite variety of possession cults
in Africa and elsewhere (Greenberg 1966:30; Lewis 1970:299). The cults with which
I am concerned in this article are not to be found exclusively within the confines of
sub-Saharan Africa: quite a few were active in the Arabic-speaking countries of North
Africa, and indeed, in some cases, outside Africa altogether (notably in the Higaz in
what is now Saudi Arabia). But, as has always been obvious to virtually all
observers’, even those cults which belong to the Arab world were actually imported

! The spirits need only the body of the medium, for it is exclusively through a human bodily form
that they are able to communicate with people; see Jolly 1994:6.

2 Vidal n.d.:237-46; Greenberg 1966:51-3; Broustra-Monfouga 1973:200-4; Harries 1965: 58-9; Ingrams
1967:408-10; Skene 1917:423-34; Zenkovsky 1950:68-79; Westermarck 1920:102-4,

? E.g. Seligman 1914.
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from Black Africa and had for their members mainly people of black African descent
(albeit not exclusively so). Spirits, possessive or otherwise, are plentiful in black
African folklore and most ethnic groups make a clear distinction between the various
types of the spirit world. Once in the Arabic countries, Black African slaves very
soon had to conform with the local language, customs, and especially religion. And
conform they did, although naturally they clinged on to much of their original
folklore and traditions brought from their pagan homelands. The result was a
peculiar “foll’ Islam, being a syncretic mixture of their new religion and the old
beliefs, not least the belief in spirit possession. This syncretic religion and the (to the
Arabs) strange practices very soon earned the black community a widespread
reputation for magic powers, and it became a self-evident truth for most Arabs in
North Africa and elsewhere that blacks possess an exceptionally great talent for all
kinds of magical practices. This reputation developed quite soon, a fact illustrated by
numerous remarks made by mediaeval Arab authors*. One can only wonder whether
the reputation of blacks for magic rites could not be traced even further back in time,
considering the frequent mention in early Arabic texts of the close association of
blacks and musical séances and ‘gaiety’ (tarab)’. However, to gauge the exact
antiquity of genuine possession cults in Arab lands is next to impossible due to the
lack of unequivocal references to them: on the one hand, mediaeval Arabic literature
tends to focus on ‘high’, literate culture rather to the exclusion of folklore (except
ancient Bedouin folklore), and on the other, there are no early written sources on
possession beliefs and cults within sub-Saharan Africa itself either. At any rate, the
association of blacks with magical powers is, and seems to have long been, a
recurrent phenomenon, especially in North African folk culture. Quite illustrative
of this deeply implanted belief is a text that date from the last century, describing
magic practices in the land of Singit (present-day Mauritania): ‘Sorcery has spread
wide and assumed such great proportions among the slaves in the towns of Singit

* E.g., al-Qalqafandi, Subb V, 291. I have not been able to find this text in the Masalik al-absir
whence it is claimed to be quoted, but something quite similar is said there about the East African town
of Malindi, today in Kenya; see al-“Umari, Masilik I, 312, Book I; and cf. al-Idrisi, Nuzha I, 59. The word
muqangan (more correctly, muganqa), mentioned by al-Idrisi and al-Umari alike, must have been a
widespread term on the East African coast and is the same as the modern Swahili mganga, ‘magician,
medicine-man’. In fact, mganga is known to have sometimes been used in Swahili in reference to specialists
of exorcising possessive spirits, in which sense it is synonymous with the more usual term fundi. (Interest-
ingly, this usage has been reported precisely from Malindi district.) Cf. Skene 1917:421-2, See also al-Idri-
si, Nuzha 1, 27 on the reputation of the womenfolk of the West African town of Kiiga for magic (sthr).

5 See for example an-Nuwayri, Nibaya I, 282 (Book I). Also al-Gahiz, Fabr 67. Of course it might
just as well refer to any cheerful dance party without accompanying magic practices; whether it does will
remain a matter for speculation. Ibn Butlin (Sary 1, 374) also ascribes to the Bantu (zinj) women an inborn
gift for rhythm and dances, commenting besides on what appears to have been a less than complete
cultural and linguistic assimilation into Middle Eastern society (‘li“ug@mati alfazibinna’).
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that any slave in Tigikga who has been beaten up by his master, or anyone else, does
so that [the aggressor] should fall ill within a span of one day or two, and the latter
will soon die... No doubt can arise about the fact that a black slave can get hold of
any man’s heart; and if he puts his hand on the chest of his victim with the aim of
curing him, having been duly threatened to be put to death by the victim’s family,
the patient recovers and stands up instantly, as if being unbound of ropes. Likewise,
if the sorcerer is killed before his victim dies, the latter recovers instantly, as if being
unbound of ropes. The cause of sorcery being so excessively widespread among the
slaves in the land of Singit is that so many slaves are brought there from among the
Bambara. These are a nation of blacks among whom the practice of magic is beyond
comparison..."(a$-Sinqiti, Wasit 541). This extract clearly indicates a firm belief in
the efficacy of the black slaves’ magic among the local population in 19th-century
Mauritania. Another Arabic source from the 19th century, when speaking of the
Central Sudanese state of Darfur, uses a term (rihani) which is obviously a reference
to possessive spirits (still being used in that sense in the Nilotic Sudan), and does not
fail to emphasize the magical skills of the inhabitants, especially the Fulani (at-Tuni-
si, Tashid 281)°. Such stereotypes continued to be present in the Magrib for quite
along time. At the beginning of the 20th century, a private temple for spirit posses-
sion practices was built in Tunis by none else than a cousin of the Turkish Bey,
while in Tripoli members of the governing Karamanli family encouraged spirit pos-
session rites! The common populace believed even more firmly in black African
magic (Tremearne 1968:23). The fact that North African possession cults show con-
siderable divergences from the principles of recruitment usual in sub-Saharan Africa,
inasmuch as blacks here were often cult members merely by virtue of their colour
- a black person being by definition a cult member -, might be seen as yet another
indication of the stereotyped image of ‘African magic’.

Spirit possession cults active in the Arab lands originate in various parts of sub-Sa-
haran Africa, and were imported mainly as a result of the Arabic slave trade, which,
in an ever increasing manner since the high Middle Ages, meant principally trade in

® at-Tiinisi also mentions the belief among the Fir and the Mesalit in ancestral spirits and zombie-
like creatures (Tashid 328-9).

7 For the common folks’ belief in African magic, there is abundant evidence. Cf. Westermarck 1920:
22, 154, 29; Crapanzano 1973: 44; Tremearne 1968:187-190; Dubouloz-Laffin 1941:51-52; Zawadowski
1942:141.

® It is a rather confused matter, since the aspects of Sufi fraternity, ethnic association and possession
cult were all but inseparable in the Gnawa and Stanbili groups. On the other hand, it is reported that
entrance to the Moroccan Grawa cult has not always been the privilege of blacks. An exorcised ‘patient’,
for instance, may enter the cult regardless of her racial origin or colour (Piques 1975:12). The appellation
Gnawa in all probability derives from the word ‘Guinea’, of which an early mention can be found in al-
“Umari, Masalik 111, 51 (Book IV): ‘bilad Ganiwa'.
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African slaves. The different Arabic regions, quite logically, had different sources for
the supply of slaves. A slave-supplying source, quite logically again, was as a rule the
black African region with a substantial pagan population nearest to the Arab country
concerned (Ahmadu Baba, Mirag 141)°.

That beliefs about spirit possession among Muslims are to be seen as a typical ex-
ample of religious syncretism has been quite obvious to all observers. Not a jot less
evident is the fact that the various composing elements that have amalgamated into
the phenomenon of possession cults are so fast intertwined as to make the task of
clearly separating them as futile as it is meaningless. Therefore, in what follows, I
merely want to discuss briefly some aspects of the interplay of Islamic and African
cultural elements in the possession cults.

1. The spirit pantheon. The Arabic concept of ginn (pl. §unsin) may in fact refer
to very different varieties of spirits, and whenever it has a strong possessive aspect,
one is justified in suspecting African cultural influence behind the phenomenon™.
Arabic gundin appear to have no real personalities or characters; although some have
traditionally been named, they in no way come close to the intricate African spirit

pantheons that we shall presently describe (Crapanzano 1973:139, 141-8; Dubouloz-
Laffin 1941:59)". African possessive spirits are a less than homogeneous and unified
lot, there being many features that divide the spirit class, not unlike human society.

? Egypt, for instance, was supplied with slaves throughout the Middle Ages from the pagan countries
south of the ancient Muslim kingdom of Kanem-Borniin the Lake Chad region, with which she had very
powerful cultural and commercial links anyway. See al-Qalqaandi, Subb V, 280. Western Algeria and
Morocco imported their slaves from West Africa, especially the land of the Bambara. This was particularly
true after the Moroccan conquest of the former Songay Empire in the late 16th century: Ibn Haldiin in
the 14th century already mentions the lands south of the Niger, the inhabitants of which were called Lam-
Lam by Arab authors, as the principal slave source for North Africa (Mugaddima 1, 356). In later periods,
the Bambara were the ethnic group regarded as the infidels par excellence (kuffir Banbara), hence the most
important enslavable population around the Niger. For examples, cf. Tadkira 12, 21, 45, 69, 76, etc. (and
the excerpt quoted above from the Wasit). In the list of enslavable tribes compiled by Ahmadu Baba (M
ra§ 158), the Bambara are not mentioned; we find instead the Mossi, the Gurmanche, the Bussa, the Do-
gon, the Bobo, and some other less-known ethnic groups.

0 E ., Ibn al-Faqih, in describing Wabir, the reputed abode of the ginn located somewhere deep
in the Arabian desert (Buldin 95), depicts what approximates the concept of local spirits, rather than pos-
sessive ones, who guard their land jealously against the intrusion of humans. On the other hand, the son
of the Abbasid Caliph al-Mansiir was known to have been afflicted by regular visits of a female spirit
(imra‘atun min al-ginn) with whom he had fallen in love, losing his consciousness several times a day (al-
Isfahdni, Agani XIII, 313-5); yet here again we face a ‘spirit-lover’, a garinatype spirit, and not a posses-
sive one which would only use the body of its medium as a mere vessel to inhabit.

U E g the Arabic ginn called Umm asSibyan (‘Mother of Infants’) or (in North Africa) Tabi‘a (‘The
Follower’; see Doutté 1909:116), who tries to rob mothers of their newborn babies through every possible
means, displays truly striking resemblances to certain black African spirit characters (the Hausa Unal
Yara, or the Swahili Subiani and Babuye Watoto; see Tremearne 1968:246; Koritschoner 1936:211; Kindy
1972:3).



SPIRIT POSSESSION AND ISLAM 201

The principal dividers of spirits, precisely like in our own circles, are religion, ethnic
affiliation, tribal or clan membership, race and, alas, even social standing. This practi-
cally means that we can differentiate, within the spirit pantheon of every single cult,
between spirits ‘who’ belong to various ethnic groups and ‘who’ are either Muslim
or infidel, black or white, free or servile, etc. As for ethnic groups among the spirits,
they corresponded exactly to the ethnic groups known to the people who believed
in these spirits'”, Besides having ethnic affiliations, spirits are further divided into
‘clans’ or ‘families’. Obviously, these are not subdivisions of the spirits’ ethnic
groups, as quite often these ‘clans’ seem to cut across ‘ethnic boundaries’: spirit fi-
gures of one and the same clan may well belong to different ethnic groups”. Finally,
religion and colour are no less serious dividers of spirits than they are of men. The
concept of true-believer spirits and infidel ones is a typically Muslim idea, present in
the folklore of many an Islamized society, not to speak of Arabs themselves. It comes
then as no surprise that we find this idea among Muslim Africans as well. What may,
however, make us wonder a bit is the fact that the division of the spirit pantheon in-
to Muslims and pagans appears, nay even plays a major role, in the spirit cults of
_predominantly non-Muslim ethnic groups, like the Giriama of Kenya, who believe
in the existence of a class of spirits titled ‘Islamic/Arabic/Quranic’ (pepo wa Kiis-
lamu/Kiarabu/Kikurani) (Parkin 1970:224; Parkin 1991a:187-8). As far as thoroughly
Islamized African peoples are concerned, the Muslim/pagan division within their spir-
it world is a natural part of their beliefs. Evidence for this comes abundant, but let
it suffice here to mention only the Moroccan Gniwa, the Hausa and the Songay
(Westermarck 1920:7-8; Greenberg 1966:39, 60; Rouch 1945:17, 19).
The most fascinating element in spirit possession beliefs is the spirit characters
themselves. These figures are by no means an undifferentiated lot of vaguely defined

2 Not surprisingly, the Songhay-Zarma possession cults of Niger and Mali had Zarma, Fulani,
Gurmanche, Hausa, Bariba, Mossi, Tuareg, and, with the advent of the colonial period, European
characters among their spirits (Vidal n.d.:27, 42, 79; Gibbal 1984:74; Stoller 1984:176-7). Swahili spirits
represent ethnic groups like the Abyssinians, the Malgache, the Somali, the Nubians, the Arabs, the
Nyasa, the Ngindo, the Zaramo, the Manyema, the Luguru, the Masai, the Hadimu, etc. (Hurrayz
1988:69; Ingrams 1967:436; Koritschoner 1936:211-13; Gray 1969:174; Skene 1917:422; Zein 1974:249). Like-
wise, the Sudanese zir cult has spirits that belong to the Abbysinians, the Egyptians, the Copts, the Fellata
(West African settlers in the Nilotic Sudan), the Dinka, etc. Some spirit characters in the Omdurman zir
cult have names which indicate their ethnic background: there is Kaltizm bint Nitba (from the Nuba Hills),
Amiina al“Arabiyya (a Bedouin), Sid al-Harb Barniwi (from Bornu), and a group of spirits known as Nis
al-gabal (‘the Hill Folk’) or Zurug (‘Negroes’), considered to be descendants of captives from the Nuba
Hills of Kordofan Province. And arguably the most bizarre character in the Sudanese Siygiyya zir
pantheon is the spirit of a British consul-general in Egypt, Lord Cromer. See Trimingham 1949:175; Zen-
kovsky 1950:70; Al-Shahi 1986:114, 117.

 The Zarma (Songay), for example, know of seven spirit clans, which system, though subject to
some minor changes, has been in existence for a considerable time, exceeding in any case half a century.
Cf. Vidal n.d.:41, 56, 79; Gibbal 1984:69-70, 76; Rouch 1945:18-9.
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clans and ethnics; quite on the contrary, each spirit normally has a fully-developed
personality, precisely like humans, with his or her own likes and dislikes, idiosyncra-
sies, tastes and preferences in dress, music, dances, food and drink, habits, company,
etc. This makes spirits resemble humans considerably, to the extent that we can say
spirits form a society which is a true replica of our own, with certainly more than
a touch of sarcasm in it. Actually the spirit pantheon is a field where black African
fancy is at its best, creating a grotesque, enormously entertaining world of fantasy,
yet never for a moment destroying the balance between fun and the serious, even
quasi-religious side of the whole affair. In some spirit cults, sometimes in some parti-
cular spirit characters, the ironic aspect predominates, while other cults are of a less
profane nature.

The words “‘cure’ and ‘exorcism’ are often used in relation to possession by spirits.
This is due to the fact that such possession is naturally considered to be a condition
somewhat abnormal and therefore only temporarily bearable; spirits must be got rid
of if at all possible. The two most important phases of possession rites are, according-
ly, identification of the possessing spirit, and satisfying its needs and whimsies by
‘way of sacrifices, music, offerings. The identification of the spirit is an element of pri-
mary importance, perhaps the single most important act during all the rites. In this
aspect, possession cults again display a striking uniformity throughout Islamic Africa:
identification of the spirit generally entails a sort of interrogation directed towards
the medium — who is at these moments none other than the spirit -, as a result of
which the spirit is forced to disclose its name and identity™.

2. Possession cults and gender. Cult leaders in the overwhelming majority
of cases are female. Leadership of the cults is generally afforded to an elderly woman,
although male cult leaders are by no means an unknown species. Among some
peoples (like the Hausa), it is observable that the more ‘Islamized’ a population, the
more likely that possession cult members, along with their leaders, will be women,
 leaving orthodox religion to be the domain of men. With other peoples, however,
this observation is far from valid; the Songay and the Swahili, both thoroughly Islam-
ized, had their zimas and fundis, respectively, and these might be, and indeed often
were, men (Trimingham 1964:114, 118; Gibbal 1984:65-6). Spirit cult leaders can only
be female in North Africa (called “Grifa in Tunis, mogaddma in Morocco - although,
occasionally, a male mllem may lead some Gnawa groups), among the natives of
Bagirmi (Chad), the Muslim Hausa, in the Nilotic Sudan (S2yba or kadiya/gidiya),
etc. (PAques 1975:17; Tremearne 1968: 30, 150, 151; Vidal n.d.:129; Trimingham

4 This interrogation is to be encountered in cults as widely dispersed as West Africa, the East African
Coast, the Nilotic Sudan, and North Africa. Everywhere the interrogative rechnique forms the very basis,
indeed the starting-point, of exorcism. Cf. Vidal n.d.:131, 141-5; Dubouloz-Laffin 1941: 58-9; Greenberg
1966:51-3; Harries 1965:59-60; Trimingham 1964:118; Allen 1981:101-13; Omari, Mvungi 1981:143 [on the
spirit called Kinyamkera]; Trimingham 1949:175.
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1949:175; Zenkovsky 1950:65, 68). The few isolated pagan communities of the Hausa
(Maguzawa) display an interesting contrast to their Muslim fellows: whereas spirit
cults among the Muslims are headed by women, and often prostitutes for that matter,
pagan possession cult leaders are invariably male (Broustra-Monfouga 1973:207;
Raulin 1962:270).

Possession cult membership may vary between exclusively female and mixed,
purely male cults being next to nonexistent, at least in the Islamized regions of Afri-
ca. It is probable that this has not always been the case: the general tendency is to-
wards a growing female dominance of these cults, together with a growing religious
disapproval of them. A very indicative remark is reported from Maradi region, Niger,
where men do not participate in possession rites at all: ‘Clest une affaire de femme,
cela ne nous concerne pas, les dieux [that is, les géniesl] ne nous aiment pas’ (Broustra-
Monfouga 1973:200)°. Among the just partly Islamized Giriama of Kenya, a lot of
women get possessed, as opposed to a limited number of men, but, since all possessed
men as a rule join the ranks of practising mediums while this holds true of only a
minority of possessed women, the numbers of male and female mediums are for all
practical purposes equal (Parkin 1970:224)%,

3. The confinement of spirits during Ramadan. There is a belief, of Islamic
origin, ubiquitous in all possession cults covered by this study, which gained so wide
acceptance in Africa that it has general currency even amongst pagan groups slightly
influenced by Islam. I am referring to the belief that the month of Ramadin has par-
ticular implications within the spirit world, no less than among humans. The general
tendency is to believe that spirits are ‘imprisoned’, ‘chained’, ‘bound’, ‘fastened’ dur-
ing Ramadan, therefore their activity is seriously reduced in this period (Gray 1969
178)". Evidence for this belief comes from all regions of Islamic Africa, and the
whole phenomenon is not specifically African: a lot of people in many Islamized
lands seem to reduce any activity considered un-Islamic or unorthodox during the
fasting month®. Therefore, possession rites, considered somewhat ‘un-Islamic’, must

% In a similar vein, the Saygiyya of Northern Sudan label possession cults ‘@mayil an-niswan, ‘a
women'’s affair’. See Al-Shahi 1986:109. On the appeal of possession cults to marginalized groups within
the society, cf. Wilson 1967,

% On the strictly Muslim Segeju of Tanganyika, of. Gray 1969:178.

' Among the Hausa, even such small groups as remained pagan (around Birni N’Konni town, in
Niger) will believe in the spirits’ imprisonment during Ramadin and perform the release ceremonies in
their due time. See Broustra-Monfouga 1973:200-204.

18 E.g., al-Isfahini (Agani VII 235) tells us a story about the infamous libertine and poet al-Husayn
b. ad-Dahhik who invites his beloved catamite called Yusr for a drinking party before Ramadin sets in
(gabla hugiamihi), for then they have to abandon that kind of behaviour for 2 whole month.
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cease in the fasting month, only to be continued thereafter”. The idea of spirits
being locked away during Ramadin can be traced back to mediaeval Islamic tradi-
tions attributed to the Prophet (badit), according to which malevolent spirits are
handcuffed (gullat “utat al-ginn) for the duration of the fasting month (Kayyal n.d.:
44)%, Syrian folk belief has continued to hold that during the whole of Ramadin
all the ‘afirit are confined to a copper holder kept on Gabal Qat [Qaf?] (Kayyal n.d.:
52). In keeping with the above-mentioned mediaeval Arabic traditions, the Sudanese
zar displays some modification in the widespread African notion of the spirits’ impri-
sonment in Ramadin: according to the Northern Sudanese, it is only the evil, infidel
spirits that are locked off in that month, while benevolent, Muslim ones roam free
as ever (Zenkovsky 1950:73). At any event, even the evil spirits cannot be held in
capture infinitely; there comes a day when spirits have to be restored to liberty and
let go. This date is fixed either on the 27th of Ramadan (the famous Laylat al-Qadr)
or at the end of the month. For example, the Hausa used to hold the latter view, the
Swahili were divided in this question (Middleton 1992:166; Trimingham 1964:120)%,
while in North Africa the prevailing opinion seems to have been that only good
spirits are released on Laylat al-Qadr, wicked ones having to wait until the end of
'Ramadin (Westermarck 1920:48). Perhaps the most interesting system is that of the
black brotherhood of Tunis (Stanbali): the ‘temple’ of the spirit cult (Gidan Kuri)
would be locked up at the very beginning of the fasting month, with all the spirits
inside, except for the extremely old and deeply religious Muslim spirit, Mallam Tsofo,
who is harmless and lurks near the threshold anyway. On the 15th of Ramadan, the
temple was opened and its inmates checked, then the building was locked again. On
Laylat al-Qadr, all good spirits were released, with some accompanying ceremonies,
and the process culminated in the freeing of all spirits at the end of the month
(Tremearne 1968:274-5).

4. The rapport between ‘orthodox’ piety and possession cults. That possession
cults are a manifestation of religious syncretism has been noted here. The overall cha-
racter of possession cults, which incorporates pagan as well as Islamic elements, is
summed up well by a comment of L. Vidal on Zarma spirit cults: it is perhaps totally
meaningless to speak separately of pagan beliefs and Islam, as there is no marked op-
position between the two (Vidal n.d.:41). The double - both Islamic and pagan Afri-

1 cf. Al-Shahi 1986:115.

20 1t was classified by al-Bayhaqi as a badiz hasan. The hadit goes on to say that the gates of Paradise
are kept open throughout Ramadan, whilst those of Hell are kept closed.

2 [ndeed, Middleton attributes the very word mfunguo, which precedes every month’s name in Swa-
hili except that of Ramadin, to the belief that spirits are ‘let loose’ (the Swahili verb kufungua means ‘to
open’, ‘to release’) for the greater part of the year. The final day of Saban is called mfungo, ‘shutting, im-
prisonment’. See Middleton 1992:165.
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can - origins of possession-related beliefs and rites well attest to that, and have given
rise to a great deal of speculations as to ‘how Islamic’ these cults actually are, whether
cult adepts should be regarded as ‘real Muslims® or just ‘nominal’ ones, and so forth.
It is imperative that we notice the utter futility, if not the absurdity, of such in-
quiries.

As a matter of fact, it has been claimed, and rightly too, that possession cults as
we know them, far from being suppressed by Islamization, emerged precisely as a
result of a growing acceptance in Africa of Islam, with which traditional religious be-
liefs comfortably merged. Although it is a matter for anyone’s guess if it actually hap-
pened so, a strong argument in this theory’s favour is the fact that ancestor cult, a
vigorous feature of alot of black African cultures, has been continually losing ground
in the cultures of most Muslim Africans, sometimes having all but disappeared, while
possession cults have quite literally flourished in those very communities.

It is remarkable how widespread Islamic observances are in possession cult activi-
ties and beliefs; of this we have already seen an example, that of the spirits’ imprison-
ment during the month of Ramadan. The significant point here is that Ramadin is
seen as a special period even by pagans, their spirits respect the holy month no less

than those of the Muslims?. Other Islamic elements in possession rites, as there are
too many, will now be only mentioned in passing. In Zarma lands, even the most
staunchly infidel spirits (like Dongo, the thunder spirit) will ask of their mediums
such services as reciting certain Islamic prayers, or giving alms (s4daga) to the needy.
The Gimbala cult’s devotees in Mopti offer their sacrifices to the famous Friday
Mosque of that town, to seek God’s blessing. Almost all possession séances begin
with an Islamic prayer, usually the Fatiba. Also, typically Islamic expressions like
bismillah, insallab, al-hamdu li-llih, have now for a long time been frequently used
by pagan no less than Muslim possession cult members (Vidal n.d.:95-6; Gibbal 1984:
124, 156). On Islamic holidays, it is not uncommon for possession cults to hold a big
ceremony, as is the case with the North African Hausa on the Prophet’s birthday
(mawlid) (Greenberg 1966:24; Tremearne 1968:280). In the Kenyan island of Lamu,
the slave population held poetic recitals in honour of the Prophet on his birthday
(Maulid; ya Kiswabili), and spirits were thought to have the habit of possessing some
of the participants on these occasions (Zein 1974:112-3). Quranic siras occupy a
significant position in many a possession rite, for instance, the reputedly very power-
ful sirat Ya Sin, or the last two siras of the Quran. These incantations did in fact
sometimes go under the name of dawa ya pepo, ‘spirit medicine’, in East Africa
(Trimingham 1964:118, 122). North African followers of possession cults show a par-

2 This strange phenomenon - of pagans taking over characteristically Islamic beliefs within the
framework of possession cults - has further manifestations as well. Cf. Greenberg 1966: 27; Raulin: 1962:
270.
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ticular attachment to the famous black muezzin of the Prophet, Bilal al-Habas$1i, who
is respected as the spiritual founder of their brotherhoods and is called by them Sid-
né Blal, or Siyidna Bilel, ‘our master Bilal’ (Westermarck 1920:102; Pdques 1975:12).
In many places, notably in North Africa, a close connection between spirit posses-
sion cults and popular Sufism (Islamic mysticism) can be observed. As has been men-
tioned before, North African spirit cults are often considered as Sufi quasi-brother-
hoods with a predominantly, if not exclusively, black membership. This has resulted
in a considerable number of black Sufi saints acquiring fame in the Magrib. As popu-
lar religion in this region is characterised above all by the influence of Sufi brother-
hoods and the veneration of saints, the merging of black African cults with this *folk’
Islam should surprise none®. The merging process must have begun at a quite early
date, for a 17th-century Sudanese chronicler from Timbuctoo already speaks of the
well-known ‘spirit saints’ Sidi Samharis and Sidi Maymiin in a perfectly matter-of-
fact way (Ka‘ti, Fattas 12, 24-9)*. On the other hand, some zr cults in the Nilotic
Sudan conveniently accommodate well-known Sufi saints like Sayh “Abdalqadir al-
Gilani or Sayh Ahmad al-Badawi among their spirit characters (Al-Shahi 1986:115).
It is perhaps superfluous to say that the relationship between possession cult
adepts and the representatives of a somewhat more ‘orthodox” Islam has never been
an unambiguous one. Quite naturally, some of the markedly un-Islamic extravaganzas
of the cults attracted the frowning attention of pious Muslims, but the interesting
thing is that the latters’ reactions were not necessarily, indeed were not usually, hos-
tile. The connections of possession cults with the Islamic élite seem to have been cha-
racterised largely by mutual tolerance on a ‘live-and-letlive’ basis (Middleton
1992:162). Some groups, it is true, have traditionally considered it beneath their
dignity to take part in such dubious activities as possession rites (a relevant example
for this attitude is the aristocratic, staunchly Muslim Fulani of the last centuries), but
reproach of, or hostility to, the cults is a fairly recent development, fuelled by such
influences as purist and reformist movements in the Islamic world. Nonetheless,
possession rites have always been equated by the pious Muslim intelligentsia with
black magic (sib?), which is condemned by Islam (Greenberg 1966:68; Parkin

B The most famous of black Sufi saints in North Africa are Sidi Sa’d (a.k.a. Bi “Akrizia, a former
slave from near Lake Chad, buried in Mornig, Tunisia), Sidi Mansir (in Sfax), Sidi Masari, S1di Makari
(both in Tripoli), Sidi Ba Sa‘id (whose name is now famous for the Tunisian resort town which has
grown up around his shrine), etc. The annual pilgrimages (ziy474) to the shrines of these saints are full of
possession cult ceremonies (Zawadowski 1942:147-8; Dubouloz-Laffin 1941:50, 56; Tremearne 1968:224-7).
Moroccans have gone so far in their veneration of saints that many ‘saints’ are to be found within the
Moroccan spirit pantheon, exactly as if they were humans. Some of these ‘spirit marabouts’; Sidi
Bugnédel, Sidi Hammi, Sidi Maymiin; also female ones: Lalla Rqiya, Lalla Mira, Lalla Gmila, Lalla
“Ayia, etc. See Westermarck 1920:36-9.

% Onthese spirit charactersin North African folklore, cf. Westermarck 1920:28, 29; Doutté 1909:160.
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1991b:135)®. But, as we have observed, eyes used to be shut and tolerance was the
order of the day, especially as nobody would ever have dared to question the
efficiency of possession rites. The founder of the Muslim Fulani state of Misina (in
Mali), Sayh Hamadun (Seku Hamadu), is reported to have officially supported the
Gimbala spirit cult and even to have had a protecting spirit of his own, Jiné
Samurussa (Vidal n.d.:45, 162; Gibbal 1984:117-8). Hostility towards “folksy” religion
in general, and possession cults in particular, began in the Sudanic belt with the
Fulani gibads. The attitude of Muslim zealots is well exemplified by the words of
‘Utman dan F6dio, the most famous of the Fulani gibid leaders in Nigeria. He had
this to say about what he saw as the antics of “infidels’, a term in which he included
‘loose Muslims® as well: “They are like animals (...) One of their well-known ways
of behaviour is that they are reluctant to abandon the traditions, however condemn-
able, of their ancestors. [...] [they are] engaged in wrong acts, day and night, without
any purpose approved of by the szri‘a, such as playing the castanets, the flutes and
the drums..’ (Dan Fodio, Farg 560, 562-3).
Recently, quite a few reformist and purist movements have emerged, particularly
in the Sudanic belt, which facilitated the gradual withdrawal of possession cults from
public life. The purist Hamalliyya movement, whose members are called in Songhay
lands Lahilaki (from the Islamic credo ‘Lz ilaba illa “llab’), has done much to force
Zarma possession cults into retreat, as have the Fulani aristocracy of Northern Nige-
ria. The result of these purist efforts can be seen in a good many places over sub-
Saharan Africa where, although belief in spirits is far from extinct, cult activities have
all but ceased (Vidal n.d.:62-3, 78, 157, 165; Tremearne 1968: 23)%,
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IBN TABATABA’S POETICS'
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Ibn Tabataba (d. 933/34) is an outstanding representative of 10" century Arabic
literary criticism whose famous “Tyir assir (‘The Criterion of the Poem’) contributed
to the development of medieval Arabic literary aesthetics. The work occupies a spe-
cial place among critical writings because, in contrast to the contemporary writers
who generally spent their efforts discussing the rhetorical details of literary works of
art, Ibn Tabartaba focused his attention on the rationally apprehensible creative activ-
ity, determined by ends and means. He made a detailed analysis on the process of
literary communication: he studied the creator from the angle of the created work,
the work of art from the angle of its structure and the recipient from the angle of the
impact of the work. His thoughts on the creator and the work were continued in cri-
tical tradition, but his observations on reception and impact were practically for-

‘gotten by literary studies. His position on poetics is determined by rational demands

made of poetry, and his aesthetics too is based on a rational conception of poetry.
This seminal work has come down to us in a single 15 century manuscript (Escorial
238, 22 - 57). This paper sums up our investigations concerning Ibn Tabitaba’s
poetics and, to some extent, his aesthetics. In this work the medieval author started
with the position that the poets of his age were subjected to “persecution” (mihna)
because they were unable to attain in their poems the poetic requirements of “old”
Arabic poetry regarded as the model. To resolve this crisis he elaborated his poetics
according to the considerations of the habit of poet (and recipient). In its essential ele-
ments this was in line with the system of medieval Arabic poetic principles developed
in the works of contemporary literary scholars and summed up later in the concept
of ‘amid asi'r (‘the principles of poem-making).

In order to place Ibn Tabataba’s critical activity in its proper context we have to
study the development of medieval Arabic literature. It is known that in keeping
with the animistic world view, the development of Arabic poetry began from a magic
“undifferentiated art” and after the appearance of Islam it was transformed into
urban-courtly “official” poetry on the one hand and “folklore” art on the other. One
way of studying the transition from the popular mode to the aristocratic mode is to
examine the shift in ideas on inspiration in the given literary material. This analysis
shows that the sacral image of the poet as inspired by a ginni characteristic of the
carly stage of Arabic poetry, gradually disappeared by the appearance of Islam. The

" This paper sums up the author’s views on this subject as elaborated in his monograph of the same
title (in print).
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process was strengthened by the Prophet Muhammad’s rough outline of a cosmology
which placed the traditional source of inspiration, the ginni, on a lower level of the
spheres of existence. He attributed his own inspiration (wahy) to the “real” transcend-
ence (Allih), and so distinguished himself from the inspiration of poets, soothsayers
and others which became “secondary” and so could no longer be regarded as sacral.
The documents referring to “muses” can be found in the invocation parts of poems,
or in the narratives discussing the poet’s creative difficulties. An analysis of these
shows that over the three centuries from the time immediately preceding the birth
of Islam to the “Abbisids, the §inni addressed in this invocation gradually disappears.
The fact that poetry fell silent for a while after the appearance of Islam shows that
its source of inspiration was eradicated. A long transitional period followed in which
poetry gradually became part of practical life showing an independent rationality of
end and means, while its sacral nature was taken over by the Qur’an. In this way the
sacral was reformulated within the general frame of Islam, and the Qur’an filled the
role of sacral text. This is expressed in the dogma of the inimitability of the Qur’an
(f¢iz al-Qur'in), which gradually became fixed. And on the other side, literary
activity, in contrast to inspiration, came under the paradigm of craft (sind‘a).
Historically, the paradigm of craft characterised literatures of the population of
the conquered territories and as such became the basis of the new Arabic speaking
courtly poetry and culture that was being organised. In shaping the world-view of the
new empire created through conquest, it drew on Byzantine Christian, Persian Maz-
daist, heathen Bedouin Arab and early Muslim traditions and by placing these on
new foundations created its own distinctive system. On the general basis of hylo-
morphism, medieval Muslim thinkers interpreted the phenomena of the world from
the angle of material and form, and regarded things, implements and art objects to
be created as transformation or shaping, the development of new forms. “Craft” or
Arabic sind‘a, is used to designate all kinds of courtly crafts and can mean arranging
material into new form. This paradigm originated in the Hellenistic traditions and
strengthened into Muslim courtly culture. Its origin can be sought among Stoics for,
surprisingly, in the work of al-Amidi (d. 987) and al-Hafagi (d: 1063) we find the
same analysis of the Aristotelian “causes” - the material, formal, creative and the aims
- characterising the process of creation that can be read in Seneca (Epistulae No. 61).
The connection between Stoic philosophical thinking and that of medieval Arabic
speaking critics is attributable to the living traditions of classical schools of rhetoric
operating on the conquered territory of the Byzantine or Iranian empire. However,
it is obvious that such a rigid use of the formal elements cannot lead to an under-
standing of the mimetic nature of poetry. While the craft paradigm helps and sup-
ports the acquisition of routine and promotes its fulfilment in creative activity, on
the other hand the “cast” notion of a work of art (sabika mufraga) restricts the asser-
tion of its elevated generalising role. In this way the poetic work of art is rather an
art of object, an objectivity that can be viewed from all sides and held in the hands
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which, together with its basic literary (aesthetic) functions - dulce et utile - must also
serve functions of social representation, particularly.in the case of genres offering the
possibility of serving such functions in medieval Arabic literature, such as the pan-
egyric (madib), the lament (martiya), the boasting song (iftibar). It was his encounter
with this craft-type poetry that made Ibn Tabataba write his work. Poetry is a craft,
its function according to the prophetic tradition is to offer wisdom (hikma) and pro-
vide enjoyment (enchantment: sahr) for the recipients. This concept coincides with
the position of other literary scholars of the time and it can be said that with the
spread of Islam it became the general paradigm of the verbal arts. Systematic acquisi-
tion of the knowledge needed for the craft, study of the poetic tradition, and practice
of the skills learned became the most important constituent elements of the habit of
the craftsman-poet, in which natural endowments (such as a sense of rhythm) are not
of decisive importance since man’s most distinctive characteristic is his educable
reason, and everything can be learned. He sums up the knowledge that can be acquired
and the ability of acquisition in the concept of kamil al<agl (‘mature reason’). Ibn
Tabitaba shows the requirements made of a poetic work of art in conjunction with
‘his detailed analysis of the creative process. Naturally the application of hylomorph-
ism plays a decisive role in this. He regards the work as a shaped unit of a given con-
tent, as “one” (unity: wabda), in which the most important criterion is the har-
monious fitting (itidal) of the parts. It can be observed that this unity appears in the
first instance on the level of rhythm, but it becomes clear from his analysis of the
creative process that he also understands this itidal-concept to include the non-rhyth-
mic harmony of the parts of the work. However, the text convinces us that this uni-
ty (wabda) cannot be interpreted in the domain of the “organic” unity of the works
of art. It can be seen that, as in the case of his contemporaries, the line (bayt) is the
central verse concept in Ibn Tabitaba’s system of thinking, because it contains in it-
self a thought or fact of life (m4%4) which determines the whole genre. Whatever the
case, the author defines the genre and from that the structure of the poem from the
angle of the subject-matter and perhaps this is why, when comparing a poem with
the structure of a letter (risila), he cites the rhetoricising statement of al-‘Attabi (d.
823) that “the poem is formal prose, the letter is informal verse.” Tbn Tabataba also de-
mands unity in style and word usage and, in addition to the rules for the internal
equilibrium and harmony of the given work of art, he expects the work to comply
with the system of conditions of the audience which can be taken into account: re-
garding style, word usage, names, etc. Furthermore, the author supports the unity of
the given work of art by stressing the significance of the taballus (connective) lines
which have the function of linking the parts of the poem together. He is the first
author to deal with this question and in this respect he also performs a literary histo-
ry analysis, showing that this type of inserted pieces is more frequent in the poetry
of the “modern” writers than it is in the old ones regarded as model. So, it can be
clearly seen that the work of art is in reality an art object, a real cast (sabika mufra-
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g4), created by craft determined by the rationality of ends and means. The harmony
of the parts, the rapport with the audience, the internal (logical) and technical linking
of the parts once again reinforces the assertion of the craft paradigm.

Now, the rational conception of poetry does not allow the poet to use metaphors

(istiara or magaz), or at least not ones that cannot be controlled by the reason. Con-
sequently, the chief creative methods are description (wasf), comparison (tashik) and
wisdom expressed in proverbial form (hikma). The rationality demands Ibn Tabata-
ba’s study to give prominence to similes among the creative methods. Therefore he
discusses in detail meaning, structure and possibilities of similes. In this it draws on
the work of predecessors, and at the same time also represents the opinion of contem-
poraries (e.g. Ibn Abi ‘Awn d. early 10* century). We can say that the craft pa-
radigm linked to a rational world-view does not allow for the author to prescribe
usage of the uncontrolled identification by metaphor (this is that) in place of logically
controllable full comparison (this is like that). In the history of poetry this means that
the position Ibn Tabitaba adopts on the question of the metaphor versus simile gives
precedence to the rationally controllable simile over the vagueness of the metaphor.
Arabic literary criticism treated plagiarism (sariga) as a central issue. Following from
‘his conception of poetry, Ibn Tabitabi discusses the poetic heritage of the past asa
material (ma‘n) that can be recycled, merely warning that with certain techniques
modern poets should adopt the solutions, poetic images and similes of the old poets.
This position legitimised borrowings and proposed standard solutions, e.g. that the
poet should mask the borrowing by changing the genre or through some kind of re-
formulation. In this way he opened a possibility for imitation similar to that pro-
posed by Quintilian in his Institutio.

Tt is the exceptional merit of the work of Ibn Tabataba that, after analysing the
creator and the work, he also devotes attention to reception, to the impact of the
work. In this too, he can be shown to draw on Hellenistic, and more precisely, on
Stoic traditions. In describing reception, the assent of the Stoics can be recognised
from the choice of words (the beautiful: actually ‘full’ ~ Arabic wdf™, and the ugly:
actually ‘incomplete’ - Arabic nigis) and the train of thought. However, it is very
difficult to clarify the question because the author’s conception of the psyche cannot
be identified clearly from the laconic sentences of our text. On the basis of the data
available it can only be regarded as probable that reception (or rejection) takes place
through ‘comprehension’ (fhm) under the control of the “mature reason” (kamal al-
‘agl), operating through man’s natural characteristic, the criterion of truth. In my
opinion the word ‘criterion’ (yar) in the title of the work refers specifically to this
situation of reception. It has historical significance because the question did not arise
at all anywhere else among the early Arab critics. The main point is that reception
is a twofold event in the psyche leading to knowledge: first, it is a physically deter-
mined perception and second, it contains a shift of interest to comprehension and
knowledge. It seems to me that this notion of reception corresponds to the epistem-
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ology of theologians influenced by Stoicism who state that the basic condition for all
knowledge is the existence of a correspondence between the perception of senses
(mabsis) and the immediate knowledge of soul (magitl). (This epistemology can be
characterised as being built on two foundations: on the universal reliability of sense
perception and on the universality of the immediate knowledge of the intellect.) The
work of art is thus evaluated according to the criterion of truth. However this means
that it is not the expected beauty that is the most important category, but the truth
(sidg), and its opposite is not the ugly, but the false or untrue (kadb, kadib). The most
important demand made of a work of art is that it correspond to reality.
However, the sense in which Ibn Tabataba speaks of correspondence to reality
is open to question. Discussing the origin of the work of art, Martin Heidegger made
a distinction between the real and the means-nature of works. The real work of art
can be described as “factum est”, as truth, but the work which is of means-nature can
be summed up in the formula “N.N. fecit.” On this basis Ibn Tabitabi’s whole theory
of art regards as the ideal works in the form determined by the end-means rationality
of craft, technically works of means-nature in the sense of Heidegger, but it demands
of these the quality (truth) which characterises the “miracle”, “factum est” works. It
seems to me that medieval Arabic literary criticism did not recognise the real differ-
ence between the pre-Islamic and the so-called “modern” (mubda) poets. They com-
pared the “undifferentiated art” bearing original and sacral truth of the original com-
munity with the possible poetry of their own age merely as a product of a special
craft and expected it to be imitated on that level. However, they did not have the
stock of tools needed to reveal the universal truth of their own courtly art. Because,
on the other hand the Qur’an - as direct manifestation of the truth - fully served all
the functions of “undifferentiated art” for the Muslim community. Poetry demanding
to be regarded as an art became a technical question of entertainment and instruction.
The analysis of the impact of the work promises to show clearly that Ibn Tabita-
ba was aware of the complex phenomenon of the emotional and intellectual influence
and attempted to analyse this with the method at his disposal. He saw the function
of poetry as transmitting wisdom and providing pleasure, but he also recorded, even
if only with a simile, the modification taking place in a non-mechanical, hidden,
miraculous way in the recipient’s ethos. Here too, the fact that we are unable to re-
construct in full the author’s knowledge of psychology causes some difficulty. What-
ever the case, Ibn Tabataba writes that poetry “makes the cowardly brave,” and it acts
like fine wine and the pleasure this brings ~ aryabiyya (‘exaltation, joy’) - appears
practically as a terminus technicus in the relevant passages of the work. As regards
pleasure, it seems to be an additional element of the psyche acquiring knowledge
through a work of art, and more precisely it springs from the “tranquillity of soul”
(sukitn an-nafs). This quietude of the soul is a positive, purely subjective experience,
it is the symptom of the correctness of knowledge, or a sign of the correspondence
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between external reality and subjective knowledge. And as such, it is the criterion of
the poem.

Arabic literature underwent significant changes in the course of the 7* to 10*
centuries. In this transitional period the original poetry having the nature of
“undifferentiated art” became “professional art” and within this new “professional art”
two literary styles (methods) followed each other in succession: the poetry of
moderns (mubdatin) and then the rhetoricised “mannerist” (badi") poetry. The
tension between the change in the creative method used for poetry and the traditional
canon raised the questions which gave rise to an independent discipline to formulate
and answer them. This was the discipline of medieval Arabic literary criticism (nagd
#34i7). The extensive interest led to the development of the distinctive discourse of
medieval Arabic literary studies, providing a frame within which this culture was able
to understand, interpret and appreciate works of literature. Right from the start two
research directions were followed: the poetic in the narrower sense and the so-called
linguistic-rhetorical method.

First, the basic principles applying to poetry, the system of norms and require-

‘ments known as the ‘amid as$i‘r, took shape in an early stage in the history of
criticism. This system of norms was already formulated in the 10™ century within the
frame of general literary research and it comprised the requirements made for poetic
creative activity. It rests on the foundation that in Muslim courtly culture, creation
is regarded as a craft (sina‘a), and so works are approached from the angle of their
method of production. The considerations for the study of literature were compiled
on this basis, starting from the formal definition of the poem, and with the expecta-
tions and requirements formulated the foundations of the practical theory of poetry
were laid. These considerations were expressed most comprehensively in al-Marziiq1’s
(d. 1030) edition and explanation written on the classical collection of poetry, al-
Hamiisa by Abi Tammam. But a few coherent elements of this system of norms had
also appeared eatlier, here and there in fragments, for example by al-Gahiz (d. 868/9),
Ibn Qutayba (d. 889), Qudama b. Gatfar (d. 948 or 956), and these norms can also
be traced in the arguments contained in such works of critical production as those
of al-Qidi al-Gurgani (d. 1003) or al-Amidi (d. 987).

In addition, the linguistic means of expression became increasingly profound and
the rhetorical examination that reached its peak with the activity of “Abdalqahir al-
Gurgani (d. 1078) created the well-known ‘ilm al-baliga (the science of ‘cloquent
speech’) which, from the summing up by as-Sakkaki (d. 1142) also formally com-
prised three groups of learning. These were 1) the “ilm al-ma‘ani (the science of
‘thought contents’) analysing the means of expression from the grammatical and lo-
gical viewpoints, 2) the ‘ilm al-bayan (the science of ‘clear expression’), which
examines various possibilities for the linguistic expression of a given thought, and 3)
the lm al-badi* (the science of ‘linguistic ornaments’) dealing with the questions of
ornamentation in language. This group of learning wasa kind of rhetoric and formed
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the scholarly basis of medieval Arabic literary studies and also set the pattern for all
Muslim literatures and literary studies. It is part of the educated literary public dis-
course and its influence can be traced right up to the present.

According to the material available, it can be said that the relationship between
‘amiid a$$ir and “ilm al-baliga was that the balaga disciplines focused mainly on
linguistic-rhetorical phenomena, while those of the “miid 48:$ir concentrated more
(or more precisely, in opposition to the later baliga) on phenomena of literary
theory. The borderlines between the two disciplines are often blurred and in the first
summing up of literary studies by Aba Hilal al-Askari (d. 1010) and Ibn Rasiq (d.
1063 or 1071), the considerations of literary theory and rhetoric are brought closer
together, including in the form of treatment. The background to this is that, as a
result of the steady spread of badi® (‘mannerist’) poetry, and in the thinking it
evoked, attention gradually shifted from the poetic to the rhetorical. The abstract of
al-Marziiqi can already be read as a system of norms and principles parallel to the
balaga discipline (or within the general frame of rhetoricised literary studies), which
sets the closed form of the habit poet and recipient once and for all and there is no
longer a possibility for its living research basis or the many-sided scholarly interest
producing it to raise new considerations.

More generally, it can be said that the summing up of the ‘amiid 48$i’r’s closed
system marks a borderline between two periods in the history of medieval Arabic
literary studies. It closes the period that began from naive critical reflection and may
have set itself the goal of creating an independent criticism specific to poetics. This
period raised the questions of stylistics, rhetoric and aesthetic through the many-sided
and systematic study of the phenomena of literature. However, the work done by al-
Marzuqi hides, even in form, thoughts and experiments in thinking of the previous
period falling outside its own scope of interest, which for that reason it did not in-
clude among the “principles” of the canon. In this way, the change in the 11t century
marks the end of the formative (amiid 48$i) period in literary studies and at the
same time opens up a new (baliga) period.

The question arises of how the work of Ibn Tabitaba fits into this history of
learning when we know that he was no longer cited and probably not copied either
after the 11* century. The answer is that he was displaced from literary tradition as
a result of this change of eras: on the one hand because the ideas later approved by
the canon demand a system different from his and on the other because his insights
concerning the reception and impact of the poem were not regarded as constituent
elements of the “amiid 45si'r and so were simply neglected. Moreover, he did not deal
with the actual questions of rhetoric and stylistics and so did not provide new
material for the emerging baliga discipline. However, the oeuvre of Ibn Tabitaba
deserves attention and a further clarification of its details can lead to 2 more complex
picture of medieval Arabic literary studies.
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Az arabok és az iszlim (The Arabs and Islam. Selected Studies). [In Hungarian]. By
IGNAZ GOLDZIHER. Edited with an Introduction by ISTVAN ORMOS. (Budapest
Oriental Reprints, edited by E. Schiitz & E. Apor, A7-8.) 2 vols., Budapest:
Library of the Hungarian Academy of Sciences & Csoma de Krés Society, 1995.
xxi, 1090 pp. ISBN 963-7302-92-1.

The scholarly heritage of Ignaz Goldziher is of great value irrespective of the

language he used. His writings in Hungarian, besides popularizing works of high

standard, comprised scholarly articles which are often of prime importance even for
the modern readers. The periodicals or collections, however, in which these articles
had first been published are not easily available for the general public today. That is
why the editor of the book, Istvin Ormos, carried out an important mission by
perusing, designating and preparing for publication those articles of Goldziher which
are relevant from the point of view of Arabic studies. The articles thus selected fill
two bulky volumes of the series of the Library of the Hungarian Academy of

‘Sciences. A part of these writings had originally been meant for the Hungarian public

only, while another part contains preliminary Hungarian versions of articles that
were to be published by Goldziher in foreign languages. Some articles which
Goldziher had not published in foreign languages in his lifetime, were later on
translated into English (e.g., The Spanish Arabs, The History of Grammar, and in
the last years the Memory of Renan to German). Another sign of the Goldziher re-
naissance in Hungary is the publication of his Hungarian articles on Hebrew Studies
last year, under the title 4 zsiddsdg lényege és fejlédése (The Essence and Development
of the Jewry, edited by Jinos Kébényai).

The present edition contains 28 articles written by Goldziher between 1873 and 1912.

The titles in English are as follows: Volume One: The Question of Nationality among

the Arabs; Report on the Books Brought from the Ortient for the Library of the

Hungarian Academy of Sciences with Regard to Printing Conditions in the Orient; On

Mubammadan Travellers; The Place of Spanish Arabs in the History of the Evolution of

Islam as Compared with that of the Eastern Arabs; On the History of Grammar among

the Arabs; The Oriental MSS in the Library of the Hungarian National Museum; On

Popular Etymology in the Oriental Languages; On Mubammadan Public Opinion; On

the Origins of the Mubammadan Jurisprudence; Abulwalid; Commemorative Address in

Memory of H. L. Fleischer; Jowrneys to Mecca; The Poet as Perceived by the Ancient

Arabs. Volume Two: The Tradition of the Poetry of the Heathen Arabs; The Collection

of Papyri of Archduke Rainer; Mubammadan Propaganda in America; Historiography

in Arabic Literature; The Latest Literature on Arabic Dialects; From the Country of the

Mabds; Egyptian Islam; Islam up to the Fall of the Umayyads; The Influence of Buddhism

upon Islam; The Arabs (Literary History); Commemorative Address in Memory of Count



220 REVIEWS

Géza Kuun; Jdnos Uri; In Memory of A. C. Barbier de Meynard and M. ]. de Goeje; The
Various Trends in Qur'anic Exegesis.
T. L

“Machen Sie doch unseren Islam mnicht gar zu schlecht”. Der Briefwechsel der
Islamuwissenschaftler Ignaz Goldziber und Martin Hartmann 1894-1914. Edited and
commented by LUDMILA HANISCH. (Akademie der Wissenschaften und der Litera-
tur, Mainz, Veroffentlichungen der Orientalischen Kommission, Hrsg. von Walter
W. Miiller, 45.) Wiesbaden: Harrassowitz, 2000. xxvii, 465 pp., 7 plates. ISBN 3-
4470 4289-3,

The publication of the correspondence between I Goldziher (1850-1921) and M.

Hartmann (1851-1918) was a great undertaking, the difficulties of which are well il-

lustrated by the two autograph letters at the end of the volume (Hartmann’s writing

is especially hard to read), and the enormous amount of notes which may be needed
by the readers in order to fully comprehend the content of the correspondence. The
editor of the volume, Ludmila Hanisch, engaged herself to work on a very demand-
ing task, while thanks are also due to Harrassowitz for undertaking the publication.

Reading through the volume it becomes apparent that the correspondence is charac-

terised by a constant interchange of scholarly views, a part of which did not appear

in the published works of the two scholars, their remarks are still quite interesting
in a great number of cases, and not only from the point of view of the history of

science. To mention only one point for the significance of this correspondence, I.

Goldziher writes in his Tagebuch, p. 172 “Seit mehreren Wochen fleissige Cor-

respondenz mit Prof. Martin Hartmann in Berlin {iber die Entwickelung der Metrik

und Reimpoesie aus der homoteleutischen Prosa (Sag’) entwickelt”.

The errots that have crept into this significant and praiseworthy work are belittled

by the greatness of the undertaking. One thing, however, may not remain unmen-

tioned by the reviewer, namely the peculiarities of the Arabic script used in this edi-
tion and the disturbing mistakes in it. E.g., instead of initial § s, 4, #, w the medial
forms are used (i imstin i 1 ¢ 9= instead of b i 10d do s 9), instead of final

y the independent one (- —> () or vice versa, instead of initial-independent alif the

numeral one (| = V), independent i’ is replaced by the numeral five (e > 0), an alif

with a hamza several time gets a $adda as well (M), etc. This latter sign is generally
; ; L v
used incorrectly, since it is combined with a kasra (') irrespective of whether i or 2
should be meant, i.e. there is a total absence of $adda + fatha ( o). This is especially
disturbing when the two scholars discuss the correct reading and cannot be justified
by the editor’s note at the bottom of the Contents! At the end of the words, the use
of ya’ () and alif magsiira () is also very clumsy and mixed, while tanwin damma
is used ativarious places within the words, among them on p. 29 where the vowelling
of sl is discussed, so it is quite confusing to read this word twice in the same form
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and once as <ew . The unreliable and incorrect ways of writing are disturbing
especially because in some cases it may be difficult to decide whether we face a typing
error, or this strange and (at least for him) incomprehensible word form was written
in the original letter. At these instances the reader would like to see the original and
has a feeling of uncertainty concerning the use of the book, eg. did Goldziher really
write Mowatuce 445 (?) (p. 19) or did Hartmann write (JLas o3 gus (p. 117)? And
what is to be meant on 33wl (p. 103)? Perhaps ilewss or < Sews? On pp- 253 and
256 one should rather expect gudwat al-milla and not qudrat al-milla. On pp. 333 and
334 5e«alby 1s written (which is right), while on p. 337 juw (which could not be
meant by Hartmann). How to interpret Hartmann’s question on an invocation begin-
ning with bl ues), mentioned thrice in various letters? etc. Considering the great
number of typographical errors one becomes filled with uncertainty, for example, in
case of Hartmann’s correction on p. 332.
The errors are, however, insignificant compared with the merits of this edition, and
one can only welcome this excellent book from which we get a picture of the inter-
change of ideas between these two outstanding scholars.

T.L

Scienza e Islam. Atti della giornata di studio (Venezia, 30 gennaio 1999). Edited by
GIOVANNI CANOVA. (Quaderni di Studi Arabi. Studi e testi, 3.) Roma: Herder
Editrice for Universita Ca’ Foscari di Venezia, 1999. 112 pp. ISSN 1121-2306.

This interesting volume contains seven contributions that were presented at a Col-

loquium dedicated to “i/m (in its broadest sense) in Islam. Accordingly, the papers

deal with a wide variety of subjects. A. Regourd examines the use of the esotetic
science of letters (i/m al-burif) to reveal the innermost meaning of geomancy (darb
ar-raml) on the basis of two geomancers from North Yemen. A. Scarabel in his lexi-
cological investigation tries to reveal the different meanings of terminology related
to blood, especially the different meanings of coagulation and what follows from
them. I Zilio-Grandi analyses in detail Ahmad at-Tifa8i’s (1184-1253) Kitab azhar al-
afkar fi §awabir al-ahgar from the point of view of its sources. R. Tottoli deals with
the ‘aga’ib literature, a topic further elaborated in the present volume by Sh. Habib.

A. Ghersetti in her analysis of the Kitab al-firisa attributed to Polemon of Laodicea

establishes that the assumed authorship must be discarded and that the real subject

of the book is erotology. G. Canova examines in great detail the information about
bees and honey in Arabic literature, starting from pre-Islamic poetry, the Qur’an and
its commentaries, the Prophet’s sunna, and arriving through later sources (Rasi’il

Thwan as-Saf2’, the works of al-Gahiz, ar-Razi, Ibn Sini, etc)) to beekeping in 18th

century Egypt and modern Yemen. The closing article of the volume is the presen-

- tation of a talismanic chart of the Tareq Rajab Museum (Kuwait) by A. Fodor. The
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articles (mainly in Italian, one in French and one in English) of this excellent
collection of essays are followed by brief summaries in English.
K. D.

The Malta Language Question. A Case Study in Cultural Imperialism. By GEOFFREY
HULL. Introduction by Giulio Soravia. Valetta (Malta): Said International, 1993.
418 pp. ISBN 99909-43-08-7.

This book poses the question: Who are the Maltese and seeks satisfactory answers to

it. It is a lengthy analysis of Malta’s linguistic history through an interdisciplinary

approach, that of a linguist writing history. The author studies the politicization of
trilingualism (Maltese, Italian, English) in Malta from the second half of the 19th cen-
tury till our days. Geoffrey Hull is the first to summarize the events of the Maltese
language question in a comprehensive and thoroughfully documented overview. He
presents how the Italian culture of this insular country “disappeared” in the years pre-
ceeding WW II and how it was replaced by the anglophone culture, while in the
‘meantime powerful attempts have been made to turn Maltese, or its arabicised ver-
sion, to be the main vehicle of culture in Malta. One thing established by the author
is that inspite of the more than 800 years of Italian, then English, influence, the basic

(lower and middle) layers of the inhabitants of the island, and more generally

speaking, the inhabitants of the countryside, use the Semitic Maltese language in

everyday communication.

Part One deals with the external history of the language question. Part Two speaks

of the movement in defence of “Malta Italiana”. Part Three is an evaluation of the

relation of Great Britain and the ‘New Malta’. Part Four bears the title “The Maltese
in Context”. Appendices (Maltese English; ‘Maltese’ Surnames in Sicily; Two Ortho-
graphies; Legal Maltese), a bibliography and an index of names make the volume
complete.

T L

Arabic Verbs in Time: Tense and Aspect in Cairene Arabic. By JOHN C. EISELE. (Se-
mitica Viva, Hrsg. von Otto Jastrow, 20.) Wiesbaden: Harrassowitz, 1999, xiv,
264 pp. ISBN 3-447-04062-9.

John C. Eisele’s book is the most comprehensive and most useful formal linguistic

treatise on Arabic verbs hitherto written. The introductory chapter gives general in-

formation on the language data and previous works on tense and aspect in Arabic,

Chapter Two deals with tense and time reference in English. The purpose of this

chapter “is to provide a general framework in which to analyze tense and time refer-

ence in English in order to compare it with Cairene Arabic”. This seems to define
the main objective of this study, i.e. to give a contrastive analysis of English and
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Arabic linguistic data, which may be very important for the speakers of English who
are interested in Arabic and the speakers of Arabic interested in studying English. In
that case it would have been better to indicate the scope of this study in the title as
well. If, however, the author thinks that in the case of analyzing any language one
should basically start one’s investigation with a comparison of the target language
with English, he may be wrong, since English is not the equivalent of a universal
grammar, though it must be admitted that the majority of modern linguistic theories
have been developed on the basis of English. Chapter Three concentrates on three
categories of the formal aspect: event, process and state. Chapter Four speaks about
the temporal and aspectual characteristics of the basic morphological verb forms in
Cairene Arabic. Chapter Five deals with present time copular sentences in CA.
Chapter Six focuses on compound tenses and complement types, while Chapter Seven
15 consecrated to the investigation of the lexical aspectual classification of verbs and
predicates in CA. Chapter Eight is a summary dealing with the interaction of time
reference, lexical aspect, and formal aspect in Cairene Arabic.

T. L

Tempus und Aspekt in den semitischen Sprachen. Jenaer Kolloguinm zur semitischen
Sprachwissenschaft. Edited by NORBERT NEBES. (Jenaer Beitrige zum Vorderen
Orient, 1.) Wiesbaden: Harrassowitz, 1999. viii, 192 pp. ISBN 3-447-04257-5.

Freddie Beeston, in the end of August 1995 in Oxford explained his not coming to

Budapest to take part in our conference on Arabic linguistics a fourth time by that

he would go instead to Jena in October. Having died on the 29th of September 1995

(at the age of 84) he could not take part in that conference the excellence of which

we now are convinced by reading its proceedings. This volume contains 13 articles.

There is one article, which tries to give a theoretical framework for the papers of the

conference: Adolf Denz: Tempus und Aspekt? Vorstellung eines noetischen Modells.

Five papers deal with ancient Semitic languages: Michael P. Streck: Das “Perfekt”

iptaras im Altbabylonischen der Hammurapi-Briefe; Josef Tropper: Imperfektive

Darstellung vergangener Sachverhalte im Ugaritischen; Ingo Kottsieper: “und mein

Vater zog hinauf”. Aspekte des ilteren aramiischen Verbalsystems und seiner Ent-

wicklung; Stefan Weninger: kona gatala zum Ausdruck der Vergangenheit im Ge’ez?

Stefan Bombeck: Das syrische Verbalsystem: hypothesische Sitze und hwi vor Ad-

jektiv oder Partizip. Two concentrate on Modern Semitic dialects (other than

Arabic): Werner Arnold: Das Verbum in den neuwestaramiischen Dialekten; Ewald

Wagner: Das Verb im alten und modernen Harari. Two articles treat the Classical

Arabic verbal system: Thomas Bauer: Verben und Textpartikeln in altarabischen nar-

rativen Texten; Norbert Nebes: Das Satzschema fa-huwa yaf alu/failun/Pridikativ

fiir Vergangenheit in frithklassischer arabischer Erzihlliteratur, One paper is dedicated
to a modern Arabic dialect: Otto Jastrow: Verbformen und ihre Funktionen im ara-
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bischen Dialekt von Kendérib (Siidostanatolien). Finally, there is one article which
lies outside the main theme of the volume, dealing with Greek: Eva Tichy: Nicht nur
Vordergrund und Hintergrund: Zum Aspektgebrauch im Neuen Testament und im
homerischen Epos. It is only to be regretted that the papers are published in alpha-
betical order.

g o A

Mebri Texts from Oman. Based on the Field Materials of T. M. Jobnstone. By HARRY
STROOMER. (Semitica Viva, Hrsg. von Otto Jastrow, 22.) Wiesbaden: Harrasso-
witz, 1999. xxviii, 303 pp. ISBN 3-447-04215-X.

The volume comprises the 106 texts that formed the linguistic basis for the Mebri

Lexicon of T. M. Johnstone. These texts, most of which are folk-tales, had been col-

lected by Johnstone in 1969-70. The edition faithfully reproduces his transcription

(checked and sometimes elucidated by the material on tape) and his translation, sup-

plemented by a thorough introduction about the texts by the editor, H. Stroomer.

Careful notes help students of Mehri in finding words in the Mebri Lexicon. It would

also have served the reader had the editor undertaken the transcription of the missing

ten lines from the incomplete tribal history of the Harasis. Be as it may, since the
texts are interesting in themselves, and not only as linguistic specimens, by making
these texts available to the public H. Stroomer has done a great service not only to

Semitists and Arabists, but also to a much wider public, to folklorists, ethnographists,

and in general to all those who are interested in the region.
K. D.



