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PREFACE

The present volume contains the majority of the papers read in the
Colloquium which was devoted to the theme “Popular Customs and the
Monotheistic Religions in the Middle East and North Africa”, held at
the University of E6tvos Lorand, Budapest, between 19 — 25 September
1993,

The Colloquium, which was organised by the Departments of Ara-
bic Studies of the Universities of Edtvés Lorand and Leeds (UK.) at-
tracted scholars from East and West, and the variety of topics handled
can bear witness to the interest shown by all present.

The editorial work of the Proceedings was not, however, an easy
task since the topics could not have been arranged by any ‘logical’ or-
der, owing to their wide scope and variegation. Hence, we decided to
divide the 19 articles into two main sections: the first includes general
topics which are not associated with any specific area or region, whereas
the other section deals specifically with customs and popular beliefs
which had been or are common to a specific region or clan. Thus, the
reader will find in the first part articles on Allah’s infinity and the his-
torical background of the ¢ibla; how late antique science looked upon
, the religious teaching of masses; how an Arab geographer witnessed
popular customs in the Middle Ages; Arabic proverbs. The second part
accommodates articles arranged by popular customs which were and still
are current in certain regions such as ancient Egyptian religious customs
among the Copts; Arabic magic; popular religion in mamlik and
Ottoman Egypt; popular beliefs in spiritual beings in the Mediterranean;
customary laws in the Western Desert; celebrations connected with the
seventh day after giving birth among Egyptians; female ghouls in Siwa;
Moroccan saints; women’s use of the Koran in Morocco; customs
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connected with vowing in Lebanon; Islam and Turkish women; a
Sicilian ‘version’ of Guha; Jewish amulets; religion and customs in Ethi-
opia; and the pilgrimage and popular religious rituals in Armenian
literature.

Incidentally, many other related topics were raised during the
discussions which followed the papers. However, their inclusion in this
publication would have been, for obvious reasons, an impossible task,
and it is hoped that they will be included in similar colloquia in the
future.

Many colleagues and bodies have helped us in the organisation of
this activity, and therefore it will be beyond our ability to list them
here. However, we would like to thank in particular the members of
staff of the Department of Arabic at E6tvs Lorand University for the
work which they carried out so skilfully and enthusiastically. Colleagues
from other departments were also very helpful. However, the main
credit for the success of the Colloquium should go to all the participants
who read papers and contributed to the lively discussions. We therefore
take this opportunity to record our appreciation and thanks to all.

Alexander Fodor & Avihai Shivtiel
Convenors and Editors
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ALLAH - THE INFINITE AND OMNIPRESENT GOD
SOUGHT ALONG
WELL-DEFINED SPATIAL LINES

Anton M. Heinen

University of Miinchen

Introduction

In Islam, and precisely on the background of monotheism, there al-
ways seems to have been a radical conflict between popular customs
and the official religious orthodoxy, or rather orthopraxis. Such prac-
tices on the level of local populations were either considered “Reste ara-
bischen Heidentums” (Wellhausen 1897), i.e. old superstitions and rites
dating back to the time of gahiliyya, or they were condemned as
“bida”, hence unorthodox innovations. All initiatives were expected to
come “from above” through revelation, or at least they had to be sanc-
tioned by deeds, omissions, sayings, or injunctions by the Prophet
promulgated through authoritative @hadit. In the absence of an authori-
tative magisterium or rabbinate, one of the most effective means to uni-
versalize this monolithic system no doubt was (and still is) the gibla,
the orientation towards the Ka‘ba in Mecca, not only while performing
prayer, but also for instance while slaughtering animals and in all kinds
of actions till the lying down for the last rest in the grave.

However, the gibla was also the door through which pre-Islamic
rituals and world views entered into the fortress of Islam' - and “post-
Islamic” ideas and practices (sit venia verbo...) continue to enter’. The
Wahhabi authorities, I am told, are aware of the danger, although we
might expect them to be especially fervent partisans of Mecca’s central

' Quite illustrative, also in this regard, is the description of Mecca and the Katba
given by the influential geographer Ibn al-Faqih (Buldan esp. 16-22).

? One might think of the Laser beam installed on the new mosque in Casablanca for
the purpose of indicating the exact gibla over a distance of some 35 km.

THE ARABIST. BUDAPEST STUDIESIN ARABIC 9-10 (1994)
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4 ANTON M. HEINEN

role in the Islamic world. To the alarm not only of some politically
sensitized Iranians, but also of academic Sunnis, the religious authori-
ties in Mecca oppose any “sacralisation” of their city by the restoration
of memorable houses, graves, or whatever may be ascribed to compan-
ions of the Prophet, and even of Zamzam and Ka‘ba. But on the central
question what the gibla really means in pure monotheism they seem re-
luctant to reflect, and even more so to publish. Rather, new answers
and clarifications in recent years have come from a re-evaluation of the
historical sources with the support of modern cartography and the his-
tory of astronomy.

The vital function of the gibla in the monolithic structure of Islam
has aroused my curiosity for some time already (see Heinen 1982: esp.
76-120), and even more so after some of my fearfully proposed theories
were taken up and confirmed by recent investigations of other histo-
rians of Muslim science (see King 1985 and 1987). I believe that it is of
vital relevance also to the theme we are discussing in this colloquium
on “Popular Customs and the Monotheistic Religions”. On a more gen-
eral level, the Islamic gibla raises questions that are bound to affect the
modern, oftentimes overly political, discussion of a possible secularisa-
tion in Islam, and that “on its own ground”. No doubt, much has been
written on the various aspects of the gibla. I therefore select only a few
points that are relevant to the themes we are discussing here, or such
ones that - according to my research - need clarification.

1 Qur'anic monotheism centered on Allab’s infinity and incorporeity:
Hence a God without contact with the physical world?

No one doubts that from the beginning of Muhammad’s Prophetic
message Allah’s infinity and incorporeity was emphasized at least as
strongly in Islam as in any other Semitic tradition. Who could forget
the early sarat al-Iblas (112) or the ayat al-kursi (Q.2.255), that corner-
stone of strictest monotheism and omnipotence of Allah, which so em-
phatically rejects any physical contact between the Creator and His
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creation? For, “to Him belongs all that is in the heavens and the
earth.... His Throne comprises the heavens and earth”.

Hence: Why should there be any gibla at all? God is everywhere.
And wherever man turns, there he will find “the face of Allah” - this
“pantheistic” spirit represents a considerable part of Islamic tradition,
especially that section that most vigorously radiates living religiosity
and even mystical fervor. But there is the explicit injunction in
Q.2.145: “From whatsoever place thou issuest, turn thy face towards
the Holy Mosque (a/-Masgid al-haram); and wherever you may be, turn
your faces towards it, that the people may not have any argument
against you, excepting the evildoers of them; and fear you them not,
but fear you Me; and that I may perfect My blessing upon you, and
that haply so you may be guided”.

2 The change of the qibla: A re-orientation only for political reasons?

However, as we remember from Islamic history, this clearly fixed
orientation toward “al-Masgid al-haram” came at the end of a longer
development; it was the result of a revolutionary turn around, or
according to the traditionalist an-Nasa’1 (Talaq 75), the gibla was the
first element that was abrogated. In the mosque of the Banu Salima the
Prophet is said to have performed two 7ak‘as of the zubr prayer in the
direction of Jerusalem and then to have turned around towards Mecca
- obviously an explanation of the name of that mosque as “the mosque
of the two giblas”. This revolutionary turn around is dated into ragab
or sa‘ban of the year 2, hence some 16 or 17 months after the higra,
probably on reliable testimony because this remarkable event under-
standably stuck to the memories of many companions of the Prophet.

For our theme, the essential question raised by this turn around is
whether this was truly, as some orientalists have believed, merely one
of those concessionary acts by which the popular religious customs of
pre-Islamic Mecca were welcomed into the young prophetic religion
that until then claimed to “live from God’s words alone”; or, if we
look into the future, did the Prophet, with this act, step back and leave
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the determination of this most important orientation to the human
ingenuity of the ablest mathematicians in the community? And what
was its inner meaning then? In both cases, it would seem that Islam’s
strict monotheism did make some room for the human element as well.

The Prophet, similarly, did not abolish the pre-Islamic pilgrimage
to the Ka‘ba as he ordered the destruction of the idols inside and
outside of it. The widely accepted explanation of Qur‘anic scholars-
hinges on the so-called “Abraham legend”: Because the Ka‘ba was con-
structed already by the monotheistic Abraham, it had for all times
become the centre of a cult pleasing to God Almighty. Hence the
change of the gibla for the true worshippers from Jerusalem to the
Ka‘ba in Mecca was not - as non-Islamic authors repeat till this day -
merely a political decision of the young Muslim community striving
for independence from the Jewish nation, but the restoration of the
ancient monotheistic orientation.

But, the most common explanation of western orientalists remains
the political one: The Prophet turned away from Jerusalem and to-
wards Mecca in order to gain independence from Jewish traditions, to
establish and emphasize the social identity of the young community, as
being neither Jewish nor Christian. The radical conclusion has to be
then that the Islamic gibla, and perhaps also prayer itself, was and is a
mere political act. Such a conclusion may adequately express the inner
judgment of many of those critical authors, it may also fit a reduc-
tionary sociological evaluation of all popular customs, but it hardly cor-
responds with the testimony of texts and traditions about the practice
of the Prophet. He did not lack political sagacity, and even shrewdness,
this cannot be denied; but that ritual acts for Muhammad were mere
political demonstrations, this must be denied without hesitation as alien
to all established facts accessible to us. In the face of the modern reduc-
tion of Islam to a merely political movement, an honest recognition of
its authentic inner spirit demands that this point should be strongly
emphasized.

In any case: If the orientation of the faithful towards Jerusalem or
Mecca is considered on the more general basis of monotheism - the
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more “political” aspect of the change seems of secondary importance;
the inner-Islamic problem of a somewhat blemished omnipresence of
Allah is much more serious. That the faithful worshipper is told to
turn towards any specific direction, this is the real problem. Thus al-
Baydawi, who can be proposed as a man repesenting a quite broad
spectrum of theological expertise, in his commentary on Q.2.145 goes
back a few verses and squarely insists on the verse that says that “To
God belong the East and the West” (143): “No place is so constituted
by its nature that it belongs especially to God more than another place
and would not be interchangeable with another such (place). The con-
cern here is not to designate a special place but to portray God’s do-
minion (am?) (over all places of the world)”. The commentator also
discusses the value of prayer performed in the abrogated gibla of Jerusa-
lem, and quite revealingly cites the explanation that Jerusalem was
chosen as gibla “in order to put the people to a test and in order to
ascertain who follows you in facing towards Jerusalem in prayer and
who is faithless regarding your religion out of devotion to the direction
of prayer of his (unbelieving) forefathers” (Gitje 8 Welch 1976:130-
133). Hence, both changes of the gibla were tests for the early Muslims,
away from the heathen orientation (mind that last part of the sentence
“the direction of prayer of his (unbelieving) forefathers”...) and again
away from Jerusalem. Was the giblz then more than just a testing
device?

al-Baydawi curiously also gives thought to a tradition according to
which Ibn ¢Abbas declared that Muhammad observed the direction to-
wards Jerusalem even in Mecca (before the higra?); and he tries an im-
possible conciliatory explanation: “To be sure, he [i.e. Muhammad]

* The surprising conclusion of al-Baydaw1, therefore, is that the gibla frees the faith-
ful from any attachment to a specific location, even to the Ka‘ba. In the background is
probably an ancient astrological-geographical scheme of 360 privileged places (“towers”
or “windows” of the Sun), known through a fragment of Tradition that was derived from
Ibn °Abbas, from which special favours would be expected to emanate: Cf. Heinen 1982:
101f.
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positioned himself so that the Kaha came to stand between him and
the (Dome of the) Rock” (ibid., 133). The historical evidence for the
gibla observed by the Prophet in Mecca before the higra, unfortunately,
is extremely scanty and controversial. Instead of opting for an early
Jerusalem or Ka‘ba gibla, the safest conjecture is probably that Muham-
mad in the time before the higra did not feel bound by any gibla (so
Watt 1981:198). But for his companions it became a vital issue in Medi-
na, because their Meccan relatives still practiced that “direction of
prayer of the unbelieving forefathers”.

That the Ka‘ba as such is the fixed point for the gibla, this is a
common misunderstanding, most surprising if it is found in such a
widely used commentary of the Qur‘an as that of al-Baydawi; but it is
quite general in modern authors, and it certainly needs a clear-cut
correction: Not the building of the Kaba as such is the gibla, or the
mosque in Mecca as the Qur‘an seems to say quite literally, but only a
point between the water-spout (mizab) over its north-western sidewall
and the corner on the western side.' The Ka‘ba surely is circumamb-
ulated by the faithful, but the structure itself in the center of that circle
merely gives the faithful their orientation towards the Creator of the
universe. Always the same direction of all worshippers is maintained,
along one and the same imaginary line passing through the building of
the Ka‘ba; and that is definitely not the direction towards Jerusalem or
another such geographical location, even if the fervent worshipper on
his long pilgrimage may sometimes forget. As was said before, it is still
debated whether in the Mecca before the higra the Prophet observed
any gqibla, perhaps a vague qibla towards the East as the Christians
predominantly did from early on, or the “Jewish gibla” towards Jerus-
alem. But if the Prophet respected the Ka‘ba, as long as he remained in
Mecca (and all indications are that he did), he must have stood facing
towards the south-eastern horizon. For, the structure of the Ka‘ba is
aligned in such a way that the major axis points to the rising of
Canopus on the south-eastern horizon. The gibla is not towards the

! See Wensinck’s article “Kibla” in EI' & EP, with the sources quoted there.
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Black Stone, as often believed,” but exactly the point between the
mizab (water-spout) over the north-western wall and the western
corner of the Ka‘ba.

This then is the essential and newly clarified point: The Ka‘ba itself
is aligned according to an astronomically determined direction, namely
towards the rising of Canopus on the southern sky. Such an astronomi-
cal alignment was known to medieval Muslim scholars, but it has been
re-discovered with modern cartographic methods in recent years and
almost sensationally published by Gerald Hawkins and David King.®

The conclusion, then, is quite clear: The Ka‘ba itself is not “the
most sacred shrine of Islam”, in the sense those words usually have.
According to the traditions, not even the Prophet took the trouble to
enter it whenever he was in Mecca. It is rather like an instrument that
collects and redirects human striving towards a cosmological point;
however, it is not immediately obvious for which reason. Only this
much seems to be clear that already at the time of the Prophet the
ultimate goal of this gibla was sufficiently indefinite and impersonal so

5 This argument has often entered into the dialogue between Muslim and non-Muslim
scholars, cf. Halevi's biting scorn in his Kuzari about the adoration of a stone: “Fast
méchte man sagen, dass der wiederholte Ausspruch Gottes: ‘Thr werder dort anderen
Gétrern dienen, Holz und Stein’ (Dewarim 28, 64, 36) sich auf die einen bezieht, die das
Holz, und auf die andern, die den Stein anbeten und denen wir leider mit der Zeit
ihnlich werden” (Cassel 1990:355).

¢ “The gibla walls on some medieval mosques were intended to be ‘parallel’ to one
wall of the Ka‘ba, this ‘parallelism’ being achieved by facing the mosque towards the
same astronomical horizon phenomenaas one would be facing when standing in front of
the appropriate wall of the Kaba.. The use of astronomical alignments (and also
directions associated with the winds) for the qibla was actually favoured by the religious
authorities over the gibla directions which were computed by medieval Muslim
astronomers using available geographic data and correct trigonometric formulae”
(Hawkins & King 1982:102). It should be noted in this context that an anachronistic
recourse to spherical trigonometry can surely not be expected during the first centuries
of Tslamic history: Not only were the geographical distances, and hence the longitudes,
of most places only vaguely known; more important was perhaps the lack of a widely
shared cosmological world model of a globular universe. Spherical trigonometry, after all,
can only be applied to a globe...
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that no immediate clash with the principles of Islamic monotheism
could occur. The “cleaning” of the Ka‘ba from all idols, as the modern
Wahhab1i reaction against any forms of “sacralisation” inside the pre-
cincts of al-Haram, all such purist monotheistic action tended to em-
phasize the “purely directional aspect” of the gibla. The fact that the
building of the Ka‘ba gradually again became the main focus for Mus-
lim worshippers, this has to be ascribed to the power of popular cus-
toms, as we study them here.

The orientation of the early Muslims definitely went beyond the
Karba, and no one needs to be concerned about the polytheistic misuses
of the Ka‘ba in pre-Islamic times. They were, according to al-Mas“ud1
(Muriig IV, 47; transl. Pellat: § 1373), a cult of Sun, Moon, and the five
planets, according to others the idol-worship of Hubal and the other
Arabian deities, or even of Christian saints. But if the Kaha was not
that place where a special divine presence was to be sought, towards

which final goal did it direct the faithful?

3 The qibla and the Throne of Allah: The Gabmiyya-controversy. Is Allah
truly (physically?) present in our universe?

The remarkable thing about the gibla is that some essential points
in its traditional fixation till this day and age still puzzle even experts
like E.S. Kennedy. When I sought help in his commentary on al-Bira-
ni’s Tahdid al-amakin, certainly one of the most informative treatises
on medieval mathematical geography and especially also the determina-
tion of the gibla, I was quite surprised to find a question mark just
where I wanted a clear answer: “Among those working on this problem
[i.e. the gibla], he who solved it by observation of the pole, known as
Capricorn (?), is nearest to the truth, because its constant position gives
the direction of the course”. Although the name for “Capricorn” (al-
gadi) is clearly written in the Ms., Kennedy is sure that it cannot have

7 Ali 1967:13; Kennedy 1973:3 “3. First Remarks on the gibla (35:4-38:19)".
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the usual meaning here, and he ventures that “it is a scribal corruption
of some alternative designation of the pole (gutd)”.

The problem becomes even more obscure when we find the same
expression used in an #rg#za on the gibla by the famous navigator Ibn
Magid, which probably was composed in a locality far to the South of
Mecca (Ferrand 1928:209). In the latter case the fixation of the gibla is
even more mysterious because Ibn Magid proposes that one should
place a human figure at the point of al-gadi (Ferrand adds: “par la pen-
sée”, which does not really explain anything); and for the times when
the pole-star disappears one should have other fixed points on the
ground. The latter addition makes one wonder whether Capricorn is
not the right star configuration after all, namely at its rising and setting
point. The use of the human figure, on the other hand, may remind us
of the temptation of Iblis especially in Sufi texts; but it is especially il-
lustrative of the problematic function of the giblz in a monotheistic tra-
dition like Islam.

As a matter of fact, the sign of Capricorn as pole for the fixation
of the gibla was used by many other Muslim scholars of the Middle
Ages. The astronomical reason is obviously the fact that at the winter
solstice the sun is entering the sign of Capricorn, hence its rising point
could be and was used for the exact determination of the gibla. Its
usefulness, it may be suspected, had become more obvious also, because
the Muslim calendar had become somewhat “instable” through the pro-
hibition of intercalation (nasi’ cf. Q.9.37)"

On the other hand, and that opens up new avenues for a better
understanding of the role of the gibla in early Muslim religious cosmol-
ogy, the throne of Allah was also located inside the sign of Capricorn.
The same Sira 9 ends with the adoring acknowledgment of “the Lord
of the Mighty Throne™. Even the distance of this throne was known

¥ It still remains somewhat obscure how the lunar calendar entered into the pre-
Islamic fixation of a gibla. Cf. Hawkins & David 1982:106ff.

? “God is enough for me. There is no god but He. In Him I have put my trust. He
is the Lord of the Mighty Throne”. (Q.9.130 - Arberry’s transl.)
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to Ibn ‘Abbas: “From the seven heavens up to the throne there is a dis-
tance of 36,000 years”(Heinen 1982:134). According to “Ali b. Abi Ta-
lib, it was imposed on the Sun as its course to cover this distance and
make his reverence before the throne: “When the Sun rises, the two
who are given charge over it rejoice with it. They follow it on its
course until, at its pole, it comes in front of the foundation of the
throne; and it prostrates in adoration. Then it is told: Go forth!” And
it proceeds by the power of God, the Mighty and Glorious. When it
rises its face spreads light over the seven heavens, and its backside over
the people of the earth. - In the celestial sphere there are 360 towers;
every tower among them is bigger than the Arabian Peninsula. The Sun
has a station in every tower among them in which it stays, until it
comes to its pole” (ibid., 149).

For Muslim theologians throughout Islamic history the association
of the infinite Creator with “His house in Mecca” apparently became
less of a speculative problem than His connection with His throne so
clearly enunciated in the revealed book. As ad-Darimi’s (200-282/816-
895) Kitab ar-radd ‘ala al-gahmiyya® shows, the purely metaphorical
interpretation of Allah’s sitting on the throne was rejected as not doing
justice to the Qur’anic and traditional texts. The question, therefore,
arose how the really and physically existing throne of Allah could be
integrated into a “chaste monotheistic theology and practice of Islam”.
Such intellectual efforts of Muslim theologians, trying to keep the
Omnipotent Creator inside of the cosmos, but not physically connected
with His creatures, continued over the generations throughout the
Middle Ages and up to the present time. Considering the intellectual
consequences, it can be expected that a totally secularized world will be
considered as threatening as an exaggerated “sacralisation” of Ka‘ba and
qibla. About the latter part, I am sure, much more reflection will be ne-
cessary, especially also when the Creator is no longer distinguished
from His throne, i.e. when He is believed to be reached by man’s
mathematical, astronomical, or even physical science.

' Cf. ad-Darimi, Radd esp. 27; and Heinen 1982:57-61.
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4 The meaning of space and geography for modern Islam: “Religious (or:
sacreds) geography” in the Islamic tradition?

It is especially the pilgrimage (bagg) in Islam which manifests the
spatial dimension of a monotheistic faith and practice." If, on the one
side, our curiosity is raised with respect to the survival and the modifi-
cations of older conceptions and attitudes - on the other side, we are
urged to reflect on the peculiar determinations of space, geography,
human existence on this earth as they emanate from the Islamic mono-
theistic tradition.

Thus we know that the giblz had a social significance in Mecca,
too: The community was socially structured on the basis of parts of the
Ka‘ba. - In this regard the Prophet acted as reformer, refusing to con-
tinue the old system (only some exceptional privileges were kept). The
central function of the gibla in Muslim geography has led some scholars
to speak of a “sacred geography” of Islam. The textual evidence is al-
ready found quite convincingly in a treatise of the 12th-century Egyp-
tian scholar ad-Dimyati: “The Ka‘ba with respect to the inhabited parts
of the world is like the centre of a circle with respect to the circle. All
regions face the Ka‘ba, surrounding it as a circle surrounds its centre,
and each region faces a particular part of the Ka®ba”. The curious
thing about this text is not so much that it nicely demonstrates how far
the Hellenistic world view of a circular cosmos had penetrated into the
minds of traditional legal scholars reared on Qur'an and sunna; but
almost contemporary is a text by the Spanish Jewish writer Halevi in
the Kuzari, where he comments on the Book Gazira by saying that
God’s temple is situated in the middle of a rectangular space: ... seven
doubles, six planes along six sides and the holy temple in the middle.
Praised be His glory from His location. He is the location of the
world, but the world is not His location (place?)” (IV.25; Cassel 1990:
387). Since the regions in Muslim geography are related to the sides of

" This has been impressively illustrated by the recent monograph of Faroghi (1990).
" Quoted in King 1985:321.
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the Ka‘ba, this picture of a temple in a rectangular space is obviously
more precise than the circular arrangement.

It would also agree with the curious cosmology of Cosmas Indico-
pleustes who in the 6th century described the “truly biblical form of
the universe” (Topographie).

The gibla, in our modern age of “scientism” (Nasr 1993: esp. 173ff),
has become an emblem of the scientific spirit which is said to have
been permeating Islam ever since its beginning. Thus navigational
instruments, compasses and tables are distributed in great quantities by
Saudi Airlines. As we learnt recently at the opening ceremony of the
new mosque in Casablanca, even Laser beams reaching as far as 35 km
are installed on new buildings to indicate the scientifically exact gibla
for all citizens at any time; - and historians of science refer to the
treatises of Arabic mathematicians on the trigonometric calculation of
the gibla to conclude how eminently scientific Islam is. The awkward
problem, however, is that most of this scientific accurateness is of
recent date, that it is the result of 2 modern misunderstanding of the
traditional meaning of the gibla. The master mathematicians of the
Arabs, certainly, deserve our respect and even admiration; but they
usually had little influence on the fixation of the gibla for new mosques
(buildings at such scientific centers as Samarqand are the noteable
exceptions). In the glorious times of Islam there was such a tolerance
with regard to the gibla that in the same city one legal school could fix
the gibla in a western and the other in a southern direction; attempted
corrections by people who knew better were simply rejected; this is
most clearly stated in al-Bazdawi’s personal and highly interesting
treatise on the gibla (see King 1983).
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LATE ANTIQUE SCIENCE AND ISLAM
Miklds Maréth

Péter Pazmany Catholic University, Budapest

The science of the philosophers and the science of the multitude’

It is a well known fact that Proclus, the leading philosopher of the
Neoplatonic school in the fifth century, used the word of woAhot in
double meaning. The word traditionally meant the ‘multitude’, the aver-
age people, and, especially in the works of the proud pagan philo-
sopher(s), it got a new meaning: the Christians, who represented the
average people and the multitude in the cities.

Proclus describes the difference between the philosophet’s views
and that of the multitude in his commentary on the fifth book on
Plato’s Republic by saying that the philosophers like to know the universals
and the lovers of opinion’ (i. e. the common people) like to know the
individuals'. The multitude seeks to know many beautiful things, the
philosopher seeks to know the absolute beauty.

One has the impression that our text makes hint on the common
people who, deceived by their senses, take the many shadows of our
sensible world for real beings, whereas the philosophers who know the
world of the ideas only acknowledge the beings of the intelligible world.

This interpretation of the text which is fully compatible with Pla-
to’s philosophy 1s seemingly right. It is, however, not acceptable in its
late antique social and cultural setting. In the fifth century A. D. the
philosophical struggle about the criterion of the truth was over and
there was a new struggle between the pagan philosophy of the initiated

" The science of the philosophers vs. popular science.

! Proclus, Comm. 258: “Tv drapoptw 7av dhocbpwy év 14 wépmre Tic Mohirelng
TPOC TOUC dihodotouc Aafew éBéhwy TeheuTd pev €ic 70 detfar ToUC dhogogovs Tiw
keBohov THY yréow domaltoperovs, Toug 8¢ dihobofoug Thr peptkiy”

THE ARABIST. BUDAPEST STUDIESIN ARABIC 9-10 (1994)
https://doi.org/10.58513/ARABIST.1994.9-10.2
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few and the popular wisdom of the Christian multitude. The Chistians,
as the example of the church fathers show, were not ignorant. They
were well versed in the contemporary popular scholarly traditions. The
great Christological debates of the fourth century provide us with
enough evidence to prove how different the two kinds of knowledge
were in their character.

The extant works of the Alexandrian Neoplatonic school of phi-
losophers contain the physical, psychological, etc. teachings of the
professional scientists, whereas Sextus Empiricus’ attacks are launched
against a different kind of ‘dogmatic’ knowledge. The Neoplatonic
school followed Aristotle’s lead, Sextus’ polemics are mainly directed
against the Stoics and Epicureans. The church fathers did not base their
theological proves on the Aristotelian tradition, their argumentation is
similar to that which is in the cross-fire of Sextus” critics.

In the following I want to quote some items of the inferences on
God’s nature from the fourth century Christian works of theology.

“If men are similar to the irrational animals in their body and

they are different because of their rational capacity, then God

is similar to men in His body and different in His mental ca-

pacity.

If... fire does not change the nature of iron, then the unity of

God with body does not change the [human] body.

If man has soul and body which remain the same in spite of

their unity, then it is much more so that Christ being God in

a human body preserves both of them without change and con-

fusion™.

All these inferences can only be interpreted as sign inferences of the
late antique period, the theory of which is well documented in Galen’s,
Sextus’ etc. works. Sign inferences of this kind were used also in the
Epicurean philosophical school as well as in different medical schools.

2 Bellini 1977:78. e.g.: “ei avfpwrog Kol Yuxnr Exet kol odua, kot péver TaTa v
évotym drro. woAAR pdhhov 6 XpioToc feotnrTa Exwr peTd odparol Exer ExdTepn
Siapevorra Kol ouyyeopera.”
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If we turn to a classical passege concerning the Muslim rational
theology, we find the following description.

A well known classical summary of the teachings of the Mutakal-
lims is the Chapter 73 of Maimonides’ Dalala. In this chapter the
essentials of the Muslim rational theology are summed up in twelve pro-
positions. The first three of them are concerned with the discontinuous
structure of the material world, or to put it in other words: they are
concerned with the atomic structure of bodies and time.

In the first propositon we learn of the nature of atoms that they are
devoid of magnitude and they are completely similar to each other. The
bodies consist of the conglomeration of these homogeneous atoms.

This teaching of the theologians imply their view of the atomic
structure of time as well. As the bodies arise from the unification of
small indivisible parts (1323 ¥ il e3al), so the time is the sum total of
short, indivisible instances’. '

These two propositions must also entail the atomic structure of
movement. In harmony with this necessary consequence the Mutakal-
lims denied the difference in velocity. Their occasionalism prepared the
ground for the assertion that God recreated all the bodies in all in-
stances of the discontinuous time in different parts of the discontinuous
place. In this case “the motion of the slower object was interrupted by
fewer moments of rest™.

The atomist theories rejected the existence of the universals. In the
tradition of Islam the philosophers seem to be the heirs to the selected
few of the Greek scientists and the theologians inherited the more popu-
lar wisdom of the Greek multitude which has been attached to atomism
and similar theories admitting only the existence of individuals.

? Maimonides, Dalilz Ch. 73: “iawall Juas¥ ol i olayll el "
* Maimonides, Dalila Ch. 73: “ Sl b Lallas Tk Ly U e g
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The two versions of the atomism

The Greek and Arabic versions of the atomism are similar in a cer-
tain respect and different in another respect as well as the Democritean
and the Epicurean theories of atomism were similar and different in the
Greek philosophical tradition.

In the first instance the Democritean and kzlam atomism seem to
be identical. There are two constituent parts in the world: the atoms
and the void. The material world consists of atoms which, falling down
in the endless void, collide and connect themselves.

These are the basic views of the Epicurean theory as well. In spite
of all similarities there are essential differences between the Democritean
and the Epicurean atomic theory.

1. First, in Democritean philosophy all events are necessary. Ac-
cording to this necessitarian physics everything that happens is deter-
mined by natural causes or a chain of natural causes.

Countless atoms of various shapes, sizes and weights (Barnes 1986:
365) are in motion in the empty space. They necessarily collide and be-
come entangled and their complex induces a vortex-like motion which
necessarily brings about a world. “No thing comes about in vain, but
everything for a reason and by necessity™.

Epicurus, on the other hand, needed free will and freedom of action
in his ethics. He introduced a new physical concept which was known
as ‘swerve of the atoms’. The significance of the swerve of the atoms
was summarized by Cicero as well. He writes in his De faio as follows:

“But Epicurus thinks that the necessity of fate is avoided by the

swerve of atoms. Thus a third type of motion arises in addition

to weight and impact, when the atom swerves by a minimal in-

terval, or elachiston as he terms it. That this swerve occures

without a cause he is forced to admit in practice, even if not in
many words. For it is not through the impact of another atom

5 Guthrie 1980: II, 400; Barnes 1986:412-413; Daiber 1980: 67 B 2; Cicero, Academica
2, 55. Diogenes Laertius, Vitae 9.45: “Tlavra 7e ka7’ dwéyxy yiveafau ...",
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that an atom swerves. How, after all, can one be struck by
another if atomic bodies travel perpendicularly in straight lines
through their own weight, as Epicurus holds? ... Epicurus’
reason for introducing this theory was his fear that, if the
atom’s motion was always the result of natural and necessary
weight, he would have no freedom, since the mind would be
moved in whatever way it was compelled by the motion of
atoms, preferred to accept this consequence that everything
happens through necessity than to rob the atomic bodies of
their natural motions™.

The existence of the Epicurean world and of every individual being
in it was supposed to be due to the chance event of the swerve, so Epi-
curus succeeded in abandoning the causal determination of everything
that happens. The Democritean and Epicurean atomic theory can be dis-
tinguished by the substantial difference of necessitarianism which is due
to the natural causes, on the one hand, and denial of causality, on the
other.

The denial of causality in Epicurus’ atomism made the physical
causes superfluous and threw the door open to a divine interference
when explanation was needed.

Wolfson has pointed out that the theory of ‘swerve’ was known in
the Arabic literature (Wolfson 1976:490-491). This characteristic view of
the Epicurean atomism was accessible in Pseudo-Plutarchus’ Arabic ver-
sion, where one can read that atoms sometimes move with an ‘inclina-
tion and bending’ (Gilkssly Jue L) (Daiber 1980:126). Saadia Gaon
makes a hint on the side-movement of the atoms describing the doc-
trines of the school which derives the physical world from chance in his
great work known as Imanat wa-i‘tiqadat (L. 3, 9th madhbab). The doc-
trine which is referred to with the expression (cwiall 3lasy1) can only
be the Atomism in its Epicurean version.

5 Cicero, De fato 22-23; id., De finibus 1, 6, 19: “nam et ipsa declinatio ad libidinem
fingitur (ait enim declinare atomum sine causa; ...)". The same idea in Lucretius, De rerum
natura 11, 253-254: “declinando ... fati foedera rumpat ...".
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Wolfson admits that there is no direct mentioning of the swerve in
the Muslim theological literature, because in the Islamic occasionalism
God created the world in every moment in a new combination. In this
occasionalistic approach the theory of swerve was indispensable, when
they, making place for God, wanted to break the necessity of the natu-
ral causes, but it was useless, when God has been introduced, who was
an excellent substitute for any chance collision. The Mutakallims were
in a bad need of the Epicurean atomism, which denied causality (Wolf-
son 1976:468), but once having accepted this version of the atomism
they did not need its ultimate foundation in the chance inclination of
atoms, because God became their explanatory principle.

“God was regarded by the mutakallimin as being the direct

cause of everything that happens in the world, which meant a

denial of causality. It is this denial of causality on purely reli-

gious grounds that made them predisposed to the acceptance of
atomism, which in their minds was historically associated with

the denial of causality, even though at the same time, on simi-

lar purely religious grounds, ... they rejected chance, despite its

being historically associated with the atomism accepted by

them. Evidently it was simpler for them to substitute their om-
nipotent God for chance than to harmonize Him with causal-

ity” (Wolfson 1976:468-469).

Thus in the Ash‘arite theology it became a canonised doctrine that
God was the only and ultimate cause of everything in the physical
world and the other causes, the so called ‘natural causes’, which were in
the center of the philosopher’s interest in Physics, Metaphysics and
Logic (as the middle term of a syllogism), did not play in the kalam
theory any significant role.

2. The other significant difference between Democritean and Epi-
curean physics concerns the structure of space and time. Democritean
atomism holds the view that “full and empty are elements, calling the
one ‘being’ and the other ‘not being™ (Barnes 1986:312; Aristoteles,
Metaphysika 985 b 5). Beyond “full” and ‘empty’, i.e. the atoms and the
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void, there is nothing. Atoms and bodies made up by atoms move along
the endless empty space.

After the Aristotelian discussion of movement which resulted in a
concept of the world as a continuous structure (in his theory the con-
tinuity of space implied the continuity both of time and movement,
because - as Aristotle has pointed out - they are correlative notions)
Epicurus developed his own theory of minima. After Aristotle Epicurus
who put forward the theory of the atomic structure of the material
world was necessarily compelled to propound the view that in harmony
with the atomic structure of the material world space and time were
consisting of minimal indivisible units as well. To put it in other words:
space and time, as well as material, were composed of minimal, indivis-
ible parts’. This is also a substantial difference between the Democri-
tean and Epicurean version of atomism.

If we consider this difference to be a prime factor in our examina-
tion, we have to say that the kalam atomism takes up the Epicurean
philosophy of nature. Maimonides begins his exposition by saying that
“time consists of instances” which “do not admit division, because the
shortness of their duration”. In the following sentences Maimonides
makes an explicit reference to the complementary nature of distance,
time and movement in Aristotle’s physical doctrine’. If one of them is

7 Asmis 1984: 283 n. 25; Simplicius, [n Ar. Phys. 618.16-20; Sextus Empiricus,
Adversus Physicos 11, 142: “TIpdc pev obv TolG g &mewpov Tépveafon Neyovrag Ta T€
obpara kal Tobe THTOUC kel TolC xpdroug (olTou 8¢ eiow oi &mo THC oTodS) Tall fppole
Meyew of 8¢ whwra el duep kaTaliyew imekndorec, o ol wepi Tov 'Emikovpov,
veavkwTépanC pahhov évéxovrar &moptag ... kTh. Diogenes Laertios, Vitae 10.72: “roig
péponc kol Talc vuEL oupThekoper Ko Toig TobTwy pépeowy ..".

¥ Maimonides, Dalalz Ch. 73, 3:

lgaie peadd Lawdl) Ja3 Y 508 Luepl Lol o gaas Sl e cale Glandl”

? Maimonides, Dalala Ch. 73:

o Rl L3 TSl TS paly glanly Blaall of Lex s 3 skl caalss ot 3 1l pesl”
“JHJ.“
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divisible or indivisible, the remaining two must have the same ac-
cident™. After the elaboration of the Aristotelian concept of movement
the Democritean doctrine of the continuous movement in the continu-
ous time in a discrete material world was hardly tenable. Maimonides’
words clearly indicate that the kalam theory is to be connected with the
post-Aristotelian philosophical tradition.

If Epicurus made the necessary modification in the concept of time,
he had to modify the concept of movement as well. From his concept
of time follows that movement cannot be continuous either. The above
quotation from Sextus Empiricus (Adversus Physicos 11, 142) shows con-
vincingly enough that Epicurus reduced motion to minimal, indivisible
parts. Cicero speaks of the swerve of atoms saying that the atoms dur-
ing their endless movement decline with a ‘minimal interval’ which
cannot be reduced to a smaller one'.

The theory of swerve presupposes minimal units in motion and
space. This theory is an indirect proof for the existence of the minimal
quantities of time and space. Simplicius is our direct proof. He says in
his commentary on Aristotle’s Physics: “For they [i. e. the Epicureans]
say that motion, magnitude and time have partless constituents, and that
over the whole magnitude composed of partless constituents the object
moves, but at each of the partless magnitudes contained in it it does not
move but has moved”®. Epicurus’ atoms fall down with a continuous

° Maimonides, Dalala Ch. 73: “ws ey Al pay Laaal alaay”

! Cicero, De fato 22: “... cum declinat atomus intervallo minimo ...”; Lucretius, De
rerum natura 11, 243-244: “Quare etiam atque etiam paulum inclinare necessest / corpora,
nec plus, quam minimum, ...".

12 Cicero, De finibus 1, 6, 19: “declinare dixit atomum perpaulum, quo nihil posset
Jfieri minus”,

B Simplicius, I Ar. Phys 934.18-30: “¢£ dpepdv yoip kel THY kivnow ko 70 péyefloc
Kol TO¥ xpovoy etvar Neyorteg ... k7A”. On the theory of motion: Asmis 1984:276-290.
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movement. Simplicius’ atoms do not continuously move, because they
are, after having moved in every indivisible part of space in rest™.

3. The theory of motion in the Muslim kalam is not entirely iden-
tical with what is to be found in Epicurus’ letter to Herodotus, but it
bears the unmistakable marks of the Epicurean tradition as related by
Simplicius and Sextus Empiricus. This sweeping statement is supported
by the following considerations.

Maimonides says that movement is transition from one unit to an-
other unit (Maimonides, Dalala Ch. 73: s 054 ;855 Jlan) oa iS50l ol
Gl ay0 sage ) asé sa4a g el32dl) and 2 movement is not faster than
the other (Maimonides, Dalala Ch. 73: g gl iS58 5585 ¥ ol aold
i<,a). The theory of equal speed is a typical Epicurean invention
against Democritus, whose atoms move downward with different speed.
(Their collision is due to the difference in speed.)

The problem of the atomism is that a distance consists of equal
units. A moving body must touch all the points. If all moving bodies
must touch all the points in the same distance, they must traverse the
same quantity of the points in the same quantity of the time-atoms.

The ‘contivous movement’ of the atoms is contradictory to the
atomic nature of space, time and movement which has been utterly for-
mulated by Sextus Empiricus and Simplicius, as the above quotations
show. The origin of this slight difference can be found in the philoso-
phy of the Megarian Diodorus Chronus (Long & Sedley 1989-90: 11, 48).
Diodorus said - as it has been reported by Sextus Empiricus - that “not
a single thing is in motion, but has been in motion. And the fact that
nothing is in motion follows from his assumption of indivisibles. For
the inivisible body must be contained in an indivisible place and there-
fore must not move either in it ... or in the place in which it is not”
(Sextus Empiricus, Adversus Physicos 10.85-86). We must not forget that

" Simplicius, ibid.: “Neyovaw 16 kwobpevov, kol "Eéxaatoy b Tow v abTd duepy

ob xveiofon AN kexvijofan”.
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in a quotation above Simplicius spoke exactly in the same way (Simpli-
cius, 934.18-30).

All this means that the original Epicurean theory later underwent
a change. In the later Hellenistic times some further consequences of the
original Epicurean teaching were drawn by later philosophers. The Epi-
curean philosophy has been rendered by Sextus Empiricus and Simplici-
us in this new, modified formulation. One of the most important
changes is the ‘staccato account of motion’ (Long & Sedley 1989-90: II,
48).

The Arabic terms (=llas «oli<.) indicate that the moving body is in
rest in every indivisible interval of space. It does not move, but it has
moved - as Sextus Empiricus and Simlicius put it using the expression
of Diodorus. This ‘staccato account of movement’ is also to be dis-
covered in Maimonides’ example.

The Muslim rational theology says that our senses deceive us, when
we see the continuous movement of a millstone. While performing a
complete revolution an atom near to center makes a shorter way in the
same time-interval, than an atom near to the circumference. It is pos-
sible, because the atoms of the millstone disintegrate in every time-atom,
and the atoms of the millstone near to the center make more rest in the
space-atoms, than those near to the circumference®.

This account of the movement is not compatible with that of the
early Epicurean theory which speaks of a continuous movement, and it
is even less compatible with the Democritean theory, but it is in harmo-
ny with the Epicurean theory after the Diodorean modification. The
Democritean and Epicurean view of the continuous movement does not
enable the theologians to disintegrate the whole world in every moment
and to recreate the whole world in every moment. The Islamic occasio-
nalism depends on the Epicurean destruction of physical causes which
was equal to the destruction of the intermediary causes between God

5 Maimonides, Dalala Ch. 73:
LSl ga 38T 585l e cun® sy eda JS AT SIS 5SSy Gl e Lajlnal dgan”
“oS sl e aadl ga sl el cllas S
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and the world. The consequences of the destruction of the (physical)
causality which resulted in the increased role of God as a non-physical
cause are shown by Judah Halevi who writes as follows: “If the events
are deliberately brought about by the First Cause with his first inten-
tion, then [all events] are being created in their time in every moment
and we can say of the whole world in every moment that it has been
created by the Creator just now”". The creation of the world in every
instant is equal to the movement of the millstone the parts of which
disintegrate in every instant and God recreates them in every instant in
a new arrangement. The Islamic theory of movement says that is similar
to the movement in a motion picture, the continuous movements of
which consist of many unmoved pictures. And this is exactly what the
late Greek philosophers say when they expound the Epicurean atomism.

This slight, but significant difference can be accomplished by
another difference which can be shown between the original Epicurean
atomism and the late antique version of it. Epicurus writes in his Letter
to Herodotus the following words: “We must recognize that this analogy
also holds of the minimum in the atom; it is only in minuteness that it
differs from that which is observed by sense, but it follows the same
analogy. On the analogy of things within our experience we have de-
clared that the atoms has magnitude; and this, small as it is, we have
merely reproduced on a larger scale. And further, the least and simplest
things must be regarded as extremities of length, ..”"” To put it in
other words: the atoms consist of smallest (éAd&xtoTov) parts which can-
not be perceived. Epicurus said that atoms had magnitude. The min:-
ma are ‘extremities of lengths’, parts of atoms which have no percivable
extension.

16 Halevi, Kuzari 220:
Jsin o slaly alball pa Lead T glae cal€) (o1 Uadl g Lyl 1aad 53 guadie Sl ol cilS 414"
Solal dala oW el gaa JS boubs ool 3
7 Diogenes Laertius, Vitae 10.59: “Tetbry 74 &vahovyig vopioréor ke 1o év 1i drope
ENbyoTor kexpiolon”.

8 Ibid.: “twel wep kol 70 péyeBoc Exer § &ropog”.
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The quotations show that both Sextus Empiricus and Simplicius re-
duce everything to atomic elements, but they do not distinguish be-
tween ‘minima’ and atoms. The lack of this distinction results in the
fact that some Muslim scholars said that atoms have a magnitude, some
others said that atoms do not have any magnitude®.

Referring to the question of magnitude Maimonides says in his First
Proposition that the acceptance of atoms destroys all geometrical
proofs®. This objection is not new, because it was known in the an-
cient Greece and Rome as well?’. The new moment in Maimonides’
work is that he shows that atomism destroys the science of geometry
even if the atoms do not have magnitude, because of the difficulties con-
cerning lines and surfaces.

Ibn Rusd writes in his commentary on De anima as follows: “What
Aristotle means thereby, as it seems to me, is this: And similarly he who
assumes that it is possible for a point to be selfmoving will admit that as
a consequence of his assumption the point would be a body. Accordingly we
may well say that the selfmoving round atoms of Democritus are so very
small that they are called points, for the point, according to its use in this
assumption, is nothing but a body™.

The sceptic Sextus Empiricus, while trying to show how unfounded
the theory of ‘body’ is, refers to the same procedure. He objects to the
geometers that “they assert that line is produced by the flow of the
point, the surface by that of the line, and the solid body by that of the
surface”, while they say that “point is a sign without parts or dimen-
sion” (Adversus Physicos 111, 19-20, 77-89).

9 Frank 1984:39-53, esp. 43; and Maimonides, Dalalz Ch. 73. First Proposition:
Flyms anlpll epall ¥y 4 oS7

2 Maimonides, ibid.:.“Uaallyy LS Tunsigll Gual o poan Jlass 31 asia) sy of”

1 Cicero, De finibus 1, 20; “ne illud quidem physici, credere aliquid esse minimum;

quod profecto numquam putavisset si a Poluaeno familiari suo geometrica discere maluis-
set quam illum atiam ipsum dedocere”.

2 Ibn Rudd, Comm. 69. The passage is quoted by Wolfson 1976:482.
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The self-moving point which produces lines and the self-moving
lines which produce bodies are constituent parts of *pythagorizing’ geo-
metry. a$-Sahristani speaks of points as limits of lines, of lines as limits
of surfaces, and of surfaces as limits of bodies (a¥-Sahristani, Nihaya 508).
The treatment of the question in a$-Sahristant’s Nibayat al-igdim is near-
ly identical with that in Sextus’ passage quoted above.

The question of the ‘mathematicized Pythagoreanism’ which was
‘resolved into a physical Atomism’ (Peters 1967:115) represents a prob-
lem which has been treated by C. Baffioni in a considerable length (Baf-
fioni 1982:143-210). Here I do not want to elaborate a question of the
Greek philosophy, so I confine myself to the brief statement that the
doctrine of the unextended mathematical atoms which constitute bodies
as the numbers of Pythagoras do not represent an Epicurean view. The
coalescence of the original Epicurean atomism with the Pythagorean tra-
dition is a later development in the history of the Greek philosophy.

The physical doctrine and its methodological basis

This physical doctrine was highly compatible with the methodology
of demonstration both in the late antique sources and in the Islamic ra-
tional theology.

It was al-Farabi among the philosophers who gave an account of
this kind of reasoning®. In his short commentary on Prior Analytics
al-Farabi devoted a chapter to inferences based on similarity. He sum-
marized the essentials of analogical reasoning as follows:

“It is now necessary that we discuss the ‘transfer’ from a judg-

ment by sensation in some matter, or knowledge about it

gained by other method, to another matter outside the realm

of sensation, without subordinating that other matter to the

first one. This is what the people of our time call ‘inference

from evidence to the absent’ () salall ga J¥iuwl (slalf). The

2 His work has been edited by Tiirker, DineSpezih, and al-“Agam. English transla-
tion: Rescher 1963. This translation will be quoted below.
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manner of this ‘transfer’ is: that it is known by sensation that

a certain ‘matter’ is in a certain condition, and that a certain

‘thing’ is present in a certain matter, and so the intellect con-

sequently transfers this condition or thing from this [known]

matter to some other [unknown] matter similar to it and thus
judges with respect to it upon this [known] basis™*,

The above-quoted sentence “without subordinating that other
matter to the first one” aims at making a distinction between the infer-
ences derived from similarity and those of Aristotle, the proving force
of which consists in the subordination of special cases to more general
rules.

Other characteristic feature of this inference is that our intellect sets
out of a sense-perception and entitled by the similarity between the ob-
ject(s) of sensation and another thing which is examined and cannot be
approached with sense-perception it transfers the observed circumstance
to the unobserved thing.

After having described the ‘inference by transfer’ al-Farabi gives the
following example: “One knows by sensation that some corporeal sub-
stances, like the animals and similar things are created, and consequently
the intellect transfers the createdness from the animals or plants, and
thus judges about the sky and stars that they are [also] created. But it is
only possible that one can ‘transfer’ [createdness] from the animals to
the sky, and thus to impute to it the createdness which was found by
sensation in the animals, if the animals exhibit a similarity” (Rescher
1963:93-94).

Is the Arabic theory of al-giyas based on any kind of similarity, as
it can be observed in the examples just quoted, or are there strict rules

# Rescher 1963:93. al-Faribi, Mantig, ed. Tiirker 267; ed. Dane$pe¥ith 175; ed. Rafiq

al-“Agam 45:
Sl g suk Lo sl ) AT 4 g b pplead S Lo sl (3 Gugaunall 2l Bl 6 J5al o507
actlalh ) salnfly JYanw¥l Lolsy Jal apan il gay oJy¥) 50 s ol el ol 50K ol Lk g
o Jlad s Gadl J3ai e 5a¥ apese i ol g Lo Jlay o 15 o guadly plis o go Rt5ll 0 Tgans
SMaale 4 pSad 4 s AT Sl ) a8 dls e e 00
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how to use similarity for inferences? This question must be clarified in
the following.

al-Farabi while examining this problem writes as follows:

“...and not just any agreeing similarity at all, but a similarity in
some matter that is relevant to the characterization of the ani-
mals created. That is, there must be a similarity between the
animals and the sky in a matter which lends truth to the judg-
ment that createdness pertains to this entire matter, such as
‘being contingent’, for example. For if it is known by sensation
that the animals are created and that they are similar to the sky
in respect of being ‘contingent’, and [if] the judgement regard-
ing createdness is true about everything that is ‘contingent’,
then the ‘transfer’ of createdness from the animals to the sky
will be a true one. But if the judgment that it is created is not
[assumed as] true of everything ‘contingent’, and the sky is
‘contingent’, then it is not possible [to make] the ‘transfer’ [of
createdness] from the animals to the sky, before [it has been
shown that] it is possible that createdness actually exists in
everything ‘contingent’. [The ‘transfer’] is bound to the condi-
tion which draws [the conclusion about] the sky from a similar-
ity with the animals in a matter relating to the createdness of
the animals; because createdness is only found as something ac-
tually present in animals due to a connection with ‘being con-
tingent’, through some special form of connection. This form
of connection is not to be found in [the case of] the sky. There-
fore, when the situation is of this kind, then it is not possible

at all for the ‘transfer’ to be maintained™”,

% al-Farabi, Mantig, ed. Rafiq al-*Agam, 45-46:
O Ol e gl saadl b gual (U &paall Lpule @Sani ol o O gendl e Sgdall Galll Woa Jarad
Gyl ey Gga o il el QLI G 333 0L ol Gualy (e GLES claadl Gy Ol send
ol Ja ¥ Wl s e Spaally pSall peas el clawdly glpad) asliay of dlliy wbyaally
LSy el Sl gall Tjlae 5 elawdl Lgplis oISy Saaa il weadls ale S ol gaadl Gla s Sl 52l
ol oeall G Uil G ol il pall o lad elawd) colSy Sans o Sl yall o)lie e o Sgaatls aSall
Ohsaa s pn ye 50 L] &pandl 5F ol guadl Sl ol o lial 1 ga ga s pundl S as i i o celaad) )
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In this method of ‘the transference of judgment’ means an inference
from an individual to another individual. The philosophers proceeded
from one universal to another universal, following the hierarchic order
of a Tabula Porphyriana. The mutakallimin were not able to prove
anything of a universal concept (the existence of which they did not ac-
cept), the philosophers’ proofs were directed towards the universal con-
cepts, the individuals fell outside of the realm of their sciences.

This fact explains Ibn Taymiyya’s criticism of the logicians. He de-
nied the validity of the Aristotelian definitions and syllogisms, because
they referred to universals. He rejected the Philosophers’ knowledge of
God, because God is an individual and a categorical syllogism has no
bearing on individuals (Ibn Taymiyya, Radd 125-126, 128, 134-135, 138).
The concrete knowledge of God as an individual being on one hand and
the abstract knowledge of genera and species, on the other, are two
completely different realms of the human knowledge whoch do not
have any connection.

In this world there are only individual beings with a lot of peculiar
features (op. cit. 134-135), whereas categorical syllogism can only prove
a small number of necesary common features of classes of beings (op. cit.
150). Consequently, Ibn Taymiyya had to accept the other method
which was popular in the antiquity and which was accepted by different
schools of philosophy, medicine, etc. He made inferences from signes
which are called ayat (ibid.).

The Greek philosophical schools which rejected the idea of the
‘second voyage” (Stoics, Epicureans, Sceptics) and the medical schools
which followed them (Methodikoi, Empeirikoi) largely applied the
analogical reasoning. These late antique philosophical and medical
schools were the ultimate sources for the Muslim rational theologians.

el elandl i Ll e opall el aa g Y Dol G Le s ol gall T jlaal doga
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Consequences

This philosophical difference enabled the Muslim scholars to incor-
porate some arts - which could not be defined by the philosophers as
such - into the body of sciences. Cicero speaks in his famous work De
divinatione of two kinds of divination: that which is to be considered
as an art and that which is not to be regarded as art’. The basic meth-
od of the scientific divination is the analogical reasoning. Observation
of usual connections between two events serve as a starting point for
conjectures concerning the future?”. Observation was the point of de-
parture for the empirical medicine as well. In this light it is completely
understandable that Cicero refers to medicine in defence of divina-
tion®™,

The method of al-giyas and the analogical reasoning are the basis of
Ibn Sirin’s Interpretation of dreams. The terminology of the book (asl,
dalla “ala, tasabuh, etc.) (an-Nablusi, Tagtiya 10), the wide use of the ter-
minology of the analogical reasoning is characteristic for the Persian
Daniel-name as well.

The concrete examples given by the book quoted show that inter-
pretation of dreams relies on similarity.

This fact explains the philosopher’s opinion who - speaking of the
religious Muslims - use the expression al-gumbuir (and this is the parallel
expression to the of w6A\ot of the Alexandrian Neoplatonists) and who
say that syllogistic demonstration is apt for teaching the selected few,
but the religious teaching of masses can rely on similes and analogical
reasoning.

% Cicero, De divinatione 34: “duo genera divinationum esse dixerunt, unum, quod
particeps esset artis, alterum, quod arte careret”.

27 . . . . . .
Ibid.: “Est enim ars in iis, qui novas res coniectura persequuntur, vereres observati-
one didicerunt”.

# Cicero, De divinatione 24: “At non nunquam ea, quae praedicta sunt, minus eveni-
unt. Quae tandem id ars non habet? earum dico artium, quae coniectura continentur et
sunt opinabiles. An medicina ars non putanda est? quam tamen multa fallunt”.
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THE ARAB GEOGRAPHER AL-MUQADDASI
WITNESS OF POPULAR CUSTOMS
IN THE TENTH CENTURY

Dieter Sturm

University of Halle

In the 10th century the Arab geographer al-Muqaddasi (or al-Mag-
disi) travelled through all of the “Empire of Islam” except Muslim
Spain and India and gave a detailed description of all he saw in his book
entitled Ahsan at-tagasim fi ma‘rifat al-aqalim, “The best of allotment:
What has to be known about the countries (or “Provinces”, sc. of Is-
lam). This book, as well as those of other geographers of the same time
and of the same geographic “school” (aldstahri, Ibn Hawqal), certainly
did not contain merely topographical material. The advantage of al-Mu-
qaddasi’s book compared to those of his fellow geographers is his me-
thodical approach which is more systematic and scientific, since at the
end of each chapter dedicated to one country or province, i.e. after the
description town by town, he adds a summary presenting the informa-
tion he collected not in a geographical but in a systematical arran-
gement, and here as a rule we find a paragraph called arrusium, “cus-
toms”. It is here where we can expect to find some data about popular
customs and the attitude of the monotheistic religions towards them, as
is indeed the case, there is such information there, although it is not
confined to the paragraphs called ar-rusim but scattered throughout the
text.

As for the relationship between the customs and the religions, our
author is in an ambivalent situation: On the one hand he expressly de-
clares his intention to write about all the religions in an unprejudiced
and objective way: “We shall speak about the prevailing religions we
mentioned (i.e. of Jews, Christians, Zoroastrians and Sabians), of every
people in its place without prejudice and fanaticism, so God the Al-
mighty will, and describe what advantages and disadvantages they have”
(al-Muqgaddasi 41.11). On the other hand he is a practising Muslim him-

THE ARABIST. BUDAPEST STUDIESIN ARABIC 9-10 (1994)
https://doi.org/10.58513/ARABIST.1994.9-10.3
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self, and so, be it by design or not, he evaluates everything, customs not
excepted, from the point of view of Islam.

The customs described by al-Mugaddasi in his book can roughly
be divided into two groups, firstly those connected in any way with the
religions and their ceremonies, and secondly those practised indepen-
dently of the religions which, as a rule, are viewed from a religious per-
spective anyway. Furthermore, we can distinguish between traditions
and customs originating from pre-Islamic times, some of them being
later on not only tolerated but included into Islamic practice, sometimes
unchanged, sometimes modified, and others initiated by Islam itself.
Some customs mentioned by al-Muqaddasi are connected with the pil-
grimage to Mecca and other holy places. So when describing the Great
Mosque he speaks about the maqgam’, the standing point of Abraham,
the origins of which, like those of the ka‘ba itself, are supposed to go
back to pre-Islamic times:

“The magam is situated midway opposite that wall of the house
(i.e. the ka'ba) in which the door is, and it is closer to the ka‘ba
than the well of Zamzam. It is included into the tawaf at the time
of the pilgrimage. A large iron box reaching into the ground is
placed upon it which is higher than a man’s size. It is covered with
a cloth. At the time of every pilgrimage the magam is taken into
the ka‘ba, and when it is brought back a wooden box is put over
it which has a door that is opened at the time of prayer. When the
imam pronounces the salam he touches the stone, thereafter the
door is closed. The stone bears the footprints of Abraham - peace
be upon him - but reversed. It is black and larger in size than the
black stone.”

The caliph al-Mu‘tasim, who founded Samarra as a new residential
town on the east bank of the Tigris, had a building resembling the ka‘ba
erected on the west bank surrounded by a site for the tawaf by which

! Magam Ibrahim, of. Q. 2,125; 3,97.
? al-Mugaddasi 72.11, cf. Ranking & Azoo 114.
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he deceived his Turkish emirs when they demanded to go on the pil-
grimage to Mecca fearing that they would leave him®. This episode, by
the way, throws significant light on the geographical knowledge of
those people. The town of Samarra was in ruins when al-Muqaddasi
visited it, and so the deception of the false sanctuary cannot have lasted
for long.

Places lying on the pilgrimage routes had to be prepared to supply
for the great number of people passing by every year, which resulted in
certain customs. al-Qadisiyya, for instance, situated at the edge of the
desert, was very crowded during the pilgrim season. “All kinds of good
things” were brought here, obviously food supplies for the inhabitants
and the pilgrims. Apart from the main canal of the town there was a
second one at the town gate towards the desert, which was filled with
water at the time of the pilgrimage (al-Muqaddasi 117.4), supposedly to
provide the pilgrims with drinking-water. Al-Muqaddasi himself once
started on the pilgrimage without having bothered about provisions, as
he reports in his description of the Arab desert (al-Muqaddasi 255.7),
but to his surprise he found people everywhere, even when crossing the
desert, who were ready to give him things to eat and drink. Hospitality
was an indispensable condition for travelling in those times, especially
where large numbers of pilgrims are concerned, and this is true not only
for those going to Mecca but in general, for there were many other
places visited by pilgrims. This holds true for instance for Hebron, Bayt
al-Halil, where the tombs of the patriarchs Abraham, Halil Allah, and
his son Isaac were the aim of faithful pilgrims not only of Islamic creed.
The village of Hebron, as al-Mugaddasi tells us, was distinguished by
its permanent hospitality. There was a public guest house, where cooks,
bakers and servants were employed, who offered lentils cooked with
olive oil to every poor person arriving, and they even offered it to
wealthy people if they wanted it*.

* al-Mugqaddasi 122.17, cf. Ranking & Azoo 19.
* al-Muqaddasi 272.7, 172.13, cf. Ranking & Azoo 282.
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In the Gazira or Northern Mesopotamia not far from Mosul there
was the hill of Tawba with the mosque of Jonas which also played a
part in popular belief, for seven visits to this mosque were said to be
equal to one pilgrimage to Mecca’. In Syria, too, there were holy
mountains, among them the Gabal Siddiqa, the mountain of Siddigq,
the son of the prophet Salih, and this is what al-Muqaddasi says about
1t

“The mountain of Siddiqa is situated between Tyrus, Qadas,

Baniyas and Sidon. There the tomb of Siddiqa is to be found

with 2 mosque nearby. In the middle of the month of sa°ban a

festival is held here and a great number of people flock togeth-

er out of the towns mentioned. Even the deputy of the sultan

takes part. I once happened to be in this area on the middle

day of $#‘ban, a Friday, when the gadi Abu 1-Qasim ibn ‘Ab-

bas approached me and asked me to deliver the butba to the

people that had gathered in the place. In my speech I encour-

aged them to rebuild the mosque. They did so and added a pul-

pit (minbar) to it. I heard them saying that a dog pursuing a

wild animal when reaching the boundaries of this holy place

will abstain from pursuit, and other stories of this kind”.

While this tradition may go back to pre-Islamic times, a tradition
in Damiette in Egypt seems to be of Islamic origin. In this town several
monasteries of partisans of the faith (ribatar) were found. An annual
festival was held and murabitin from all regions came together here’.
We have to take into consideration that at the time of al-Muqaddasi a
considerable part, if not the majority, of the inhabitants of Egypt were
still Coptic Christians (al-Muqaddasi 193.11, 193.15). There were
monks’ cells in the Muqattam which people used to visit (al-Mugaddasi
209.11), and the fact that they did so preferably on Friday evening, as

® al-Mugaddasi 136.6, cf. Ranking & Azoo 221.
© al-Mugaddasi 188.10, cf. Ranking & Azoo 309.
7 al-Mugaddasi 202.3, cf. Ranking & Azoo 330.
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al-Muqaddasi reports, suggests that the visitors were not only Christians
and the purpose was not purely religious. Within earshot of al-Fustat
was al-Qarafa. There was a Mosque and good drinking places (for pil-
grims, siqiyat, sugayat). A group of believers lived there and a hermit-
age, a market for those longing for the eternal world and a fine Friday
mosque could be found (al-Muqaddasi ibid.). Every religious group had
its own feasts, and in an atmosphere of mutual tolerance members of
different groups not only tolerated each other’s feasts but often took
part in their pleasures. When dealing with the customs of Syria al-
Mugaddasi writes®:
“Among the feasts of the Christians which are observed by the
Muslims, too, and according to which they determine the sea-
sons of the year, there is Easter at the time of Nayraz’, Whit-
sun (Pentecost) at the time of the heat, Christmas at the time
of the cold, and the feast of St. Barbara' at the season of rain,
and people say: ‘When St. Barbara’s feast comes, the mason
may play the flute’ that is he can sit at home; and (as another
Christian feast) the feast of the Kalends", then their saying is
“When the Kalends come warm yourself and hide’ and (more
Christian feasts are) the feast of the Cross when the grapes are
gathered” and the feast of Lydda® celebrated at the time of
sowing.

& al-Muqaddasi 182.16, cf. Ranking & Azoo 300.

? Here obviously the Persian Nouriiz at March 21st or 22nd is meant and not the
Coptic at Thoth 1st, cf. Lane 1863-85:2783.

19 4th of kangn 1 - December, cf. al-Mugaddasi 45.3.
" 15t of kanin II - January.
12 13th resp. 14th of aylal - September.

B According to Ranking & Azoo this is the feast of St. George celebrated at 23rd
naysan = April, Ranking & Azoo 300 note 4.
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In the paragraph on the customs of the Arab Peninsula al-Muqadda-
s1 reports™:
“At Aden they decorate the roofs of their houses two days be-
fore the beginning of Ramadan and beat the drums upon them,
and when Ramadan begins groups of people gather at daybreak
to march about until the end of the night reciting gasidas.
When the feast (supposedly ‘id alfitr) comes they levy duties
from the people. At the feast of Nayruz they make canopies
which they carry around, and visit their neighbours taking
their drums with them and collect considerable amounts of
money. At Mecca they establish canopies on the eve of “id al-
fitr and decorate the market between as-Safa and al-Marwa,
they beat the drums until the morning. When they say the
morning prayer the slave girls approach, embellished and carry-
ing fans in their hands, and they surround the house...”
Especially as far as events in the sphere of the family such as mar-
riage and burial are concerned, traditional elements seem to have sur-
vived. In the chapter on ad-Daylam, the regions south and south-east of
the Caspian Sea, al-Muqaddasi writes (al-Muqaddasi 368.16):
“There are strange customs in ad-Daylam: They marry exclu-
sively partners of their own. I once happened to be in a guest
house (ban), when a girl passed by running and a man followed
behind her with his sword drawn determined to kill her. 1
asked: What crime did she commit to have deserved death? He
said: She married someone who is not of local origin and it is
our duty to kill everyone who does so”.
Soon after he relates (al-Muqaddasi 369.6):
“They have a market on Friday in the plain, in each village on
a certain day. When they finish the market, men and women
retire to a secluded place where they (i.e. the men) wrestle with
each other. One man sits there holding a string in his hands
making a knot every time one of the wrestlers is victorious.

" alMugaddasi 100.10, cf. Ranking & Azoo 152.
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When a man falls in love with a woman he goes with her (to
her house) and her relatives will receive him with delight and
give him a hearty welcome, and they boast with him if he asks
for their generosity and show hospitality to him for three days.
Then after he has lived with her for one week in seclusion in
a house belonging to him the herald will publicly proclaim (the
engagement), and people gather around and mark the place for
their common house (? yabtattiina). I asked Abu Nabita al-An-
sari saying: Did he touch her before the marriage was settled
by treaty? He said: If they discovered such a thing they would
kill him! I often took part in marriages with the inhabitants of
Biyar. People meet after nightfall and every man carries with
him a bottle filled with rose water. Lamps are lighted above the
doors of the rooms of the fiancé and the bride. One of the
sheiks present raises his voice to an eloquent speech addressing
both the fiancé and the woman, then another one answers him
on behalf of the bride in the most pleasant way, and indeed,
most of them are well educated orators. Thereafter the treaty
of marriage is concluded. Now the men holding the bottles
with rose water get up and spray the walls of the house and
each of them is offered a piece of afrisa”, and nowhere all
over the world one can find afrisa as good as they prepare it.
al-Muqaddasi also notes that meals on the occasion of feasts and
marriages in this province always consisted simply of tarda (a soup with
bread), meat without bones and fresh afrisa (al-Muqaddasi 370.5). Of
greater importance to the subject under discussion is the following infor-
mation:

15 Cf. Steingass 1970:82: “A dish made of butter, honey and flour; bruised wheat or
barley, and victuals dressed with it; a confection made of almonds; a dish made of yolk
of egg, milk and syrup”. What al-Muqaddasi thinks of becomes clear from a description

following some time later: A dish made of flour, grease and syrup of grapes and dates, al-
Mugqaddasi 370.3.
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“Never will you see a woman there at daytime. They only
come out of the house at night wearing black garments, and
never will 2 woman whose husband has died marry again. If
she does, the young men will smash earthenware against the
door of her house” (al-Muqgaddasi 370.8).

In the way funerals were performed in some places, Islamic use
seems to have amalgamated with older local tradition. Among the cus-
toms of the Iraqis al-Muqaddasi notes that they used to set up high
domes roughly manufactured upon the biers of women®. In Syria the
fact that the graves had the shape of mounds attracted his attention.
“They walk behind the bier, and they draw the body with the head
foremost to the grave. When somebody dies, they visit his grave for
three days following his death to recite the Qur’an completely””. In
the Maghrib they take the body to the grave either with the head or the
feet foremost (al-Muqaddasi 238.18), but to take the body with the head
foremost, as in Syria, seems to have been the prevailing custom, at least
in the opinion of al-Mugqgaddasi, for in the chapter on the Masriq he
writes:

“Their customs differ from those of the provinces of the Arabs

in most respects, as, for instance, they carry the body from the

direction of the qibla to the grave while the authorities of anal-

ogy (ra’) and tradition (badit) are present (and approve of it),

except the Si‘is, for they draw the body head foremost to the

grave (like in Syria). One day I said to the inhabitants of Abi-
ward: “You are people following the madhab of a8-Safi‘i - may

God have mercy upon him - and you are masters of your

country, so why don’t you draw the body head foremost to

the grave?” They answered: ‘How could it happen that we

should follow the practice of the Si‘a and act in contradiction
to the Muslims!”” (al-Muqaddasi 327.1).

16 al-Muqaddasi 129.7, cf. Ranking & Azoo 207.
17 al-Muqaddast 183.12, cf. Ranking & Azoo 207.
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In Fars funeral practice, in this respect, resembled that of Syria:
“They take the body head foremost to the grave. Men walk in
front of the bier, women behind it, in Huzistan they walk at
both sides of the bier. At the obsequies and at the grave they
play the zamr (some kind of oboe) and beat the drums. In the
provinces of the non-Arabs they do not know the custom of
visiting the grave three days after a person’s death to read the

Qur’an completely, they rather sit three days in the mosque

for mourning” (al-Muqaddasi 440.19). When there was a funer-

al in ad-Daylam people flocked together uncovering their heads

while the consoler covered his, and the consoler was wrapped

in garments which they wound around their heads and beards

(?) (al-Muqaddasi 369.1.).

Like the Christians, the Zoroastrians at that time observed their
own feasts. In Kazaran in Fars there was a dome which the Zoroas-
trians held to be the centre of the world and where they celebrated an
annual festival (al-Mugaddasi 46.4). The town of Kariyan, situated in
Fars as well, was famous for its fire temple from which the Zoroastrians
carried the holy fire in all directions®. Just as Muslims in Syria took
part in the feasts of the Christians, so they joined the Zoroastrians in
Fars in the celebration of Nayruz and Mihrgan®. Islam in some cases
tolerated pagan practices; al-Mugaddasi says, for instance, that he saw
the use of talismans in Egypt, Syria and Fars, which were held to have
been created by the prophets. In al-Gifar in Egypt such a talisman was
in use against the sands that threatened to smother towns and villages
(al-Muqaddasi 211.17). In other cases pre-Islamic customs were abol-
ished. In the chapter on Egypt, al-Muqaddasi tells the following story
with a complete isnad:

“When Egypt was conquered by Islam the inhabitants met

‘“Amr ibn al-“As when he entered it in the month of Bawna and

¥ 2l-Mugaddasi 427.12, cf. Le Strange 1905:255.
1% al-Mugaddasi 441.1, Mihrgan being the feast of the Autumn equinox.
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said to him: ‘O Amir, there is a custom in honour of our Nile

and he will never flow without it having been practised: As

soon as it is the eve of the twelfth day of this month we go to

a virgin girl living with her parents whom we shall calm. We

adorn her with the most precious ornaments and dress her in

the most beautiful garments one can imagine. Then we throw

her into the Nile.” “Amr said to them: ‘Never shall this happen

again! Islam puts an end to what was practised before.” They

waited this month and the following and still another one, and

the Nile did bring neither high nor low water so that at the

end they thought of evacuating the country. When ‘Amr be-

came aware of this he sent written information to the Caliph

“‘Umar ibn al-Hattab, who in his turn wrote to him: ‘You did

right in what you did, for indeed, Islam puts an end to what

was before.” He sent “Amr ibn al-“As a card together with his
letter and wrote to him: T am attaching a card to the letter,
throw it into the Nile.” When ‘Amr received the letter he
opened it and found the card with the following text: 'From

‘Abd Allah “Umar, Commander of the Faithful, to the Nile in

Egypt: If you are unable to flow out of your own might so

abstain from flowing, but if it is God the Unique and Al-

mighty who makes you flow, so we ask Him who is omnipo-
tent to cause you to flow.” “Amr threw the card into the Nile
just before the feast of the cross, while the people got ready for
emigration. Then the day of the feast of the cross came and

God made the Nile flow and rise to sixteen ells. Thus God

took away from them this evil custom up to the present day”

(al-Muqaddasi 207.3).

The feast of the cross was an important date in respect to the an-
nual flood of the Nile, for on that day a lock near ‘Ayn Sams was
opened in the presence and by order of the sultan to allow the inunda-
tion, and in this way the irrigation of the lower parts of the countryside
(al-Muqaddasi 206.3).
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There were, of course, more customs considered religiously irrele-
vant. In Wasit as soon as the first boat carrying fresh dates was seen
approaching the town at the time of the date harvest the merchant used
to decorate the way from the embankment of the river to his shop with
rags and curtains in honour of this event (al-Muqaddasi 129.4).

Some rulers were well aware of the importance of festivals and
pleasure, of presenting to the people panem et circenses. When ‘Adud
ad-Dawla founded his new residential town Kurdu Fannahosrou he ini-
tiated an annual feast, and people were allowed all kinds of amusement,
but the town fell to ruins and the feast vanished after the amir’s death
(al-Mugaddasi 431.5).
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SOME ASPECTS OF ARABIC PROVERBS
Avihai Shivtiel

Leeds University

1 Introduction

Proverbs have been in use ever since man began to express his
thoughts in a legible manner, and has been looking for the simplest way
to state a truth based upon daily life and accrued experience, or, as a
Dutch proverb says: “Proverbs are the daughters of daily experience”.
Because of their pithy and witty nature proverbs have been memorized
and passed on from generation to generation, both orally and in writ-
ing. Hence we find collections of proverbs which had been current
among all the civilizations of the ancient world including Egypt, Meso-
potamia, Persia, Palestine, Greece and Rome'. Thus, ancient collections
of proverbs, such as the Book of Proverbs and the Book of Ecclesiastes
are found in the Old Testament and are ascribed to King Solomon,
while the Apocrypha contain the Book of Ecclesiasticus, which is
ascribed to Jesus the son of Sirach. Moreover, the thousands of ‘scat-
tered’ proverbs in general which appear in the ancient and modern
literatures, in addition to those used orally by all cultures around the
world, prove that they have won a favoured status in the various
languages, indicating a high level of rhetoric and eloquence. Further-
more, the didactic message which lies behind the majority of the pro-
verbs makes their impact stronger than any other locutions. Thus, a si-
tuation by which unfulfilled hopes, especially those of which the out-
come is most disappointing, is more powerfully expressed if it is des-
cribed by the proverb: ‘Hope is a good breakfast but a bad supper’.
Equally, taking advantage of the misfortune of someone is better

! For a detailed discussion of ancient collections, see, in particular, Hulme 1902:
Chapters 2 and 4.

THE ARABIST. BUDAPEST STUDIESIN ARABIC 9-10 (1994)
https://doi.org/10.58513/ARABIST.1994.9-10.4
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illustrated by the proverb: ‘when the tree is fallen, all go with their
hatchets’.

According to the Oxford English Dictionary “a proverb is short
pithy saying in common and recognized use; a concise sentence often
metaphorical or alliterative in form which is held to express some truth
ascertained by experience or observation and familiar to all”. This de-
finition may generally apply to a score of similar terms, such as: adage,
aphorism, apophthegm, axiom, code, dictum, formula, gnome, maxim,
moral, mot, motto, precept, rule, saw, saying, slogan, sentence, tag,
wisecrack and a few more. Dictionaries make usually an all out effort
to distinguish between all these terms, albeit not very successfully, since
we very often find contradictory definitions or such which may be ap-
plied to more than one term® Arabic, as we shall see later, has ‘solved
the problem’ by referring to all of the various terms as amtal or
bikam®. However, since “no definition will enable us to identify posi-
tively a sentence as proverbial”, as concluded by Taylor (1931:3), it
would perhaps be more useful to note the conditions which make a pro-
verb. According to J. Ward (Hulme 1903:8), six things are essential in
order that an utterance be a proverb; it should be short, plain, common,
figurative, ancient and true. These ‘ingredients’ seem to apply in prin-
ciple to all proverbs, although some of these conditions may not always
be true of all examples. Thus the proverb ‘bad news travel fast’ is not
necessarily figurative, while the proverb ‘If a man deceives me once,
shame on him; if he deceives me twice, shame on me’ is not particularly
short. Moreover, since several proverbs have been coined in the 19th
and 20th centuries (see e.g. Smith 1979:405), the condition for a proverb
to be ancient does no longer apply, although, it is true that most of
these ‘late’ sayings are usually referred to as ‘aphorisms’, which nor-
mally appear in collections of ‘quotations’ rather than collections of
proverbs.

? For detailed discussions concerning the difficulty of exact definition of ‘proverb’
see e.g. Hulme 1902: Ch. 1; Taylor 1931:3-5.

3 For the etymology of the Arabic term, see below 2.2.



SOME ASPECTS OF ARABIC PROVERBS 51

So far as their origin is concerned, it is not surprising that the
majority of the proverbs current in a given language have their begin-
ning shrouded in mystery, because the coiner is usually unknown. For
even if we know that a certain proverb appears for the first time in a
certain text, there is still uncertainty about its real origin. It is therefore
feasible that many proverbs can have their roots in a specific culture or
environment, although a large number of them may have ‘travelled’
from culture to culture.

The syntactical structure of proverbs shows that most of them con-
stitute complete sentences, either simple, compound or complex, while
a minority are elliptical sentences, i.e. their subject or predicate have
been omitted. For example: ‘like father, like son’. Or ‘deeds, not
words’,

A large number of proverbs take the form of conditional sentences,
e.g. ‘if you cannot bite, never show your teeth’. Or ‘if you run after
two hares you will catch neither’.

A great number of proverbs are in the imperative, denoting a firm
advice. E.g. ‘strike while the iron is hot’. Or ‘don’t empty the baby out
with the bath water’.

A relatively large number of proverbs contain an element of com-
parison, indicating sometimes an advantage or preference (the last type
is usually structured as ‘better...than...’). E.g. “a man of words and not
of deeds is like a garden full of weeds’. Or, ‘better be envied than
pitied’.

A small number of proverbs appear in the interrogative or as rheto-
rical questions; e.g. ‘why keep a dog and bark yourself?”’. Or, ‘who is
worse shod than the shoemaker’s wife?’.

However, the largest majority of proverbs in English are ‘straight-
forward’ affirmative sentences, e.g. ‘knowledge is power’. Or, ‘when
love puts in, friendship is gone’.

Finally, many proverbs are rhyming or alliterative, probably in
order to help the user memorize them more easily. E.g. “man proposes,
God disposes’. Or, ‘manners maketh man’.
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A cursory examination of a list of a thousand common English
proverbs, picked at random, shows the following breakdown:

Affirmative (including elliptical) sentences 526
Imperative sentences 234
Conditional sentences 121
Sentences denoting comparison or preference 82
Interrogative (including rhetorical) sentences 37

Total 1000

Concerning the semantics of proverbs, it is worthwhile noting that
most of them contain simple and ‘straightforward’ words which carry
their denotational meanings, even though the proverb, asa whole, often
carries, like an idiom, a deeper meaning. In this case, we may regard the
proverb figurative or metaphorical. Thus, the proverb ‘he who pays the
piper calls the tune’ connotes that money means power and ‘Queen
Anne is dead’, means old news.

Although their contents vary, a large number of proverbs share
similar constructions. Thus, ‘inclusiveness’ is often achieved by starting
a proverb with the words ‘all’, ‘every’ and the like. E.g. “all cats are
grey in the dark’, ‘every dog has his day’. ‘Generality’ is often expressed
by using the formula: ‘He who/that..’; or ‘He...who...’; or ‘What...”.
E.g. ‘he who makes no mistakes makes nothing’; ‘he that would eat the
kernel must crack the nut’; ‘he travels the fastest who travels alone’;
‘what the eye doesn’t see the heart doesn’t grieve over’. ‘Intimacy’ may
be achieved by direct approach using the ‘second person’ pronoun i.e.
‘you’. E.g. “You scratch my back and I'll scratch yours’; “you cannot
teach an old dog new tricks’. ‘Firm existence or non-existence’ may be
noted by beginning the proverb with the words ‘there is’ or ‘there is
no’. E.g. ‘there is a black sheep in every flock’; ‘there is no smoke
without fire’. ‘A firm advice or warning’ is usually conveyed by using
the imperative, either positive or negative, i.e. ‘Do!’ and ‘Don’t"". E.g.
‘learn to walk before you run’; ‘let sleeping dogs lie’; ‘don’t put all your
eggs in one basket’, ‘never look a gift horse in the mouth’.
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2 The Arabic proverb'
2.1 Introduction

It is worthwhile mentioning from the outset that many of the
observations discussed above apply to Arabic proverbs. Hence, here too
we may note without a shadow of doubt that the origin of many pro-
verbs is unknown, except for those which have originated from the
Qur’an and classical Arabic poetry; that most Arabic proverbs have the
form of complete sentences; and that semantically speaking, similar me-
thods and devices are employed to achieve generality, inclusiveness,
intimacy and the like.

Although it would be an impossible task to Ty —
ber of collections of Arabic proverbs, both classical and modern, a
rough estimate of those which have reached us and those to which refe-
rences are made in the relevant literature proves the existence of hund-
reds. Moreover, researches relating to Arabic proverbs which have been
conducted by Arab and non-Arab scholars highlight the importance at-
tached to this literary genre, not only because it is ‘one of the earliest
forms of oral literature’ (Serjeant 1983:115), but also because proverbs
throw light on every aspect of pre-Islamic life, in spite of the difficulties
in their interpretation and the uncertainties about their origin (cf. Ni-
cholson 1969:31).

2.2 The etymology of the word matal

Although it is usually translated into English as ‘proverb’, the
Arabic matal includes, as has already been stated above, all other cog-
nate terms, having the phrases hikma or qawl ma’tir as synonyms. The
Arabic dictionaries define the root ‘m.t.l.” as meaning ‘to resemble’, ‘to
be or look like’ and also ‘to stand erect’ or ‘to appear before’. al-

* For detailed discussions of Arabic proverbs, see the works of Gibb (1966), Sellheim
(1954) and Al-Dhubaib (1966).
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Maydani, quoting al-Mubarrad, says: “al-matal ma’hud min al-mital
wa-buwa qawl sa’ir yusabbahu bibi hal at-tani bi-l-awwal wal-asl fibi
at-tashih fa-qawlubum matala bayna yadayhi ida intasaba ma‘nahu asbaha
as-sira al-muntasiba wa-fulan amtal min fulan ay asbah bima lahu al-fadl
(al-Maydani, Magma“ 1, 5).

“The word matal is based on the word mital. It means a popular
saying by which the condition of one (person, situation, etc.) is com-
pared with another one. The etymology of the word is pertaining to
‘resemblance’. Hence, when we say: ‘he resembled before him’ meaning
‘he stood before him’. That is to say, he resembled the standing picture,
and when we say ‘a person bears more resemblance than another’, it
means that he has more resembling features (in comparison with an-
other person)”.

al-Mubarrad’s definition suggests that the root meant originally ‘to
stand before’, and owing to semantic shift, which occurred at a later
phase, it denotes ‘similarity’ and ‘resemblance’ from which the meaning
‘proverb’ originated. This claim cannot be attested by other Semitic lan-
guages in which the root appears.

2.3 The origins of the Arabic proverbs

As indicated before and similarly to other languages, it is impos-
sible, in the majority of the cases, to ascribe the matal to a particular
coiner, or to find out under what circumstances it was coined. Many
proverbs are, in fact, morals drawn from parables. However, even if the
parable is well-known, we do not know for sure when, where and by
whom it turned into a proverb. Instead we often find the ‘formulae’:
yugaln (it is said); yudrabu bibi l-matal (as the proverb says) or dababa
matalan (it became a proverb).

On the other hand, even when a proverb is attributed to a certain
person, the source may still be unreliable, because of the custom to
ascribe literary works and sayings to famous personages in order to
grant them authority. This, as is well-known, has been the case as far as
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poetry and hadit literature are concerned, and therefore we may assume
that proverbs had not escaped this fate too.

Hence, the origin of much greater number of proverbs remains ob-
scure, and consequently open to speculations, or as put by at-Ta‘alibi
(Timar, passim): “fihi agawil mubtalifa” (it has different versions). For
example, the proverb ‘ala abliba/nafsiba tagni Burakis (Buraki§ has
brought disaster on her own people/on herself) has five different ver-
sions of ‘background story’ (cf. Ibn Manzar, Lisan, s.v. Burakis).

A great number of proverbs have emerged from ancient Arabic
texts, both poetry and prose. Naturally, we tend to believe that in such
cases there should be no doubt about the origin of the proverb. Never-
theless, it is always possible that the proverb had been in use before the
composition of the text and that the writer was using (tadmin) a cur-
rent proverb and even, in Frayha’s phrase, “retouching” a common ut-
terance (Frayha 1953:16).

An example for a proverb originated from poetry is the saying:
talatatu l-mustahbilat: al-gil wa-l‘anqga’ wa-l-bill al-wafi (the three impos-
sibles: a demon, a phoenix and a loyal friend), which is attributed to
Safi ad-Din al-Hilli (1277-1339), whereas the proverb as-sawm fi s<ita’
al-ganima al-barida (fast in winter is easy prey) which is attributed to
the Prophet Muhammad is based on a hadit (Ibn Manzur, Lisan 84, s.v.
b.r.d.).

In view of the ‘simple’ messages expressed by some of the proverbs
we may assume that a large number of them have undergone a transi-
tional process, starting as straightforward statements, and gradually gain-
ing popularity by wide circulation. For example: tadarra’ ila t-tabib
gabla an tamrad (beseech the doctor before you fall ill); al-bunfusa’ ida
mussat natinat (when a beetle is touched it stinks); as'Sarr gadim (there
has always been evil).

The question as to whether all Arabic proverbs are indigenous pro-
ductions is also enigmatic, since many of the views conveyed by these
proverbs appear in the lores of other nations, some of which had never
been in contact with the Arabs. Gibb (1966:38) thinks that proverbs
coined in pre-Islamic days are original, and if parallels are found they
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should be the result of collateral development. Post-Islamic proverbs in-
clude, however, many sayings which had originated from Syriac, Per-
sian, Greek, Latin and other languages, a fact which can often be attest-
ed by their prosaic style. The Arabs usually call them muwalladin i.e.
‘half chaste”. Modern Arabic contains many examples of those.

Finally, it is worthwhile mentioning that all the ancient collections
of proverbs are entirely in classical Arabic’, while the majority of
modern collections are usually arranged by their geographical currency
and are therefore in colloquial Arabic, in accordance with the dialect
spoken in the area where these proverbs are used.

2.4 The structure of the matal

As mentioned before, all Arabic proverbs form complete sentences
of which the most popular are: 1. Nominal. 2. Verbal. 3. Elliptical. 4.
Imperative. 5. Conditional.

1. Nominal-sentence proverbs are those which do not have a verb and
therefore have a subject followed by a predicate. E.g.: wa'd al-burr dayn
- a promise made by a free man is like a debt; al-gird fi ‘uyin ummihi
gazal - the monkey is regarded in his mother’s eyes to be a gazelle;
al-hubb a'ma - love is blind.

2. Verbal-sentence proverbs are formed as typical classical Arabic senten-
ces, viz. VS(O). E.g.: §a'a bi-qarnay himar - he returned with donkey’s
horns, i.e. he is lying; sakata dahran wa-nataqa kufran - he was quiet for
a long time and when he said something at last it was blasphemy; dabala

% al-Maydani distinguishes between original proverbs and muwalladin and it is in
this order that they appear in his collection.

® In exceptional cases references are made to equivalent proverbs in the spoken
dialect. E.g. when al-Maydan1i explains the proverb itma’inna ‘ala qadr ardika, he says
that this proverb is similar to the colloquial proverb mudd riglak ‘ala qadr al-kisa’. (See
al-Maydani, Magma® 435).
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fudili an-nar fa-qala al-hatab rath - a meddler entered the fire and said
the wood is wet.

3. A large number of proverbs are elliptical sentences, that is to say,

they do not have a verb or predicate, but may themselves be used as

predicates or similies within a wider context. They may be divided into

five main types:

a. Two nouns in construct state. E.g.: mawa‘id ‘Urqub — “Urqub’s
promises i.e. unfulfilled promises.

b. Noun followed by an adjective. E.g.: tam® as‘abi — As‘ab’s greed i.e.
insatiable greed.

¢. Noun followed by adverbial combination. E.g.: qusur fi l-hawa’ -
castles in the air.

d. Negation. E.g.: /i fi al“ir wala fi nnafir - without any
connection, neither here nor there.

e. ‘Similative intensifiers’ i.e. ‘comparatives’ followed by a proper
name or a noun’. E.g.: abta’ min gurab Nub’ - tardier than Noah’s
raven.

4. Many proverbs, especially those which are giving advice, warning or
impose prohibition start with a verb in the imperative. E.g.: isal ‘an
al-ar qabla d-dar wa‘an rvafiq qabla t-tariq - enquire about the neigh-
bours before you buy the house and about the companion before you
set off; ib‘ad ‘an as-Sarr wa-ganni labu - keep away from troubles; zur
gibban tazdad bubban - visit people seldom and they will love you.

5. A large number of proverbs appear in a conditional construction,
such as ‘if...then...” or ‘he who...will...". For example: ida zalla [-“alimu
zalla bi-zallatibi al-<alamu - if the scholar slips the whole world slips
with him; in kunta riban fa-qad lagayta i'saran - if you are wind you

7 Sellheim (1954:17) tells us that Hamza collected more than 1200, while I have
counted 913 examples in al-Maydani’s Magma'.
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are now facing a storm i.e. there is always someone stronger than your-
self; man hafara hufra waqa‘a fiha - he who digs a pit will fall into it.

2.5 The contents of the matal

The themes of the matal are numerous and variagated, and with
some exaggeration we can say that no subject has escaped the perceptive
eye of the anonymous proverb coiner.

Arabic proverbs deal with everyday events, human relations, beliefs,
ambitions, aspirations, wishes, hopes, disappointments and shortcomings
that are all an integral part of human life. Many proverbs, as we have
already 'seen, have the form of “Do!” and “Don’t!”, i.e. command and
prohibition, while others express warnings or give advice, admonition
or example, all revealing the lessons learnt from long experience ex-
pressed with great firmness, yet with engaging simplicity.

It often happens that a proverb is based on a popular story known
to both speaker and hearer, in which case - as opposed to the case of a
proverb whose background is unknown - the transposition of the ‘pro-
verbial situation’ to the ‘present’ situation greatly enhances the impact
of the proverb. For example, a person called at-Ta‘alibi divorced his
wife because she was very dominant. Another person who wished to
marry her came one day to at-Taalibi asking for information about
her, but at-Ta%alibi’s reply was: “i5 ragaban tara ‘agaban” (live until the
month of Ragab and you will see wonders (see Malaf 1969:964). The
moral of the proverb is that since the month of Ragab was one of the
months during which no wars were launched, the wife will be obedient
for a short period after which problems will certainly occur.

The style of proverbs is also of many kinds: Some proverbs are
short prosaic sayings, but many are satirical and even cynical at times.
However, behind this image there often lies an apparent bitterness
against laws of nature.

Many proverbs prefer to express their notions indirectly; for ex-
ample, proverbs based on the animal world (“Tierfabel”), leaving it up
to the hearer to decode the message behind the words. It is well known
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that many such proverbs were coined under the reign of despotic rulers
and tyrants. Thus the proverb was allegorically used to avoid arousing
displeasure. These are similar to the fables of Bidpai (Baidaba’) known
in Arabic as Kalila wa-Dimna.

As in many other languages, there are some contradictory proverbs,
which suggest that they were coined in different circumstances. For
example:

arsil bakiman wa-awsihi Send a wiseman and give him
instructions.

arsil hakiman wa-la tisibi Send a2 wiseman and don’t
give him instructions.

rubba kalimatin salabat ni‘'ma Many a word has spoiled a
favour.

rubba kalimatin afadat ni‘'ma’ Many a word has helped a
favour.

ft al-i‘ada ifada Repetition is beneficial.

at-tikvar li-l-himar Repetition is for donkeys.

Many proverbs denote a comparison between situations, objects,
animals, persons or events. The most prolific are those based on the
pattern “afalu min...” (more than...)’. That is to say, the person or the
event is ‘more than in comparison with’. For example, if we say about
a person that he is “ahmaq min na‘ama” [more stupid than an ostrich
(because it buries its head in the ground)], or “abmag min Habannaga”
[more stupid than Habannaqa (who buried his money in the desert and
chose a cloud over him as a landmark)], we in fact state that the subject
of our comparison exceeds the person/animal/event/ situation or object
in the characteristic or notion referred to by the comparative.

Comparison may however be expressed by using simple similes. For

example: ka-l-bahit “an batfibi bi-zilfihi (like someone who digs his own

¥ See above 2.4 type 3. e.
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grave), or mitl an-na‘ama, la tayr wa-la gamal (like ostrich, neither a
bird nor a camel)’.

A large number of proverbs begin with the words bayr (the best)
or sarr (the worst). Those may also be used for comparison. For ex-
ample: bayr al-umitir awsatuba - the best way is modus vivendi; bayru
l-kalam ma qalla wa-dalla - the best words are those which are pithy;
Sarru S<sada’id ma yudbiku - the worst hardship is the one which is
funny; sarru ayyam ad-dik yawma tugsalu riglabu - the worst day of the
cock is the day when his legs are washed.

Several proverbs are based on parallelism, that is to say the two
clauses of which the proverb consists are parallel. Three main types may
be distinguished:

- resultant (i.e. the second clause indicating the result of the facts
stated in the first). E.g.: dababa l-himar yatlubu qarnayn fa-“ada maslim
al-udnayn - the donkey went to get horns and came back without ears.

- Antithesis (i.e. the two clauses stand in contrast). E.g.: aradnihu
‘awnan fa-kana fir‘awna - we expected from him to be helpful but he
acted like Pharach.

- Chiasmus (i.e. the two clauses are nearly in complete ‘reverse’
order). E.g.: kalb as-sayb swyh al-kilib - the sheikh’s dog is the dogs’
sheikh. Or, al-burr ‘abd ida tama‘a wa-l<abd hurr ida gana‘a ~ the free
man is a slave when he is ambitious and the slave is free when he is
contented.

2.6 The use of Arabic proverbs

The fact that Arabic proverbs are one of the oldest genres of Arabic
literature and that Arabic proverbs are used both orally and in writing
demonstrates their popularity. It is also worth mentioning that most of
the proverbs used orally are in colloquial Arabic, while those used in

? Based on the folkeale that the ostrich was asked to carry a load but she said she
could not because she was a bird, but when she was asked to fly she said she could not
either, because she was a camel. (See Freytag’s collection (1838) and also Trench 1905:8).
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writing are mainly in literary Arabic, though occasionally one may find
that proverbs from the spoken stratum sometimes infiltrate modern
Arabic literature and other written materials, and vice versa.

The colloquial proverbs are very rich and colourful. Nevertheless
it was only in our century that serious collections began to appear,
covering wide geographical areas. This does not mean that proverbs in
the spoken vernacular had been ignored before. On the contrary, we
may assume that many of the proverbs which appeared in the old col-
lections and in short lists which have reached us, were originally in col-
loquial Arabic, and were ‘translated’ into fusha at a later satge. The
existence of two versions, one in fusha and one in ‘@mmiyya may prove
this, though one may regard the two versions as a result of a collateral
development. For example, parallel with the fusha version wafaga sann
tabaga we have tangara wa-laqat gitaba (they suit each other exactly);
mudd riglaka ‘ala qadr al-kisa’ - “ala gadd bisatak mudd igreik (stretch
your feet according to the length of the carpet); - lil-hitan adan - il-
hayit lha idan - (walls have ears).

2.7 Conclusion

Arabic proverbs represent an ancient genre which has gained much
popularity across history. The hundreds of collections, both in classical
Arabic and in the various dialects, prove the wide circulation of pro-
verbs, and their appearance in written materials as well as orally demon-
strates their high status and the importance attached to them by Arabic
speakers. Although it is usually impossible to establish the origin of
most proverbs many proverbs and sayings can be traced back to Arabic
literature, be related to a certain area or simply be loan translations
from other languages. However, the coiner of the proverb is usually
anonymous. With very few exceptions, all proverbs in Arabic are ex-
pressed by complete sentences, while their style is simple, picturesque
and witty, reflecting long life experience and inherited wisdom.
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SURVIVALS OF THE ANCIENT RELIGION IN EGYPT
Laszlé Kakosy

Eétvés Lordand University, Budapest

A religion with a past of about four thousand years does not disap-
pear suddenly as a result of state interdictory orders. In Egypt it was the
year 391 when the decree of Emperor Theodosius put an end to the of-
ficial forms of ancient religions (Kdkosy 1984a). The long conflict be-
tween the Christian Church and paganism came to a dramatic conclu-
sion with the destruction of the Serapeum in Alexandria. The suppres-
sion of the cults in the temples did not lead, however, to a radical
change in the mind of the former pagan population. The heathen gods,
regarded by the Christians as frightful demons, did not vanish from the
folk-religion with the closing of their temples.

The study of the survivals of the ancient Pharaonic religion raises
the question, how far can the gods of the past be recognized or identi-
fied in the sources of Coptic and Arabic Egypt'. Coptic magical texts
(Kropp 1930-31) are of prime importance in the study of the rests of
Egyptian mythology in the Christian period. Apart from the names of
the gods numerous mythological elements are preserved in these texts
(the illness of the child Horus, the healing power of her mother, Isis,
etc.). The names of the forbidden gods were obviously believed to pos-
sess some sort of mysterious power. It is a well-known feature of Egyp-
tian magic since the Old Kingdom that its practitioners thought to en-
hance the efficacy of their spells by narrative mythological elements
taken from the world of the gods. These mythological introductory
parts were frequently used also by Coptic magicians and they were be-
lieved to bring about the same effect for the client of the magician
which was described in them with regard of the gods in a critical situa-
tion.

! For the problem of survivals cf. Kikosy 1984b (with older literature).
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The mythical precedence was only one of the motives taken over
from Pharaonic magic. Another element, the practice of threatening of
the gods’, came to the Coptic texts probably by way of the Graeco-
Egyptian magical texts which comprised also some sections written in
Coptic language. Usually the magician threatened to cause a cosmic dis-
order, if his wishes were not fulfilled by the gods. This feature of
Egyptian magic, grotesque enough to cause perplexity, became widely
known in the Roman Period even outside the borders of Egypt, and
was discussed in the late Neo-Platonic philosophy by Porphyrius and
Iamblichus (De mysteriis, VI.5 ff.).

The ancient Egyptian pantheon was widely represented in Coptic
spells until as late as the 8th cent. A.D. Isis kept her role of the good
mother who would do anything for her physically weak son, who suf-
fers either from poor health or the passion of unrequited love. In one
of the mythological stories the news of the stomach ailment of Horus
is brought to his mother by a demon of marvellously quick march
(Kropp 1930-31 11, 9 ff.).

Isis is not only the mother goddess protecting her son, she is also
the wife who guards Osiris against his arch-enemy, Seth and when he
finally falls victim to the conspiracy of Seth, it is Isis who takes care of
his burial conforming to the sacred rituals. In one of the Coptic magical
texts which speaks of the consecration of the holy oil, it is said that this
is the holy oil “that flows under the throne of Sabaooth, the oil with
which Isis anointed the bones of Osiris” (Worrell, 1935:184, 186). The
Osiris-Isis pair plays a prominent part both in the Coptic part of the
Greek Magical Papyrus in Paris (PGM no. IV) and the Coptic Pap.
Schmidt (Satzinger 1975:37-50). In both cases the texts were used as love
charms.

Besides the family of Osiris, other Egyptian gods appear as well in
Coptic magical literature. We find in the spells the name of Anubsis,
Thoth, Nephthys (Kropp 1930-31, passim), and the late-Egyptian Petbe,
personification of divine retribution. The latter reappears as a com-

2 LA 11, 664-669 (s.v. “Gotterbedrohung”, H. Altenmiiller).
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pound being in a Coptic magical text (Lange 1932:161 ff)) which in-
cludes numerous names of Greek gods as well. He is described as a god
with the face of a lion, while the back of his face is that of a bear. Petbe
must have been a well-known name, since it is mentioned also in a let-
ter of Shenute. Even the syncretistic identification of Petbe with the
Greek Kronus was familiar to him (Erman 1895:47). In addition, we
learn from Shenute that the ancient Egyptian Shai, the personified Fate
enjoyed veneration as the demon of the house and the village (Zoega
1810:457; Quaegebeur 1975:39, 161).

The story of a haunted temple at Abydus is characteristic of the
mentality of the village people in the transition period of dying pagan-
ism. In the Coptic life of Apa Moyses the god Bes figured as a wicked
spirit. The villagers came to the saint and implored him for help, be-
cause the demon knocked down those who were passing by the temple.
Some of these people became blind on one of their eyes, others were
made dumb or deaf by the demon. The saint entered the temple with
some monks and began to exorcise the demon who tried to frighten
away him and his companions by making a terrible roaring and causing
an earthquake. Although the text breaks away just at the most thrilling
part, there is no doubt that the struggle ended with the victory of the
saint (Kdkosy 1966). '

This incident is a clear proof, how much the mind of the new
Christians was imprinted with terror of the vanquished deities of the
past. Though dispossessed of their temples, their cult and priesthoods,
the gods were still living realities endowed with dreadful power.

The foregoing cases of survival are nothing more than examples
taken at random. It is common in all of them that the gods appear by
name, and there is no doubt as to their identity. I suggest to designate
this type of texts as direct survivals as opposed to another body of evi-
dence in which the ancient mythological elements appear in an indis-
tinct or distorted form. We can use these latter data as secondary evi-
dence.
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By way of illustration I refer to a well-known group of early Chris-
tian lamps® decorated with a frog and bearing the inscription “I am the
resurrection”. In Pharaonic religion the goddess Heqet (Hg.t) as a frog
is a symbol of rejuvenation and resurrection. In the hieroglyphic writing
the word whm ‘nk “resurrection” is written with the frog-determinative
(Wh. 1, 344.4). While the goddess Heqet is not attested by name in
Coptic texts, the lamps speak clearly for the continuity of a popular
form of the cult of the frog.

A frequently quoted relief in the Louvre (probably 5th cent.) of a
falcon-headed equestrian spearing a crocodile may be interpreted either
as Horus killing Seth in crocodile-form or else as an equestrian saint,
probably Saint Theodor the general, subjugating the dragon (Vandier
1973 pl. XXVIII). The picture may have had an ambiguous meaning
even to the contemporary mind.

The representations showing Christ as treading on hostile animals
originate directly in Psalm 91,13 (“thou shalt tread upon the lion and
the adder: the young lion and the dragon shalt thou trample under
feet”). In case of a representation in Dongola (Sudan) Christ is depicted
as treading upon a snake and a lion (Godlewski 1982). In this case one
can assume besides the text of the Psalm an additional influence of the
Horus stelae representing the young Egyptian god trampling crocodiles
underfoot.

It is interesting to note that the falcon-god representations seem to
have given rise to associations even with Christ. In one of the chapels
of the temple of Medinet Habu in the so-called slaughterhouse a cross
was engraved on the figure of the god Khonsu-Noferhotep and beside
his figure there is the abbreviation of the name of Jesus-Christ (IC
XC)* In the same temple in the second court a cross was incised in the
solar disks on the heads of the figures of Horus-Behdet.

 Cf. e.g. Wrede 1968-69:83 ff. The inscription is taken from the Evangel of John
XI,25.

* 1 express my best thanks to Mr. J. Kirpati who drew my attention to this relief.
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The name of the god of the flood of the Nile, Hapy (H'py), does
not occur in Coptic literature, but a remarkable report about a miracle
in 600 A.D. testifies to the deep roots of the cult of the Nile in the folk-
religion. Two gigantic creatures, one resembling a man, the other a wo-
man, (i.e. the Nile god and his female counterpart Euthenia) emerged
from the Nile (Theophylactos Simocattes, Oic. Hist. VIL. 16). This won-
der caused a great excitement all over Egypt.

The persistence of ancient beliefs in folk religion is well exemplified
by the cult of the trees. The most famous of them, the Virgin’s Tree at
Matarieh, the ancient Heliopolis (Tunu) was in the Middle Ages a desti-
nation of many pilgrims who visited the Holy Land, because it was as-
sociated with the visit of the Holy Family to Egypt. In Pharaonic times
here was the place of the sacred Ished tree, the symbol of divine King-
ship, and also the goddess Iusaas (Jws-3s) had a sacred tree in Heliopo-
lis>. This is a typical case of secondary, indirect survival. The name of
the tree did not survive, and the religious background of the cult
changed as well. In spite of the new features the continuity is fairly
sure, and all the more so since the cult of the Ished tree is attested as
late as the Roman period®.

A similar case of secondary survival can be seen each year in Luxor
on the occasion of the malid of Abu |-Haggag, the Muslim patron saint
of the town. The barque processions in his honour, during which three
boats are carried around Luxor, represent a survival of the festivals of
Amun, the lord of the Luxor temple (Biegman 1990:96).

Evidence of different kinds of survivals is practically limitless and
we could go on indefinitely in adducing examples. In spite of the abun-
dance of the material, there are, however, several fields within this com-
plex phenomenon in which our documentation is rather scanty, and fur-
ther data are badly needed. Accordingly, future research has to meet
two main desiderata.

3 Sacred trees at Heliopolis, LA 11, 1112 (s.v. “Heliopolis”, L. Kikosy).
b LA TII 183 (s.v. “Ischedbaum”, L. Kikosy).
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1/ Intensive research work first of all in villages in Upper-Egypt in
which, despite the rapidly changing life style of the fellabs traditional
folk customs and beliefs are still alive.

2/ Practical ways of methodology must be elaborated. A clear dis-
tinction must be made on one hand between different kinds of survivals,
such as folk customs, magical practices, making of talismans, divination,
etc., and the phenomenon of survivals in different ages on the other.
Quite different specialization and methods are required if one studies
e.g. ancient Egyptian religious motifs in Coptic hagiographic literature
or else if one tries to trace back magical prescriptions in the Picatrix to
late-Egyptian magic.

Obviously, there is not a single scholar in the world who could
cope with the requirements of a wide field of research like this. Some
sort of international co-operation would be needed between Egyptolo-
gists, specialists of Arabic Egypt, social anthropologists and scholars
working in comparative religion. The fields should be divided and the
results collected in data bases.

As a matter of course, I do not cherish illusions as to an early reali-
zation of this dream. At any rate, here in Hungary, such an interdisci-
plinary co-operation (between the author of this article and Prof. A. Fo-
dor) has been working well over the past twenty years and there are
also plans of common works for the future.
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ARABIC BOWL DIVINATION
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Bowl divination or lecanomancy, a specific sort of hydromancy, has
always been a favourite practice in the Middle East. It is generally
agreed that its origins can be traced back to the inhabitants of ancient
Mesopotamia, from whom it spread to the Egyptians, Jews, Greeks, Per-
sians, Arabs and Turks, arriving finally at Europe'. Naturally, the idea
of looking at shining surfaces like water, oil, ink, mirrors etc. in order
to obtain oracular answers to questions asked about future events might
have easily arisen anywhere in the world, but in the case of this “Baby-
lonian type” of lecanomancy there are some distinct features which
clearly reveal the possible interrelationships between the different
methods.

The basic elements of the Babylonian ritual were the following™:
On a propitious day the performer, an official priest (called bari) who
acted upon the request of a client, had to go through certain purifica-
tory rites such as cleaning himself and putting on fresh garments, then
he had to offer a sacrifice to the gods Sama$ and Adad. After this he
placed the bowl filled with water and oil to the left side of the statues
of Sama$ and Adad, in the direction of the rising sun. Having finished
these preparations the bari anointed his eyes with oil from the bowl,
and by examining the different formations of the oil on the water he
gave the oracles. Accordingly, this kind of lecanomancy can be termed
as inductive’ since, apart from the physical phenomena produced by the

! For lecanomancy in general, see Ganszyniec 1925.

% Ganszyniec 1925:1879f. For Babylonian oil magic, see also Hunger 1903, Contenau
1940:292f, Pettinato 1966.

3 For this term, see Bouché-Leclercq 1879:185.
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oil, no other means of obtaining inspiration were employed by the per-
former. .

Research concerned with the lecanomantic tradition of different an-
cient peoples has generally been content with vague allusions to this
Babylonian background. An important exception to this attitude is of-
fered by Daiches’ work on the connections between Babylonian and
Jewish oil magic (Daiches 1913). However, comparing the main compo-
nents of the Babylonian and late Jewish divinatory procedures, he seems
to put too much emphasis on the direct Babylonian influence upon the
Jewish practice represented by works in rather late manuscripts, mainly
from the 16th to the 18th centuries®. In reality, these late Jewish texts
contain some additional, new elements which were not characteristic of
Mesopotamian lecanomancy but are clearly shared by Egyptian and Ara-
bic descriptions of bowl divination. Into this category we may include
such motifs as the prescriptions about the use of mediums, the intro-
duction of spirits, demons, or gods as transmitters of oracles, the order
in which they were required to eat and drink before answering the ques-
tions. Actually, we shall see that direct parallels to these Jewish texts
can easily be found in the Arabic descriptions of similar operations, a
fact that has so far remained unnoticed by research®. So, if we are to
group the various lecanomantic operations, we seem to be more justified
in giving priority to the interrelatedness of Egyptian, Jewish and Arabic
traditions, which can be separated from the Babylonian in many aspects.

In fact, one of the most characteristic traits of popular religion in
Greco-Roman Egypt was people’s eagerness to know the future through
the means of divination®. Thus it is not surprising that this form of

# Daiches 1913:13. To show the antiquity of lecanomancy among the Jews it is worth
referring to an amulet from the Greco-Roman period on which Solomon is represented
as he performs the rites of hydromancy (Goodenough 1953:232).

5 See Trachtenberg 1939:219-222 and Schifer 1990:891. CE. also Dan 1963:360f where
Rabbi Hayyim Vital refers to Arab sorcerers as his source for descriptions of the princes
of this divinatory procedure.

é See Dunand 1979:19, 22.
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folk piety has long survived the Islamic conquest of the Nile Valley. In
illustration of this, the present paper wishes to examine Arabic practices
of bowl divination as presented by magic literature and to show their
reliance upon the Egyptian tradition reflected by the magical papyri
from Greco-Roman Egypt which go back mainly to the first centuries
A.D. In this respect, to the best of my knowledge, Hull was the first
and only scholar to allude to such striking similarities as can be discov-
ered, for example, in PGM V.1-53, and in a modern account of a divina-
tory ceremony given by Lane®. Hull, however, only wanted to demon-
strate through this example the antiquity and persistence of magical
traditions and understandably had no further interest in other possible
Arabic sources.

An interesting piece of evidence about medieval Arab authors’” un-
conscious awareness of some connection between this kind of divination
and ancient Egypt is, however, demonstrated by stories claiming that
several ancient rulers had magic mirrors in which they could foresee dif-
ferent events (Carra de Vaux 1898:201). Looking at the state of research
on Arabic lecanomancy, mirror gazing or other related modes of divina-
tion from the Arabists’ side, we usually find descriptions of the pro-
cedures but nothing more’. Fahd’s standard work on Arabic divination
in the period of the birth of Islam only briefly mentions lecanomancy
as one of those divinatory practices which were not characteristic of
Central Arabia due to the lack of water®.

7 For their edition, see PGM, for their translation, see Betz 1992. For lecanomancy
in PGM, see Hopfner 1990:228-268.

% See Hull 1974:214f. The very same type of lecanomancy also survived among the
Greeks as the texts published by Delatte demonstrate it (Delatte 1927: s.v. lecanomanteia
in Index). For a study on the latter, sce Hopfner 1932. For bow! divination among the
Copts, see Kropp 1930:269-274. Cf. also CE s.v. “Lecanoscopy”, 15071.

? See e.g. Reinaud 1828:401f; Doutté 1908:389-393; Lane 1917:274-282. Worrell 1917:
41 refers to the parallel Jewish texts published by Daiches.

19 Bahd 1966:405f, For Ibn Haldin’s theoretical view of lecanomancy, see ihid., 47-49.
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Generally speaking, the customary Arabic recipes for lecanomantic
operations are concerned with the following phases of the magical act:
conditions to be met by the performer, preparations for the ritual,
adjuration of the spirits and finally their dismissal. To present a typical
description of such a divination ceremony I have chosen a text from a
modern Arabic magic book published in Egypt (at-Tuh1, Bar Nip 6-11).
The author, “Abd al-Fattah as-Sayyid at-Tuhi, was for a long time the
busiest compiler of magic books in Egypt and the Arab World in gener-
al. The pieces of this semi-underground literature have reached the
remotest parts of the Arab World and even India. at-TGhi, now an old
man, retired as a practising magician - a kind of popular healer of
personal and social problems - in the autumn of 1993. In the course of
my visit to him in Cairo in 1989, he told me that he had copied his
works from the manuscripts of the Egyptian National Library. At any
rate, that he relied on sources containing ancient material is, I think,
beyond doubrt, as the passage to be quoted will testify. In addition to oc-
casional references to other descriptions of bowl divination which offer
more relevant material or complementary details concerning certain
points of the ritual, the following text will supply the basis for an ex-
amination of the striking parallels with the magical papyri.
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“Chapter on the Invocation of King Yinas, the Wise

If you want to have a servant to settle an affair and to ask him
about anything you want in the most eloquent language and (if you
want him) to appear for him who asks for his service with the (clear)
declaration (of intent) and (if you want) his height to be three sibrs, i.e.
one cubit, and his clothing to be like (that of) the troops of the Franks
(Europeans), and (if you want) to hear his speech as if it were from be-
hind the wall and (if you want) him to be handsome in his beauty as if
he had the age of seven years and (if you want) his company to repre-
sent (the sign of) the maximum of friendship and (if you want) him to
be assiduous, clever, one who will not flee from his companion after the
pact (is concluded) with him and who will never desert him as long as
the condition which he will prescribe for him remains (in existence),
then if you want his presence, take a white basin from copper and fill
it with pure water. Then cut out the figure of a person from red paper
and write on his head MHRQWS 2 (i.e. twice) and on his breast
TQTQWS 2 and on his right hand TARS" and on his left hand
QARS 2 and on his belly HARS 2 and on his right thigh “YGLWS 2
and on his left thigh KRWWS 2. After this, take the tripod (made) from
the rods of sour pomegranate and hang the aforementioned person on
it by his leg (with his head) turned downwards.

And adjure him by the following adjuration while incense is fumi-
gated. This should be (mixed) from prunus mabaleb, benzoin, male
frankincense, sandarach and aloe-wood. After completing the recitation
21 times, King Yunas, the Wise will rise instantly in the above-men-
tioned form from the depth of the basin to the surface of the water.
Then you" can speak to him and he can speak about anything you ask
from him. After this, dismiss him with the dismissal to be mentioned
later.

! In the transcription of the demon names afif is indicated by “A”.

12 The original reads here “he can speak”, which seems to be a misprint.
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And this is the adjuration you are supposed to recite: ‘T adjure and
invoke you, O hosts of incorporeal spirits by the power of the power
of God, and by the light of the face of God, and by what the pen
moved with from God until the best of the creatures of God, Muham-
mad ibn ‘Abdallah, (punishment will befall you) unless you respond to
my call and hasten and appear to me by the great names of God and
His noble signs and by the illuminating lights, and the bright names and
the rays of light (emanating) from the Throne and the divine words,
and the Greek hymns of praise and the Hebrew incantations, and the
heavenly oaths, and by the names inscribed on the heart of the sun, and
by the names inscribed on the heart of the moon, and by the right of
he who said to the heaven «and to the earth, ‘Come willingly, or unwil-
lingly” They said, ‘we come willingly’» (Q 41.10)."

Be swift, O hosts of incorporeal spirits, to appear! BAHYAS 2
YAHWS 2 RHATYL 2 SAYA’YL 2 SAHYA'YL 2 SQYA’YL 2
SMSYA’YL 2 <ZQYA’YL 2 TWTYA'YL 2 HNQYA'YL 2 SMSMA’YL
2 TSMA’YL 2 respond to my assistants'* and do what you are ordered
(to do) by the right of SBGAB 2 SYGAB 2 HLHYWH 2 A H 2
MRHH 2 MRYHA 2 MRAH 2 SRAH 2 MSNHYA 2. Hasten by the
right of SLYTAH AMRMWS SQSFYQ SQASWQ and by the right of
the rope of the mother of Moses BTMYS MHYALMWS SQSAQWS
and there is neither might nor power but in God, the most High, the
Great. -

Respond to my invocation and settle my affair by the right of these
names: DMLYH 2 DMYLYH 2 DMLAH 2 BRAH 2. «<He said: ‘My
Lord, judge Thou with Truth! And our Lord is All-merciful; His suc-
cour is ever to be sought against that which you describe’» (Q. 21.112).
Respond and be charged with bringing in King Yunas, the Wise, by the
right of these names HYHAN 2 HYMWT 2 ASAT 2. He is «the All-
great, the All-exalted» (Q 13.10). Respond O RQYA’YL, and O

B For the rendering of the Koranic verses Arberry 1980 was used.

" The word a‘wani, “my assistants” is most probably a misprint for da‘wari, “my
invocation” which is more logical.



ARABIC BOWL DIVINATION 85

Gibra’il, and O SMSMA’YL, and O Mika’il, and O SRFYA’YL, and
O “NYA’YL, and O KSFYA'YL!

Respond and order your servants and assistants to obey me and
compel them to settle my affair in this time of mine. AHYA SRAHYA
ADWNAY ASBAWT AL SDAY and by the right of «By the Mount
and a Book inscribed in a parchment unrolled, by the House inhabited
and the roof uplifted and the sea swarming, surely thy Lord’s chastise-
ment is about to fall; there is none to avert it» (Q 52.1-8). «No! I swear
by the fallings of the stars, and that is indeed a mighty oath, did you
but know it» (Q 56.74-75). «O our people, answer God’s summoner,
and believe in Him, and He will forgive you some of your sins, and
protect you from a painful chastisement» (Q 46.30).

Respond O servants of these names and bring in King Yinis, the
Wise, by the right of ASMH SMAH NWH SNAH 2 HYWH 2 ‘YWH
ZMYWHZMWHZRWHZSMHZLMHZHNHZSH_RHYHZ
HYAHYH 2 AHMDY HMDY BRWHYA SRY SRAHYN. «He is
God, the Maker» (Q 59.24) to whom you will humble yourselves and
«fall down prostrate» (a variant on Q 12.102).

Respond by the right of SMAH 2 RMAH 2 MSLH 2 MSLMYH 2
MYRNH 2 BRANYHA ALAMYHA LYBHA SYHASTA ASNA
MLYHA MALYHA WYSLYHA AYSSALYHAL HLWD WYTAS
TAS TASYN ATSYN TYWS AHYAS 2 HMASA HWS TSWS
BQSWS HYHS ALYHA AMLALYHA SLSA HYWM" QYWM™
DYWMY DYMWM TLSWM®*,

Respond O incorporeal spirits, servants of this invocation, and
bring in King Yunas, the Wise, by the right of these names (recited)

"% Probably constructed from hayy (“Living”) on the analogy of gayyum.
' This must be the well-known name of God, qayyam (“Self-existing”).

7 Probably constructed from da'‘im (“Everlasting”) on the analogy of gayyam. This
may also be true of the following word DYMWM.

' This is perhaps constructed from zilasm (“talisman”) upon the analogy of the pre-
ceding words.
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upon you: Quickly 2, swiftly 2, immediately 2. «And the matter of the
Hour is as a twinkling of the eye, or nearer. Surely God is powerful
over everything» (Q 16.79). «It was only one cry; then behold, they are
all arraigned before us» (Q 36.53). Quickly O SYDWK and do what I
have ordered thee to do by a thousand times a thousand ‘There is
neither might nor strength but in God, the most High, the Great.” End
of the invocation.

And this is the description of his dismissal. You should say:
TMATYS 2 TTAYWS 2 TEARDS 2 TGARDS 2 STQMHMWS 2. Be
dismissed O Lord Yunas, the Wise, by the right of what «you came for
willingly» (a variant on Q 41.10), be dismissed for the sake of this
(while you are) glorified, honoured, exalted, by the right of He who
said: «O believers, when proclamation is made for prayer on the Day
of Congregation, hasten to God’s remembrance and leave trafficking
aside: that is better for you, did you but know. Then, when the prayer
is finished, scatter in the land and seek God’s bounty, and remember
God frequently; haply you will prosper. But when they see merchandise
or diversion they scatter off to it, and they leave thee standing, say:
“What is with God is better than diversion and merchandise, God is the
best of providers’» (Q 62.9-11).

And this is the description of the person whom you should draw
on the bottom of the basin. He is different from the one that was de-
scribed earlier whom you should hang on the tripod. As for this, you
should draw it in the basin before pouring water in it. The writing
should be done with ink and you should recite the invocation 21 times
and then he will appear. Preserve this to the utmost of your ability and
never reveal it to anybody from among the ignorants! God is the One
who directs (you) to rightness.

And this is the above-mentioned figure as you see it:
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And as for the figure which should be hung on the tripod, it is this as
you see. If you understand it you will be guided.

TQTQWS
TQTQWS

End of the Invocation of Yinas, the Wise, and (the description of) his
figures. But God knows best!”
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Although this whole complicated procedure is presented by the
compiler as a simple da“wa, invocation, it offers a full description of
bowl divination in which a spirit is forced to appear to foretell the
future. Thus we are dealing with a typical case of intuitive divination”®.
The enactment of similar rituals is termed by Arabic magic literature
darb mandal® (“pitching a mandal”), or simply mandal” or mandal
nafsi® (literally “spiritual mandal”). The word mandal itself may also
refer to the place of the magical act separated from the outer world by
a circle®. Other frequent names include kas?* (“the removal of the
veil”) istinzal™ (“asking for the descent of demons”) talbis al-kaff
(also talbis al-yad, meaning perhaps the “clothing or concealing the palm
or the hand to transform it into an oracle-giving device”). Irrespective
of the technical equipment (water, ink, oil, mirror etc.) employed in
these rituals, they have in common the recourse to the use of compel-
ling means when the spirits are summoned to impart knowledge of fu-
ture events.

Although our text does not specify the requirements to be fulfilled
by the practitioner, other sources inform us that he must meet several
criteria. Thus the performer (termed talib hada 1ilm, “he who is seek-
ing this science”) had to be wise, had to know the necessary times for
the operation, was not supposed to speak too much to the ignorant, had

¥ For this term see fn. 3.

2 See, e.g. at-Tuhi, Kubban 145. For possible origins of the word mandal, see Wor-
rell 1917:381.

2 See, e.g. at-Tihi, Kubhan 54.
2 See, e.g. ibid., 81.
B See, e.g. at-Tiihi, as-Sibr al<azim 181.

2 See, e.g. at-Tahi, as-Sihr al“agib 147. For the Sufi background of this term, see
Ibn Haldin, Mugaddima (transl. Rosenthal) 215, n. 315.

5 See, e.g. a-Tuhi, Bar Nih 28.
% See, e.g. ar-Tihi, asSibr al“agib 1, 139.
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to observe seclusion from the world and fasting, he was to possess per-
fect purity and was not to become disquieted if the response to his ques-
tions was delayed. Fasting meant that he was not allowed to eat food
despised by the spirits, so he had to be content with the plants of the
land (at-Ttwhi, as-Sihr al<azim 1, 175). For the breaking of his fast, a
source refers to raisins or thin, unleavened bread as the substances to be
eaten (at-Tuhi, as-Sthr alagib I, 149). Purity in the broad sense of the
word also included the cleanness of garments and of the place where the
ritual was to be enacted (ibid, 1I, 77).

The time and direction of the operation does not seem to be a ma-
jor point in the Arabic descriptions, but we can find some clues which
suggest that the orientation towards the East and the establishment of
a certain connection with the rising sun must have been considered im-
portant to the success of the procedure. In the first place, magical for-
mulae tend generally to choose the East (or gibla) as the favourite direc-
tion for any operation. Secondly, and this is even more informative,
mandal descriptions usually require the recitation of the Sirat ai-Sams
wa-dubaba (“The Sun and his morning brightness”) either before the
process is started or during the course of it”. :

If we look for parallels in the Greek magical papyri, we may come
upon several points of contact. The observance of purity for a specific
number of days (e.g. 3 or 7) preceding the ritual together with the insis-
tence on the cleanliness of the performer’s clothing and of the place
seem to be basic conditions®™. An obvious effort to guarantee the state
of complete purity for the whole ritual is found in prescriptions which
advise the practitioner not to place the basin directly on the floor”.

7 On the subject of turning to the East during a procedure, see e.g. at-Tthi, as-Sibr
al“agih 11, 57. For the recitation of the Sarat ai-Sams, see e.g. ibid,, 1, 122; 11, 157; at-
Tuahi, Tashir 102.

% See, e.g. PGM 1V, 213, 3209; VII, 334; XIII, 650f; PDM XIV, 841-850.

® The practitioner holds the vessel on his knees in PGM IV, 228; or places it on
bricks in PDM XIV, 410-415.
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As for the timing and the orientation of the ceremony, the intro-
ductory part of one of the most characteristic descriptions of lecano-
mancy in the PGM is revealing when it orders the magician “to attach”
himself to Helios by climbing to the top of the house at sunrise and by
facing towards the sun before starting the ritual (PGM IV, 168-179).

The call for purity can be explained by an ambiguity in the magi-
cian’s attitude towards the demons with whom he will come into close
and dangerous contact during the divination: on the one hand, he is in-
clined to look upon them as impure creatures against whose harmful ef-
fects the state of purity will provide protection. On the other hand,
however, he tries to associate himself with the demons, presumably to
appease them, as the Arabic instruction on fasting makes clear’®. We
shall see that this contradictory position will remain a permanent
feature which tends to determine the magician’s acts during the whole
ritual.

Of all the preparatory and complementary rites and technical acces-
sories which were supposed to serve to subdue the demons, the “Invoca-
tion of Yunas” mentions a particularly interesting one when it pre-
scribes the use of a tripod made of the rods of sour pomegranate. This
tripod (denoted by the colloquial Egyptian Arabic word szba), a favour-
ite instrument in Arabic magic, is also frequently mentioned in the
magical papyri’’. In ancient magic it might have helped the magician
to communicate with the spirits of the underworld, as is suggested by
the well-known story of the Pythia, who used to give her oracles while
seated on her famous tripod cauldron®. Arabic magic must have pre-
served some hark-backs to similar ideas, since instructions make a dis-

3 For this attitude, see especially Greenfield 1988:287-290. For the importance of pu-
rity in the magical papyri, see also Hopfner 1921:838-868.

3 See, e.g. PGM 111, 193, 291; IV, 1890f; V, 200f, etc.

32 For the tripod, in general, see e.g. Burkert 1972:137ff. In a Jewish description of
lecanomancy the magician is seated on a three legged stool (Daiches 1913:21f). In a Greek
recipe the medium sits on the tripod (Hopfner 1932:222).
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tinction between the kind of pomegranate wood used for good purposes
and the kind employed for achieving evil aims®.

In the “Invocation of Yunas” the basic equipment for the magician
is the white copper basin, on the bottom of which he was to trace the
figure of a spirit before filling the vessel with water. A surprisingly
similar instruction can be found in the Demotic Magical Papyrus which
orders the magician to bring a copper cup and engrave a figure of the
god Anubis in it*. The white colour of the vessel must have had a sig-
nificance for both Egyptian and Arabic magic since a passage in the
Great Magical Papyrus specifically prescribes the use of a white saucer
on which the performer had to write certain magical names™.

The figure inscribed on the bottom of the basin was supposed to
rise to the surface of the water and appear in the role of Yinas who cu-
riously enough took the shape of a Frangi soldier®. Here Yunas, simi-
larly to Anubis, is supposed to act as a servant spirit, a paredros, for the
main demon to whom the performer has addressed himself. To ensure
his appearance the magician resorts to different means. First of all, in ac-
cordance with the basic concepts of sympathetic magic, he should have
looked at the red image of the demon, hung on the tripod as instrumen-
tal in summoning the other figure from the depths of the water. An ex-
amination of their representations reveals an emphasis on phallic fea-
tures as well as simple similarity of form.

¥ See, e.g. av-Tahi, Kubban 138; as-Sibr al“agib 11, 56, where rumman himid “sour
pomegranate” is mentioned for malevolent actions.

* PDM X1V, 395-427. For the figure drawn on the base of the bow! to serve as a
compelling force, see Hopfner 1990:258. For a seemingly unique bowl used in lecanoman-
cy, see Daniel-Maltomini 1992: N° 65. In a Coptic lecanomantic text of the magical figure
is supposed to protect the bowl (Kropp 1930:271).

% PGM1V, 3209-3254. For other Arabic occurrences, see e.g. at-Tihi, as-Sibr al<agib
1, 123. Id. Kubhan 40.

% This strange description of Yiinis may indicate the late addition to the text and
might have been the work of an Egyptian who must have looked at “Frangi” soldiers
with contempt. This attitude and the expression itself may point to the late 19th century
as a possible date for its inclusion.
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In the case of the colours, the idea of contrast or complement must
have been at work, which may explain the marked use of white and red.
To set the scene in a broader context, we are tempted to recall that
white and red were the colours of the Crowns of Upper and Lower
Egypt and that their symbolic unification played a significant role in the
fundamental ideas of ancient Egyptian history and religion”. In addi-
tion, among the names written on the red figure, there were three
which represented MHRQWS, TQTQWS and Tiri§, who were re-
garded as the main demons involved in any bowl divination. The mem-
bers of this divine or demonic triad were brothers and had distinctive
colours: MHRQWS was white, TQTQWS was blue, while Tari§ ap-
peared as black (at-Tusi, as-Sihr al“azim 1, 175f). The idea of a divine
triad® and the association of its members with different colours is an-
other motif which may point to the world of ancient Egypt®.

In our text the magician acts alone as the main performer of the
ceremony, but a number of other descriptions show the widespread use
of mediums. They were always young boys or girls who had not yet
reached the age of puberty®. The employment of mediums is an equal-
ly common phenomenon in the magical papyri, which usually prefer

7 For this idea in the context of lecanomancy, see DuQuesne 1991:149. The author
examines PGM IV, 1-25 and considers the conjunctio oppositorum as the principal subject
of this spell (ibid., 144). For the use of the colour red in magic, see e.g. Griffiths 1972:81-
90. Red may indicate something dangerous but at the same time can also be used as an
apotropaic (see e.g. Daniel-Maltomini 1992 11, 78). Red ink, red paper, red thread and red
rags are favourite objects in Arabic magic (see e.g. at-Tahi, Bar Nah 20 and Kubban 68,
144). The preference of the use of red leather for amulet cases is also well-known.

* For another triad, see at-Tahi, Kubbin 86 where al-Abyad, al-Ahmar and
Samhiiraé, three of the seven kings of the seven days, are mentioned.

% For the connection berween colours and Egyptian gods, see Hopfner 1990:266. Cf.
also DuQuesne 1991:152-157. The Arabic demon kings of the seven days are also associ-
ated with colours (Kriss & Kriss-Heinrich 1962:82).

0 See, e.g. ar-Tahi, as-Sibr alazim 1, 175 and Tashir 102.
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young boys in this role”. Obviously, the requirement of purity had
a major part to play in their selection®.

The rituals connected with Yunas and Anubis present cases of auto-
phanies, the pefsonal apparition of the invoked deities or spirits in their
physical reality. To make the picture of the divinatory technique ap-
plied in lecanomancy more complete, reference must also be made to
cases in which the shining surface of the water, oil, or mirror only
served as a point of concentration to induce the medium to fall into a
trance®.

The protection of the medium and of himself was a constant con-
cern for the magician, who had to deal with the dangers that might arise
from the encounter with demons. This is why he resorted to additional
protective measures apart from the observance of purity. These included
occasionally wearing apotropaic amulets or covering the medium wih
a clean white cloth. All of these practices can be attested in both the
Arabic sources and the magical papyri*.

As regards the final appearance of the god or demon, the magician
implored him to assume a beautiful shape (which obviously would not
frighten him) and to give true answers to his questions. The Arabic
recipes and the magical papyri contain the same injunctions®. The

# See, e.g. PGM IV, 88-93; PDM XIV, 1-92. The use of young girls is a new develop-
ment (Hopfner 1932:220).

* On this see especially Greenfield 1988:290.

 See, e.g. at-Tiihi, as-Sibr al-agib 1, 138. For Ibn Haldan’s ideas on this technique
see Fahd 1966:45-50.

* For the wearing of amulets, see e.g. PGM IV, 78-82, 256-261; for covering the
medium, see e.g. PDM XIV, 70ff, 414; at-Tuhi, Kubban 41. For the use of Koranic verses
to protect the practitioner, see at-Tuhi, 4s-Sibr alazim 1, 181,

% For parallels in the papyri, see e.g. PGM IV, 3222 which mentions “lovely shape”
and PDM XIV, 275 where “beautiful face” is alluded to. In a Jewish spell, the invoked
“prince” appears as a “beautiful and goed looking man” (Daiches 1913 Text 6). For the
truthfulness of the predictions, see e.g. PDM XIV, 40-45, 50, 410. Cf. also Hopfner 1990:
248.
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“Invocation of Yunas” does not go into details about the circumstances
which accompanied and ultimately even made possible the appearance
of the spirits. Other descriptions, however, offer important clues which
help us to understand how this way of magical thinking operated and
how it conceived the enactment of this scene, the culminating point of
the whole ritual. In a spell, e.g., the practitioner adjures “the incorporeal
spirits endowed with luminous essences” to show themselves and “to
pierce the veils” (at-Tuhi, Harar 111, 112). Light overcoming darkness
must have been the idea underlying the invocation. It is as if the Mus-
lim magician only wanted to imitate his ancient counterpart who ex-
pressed his wish in such phrases: “(O god) Put the light and breadth in
my vessel ... Open to me, o earth ... O darkness, remove yourself”
etc®,

In several Arabic recipes we frequently find the magician or his
medium ordering the servant demon to sweep the floor, sprinkle water
on it, bring in the thrones (of the demons) then to sacrifice a black bull,
prepare its meat, finally to call in the demons (literally “the kings, the
viziers and the princes”) to make them eat and to offer them coffee”.
In a spectacularly similar way, the medium in the Demotic Magical Pa-
pyrus summons Anubis to bring in the gods of the city, to let them sit
at a table and to offer them wine and bread®. The aim of this divine
banquet is to appease the gods and to honour them, so, from the “meth-
odological” point of view it could be compared to the sacrifice offered
by the Mesopotamian priest to Sama$ and Adad. The scene itself, how-

% PDM X1V, 4f, 3035. For the idea of widening the vessel in Arabic practice, see at-
Tahi, Harat 111, 154. The act of “opening” or “being removed”, expressed in Arabic by
kasf, is usually thought to be realizable through the use of the so called ayat al-kasf (Q
50.21), see e.g. at-Tuhi, Kubhan 40.

77 See, e.g. at-Tuhi, Harat II1, 154f. The thrones of the demons are also mentioned
in a Coptic spell (Kropp 1931:M 52).

* PDM X1V, 50-60. For Jewish parallels, see Daiches 1913 Texts 1-4, 6. For the motif
in Byzantine practice see Greenfield 1988:214f.
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ever, is different and its origin is more likely to be found in ancient
Egyptian religious practice”.

The text of Yinas makes it clear that during the course of the ritual
the practitioner had to rely on two powerful means to bring about the
emergence of the demon from the netherworldly depths of the water:
the burning of incense and the recital of the adjuration.

In practical terms, the incense acted as a compelling force for the
demons regardless of the fact that they probably found delight in the
smell. The obvious preference in Arabic lecanomancy of the use of
luban dakar®, “male frankincense”, rather than other types, cannot be
a mere coincidence since the magical papyri also mention the male
libanos in the instructions on fumigation®. They claimed that frankin-
cense was the proper incense for Helios (PGM XIII, 18) who, as we have
seen, had close connections with bowl divination.

Both the “Invocation of Ytnis” and the magical papyri attribute
great importance to the adjurations and this explains why they give the
texts of them with such care. The adjuration in our text is cleverly is-
lamized, but in spite of this there are several points which disclose a
fundamental relationship with the relevant passages of the papyri. The
invoked spirits are adjured by their names, which are occasionally

* Apart from the fact that the feeding of the gods belonged to the daily duties of
Egyptian priests, this special divine banquet reminds one of such a gathering as the
tribunal of the gods of the netherworld to judge the dead. In this ceremony Anubis
played a leading role. For this scene, see also Hopfner 1990:266f and DuQuesne 1991:155.
The final Arabic portrayal of the banquet with the procession of the participants, the
pitching of tents, the hoisting of flags and the common meal, however, seems to be in-
fluenced by the typical Sufi practices observed by the tarigas during malids.

%0 See, e.g. at-Tihi, Kubban 40 and Harat 111, 154f. For fumigation as a compelling
force, see e.g. id. Tashir 127, for the use of incense for the pleasure of demons, see e.g.
id. as-Sibr al“agib 1, 123.

31 PGM V11, 320; XLVI, 135. For incense as a means of sympathy or antipathy, see
Hopfner 1921:541. Cf. also Greenfield 1988:253f.
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referred to as “great names”™. The Arabic text itself seems to favour

rhythmical, occasionally rhymed prose, which appears not only in the
evident case of the Koranic verses but also in the long enumeration of
the names which are grouped according to their endings®.

Similarity is likewise detectable in the occurrence of such linguistic
solutions as the doubling of words to express a superlative or extreme
urgency™. The repetition of a vox magica with minor alterations to
generate a new demon’s name was also a preferred technique in the
magical papyri™.

The dismissal (apolysis) of the servant demons represents the closing
ceremony in the “Invocation of Yunas” and in this respect it follows
again the structure of the spells in the papyri*. Just as in a commercial
transaction, after the fulfilment of the pact, when the demons had ac-
complished their task, they had to be released or “untied” in this formal
way, otherwise they could have seriously harmed the practitioner.

Finally, the detailed description of the magical figures also imitates
the practice adopted by the spells of the papyri®.

The text of the "Invocation of Yinas” went through a remarkable
process of islamization at the hands of the Arab transmitters. This is es-
pecially evident in their reliance upon the Koranic verses in the adjura-
tion. The “theory” behind the selection of the different verses was based
on the principles of sympathetic magic which in their case meant that

% For the megala onomata in the papyri, see PGM IV, 3236. The use of names of
Hebrew origin was considered by the papyri as especially effective (DuQuesne 1991:70).
Arabic spells particularly prefer the AHYA SRAHYA ADWNAY SBAWT AL SDAY
form derived from Hebrew ehye aser ehye (Exod. 3.14) adénay sebaor (1. Sam. 17.45) &/
sadday (Exod. 6.3).

* For the use of rythmic forms of speech in divination, see Fahd 1966:150-159.

* Betz 1992:194, fn. 139. For the triple expression as a call for immediate action, see
e.g. PGM VII, 330f.

5 For this, see Daniel-Maltomini 1992 II, commentary to line 1, formulary 9.
% See, e.g. the apolysis in PGM 1V, 252-254.
7 See, e.g. the figure with inscriptions in PGM 11, 166.
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any Koranic word was thought to be able to bring about the effect re-
quired by the adjuration irrespective of the original context of the word.
The adaptors’ full awareness of the seriousness of their work is clearly
shown by the fact that the chosen verses included words which were
identical to the basic expressions of the magical vocabulary (like agsama
for “to adjure”, gasam for “oath”, da‘i for “invoker”, agaba for “to
respond”).

The importance of the dismissal of the demons is well illustrated by
the selected verse. Practically speaking, this assisted the magician to re-
lease the demons by comparing them to the believers who, obeying the
call, gathered to the Friday prayer but after it necessarily took their
leave and dispersed.

The last instruction of the spell includes a serious warning to the
practitioner to preserve the secrets of the procedure for himself and not
to divulge it to the uninitiated. This admonition perfectly mirrors the
requirements stressed by the parallel passages in the magical papyri*.

The original Greco-Egyptian magical lore probably reached the
Arab customers through a long chain of transmission. at-Tuhi himself
frequently indicates variants which he found in different manuscripts”.
This method of collecting material from different manuscripts and this
kind of remark inserted by the copyist into the main text are quite fa-
miliar from the magical papyri®®. At any rate, our text also reveals that
at-Tahi’s Arab predecessors must have been conscious of the fact that
they drew on and made ample use of a syncretistic materia magica when
they referred to the “Greek hymns of praise”, the “Hebrew incanta-

tions” or even “Syriac names™®,

%8 See, e.g. PGM IV, 751, 84f, 254f.
5% For a similar custom observed by Jewish copyists, see Daiches 1913:14.
® See e.g. PDM X1V, 285-290. Cf. also Hull 1974:23.

8! For the latter, see at-Thi, as-Sibr al“azim 1, 180.
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POPULAR RELIGION IN EGYPT SINCE THE MAMLUKS
Michael Winter

Tel Aviv University

Methodological Remarks

A few definitions are in order.

1. Popular religion is Islam as practised by the common people in
ways that diverge from orthodox, or normative Islam, as defined by the
‘ulama’, the religious scholars. Yet, although the “ulama’, as the authori-
tative representatives of orthodox Islam, usually criticize practices and
beliefs of popular Islam, in reality the lines between the two are not al-
ways clear-cut, as I shall try to show below. Needless to say, it is not
our intention to make any value judgments or to determine what is
“true” Islam, but to present the ‘ulama’’s attitudes, as reflected in the
Arabic and Turkish sources.

2. Popular religion in Egypt (and elsewhere) comes sometimes close
to popular culture, but is by no means identical with it. Ethnographers,
such as E. W. Lane in the first half of the 19th century, described and
analyzed the rich Egyptian folklore, which often has nothing to do with
Islam, and which is practised also by the non-Muslim minorities, the
Christians and the Jews (Lane 1963). For example, the nawriz, the feast
of the Persian new year, belongs to this category. During the nawrniz,
which was popular in medieval Egypt, people were masquerading, and
the usual social norms and roles were reversed for one day'. Another
famous example is the shadow theatre, bayal az-zill, which supplied en-
tertainment throughout the ages before the appearance of the cinema
and television.

! This feast, among other manifestations of popular culture, has been recently studied
by Shoshan 1993.

THE ARABIST. BUDAPEST STUDIESIN ARABIC 9-10 (1994)
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3. Another methodological remark should be made about the rela-
tionship between Sufism and popular Islam. While many Sufi individ-
uals and orders often practised, promoted, and defended various aspects
of popular Islam, the two terms are not synonymous. Popular Islam was
and is upheld by many men and especially women, who have nothing
in common with Sufism; and on the other hand, one comes often across
Sufis or writers sympathetic to Sufism who used very harsh words to
denounce vulgar aspects of popular Islam. An outstanding example is
the attitude of the great Egyptian historian ‘Abdarrahman al-Gabarti,
who wrote in the beginning of the 19th century, who was very ortho-
dox (to the extent of admiring the Wahhabisl), but supported the Hal-
watiyya, the orthodox Sufi tariga. Similarly, many of the leading “ula-
ma’ of 18th and 19th century Cairo, including those who held the post
of Sayh al-Azhar, the chief “alim of al-Azhar, belonged to that Sufi
order. al-Gabarti has only contempt and disgust for many innovations
and “excesses” (bida‘ wa-munkarat) of popular Islam’

In the present paper I would like to discuss briefly aspects of popu-
lar Islam, namely those beliefs and practices which are clearly linked to
Islamic symbols and customs, such as the visitation of saints’ days (m2a-
walid, plural of mawlid, or molid - the latter is the colloquial pronuncia-
tion).

Sources and Research

The Mamlik period (1250-1517) is one of the richest in Islamic his-
toriography generally and Islamic Egypt in particular. It is not surpris-
ing therefore that this period is comparatively well researched. One
topic is still somewhat neglected, however. Annemarie Schimmel wrote
in 1968 a brief but useful article on popular Islam under the Mamluks.
Since then, only modest progress has been made. Rich information can
be found in the numerous chronicles, geographic works, travel accounts,

% See Winter 1992: Chapter 5.
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bureaucratic manuals and other sources that were written in late medi-
eval Egypt.

The Ottoman period in Egypt (1517-1798, nominally until World
War I) has not been as fortunate in historical sources generally, but sur-
prisingly, there are a few excellent and detailed sources which teach us
a great deal about popular Islam under Ottoman rule. In the 16th centu-
ry, “Abdalwahhab a$-Sa‘rani (d. 1565), the famous mystic and historian
of Sufism, was also very interested in popular Islam, although he was
definitely an orthodox and szri‘a (Islamic law)-abiding Muslim. As a
matter of fact, he is more interesting as an exponent of social and reli-
gious life in Egypt than as an original and profound Sufi thinker (see
Winter 1982). Needless to say, neither a$-Sa‘rani, nor any other pre-
modern writer, used the terms “popular religion” or “folk Islam”.

Some interesting information about our subject can be found in the
travel account of the great historian and man of letters Mustafa °Ali,
who described Cairo in 1599 (Tietze 1975). In the later 17th century, we
have, apart from other sources, the detailed travelogue Seyabatname by
the famous traveller Evliya Celebi. Evliya was notoriously inaccurate as
a source for political history, and his figures are grossly inflated, yet he
took a keen interest in and had sensitivity for cultural nuances and local
colour. He was fond of popular religion; according to one version, he
was called “Evliya”, “saints”, because of his reverence for holy sepul-
chres. The tenth volume of his Seyahatname is a gold mine of informa-
tion about popular religion in 17th century Egypt.

By far the best source for Egypt’s political and social history in the
18th and early 19th century is the chronicle of the above-mentioned al-
Gabarti (‘Aga’ib), whose attitude toward popular religion is very differ-
ent from that of Evliya.

E. W. Lane, who lived in Cairo under Muhammad ‘Ali’s rule, was
a great Arabist. One of his many works, The Manners and Customs of
the Modern Egyptians, is an excellent guide for our subject, as the title of
his book indicates. In the 1880s, <Al1 Pasha Mubarak, the educator and
administrator, wrote his monumental topographic encyclopedia of
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Egypt, al-Hitat at-Tawfiqiyya al-gadida which is of immense importance
for the popular religion of Egypt, among other matters.

If one reads the descriptions of Mamluk, Ottoman, 19th century,
and sometimes 20th century sources, one is struck by the degree of con-
tinuity in Egypt’s popular religion. This, however, should not be sur-
prising if one remembers the country’s special geographic features, its
total dependence on irrigation by the Nile. This created strong and long
cultural traditions going back to ancient Egypt. Indeed, many Pharaonic
holy sites and customs have survived under Christianity and then under
Islam.

Holy Tombs

Normative Islam, like normative Judaism, but unlike normative Ca-
tholicism, has never recognized the existence of saints and has no pro-
cedure of canonizing them. Yet saints (swliya’, singular wali, literally
“God’s protégé”) fill the world of popular Islam, where even living
saints, which Christianity lacks, possess supernatural powers and the
ability to perform miracles. The awliya’ were believed to be endowed
with baraka (holy charisma) and had the ability to perform karamat,
miracles. It is important to emphasize that according to the concepts of
popular religion, baraka could be unrelated to $aria (holy law) abidance
or even to ethical conduct. Among the biographies in “Abdalwahhab as-
Sa‘rani’s works, for example, there are lives of saints, whose religious
and moral behaviour was outrageous and disgusted the author. They
must have been included in his book alongside accounts of pious and
learned Sufis because of the belief in their baraka and their existence on
the fringe of Sufi society (see Winter 1982:112-116). It is also important
to notice that according to popular belief, the saint’s baraka does not
cease with his death, hence his (or, seldom, her) tomb is considered as
repository of the saint’s baraka. Another observation: although baraka
means literally “blessing”, baraka of a wali can also cause harm.

Visitation of holy tombs has always been a widespread custom
throughout the realm of Islam and beyond, and has been practised by
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Christians and Jews as well. Yet, the Egyptians’ extreme fondness to
visit holy tombs and shrines has drawn the attention of many observers
and travellers. At the end of the 16th century, Mustafa <Ali, the
Turkish historian, writes:

“Every Friday, starting at the time of the morning prayer, a count-
less multitude of people, walking or riding appearing in the direction of
the cemeteries, take the road toward the Qarafa [the famous cemetery
of Cairo]. After having visited the graves of his sanctity al-Imam
al-Shafi‘i and al-Imam Layth ibn Sa‘d, they arrive at the grave of Sitt
Nafisa. When the women go to the graves of their relatives, they always
take some green plants and flowers along with them, they visit the
tombs of the dead with fragrant herbs. But the Shaykhs go with ban-
ners, and chant litanies. They visit the graves and mausoleums, which
are considered to insure the acceptance of prayers, with this crowd and
then return” (Tietze 1975:33).

Three hundred years later, E. W. Lane’s description (1963:243-245)
shows that not much had changed. There was a mixture of religiosity,
the wish to visit the shrines for the sake of paying homage to the saints
and of obtaining their intercession with God, and have a social outing.
Many women stayed at the cemetery for a whole day, or even over-
night, if the family had a house there. Lane (1963:468) says: “Intrigues
are said to be not uncommon with the families who spent the night in
tents among the tombs”, repeating suspicions raised earlier by Mustafa
“Ali (Tietze 1975:41). It was inevitable that women would be accused
of immodest behaviour, but it must be borne in mind that visiting the
tombs of relatives or saints may have been the only chance many
women had to go outdoors.

Cairo had the lion’s share of tombs and shrines of Egypt’s famous
saints. The two large cemeteries (al-Qarafatani) had scores of the most
venerated tombs, which constantly drew worshippers from the capital
and Muslim visitors from other countries in great numbers. The saints
buried in the cemeteries of Cairo can be divided into three main catego-
ries: asraf (descendants of the Prophet), ‘ulama’, and Sufis. Cairo’s most
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sacred shrine is the tomb where the head of al-Husayn, the martyred
grandson of Prophet Muhammad, is believed to be buried.

Several female descendants of the Prophet are interred in Cairo.
They are as-sittat (or as-sayyidat) Nafisa, Sakina, Ruqayya, Zaynab and
others. These sepulchres, that of Nafisa, the great granddaughter of al-
Husayn in particular, play an immensely important role in Egyptian
popular religion by adding a feminine quality to it and making it spe-
cially attractive to women®. Because of men’s dominant role in norma-
tive Islam, women, to whom popular Islam was very attractive, were es-
pecially fond of the female saints. Since the orthodox often complained
that men and women intermingled in the crowds during such visits, the
authorities arranged special entrances for women at the tombs of the
holy women (al-Gabarti, ‘Aga’ib 11, 6).

Most of the shrines of the Prophet’s family were founded during
Fatimid rule in Egypt (969-1171). The Si‘i dynasty based its legitimacy
largely on its real or assumed origin as the descendants of Fatima, the
Prophet’s daughter and Ali’s wife. When Saladin (Salah ad-Din) over-
threw the Fatimids, every Si°i trace was obliterated from Egypt. Yet
the shrines of al-Husayn and the women of his line continued to exist
under the new (Sunni) regime, but without their $i¢i emphasis; that
was easy, because Sunni Islam venerates ‘Ali ibn Abi Talib and his
descendants, but unlike the $ia, does not deify them.

Of the tombs of famous ‘ulama’, the most important is that of
al-Imam a3-Safi‘i. He was the only founder of a school of Islamic juris-
prudence, madhab, who lived and died in Egypt, and his shrine became
a symbol of Egyptian scholarly Islam. It was also venerated by the com-
mon people as a saint’s tomb. Newly-appointed Ottoman governors
(pashas) routinely visited the place upon their arrival in Egypt. It also
became a rallying point for Egyptian emirs and soldiers during crises
(Evliya Celebi, Seyabatname 562).

¥ See Lane 1963:243; al-Gabarti, ‘Aga’ib 11, 6; Evliya Celebi Seyahatname 552, 557,
638; Kriss & Kriss 1960: I, 60.
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The third category of saints’ tombs - that of Sufi szybs - is very
heterogeneous. It includes, for example, the tomb of “Umar Ibn al-Farid,
the 13th century poet, 16th century Sufis like a§-Sarani and his genera-
tion and tombs of family orders, like the Bakris and Wafa’1s, two lead-
ing Sufi families since the later Middle Ages through modern times.

Many of the shrines are said to contain the remains of little known
men or women. There are also places of worship named after “the forty
men”, “the seven” representing heroes of stories long forgotten, and
shrines attributed to the s#haba, the Prophet’s companions, who took
part in the Arab conquest of Egypt in the 7th century*.

The customs and beliels related to veneration of holy tombs are too
numerous to be mentioned here. A saint is often commemorated by an
annual feast at the tomb, a mawlid (see below). Many saints have a
hadra, a weekly gathering at night for prayer, Koran reading and dikr.
Some customs seem to be survivals of Pharaonic times and are disap-
proved by orthodox Islam. These include visiting the tomb on particu-
lar days believed to be the time when the departed saint visits his tomb.
Another custom was that of the visitor placing some of his or her hair,
fingernails, or teeth near the grave. This usage originated in the belief
that such objects contained “soul material” by which contact could be
made with the saint (see Zwemer 1920:72; Blackman 1924-26:47-61). One
of the most common customs was putting pieces of cloth on the grave
or driving nails into the Zuwayla Gate in Cairo, where the qutb (axis,
the chief saint) was believed to reside (Blackman 1927:247; Kriss & Kriss
1960: 1, 81).

Holy tombs were believed to have the power of protecting a fugi-
tive’. The function of a holy shrine as a trusted guardian of goods is
well known, especially among the Bedouins (‘Ali Mubarak, Hitat X,
93). Most important of all, the people believed in the healing power of
holy tombs and their capacity to cure women of infertility. Women

* See, for example, ‘AlT Mubarak, Hitat I1, 34, 40, IV, 19, 23, 27, 44, 45, 127; V, 75;
VIII, 112; XV, 4, 76; Kriss & Kriss 1960:116-118.

3 See, for example, al-Gabarti, ‘Aga’ib 1, 306, 1V, 64.
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would come to the tomb, bring votive offerings, pray, and perform a
ritual®.

Mawlids (Saints’ Days)

The word mawlid, literally a birthday, is a classical product of what
is called “popular Islam”. Even the Prophet’s mawlid, held on the 12th
of rabi® al-awwal, which by now is considered as a part of orthodox
Islam, is an innovation, which according to the available scattered infor-
mation, did not appear before the 12th century (6th century of higra).
As any innovation (bida) it was regarded in suspicion by several theolo-
gians, in particular the stricter or more “fundamentalist” ones. Finally,
it was accepted as a bid‘a hasana, a praiseworthy innovation, which is
really a contradiction in terms’. If the approval of even the Prophet’s
mawlid encountered opposition at the beginning, it is hardly surprising
that mawlids of Sufi saybs and sometimes of people who had a reputa-
tion as possessors of baraka, but as we have seen, could have been men
or women whose behaviour was below the accepted standards of reli-
gion and morality, were fiercely attacked by the ‘wlama’. The range of
personages who had mawlids is very wide. It starts with the Prophet
himself, as we have seen, then men and women who were his descend-
ants, Sufis, ‘ulama’, but many lunatics and charlatans who were reputed
to be saints®. Many mawlids were very old and there is no record how
and when they were created. In some instances, however, the chroni-
clers provide information about the origins of a mawlid. These are in-
variably mawlids of “ulama’ and Sufis, and most of them were estab-
lished in the Ottoman period (1517-1798) or under Mamluk rule (1250-

6 See, for example, Blackman 1924-26; Kriss & Kriss 1960: I, 211, 217.
7 See cAli Mubarak, Hitat 111, 131; McPherson 1941:29; Grunebaum 1958:73-76.

¥ The fullest description of Egypt’s mawlids can be found in McPherson’s above-men-
tioned book. It is, however, uncritical and nostalgic.
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1517) at the earliest’. It has been mentioned above that the Fatimids
created mawlids of abl al-bayt, members of the Prophet’s family, but
there is no precise information about that. Similarly, there are Sufi tradi-
tions about the creation of the mawlid of Sidi Ahmad al-Badawi in
Tanta, but there is no trustworthy historical evidence (‘Ali Mubarak,
Hitat XIII, 50). Ahmad al-Badawi, a semi-legendary Moroccan Sufi
saint, who came to Egypt and was active in the mid-13th century, is by
far Egypt’s most popular saint. These Sufi traditions are highly suspi-
cious, since as we shall presently see, the mawlid is clearly a continua-
tion of an ancient, Pharaonic, festival.

al-Gabarti’s account of the creation of the mawlid of ‘Abdalwahhab
al-Marziqi is typical of the negative attitude of the religious elite to-
ward the mawlids. al-Marziqi was a modest Sufi, who died in 1172/
1178. After his tomb was damaged by a flood, his followers built
around the grave a magsira (enclosure), magam (a structure) and a
dome, and the shrine became a place of pilgrimage, during which men
and women mingled. Then the Sufis established an annual date for a cel-
ebration and invited visitors from all over the land. Many tents, poles,
kitchens and coffee stalls were set up there during the maw/id. The occa-
sion attracted fellahin from neighbouring villages, as well as jugglers,
singers, prostitutes and snake charmers. For more than ten days the
crowds kindled bonfires, and fouled the graves; they fornicated and
danced, drum and flute music was played day and night. Even ‘wlama’
erected their own tents, as did prominent emirs and merchants. al-
Gabarti blames the ‘ulama’ for not censuring such behaviour, thereby
letting the common people believe that the participation in this mawlid
was a pious deed (ai-éabarti, ‘Aga’ib 1, 220). One can clearly see how
a legitimate way (from the orthodox point of view) of commemorating
a good man of religion deteriorated into an abominable event of the
lowest social strata, which the elite was unable or unwilling to stop.

Many mawlids were celebrated according to the Muslim calendar,
but others, including some of the most important ones were held

? See, for example, Evliya Celebi, Seyahatname 472, 476; al-Gabarti, “Aga’ib 1, 220.
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according to the Coptic solar calendar. The mawlids of the latter catego-
ry were fairs and were related to the agricultural seasons and the
rhythm of the Nile. Therefore, it is obvious that they could not be cel-
ebrated according to the Muslim calendar which is a lunar one, and
which would move them around along the whole year, as it does with
the Muslim holidays (such as the ramadan and the two canonical Islamic
festivals). There are many indications that many such mawlids are con-
tinuations of feasts of ancient Egypt which were Islamized.

al-Gabarti (Aga’ib IV, 3) aptly defined the four features of the
mawlids as a visit to a holy place and the religious ritual performed
there (ziyara), commerce, outdoor entertainment and dissolute behavi-
our. Obviously not all four ingredients existed in every mawlid, nor
were they visible in the same degree.

The main religious rituals during a mawlid were: 1. A visit to the
shrine. This includes usually saying the Fatiha (the first chapter of the
Koran) and circumambulating the tomb. 2. Koran reading. 3. Recitation
of Sufi litanies. 4. Recitation of praises of the Prophet or the saint. 5.
dikr: repetition of certain formulas to achieve a religious experience. 6.
Processions: the colourful Sufi processions. The Sufis carried banners
(and torches at night), chanting their dikr as they went. Often musical
instruments were played. 7. Private religious and pseudo-religious cere-
monies.

The commercial side of mawlids was not only a natural outcome of
many people gathering in the same place, but was a chief objective of
the feast. This emerges clearly from al-Gabarti’s definition and even
more so from °Ali Pasha Mubarak’s description of Ahmad al-Badawi’s
mawlid: “It 1s a large fair known as the mawlid of Ahmad al-Badawi,
where many people from all over the country convene, only God can
count them. They don’t come there merely for the sake of commerce,
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but for that purpose and also in order to seek a blessing in the saint
Sidi Ahmad al-Badawi”."

All the sources comment on the merry, carnival-like atmosphere of
the mauwlids; the festivals gave the fun-loving Egyptians the chance to
enjoy themselves. Jugglers, snake charmers, shadow plays, story tellers,
singers and various shows entertained the public. The mawlids in the
country and the provincial towns also included horse and camel races
and other equestrian shows performed by bedouin Arabs (see Ali Mu-
barak, Hitat XIV, 123; McPherson 1941:74-83).

The mawlids fulfilled an extremely important role by providing
food for the poor. The food was donated as charity by rich people, but
in most cases was supported by wagf foundations established for this
purpose. The mawlids were spread all over the year (with the exception
of the month of ramadan) and many of them lasted up to eight days,
it is possible that they proliferated because they served to a large degree
as unofficial agencies of welfare and charity (see Winter 1982:182-183;
‘Ali Mubarak, Hitat X1, 7).

Many mawlids were notorious for the violence and immorality that
were associated with them. In the Mamluk period the ‘“#lama’ had ad-
vised the sultan to proscribe the mawlid in Tanta because they consider-
ed it immoral (Goldziher 1880:310). Early in the Ottoman period, sayh
Muhammad a$-Sindwi outlawed the practice of residents of Tanta rob-
bing outsiders who had come to celebrate the mawlid, claiming: “This
is Sidi Ahmad al-Badawi’s region and we are his fagirs (Sufis)”'. Yet
the most frequent accusation concerning the mawlids were and still are

19 <Ali Mubarak, Hitat XII1, 45. In this the mawlids resemble the English fairs of the
17th century, which were likewise related to saints. Many fairs in Christian lands are ofen
named after saints, but have lost their religious nature.

" Winter (1982) citing a8-Sa‘rani’s at-Tabagat al-kubra 11, 57.
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directed at the common people’s dissolute behaviour and the filth that
is observed in the sites of many mawlids?.

To conclude, among the numerous manifestations of popular reli-
gion in Egypt, the mawlids were by far the most important and had
more participants than any other form of “folk Islam”. As has been in-
dicated, the mawlids covered nearly the whole year. They also spread
over the entire country. Cairo had scores of mawlids, but the villages
throughout Egypt had their local saints, whose mawlids were general,
like the Prophet’s birthday, others were regional. We have seen that the
mawlids offered a wide range of activities where the various social
classes could find a place or interest.

Seen historically, mawlids were created in every period starting with
the Fatimids, but it seems that the Ottoman period contributed a dis-
proportionally high number of mawlids. This must be related to the
strengthening of Sufism, which was, of course, active in Egypt centuries
before the Ottoman conquest, but for reasons which I have discussed
elsewhere, gained much ground since the 16th century®.

J. W. McPherson, writing in 1941 his nostalgic The Moulids of Egypt,
laments on every page the decline of the mawlid phenomenon and even
the disappearance of many mawlids. His assessment is not entirely
wrong, although it is exaggerated and premature. Later studies, such as
that of Kriss, writing in 1960 and M. Gilsenan, writing in 1973 provide
evidence that although many mawlids may have disappeared, the famous
mawlids, such as those of Ahmad al-Badaw1’s in Tanta, Abu -Huggag
in Luxor and *Abdarrahim in Qena are as popular as ever.

' In modern times, especially after the 1952 Revolution, the authorities have at-
tempted to civilize the mawlids and to improve their hygenic conditions. From what can
be learned by reading Egyptian papers (and from personal observation) it is doubtful
whether the government has been successful in implementing this policy. State authorities
in Mamluk and Ottoman times were not as powerful as today’s regime, but the crowds
were not as large as they are today.

1 See Winter 1992: Chaprer 5, esp. 129-131.
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Conclusion

The dividing line between popular and normative Islam is some-
times unclear. As in every living religion, there were within Islam
tensions between orthodox and unorthodox, or popular, religion. Some-
times the confrontation was between fundamentalism or orthodoxy and
mysticism, but again the popularity which Sufism enjoyed among the
“ulama’ themselves, especially in Egypt, proves that the picture is much
more complex. In 1711, a famous incident occurred in Cairo, when an
unnamed Turkish popular preacher incited a Turkish crowd against the
cult of saints and their tombs, calling it infidelity. He caused violent
clashes between his followers and the Sufis at Bab Zuwayla in Cairo.
Interestingly, the Azhari ‘ulama’, who were without a doubt the most
authoritative representatives and interpreters of orthodox Islam, sided
with the popular feeling and issued a reasoned fatwa to this effect,
opposing the preacher’s theological interpretation (see Winter 1992:157-
159). This incident makes it abundantly clear that the formula ortho-
doxy-“ulama*elite versus Sufism-popular attitudes-the common people
is too simplistic. It is true, however, that usually the ‘ulama’, who were
often supported by the rulers, defended the norms of the sari‘s against
popular deviations and excesses. Yet, the same motives and forces that
have always enhanced the developments of mysticism have worked for
the spread of popular religion, namely the scholasticism and dry erudi-
tion of the ‘ulama’, the emphasis on the mechanical performance of the
ordinances rather than on feeling and personal guidance, the difficulty
of the common man and woman to regard religion through abstract no-
tions and their need to worship or at least relate to something concrete
like a grave, a holy rite, a holy tree, etc. The spread of education, in-
cluding state-sponsored religious education, may finally weaken the ap-
peal of folk-Islam, making normative Islam more easily available to the
common people through education and the media.
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THE SEVEN SAINTS OF MARRAKESH
TALES AND TRADITIONS

Mariétte Errazki-Van Beek’

Leiden University

“I went to the Seven Saints”. In Morocco, this expression is syno-
nymous with: I went to Marrakesh. Marrakesh is a city in the south of
Morocco. In 1992 I carried out a small-scale research concerning the
Seven Saints of the city. One might be already familiar with the Seven
Saints which were described by de Castries in his well-known article
that was published in Hespéris (1924). He writes among other things
that this group of seven patron saints did not arise spontaneously from
popular worship, since it was institutionalized by the Moroccan authori-
ties in the seventeenth century A.D. as a reaction to the existence of
another group of Seven Saints which were considered to form a threat
to the royal supremacy in the region; those were the seven of Regraga.
The Regraga form a Berber tribe which maintained a close relation with
the Chiadma, another Berber tribe. Both tribes belong to the bigger
family of the Masmouda-Berber. Their territory is an area north-west of
Marrakesh. At that time the rebellious Chiadma had just overthrown
the dynasty of the Saadian sultan and this victory strengthened their
belief in their Seven Saints. The new sultan, Mulay Ismatil, tackled the
problem in a rather different way. His idea was to institute a rival
group of Seven Saints in Marrakesh. The saints who are now the seven
patrons of the city had already past away for a longer or shorter time:
ages stand between the lives of some of them. They were already vener-
ated by the people as was the case with many other saints, but they
were more or less chosen randomly to become the patron saints of

" The writer is an M.A -student at the Department of Languages and Cultures of the
Islamic Middle East of Leiden University, The Netherlands. Her thesis deals with the
same subject as this paper and will probably be published at full length later on.

THE ARABIST. BUDAPEST STUDIESIN ARABIC 9-10 (1994)
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Marrakesh. They were buried in a circle across the city and a kind of
tour along the Seven Saints was introduced for the pilgrims to be
performed. One has to start at Sidi Yusuf ben °Ali’s shrine, and after
that visits to Qadi “Tyad, Sidi bel “Abbas, Sidi ben Sliman %-Zazuli, Sidi
‘Abdlaziz, Mul le-Qsur (that is the more common nickname of Sidi
¢Abdallah 1-Gezwani) follow. The pilgrim concludes his tour by a visit
to Imam s-Suhayli. The tour takes a left turn (meaning anticlockwise)
and in this way it is an imitation of the tawaf (circumambulation of the
Ka‘ba) in Mecca.

Reading the article of de Castries 68 years later I wondered what
was to be noticed of the Seven Saints in Marrakesh of today. I was espe-
cially interested in what the believer himself considers to be important
with regard to these Seven Saints. De Castries did not tell us much
about this aspect because he was particularly interested in historical evi-
dence concerning the seven patrons. I, on the other hand, went looking
for oral tales and still current traditions around the Seven Saints. For
example I wondered whether that tour around the seven is still being
performed by pilgrims.

During my two months stay in Marrakesh I discovered that one
does not need to delve deep to come across a lot of relevant material to
be listed. An interesting but confusing detail for me was that the people
of Marrakesh do not agree among themselves who exactly are the Seven
Saints. Many do not know all their names, or they may include a saint
who in fact does not belong to this group. Some others even claim that
the Seven Saints mentioned above are not the ‘real’ seven. The real
seven are according to their opinion the seven small children which
were buried side by side in a house close to Sidi bel “Abbas’s place. The
legend tells us that they were all born from the same belly and at the
same time, too. According to the muqaddama', the female custodian of
these graves, the children are of Idrissid royal background. The Idrissids
founded the first Arabic dynasty which actually ruled Morocco. These

! Moroccan Arabic words are transcribed according to the local pronunciation.
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small saints are still being visited frequently, often by the same people
who also pay a visit to Sidi bel ‘Abbas.

The same cannot be said of the seven small and dirty graves that I
found in two dark compartments underneath the ‘Street of the Seven
Saints’ (Derb Seb‘atw r-RzZal) within smelling distance of the Dar
d-Debbag (the traditional tanneries) in Marrakesh. The people of that
quarter (I-Mugf) know of their existence but few other people do, so
they are hardly visited by pilgrims. Whoever might want to see them
though, has to come after six in the evening, because the seven graves
can only be reached through a house whose mistress is absent during
daytime?,

I return now to the first group of Seven Saints, those of de Castries.
Owing to the limitation of space, I cannot present in this article every-
thing I have learnt about the Seven Saints of today. Here I restrict my-
self to the special powers for curing specific diseases that three of the
Seven Saints of Marrakesh possess.

First of all, T present a short poem that was sung for me by Lalla
Fatma Yahya Tagurramt, an old woman of Berber origin. According to
her, it is an old song:

seb'atu r1Zal llab yhenni-kim

ila bna beyyin bina nenzuru-kiim

ila hna meyyetin llah yhenni-kiim!

“Seven Saints, may Allah grant you peace

In the case we stay alive, we want to visit you (again)
But in the case we die, good-bye, so long”!

Why are people visiting the Seven Saints? Or one of them? Or
saints in general? I cannot sum up all the possible sacral and profane

2 The two alternative groups of seven saints are also shortly mentioned in the litera-
ture on the subject: see de Castries (1924:288) Deverdun (1959:513) and Jemma (1971:11).
However, these writers failed to observe that many believers still hold them in esteem and
continue to visit them, too.
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reasons for a visit or zyara. Therefore I restrict myself, as I already told
beforehand, to one reason: people are visiting a saint’s place in search
for healing of a specific disease or complaint. The saint is thereby seen
as an intercessor or mediator who stands between the common mortal
and God. In orthodox Islam only the prophet Muhammad is considered
to be a legitimate mediator and intercession by saints is strictly speaking
entirely wrong. In practice, however, the visiting of saints is partly ac-
cepted, that is to say, prohibitions proved to have no effect whatsoever,
and instead rules were formulated to prevent even more serious devia-
tions. The believer for example is not allowed to address his prayers and
requests to a saint. Also, some saints are recognized by the orthodoxy
while others are not. Nevertheless, the common people are quite uncon-
cerned with this kind of matters: they address both God and saints
while persistent tales and traditions around saints serve as legitimation
for their particular behaviour.

In Morocco one finds saints who cure any disease or complaint,
while others are more specialized. However, many are both family doc-
tor and specialist. Healing is achieved by the positive and blessing power
(baraka) that saints possess according to the believers and it is this
baraka that they are looking for while visiting a saint. So in case of sick-
ness the believer might decide for a visit to a sanctuary. Which parti-
cular saint he will choose for that purpose is a very personal matter. He
might go to the saint with whom he is most familiar or about whom
he heard some appealing stories from others. In this way believers can
go to saints on their own account, though it is also possible that they
were directed through dreams, by a fortune-teller, a fgib (a traditional
healer), Znun (spirits) or another saint. For saints are still playing an
important role in Moroccan traditional healing. Water and oil from
sanctuaries can also be used during healing rituals elsewhere and such a
ritual might be concluded by a visit to one or more saints. Thus the
worship of saints is not the only means through which the believers try
to achieve recovery’.

* See for examples: Akhmisse 1985.
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The Seven Saints

In principle, the Seven Saints of Marrakesh heal all possible diseases,
but three of them are also specialists. One by one I will deal with them
and their specializations. In the case of two of these three saints the
specialization changed in the course of time. So the reputation of a saint
is still subject to changes after his death and does not lie firm.

Sidi Yusuf ben ‘Al

The first specialist of the Seven Saints is Sidi Yusuf ben °Ali. During
his life he suffered from leprosy. He died in 1196-1197 of our era.

In today’s Marrakesh kids who are especially difficult and naughty
are brought to Sidi Yusuf’s place. It concerns children who are crying
a lot or still wet their beds and the like. In the middle of the sanctuary
there is a tomb which is in fact empty, because the real grave of the
saint can be found in a space underneath. One reaches this space by a
small wooden stairs which starts behind and on the left side of the
empty tomb. The space underneath the earth is damp and smelling
musty. It is only lighted by a small bulb and some candles in the case
that these were brought along. Children are left alone with Sidi Yusuf
for a while and this seems to work out quite well. Similar dark spaces
where children are left behind are often found throughout Morocco
with saints who also cure children with difficulties. A fellow girl
student, who comes from Northern Morocco, told me, that one day
when she was young, her mother had taken her to the sanctuary of a
sidi. Under false pretences she was lead in a dark room there. The door
had slammed behind her and she was left alone there for a while. Her
mother had decided to do so because she was tired of her daughter who
at relatively advanced age was still wetting her bed. Her daughter, who
was caught up in this way, was seized with alarm, but the result turned
out to be quite satisfying to her mother!

But at Sidi Yusuf ben “Ali’s place this is not the only way to solve
such problems. The custodian or mugaddam, an old man who perform-
ed the pilgrimage to Mecca, writes down the six yat as«sifa’ for whoever
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wants them. These are the six Qur’anic verses which all are connected
with curing and healing* and in this case are brought together to form
a ktaba that is written with sumaq or smeq, a kind of black ink that is
especially used in Qur’anic schools. The six verses can also be recited
above rainwater and then drunk by the sick patient, in this case the

child.

Sidi “‘Abdl‘aziz

The second specialist I will deal with is Sidi “Abdl‘aziz. He died in
1508 and people say that he was also a doctor. He treated mainly pa-
tients who suffered from syphilis. These people came to his sanctuary
and took a bath in two basins on the inside of which Sidi ‘Abdl‘aziz is
said to have written magical formulas. The basins are no longer there
but people assert that they can still be found underneath the tomb of
Sidi ‘Abdl‘aziz. Furthermore it is told there was a lamp hanging inside
the sanctuary of this same Sidi that was constantly burning and of
which the oil was used against the infection with syphilis (Legey 1926:
151-152). I myself did not see such a lamp and I did not hear people tell
about syphilis patients either.

Nowadays people visit Sidi “Abdl‘aziz especially in cases of having
a cold or serious coughing for example. At Sidi ‘Abdl‘aziz’s place olive-
oil is obtainable for that purpose. This oil should be rubbed on the
chest of the patient. If it concerns children and if desired the mugaddam
himself gives them a massage and this procedure is then repeated for
three successive days. In advance the oil is warmed a bit above a char-
coal burner that is found in the sanctuary. Nothing else is added to the
olive-oil.

One can also go to Sidi ‘Abdl‘aziz in the case of skin diseases or
skin-affections. For that purpose next to olive-oil water is also available.
During his lifetime, Sidi “Abdl‘aziz himself seemed to have rubbed his
own spittle on the affected skins of his patients.

* These verses can be found in the following siras in the Qur'an: 9.14 (14); 10.51
(58); 16.69 (71); 11.82 (84); 26.80 (80); 41. 44 (44).
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Mul le-Qsur

I will dwell at length on Mul le-Qsur, the third specialist of the
Seven Saints. I will deal with his specializations first and after that some
other traditions in connection with his person will be treated.

Mul le-Qsur died in 1528. I heard a story about his quality as a
healer from my aunt haZZa Zaynab. It was told to her by a fgih and she
told me that may be it was not correct. Nevertheless I repeat it here:

“The first people told that Mul le-Qsur went to the mosque to per-
form the salat (the ritual prayer). The place was crowded with people.
They all performed the prayer, except for one man who was just sitting
there while his hands were trembling and shaking (haZZ2 Zaynab imitat-
ed his movements). Mul le-Qsur asked the other people about this man
and his condition and they told him that he was a cripple. Everybody
left the mosque and the door was shut. The cripple stayed in the
mosque however. Thereupon Mul le-Qsur changed himself into a snake,
went up and appeared at the window of the mosque. The cripple saw
the snake and this gave him such a fright that he was able to walk again.
He got up, opened the door of the mosque and walked outside. The
man happened to be very rich and he gave all his possessions to Mul le-
Qsur: everything that is now his zawya where he is buried.”

The story tells us about a cripple who is cured by Mul le-Qsur, but
the healing of the lame was and is, as far as I know, not his specializa-
tion.

It seems that in the past especially madmen or lunatics (hmag) were
treated in his sanctuary or zawya (Legey 1926:1523; Deverdun 1959: 427-
428), but the muqaddam, a descendant of Mul le-Qsur, told me that this
kind of people go visiting another saint. This means that they stopped
visiting Mul le-Qsur in particular.

Mul le-Qsur is now mainly specialized in eye diseases and skin-affec-
tions. For that matter a bowl filled with a mixture of olive-oil and
water is placed ready inside a niche (that is actually the electricity-case!)
in the hall of the sanctuary. If it is desired one can immediately use and
apply the o1l there.
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A lawyer told me that he had had a bad eyesight before. He had
gone for a visit to Mul le-Qsur and had used the oil for his eyes. He had
recovered since that time. He told me that the oil is touched by every
one, so it must have been full with bacteria. Nevertheless it had turned
out to be a good remedy. His story reminded me of something I had
read somewhere before: things which seem to be dirty can become bene-
ficial and purifying in the vicinity of a saint. This implies a kind of
(symbolic) reversal of the daily reality (Gilsenan 1990:90-l). People apply
the oil not only to their eyes, but also to their hands and forehead.
They can use it to their likings.

The mugaddam, Mulay Ibrahim, who now lives in the zawya, told
me that in principle everyone is welcome in Mul le-Qsur’s sanctuary:
Jews and Christians are also allowed to visit him. He told me about an-
other nasraniya (a Christian/western woman) who benefited by a visit
to this saint: she was cured from the hbub (blotches) on her skin while
many other treatments that she had tried before had failed. She expres-
sed her thanks to Mul le-Qsur by bringing a ram (bewli) to his sanctu-
ary. According to the mugaddam this had all been Allah’s work: this
conforms to the orthodox Islamic view.

In Marrakesh Mul le-Qsur is also mentioned in connection with cir-
cumcision. In the second week after “id [-mulud (the birthday of the Pro-
phet) the annual mawsim of Mul le-Qsur takes place. It is a famous
festival and on this occasion hundreds of young boys are circumcised
free of charge in his zawya. It is said that thanks to the baraka of Mul
le-Qsur their wounds heal quicker than usual. Little girls can have their
ears pierced the same day. On this occasion the zawya is crowded with
people and also musicians and t7#/ba are present. The night before people
from outside Marrakesh are allowed to sleep in the zawya. On the day
itself a calf covered with a green cloth is lead in procession through the
city of Marrakesh. It is a gift from a rich man who might have profited
from a visit to Mul le-Qsur, too. The calf is lead to the zawya of the
saint where it will be slaughtered later that day. The pilgrims cook and
eat there, too (Buitelaar 1991:111, 120; Chniber 1988:152-4; Fernea 1975:
283-297).
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Mul le-Qsur also distinguishes himself from other saints because of
the dlala that takes place every Thursday. Dlala literally means ‘public
sale’ or “selling of goods by auction’. The dlala of dates at Mul le-Qsur’s
place cannot be described in these terms however, as will be soon clear.
The dlala starts early in the evening, after the ritual prayer of the
megurb. In July 1992 that was about a quarter to eight p.m.. It is the
favourite time for a visit to Mul le-Qsur’s tomb, because musicians,
many kinds of fortune-tellers (with cards, beads, pebbles and chains of
shells) and an icecream vendor are all present around the zawya. The
descendants of the saint, the wlad lwali, are also present in a larger
number than on ordinary days. On Thursday evening the sanctuary is
crowded with mainly women of different ages. They sit on the floor in
the inner court and in the sanctuary itself. The day I visited the dlala
three male descendants of Mul le-Qsur were present. On ordinary days
I always saw just one of them, namely Mulay Ibrahim whom I men-
tioned above. Before the time of the megirb these men were already
sitting close to the tomb of their forefather inside the sanctuary. Dates
were spread out on the carpet in front of them. When it was time for
the salat, many women were sent outside to make place for those who
actually wanted to perform the ritual prayer. These were also mainly
women and the wlad l-wali themselves. People had told me beforehand
that after this the descendants of the saint would recite a hizb (that is to
say a one sixtieth part of the Qur’an) over the dates, but this did not
happen. According to some women who were present they had stopped
doing this. Indeed, some women had already bought dates from the
saint’s descendants before the salat. After the prayer other women did
the same: they gave a piece of cloth containing money, mostly ten dir-
hams, to the mugaddam, he took out the money and put back a handful
of dates in return. No selling by auction took place as is the case with
the dlala of bread at Sidi bel <Abbas’s place every Wednesday evening.
Returning to the dates of Mul le-Qsur: these are the baruk of this saint.
Possible that is enough for many women, but those who really have a
problem or a wish on their mind, return every time until they have
spent two thousand riyals or about ten dollars for the dlala. If it is
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desired they tell the mugaddam about their problem so that he knows
about it, too. It is said, that once the dlala is fully completed, the stones
of the dates are handed in to the mugaddam and in return he gives a
bread to the pilgrim. That is why Mul le-Qsur is called ‘the man of the
(last) bread’ or mul l-hubz (t-tabe). In this way the women told me
about the event at hand. I did not see any stones or bread by the way.
Not all the women were buying dates. Some took water along.

I elaborated somewhat longer on Mul le-Qsur and the traditions
that are still alive around his person. I did so, because with this saint a
classification is possible with regard to the periodicity of the different
visits to his sanctuary®. This is not so clearly the case with the other six
of the Seven Saints of Marrakesh. First, the believer can visit Mul le-
Qsur individually whenever he wants to. Second, he can wait until
Thursday evening when the dlala is taking place. You can call this a
periodical ceremony. Finally, the pilgrim can go to the festival or
mawsim of Mul le-Qsur that takes place once a year. This feast is cel-
ebrated both individually and collectively. Remember for example the
procession with the calf that is crossing the city. Both at the periodical
ceremony, the dlala, and at the annual mawsim additional ritual ele-
ments are added to the common form of a visit to the saint. These ele-
ments might have a sacral character, but can also be essentially profane.
There are a lot of possibilities to merely enjoy yourself on the fair that
is surrounding the sanctuary for example.

I wrote about the specializations of three of the Seven Saints and
about the specific things one finds in their sanctuaries in connection
with these specializations. I would like to stress that the same might be
reported in connection with other saints in another place. I already gave
the example of the dark space for difficult children which is not only
found at Sidi Yusuf ben ‘Ali’s place but also elsewhere. Besides, so far
as the basic elements of the pilgrim’s visit to the Seven Saints are

31 borrowed this way of classifying the various ceremonies from Gaborieau (1983:
90-91).



THE SEVEN SAINTS OF MARRAKESH 221

concerned, they do not differ from a visit to other saints. I conclude by
putting these basic elements of an ordinary visit in the following row:

The pilgrim enters a sanctuary while he or she is ritually clean. Of-
ten provisions are available to do some cleaning at the spot itself. The
pilgrim takes off his shoes, steps inside the sanctuary with his right leg
first and says: “bismillab (In the name of God)”. Shoes can be left at the
entrance and sometimes they can also be put in a wooden case with
compartments that is especially meant for this purpose. The shoes are
placed in such a way that both soles touch. Visitors who nevertheless
want to take them inside hold and put them on the floor in the same
way once they go and sit down.

If possible, many pilgrims walk around the tomb whereby they take
a left turn. Some people kiss the tomb; for this purpose they sometimes
pull the cloth or keswa that covers the tomb to their faces. Others first
touch the tomb and then their own chest with their right hand, just as
is the case with a common greeting among Moroccans. Some pilgrims
kneel beside the grave.

In fact, people are free to say or do what they want in the vicinity
of the saint’s tomb. People told me over and over again no strict rules
exist for that matter. Some of the mugaddam’s however, clearly dislike
pilgrims who utter the notorious “ti-ni (give me this or that)”. The tour
of the Seven Saints is still performed but only by a few people. It is said
that the pilgrim who performs it has to recite sirat al-Ihlas twelve times
at every grave, but not everybody is capable and obliged of doing so
(Buitelaar 1991:60-61, n.13). In the case tulba are present in a sanctuary
the believer can ask them to recite for him the fatiha or a du‘a’ (a prayer
that contains a request). The tulba receive some money for these kinds
of services to the pilgrim. The humble prayers and requests to God or
the saint can also be done by others than the (sick) people who are
immediately concerned. This happens quite often: especially mothers
deputize for them. The salat or ritual prayer can be performed next to
the grave, too.

People are also just sitting along the sides next to the grave. They
can drink water out of a fountain or a tap in the case they are available



222 MARIETTE ERRAZKI-VAN BEEK

in the sanctuary. Often cups are standing ready to be used. Also bottles
are filled and taken home.

The taymuma, the big dark stones which are usually used for a ritu-
al washing or cleaning in case people cannot use water, can be found in
many sanctuaries where they are just laying around on the ground or
on the tomb. People hold or rub these stones with their hands. They
are especially used in case of sickness; people then rub the stones over
the affected parts of their bodies.

In many sanctuaries pilgrims can buy candles that can be burned in
the vicinity of the grave. Incense seems to be used, too, though I never
saw people actually burn it. It is told that incense keeps the Znun (spir-
its) away.

In principle, pilgrims who visit a saint in his sanctuary do not need
to pay for that. The same applies to the water and oil or something else
that people take home eventually. However, most people do give some-
thing in return to the mugaddam or they put some money in the wood-
en box beside the tomb of the saint. They may give whatever they
wish: this voluntary gift is called fiuh. Pilgrims may also give some
money to the poor who may be present in the vicinity of the sanctuary.
This is the so-called sadaga. Friday is the day that is most suited for this
latter kind of gifts. The money that is put in the just mentioned box is
also partly meant for the poor, the rest of it is used for the maintenance
of the sanctuary and as an income to the descendants of the saints in the
case they exist.

A remarkable feature in almost every sanctuary is the sarZem [-wali,
that is the cast iron window-frame of the saints on which ribbons or
pieces of cloth together with plastic padlocks (or gfula) are attached. The
same padlocks and ribbons are also sometimes attached to the wooden
box beside the saint’s tomb. In this way the saint is literally bound to
the obligation to help out the pilgrim in want. It is a form of ‘r, that
is to say a formula through which the pilgrim imposes on the saint the
duty to help him. Thereby he can even threaten the saint with com-
plaints (Westermarck 1926, 1:188-9, 553-558). It is said that if a saint in
Marrakesh does not meet his obligations then the pilgrim can even go
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to Qadi ‘Iyad (one of the Seven Saints) to have the law of him (Legey
1926:151). I heard more than once that the padlocks are especially used
in the case the believer is looking for a house. In that case as in the case
of other problems the pilgrim leaves, so to speak, his problems behind
at the saint’s place: he ties and locks them up, that is why in many cases
believers use ribbons that come from their own clothes. They take
home the key of the padlock and as soon as their problems are solved
they come to pick up the padlock again. Thus, these padlocks and rib-
bons have a clear symbolic and magical meaning. Later they are often
followed by bigger votive presents to the saints in case the wish of the
pilgrim is fulfilled. In Sidi bel ‘Abbas’s place for example a lot of clocks
and candlesticks were brought in this way. The pilgrim often promised
such a present to the saint beforehand on the condition of course that
the latter helps him out.
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Qur'an. = al-Qur’an al-Karim.
Westermarck, E. 1926. Ritual and belief in Morocco. London.
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In 1988 I lived with a Moroccan family in the medina or old town
of Marrakech in order to do research on women’s participation in and
interpretations of the Islamic ritual cycle and its symbolism. Once a
month I offered the family and myself a break from one another by
travelling to Rabat to visit some Dutch friends. Every time I came back
the women in the family would hang on my lips to be told whom I had
seen, how they had been and how they had treated me. On one such
occasion I told them that a friend had treated me to a delicious meal of
horse liver. They were shocked. According to them it was haram,
forbidden or taboo, to eat horse liver. Since this was new to me, I asked
for more information. It is written so in the Koran’ was the answer. I
should have been able to predict this reply. Very often when asking
women about the purpose and meaning of religious matters they state:
‘It 1s written in the Koran’. To them, this simple explanation suffices.
When theologically speaking it would have been more correct to refer
to figh books (law books) or sari‘a, Islamic law, these women, who lack
formal religious education, usually refer to the Koran as their
authoritative source. To them, this holy book is synonymous with
Islam itself. Explaining their conduct to a Dutch anthropologist by
referring to the Koran, these women place their activities within the
framework of an Islamic way of life.

Such references are one of the several ways in which the Koran
plays a role in the lives of these women. In this paper I will look into
the meaning of the Koran in the daily lives of these women from the
tanners’ quarter of Marrakech. More particularly, I will address the
questions of in what instances they refer to the holy book, on what
occasions they ‘read’ it or have it read to them, and what role Koranic
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scholars play in the transmitting of the Holy Word to these mostly
illiterate women,

The issue of the relation between the spoken word and the written
word touches upon the anthropological discussion of the relation be-
tween oral traditions and literacy’. For a long period of time, oral cul-
tures were predominantly described in terms of the absence of writing.
The difference between oral and literate cultures was conceptualized as
a gap between ‘us’ and ‘them’. Vansina (1961) was the first scholar to
narrow this gap by developing a method which allowed anthropologists
and historians to analyse oral traditions in a similar fashion to written
sources. Subsequently Goody narrowed the gap further by demonstrat-
ing that oral cultures had been influenced by literate cultures to a far
greater extent than had been presumed thus far, so the view in which
they were presented as two distinct entities became untenable (Goody
1968). Since then, scholars have come to see that literacy is not simply
a matter of technology, but is closely intertwined with ideological
practice. The meaning of literacy therefore varies within the different
cultures in which it features. Inspired by recent anthropological interest
in rhetoric, Fabian (1992) undermines the distinction between oral and
literate cultures even further by pointing out that texts are never
written without being influenced beforehand by the awareness that, in
one way or another, the audience of readers ‘listens’ to the text. Fabian
describes reading as the activity of retrieving the spoken word from
behind the written word.

In the case of the significance of the Koran to Muslims, the relation
between the written word and the spoken word can be aptly illustrated
by looking at the Arabic word for Koran. The Arabic word qur'an
belongs to the root gara’s. Although in daily speech, this has come to
mean ‘to read’, the literal meaning of it is ‘to recite’. Strictly speaking
then, the Koran is not read but recited. In different times and in
different Muslim countries, the relation between the written text of the
Koran and its recitation varies. In this paper, the culture-specific relation

! See amongst others Boyarin 1992; Goody 1987; Niezen 1991; Street 1984.
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between the written word and the spoken word will be studied in the
case of a group of mostly illiterate women among whom I lived, in the
old tanners’ quarter in Marrakech, for almost a year.

The Koran as guideline and symbol for an Islamic way of life

As the incident about the horse liver demonstrated, when women
in the tanners’ quarter consider something to be haram or forbidden,
they readily assume that such interdictions can be found in the Koran.
Very often this is not based on exact or detailed knowledge of its
contents. Of course, like any Moroccan, these women are able to recite
some of the most important Koranic passages. But to them, the Koran
is primarily important as a symbol of sound Islamic knowledge and as
a guideline for ‘the straight path’, the proper Islamic way of life. In
general, what these women perceive as correct religious conduct, they
presume to be written in the Koran. Since, for example, male
circumcision is inextricably bound up with Muslim identity, most
women erroneously assume that it stems from a Koranic prescription.
More locally coloured religious interpretations may also be cast in terms
of Koranic prescriptions. Women explained the prohibition of fasting
during menstruation, for instance, by maintaining that the Koran
contains a story about a desert-trip by the prophet Muhammad and his
daughter Fatima during Ramadan. When Fatima began to menstruate,
despite her protests she was compelled by her father to break the fast.
Contrary to what these women believe, the Koran contains no such
story. Nor have I been able to find it in al-Buhari’s compilations of
traditions, and suspect that they belong to the same kind of Moroccan
folktales as analysed by Dwyer (1978).

That the significance of the Koran to these women is chiefly one as
the most important symbol of sacred knowledge and proper conduct
can also be illustrated by the fact that often when they relate their
experiences to Islamic pieces of wisdom and guidelines, they refer to the
Koran when properly speaking they are talking about texts from a
hadit, a tradition of the Prophet. Such references tend to be preceded
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by the statement maktib (fi [-Qur’'an), which in Moroccan-Arabic
means ‘It is written (in the Koran)’. For example, in an interview about
the distribution of ‘gl or reason in men and women, a highschool
graduate stated: ‘Maktib, women remain wanting in their religion and
in their reason’. When I asked her whether she learned this citation
from the Koran or from the traditions of the Prophet, she shrugged her
shoulders and replied: “The Koran or the traditions, either one of them’.
Apparently, it did not much matter to her whether the source of the
statement on which she based her view was in fact the Koran or not.

That for convenience’s sake she initially presumed the source to be
the Koran may be explained by the fact that the revelation of the Koran
is the most central theme of Islam. For Muslims, the Koran is the literal
word of God as revealed to the prophet Muhammad. By revealing the
Koran, God addressed the Arabs directly and provided them with the
final and perfected version of his message to humankind. The basic
principles of what God demands of Muslims when they submit to him
can be found in the Koran. Since the Koran sums up what it takes to
be a good Muslim, it makes sense to refer to it when trying to be one.
Furthermore, the Koran is a widespread, easily recognizable and tangible
object containing a language that is shared - if not understood - by all
Muslims. It is a summarizing symbol (see Ortner 1973), representing
and summarizing in a relatively undifferentiated and emotionally
convincing manner what Islam means to Muslims. In the cases described
here above, the symbolic value of references to the Koran therefore
primarily concerns the appeal to sacred knowledge and a correct Islamic
way of life.

This emphasis on the symbolic meaning of the Koran should not
be interpreted to mean that the text as such is of no importance to
women. On the contrary, as the literal word of God, recitation of the
Koran is of enormous value because of its baraka, God’s blessings or
Divine Power.
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Recitation of the Koran

Moroccans have no strongly developed reading culture in the sense
of individuals withdrawing themselves to read. Copies of the Koran can
be found in every home, but few inhabitants of the tanners’ quarter in
Marrakech actually ‘read’ the book in private. Recitation of the Koran
is primarily an activity carried out in teams on special occasions.
Especially during Ramadan and for the celebration of the birth of the
Prophet, groups of men gather to recite the Koran. To Muslims,
Ramadin is the most blessed month of the year. In Morocco the fasting
month is characterised by a high degree of intensified religiosity. Over
the entrances of mosques banners are suspended with quotations from
the Koran and the traditions of the Prophet concerning the virtues of
the fast and the rewards that await those who keep it. Street vendors
have substituted the second-hand books and magazines among their
merchandise for copies of the Koran, while booksellers dress their
windows with religious books and make sure they have an extra supply
of Koran copies.

During Ramadan these merchants do good business, since it is the
month par excellence for pious Muslims to recite the holy book. Most
Moroccans conceive of the fast as both a physical and spiritual act of
worship. They try to refrain from disputes and sinful thoughts and
strive to concentrate on God. Reciting the Koran is one way to do so.
The text of the Koran is subdivided into thirty parts, one of which is
recited each night, so that by the end of Ramadan one has gone through
the whole book.

According to my informants, it renders a lot of agr, or religious
merit, to ‘read’ the Koran during Ramadan. Most of these women are
illiterate, and even among the few that are literate - mostly teenage girls
who attend highschool - I know none who ‘reads’ the Koran herself.
This can be explained by the fact that being able to read and write is
not the same as being able to recite God’s word correctly. It is believed
that only people with proper religious training can do so. Out of
respect for the sacred word of God, other people are much more
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hesitant to recite it’. Those who have enjoyed considerable religious
training are usually men, so that it is almost exclusively men who
gather in the mosque or the dar al-Qur’an, ‘the house of the Koran’, to
recite the Koran during the laylat al-qadr, the Night of Power, on the
twenty-seventh of Ramadan, the night during which the Koran is
believed to have descended from Paradise. The laylat al-gadr is the most
blessed night of the year, of which it is said in the Koran that ‘it is
better than a thousand months’ (Q. 97.3).

Although there are very few female groups that gather to recite the
Koran, it would be wrong to conclude that women stay aloof from the
Koran recitations during Ramadan. The daily television broadcasts open
with Koran recitations, and most women I visited put on the television
set to watch and listen to these recitations. Also, women are involved
in the wake at the mosque during the laylat al-gadr by preparing huge
platters of couscous which they deliver at the mosque. There it is eaten
by the men who recite the Koran, and the homeless who come to the
mosque to receive this sadaga or food given away as alms. In this way
women earn their share of agr, religious merit.

The second occasion on which groups meet to recite the Koran is
for the mulid, the celebration of the birth of the Prophet on the
twelfth day of the month rabi* al-awwal. It is believed that the Prophet
was born at dawn, and women get up at that time to ululate to express
their joy over his birth. As was the case during the laylat al-gadr, many
men spend the night preceding the mulid in prayer at the mosque,
where women serve them platters of couscous. Recently there have been
attempts to involve women more closely in the wake. For several years
the local branch of the Union des Femmes Marocaines in Marrakech has
organised special prayer sessions for women, while in 1988 there was a

2 1. Spratt & D. Wagner (1986:99-112) describe the same attitude among Moroccans.
It stands in stark contrast with the attitude of young Yemeni women: whenever their
work allows it, during Ramadan the primary healthcare-workers in a clinic in Hodeidah
withdraw in a corner to read the Koran (personal communication: Thera de Haas).
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large photograph in the newspaper L’Opinion showing the daughter of
King Hassan II attending a prayer meeting in Rabat.

What strikes one about the Koran recitations on the occasion of
Ramadan and the celebration of the birth of the Prophet is that they are
carried out in teams and take place in rooms designated especially for
this purpose. This is related to the fact that in order to touch or recite
the Koran, a person must be in a ritual state of purity. Furthermore, the
intonation and vocalisation of words should be pronounced correctly,
and in group recitations the members can support one another. In the
light of the special care that attends Koran recitations, it comes as no
surprise that when women have a personal need for religious support
they turn to (semi) professional Koranic scholars.

The social significance of Koranic scholars

In daily speech, women distinguish between three kinds of Koran
specialists: tulba (singular: talib) or ‘pupils’, fugha (singular: fgib) or
Koran teachers, and ‘ulama’ (singular: “alim) or scribes. All three of
these names refer to men who possess a considerable amount of Koranic
knowledge acquired through formal religious training. The distinctions
between the different types of scholars corresponds roughly to the three
degrees of traditional Islamic education available in Morocco in the past.

The first stage of religious training was provided by local Koran
schools where boys learned to memorize the Koran. It took six to eight
years to memorize the whole text. In most families economic circum-
stances required boys to quit early to assist their parents. Those who
completed memorization of the Koran could travel to one of the big
towns for a second degree of education.

These first two stages of learning focused on memorization of texts
only. Boys were not taught to understand or interpret the texts they
were working on. Eickelman (1985:64) tells us for example that during
the first years of his training, a boy would have problems reciting (a
verse of) a sira at random. Rather, he would have to start from the
beginning of the 4ya, or part of which the pericope was a part, to
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remember the words of a particular verse. Because of the sacredness of
the holy word, recitation as such is highly valued. Understanding the
text of their recitations was of secondary importance to the boys.
Without further explanation the meaning of what they were learning
was hard to grasp, since the classical Arabic of the Koran differs much
from the Moroccan-Arabic dialect with which they are familiar. Exegesis
only began to play an important role during the third stage of learning.
For this highest degree of religious education young men attended
formal centres of religious learning such as the Qarawiyin in Fes or the
Yusufiya in Marrakech’.

Since the so-called ‘Operation Koran school’ in 1968, as a result of
which all Islamic education is regulated by law, Koran schools have
become a kind of pre-school service preceding elementary school, while
the training at the Qarawiyin and Yusufiya have been integrated into
the theological faculties of national universities (Eickelman 1985:169-
171). Official exegesis to develop and support the Islamic course
regulated by law is now restricted to provincial councils of wlama’
which were brought under state control in 1980 (see van Koningsveld
1990, esp. 56).

Although Islamic education has now been regulated by law and in-
tegrated into secular education, the names to denote different kinds of
Koran specialists persist and remain variable. By what name a person
will refer to a Koranic scholar depends on that person’s educational
level. A more highly educated person may refer to a man with only a
few years of Koranic schooling as a talib (pupil), while the same man
might be referred to as a fgih by an illiterate person. The choice of
reference also depends on the kind of service required from the specia-
list.

Of the three terms, that of “ulama’ is the most univocal. They are
known to everyone as the official exegetes and scholars of the Koran
and the hadiit or traditions of the Prophet. For most women, these men

3 Spratt & Wagner 1986:92. For a vivid account of personal recollections of the dif-
ferent stages of Islamic education see Eickelman 1985.
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are distant figures, whom they are unlikely to meet in daily life. Yet
they pay much attention to the guidelines and explanations provided by
the ‘ulama’ in television and radio broadcasts, such as in the popular
TV-programme Rukn al-mufti. Viewers are invited to send letters to the
programme in which they seek the advice of an ‘@/im concerning
religious matters. Since it usually concerns issues that in one way or
another they are familiar with either in their own lives or those of
people close to them, women are highly motivated to watch the
programme and thus learn a lot about the interpretations of Islamic pre-
scriptions and recommendations as propounded by the Moroccan
religious establishment. Religious programmes such as rukn al-muft i in-
evitably open and conclude with recitations from the Koran and the
traditions, while the Koranic scholars often quote from these texts in
their commentaries.

Unlike ‘ulama’, tulba may live next door, so to speak. Almost every
woman can mention the names of tulba in their family or neighbour-
hood. These Koran students and other respectable men who have
memorized the Koran may have any occupation ranging from tailor to
merchant. Tulba meet for Koran recitations in a zawiya, that is the
headquarters of a religious order, or in a mosque, or simply in some-
one’s home. On special occasions people invite a group of tulba to their
homes, usually in a situation where the host or hostess is about to cross
important boundaries of social time and space. These can be moments
of life crisis, such as recovery after a serious illness, before departure or
after return from the pilgrimage to Mecca, or a circumcision ceremony.
It can also be on the occasion of important dates of the religious
calendar, such as the advent of Ramadin. In other cases people even
invite tulba for no other reason than wishing to perform hasanat or
good deeds to collect agr, religious merit.

Inviting tulba is costly. Although they charge no fee and are eager
to emphasize that they accept whatever recompense is offered to them,
it is expected that this should at least consist of a lavish meal prepared
of the meat of a ram that is especially slaughtered for the occasion.
Moreover, not only the tulba, but also friends, relatives and neighbours
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are invited to participate in the recitation session. Everyone must be
treated to a liberal supply of food and soft drinks. This practice of
conspicuous consumption is a2 way of reconfirming and redistributing
the baraka or divine power that is mediated by the recitations of the
tulba.

While the services of tulba are always performed by groups and are
accompanied by a considerable degree of ostentation, the fgih operates
mainly on his own. His contacts with clients are on the basis of privacy
and escape the attention of outsiders. The term fgib is used for people
who perform widely divergent activities. It may refer to a teacher in a
Koran school for small children or to someone who works in the cem-
etery to say prayers on behalf of the deceased. But the term may also
refer to a traditional healer or, more generally, a devout and wise man
to whom one can turn for advice. Most fugha cannot live on the rev-
enues of these services and have another occupation as well (Spratt &
Wagner 1986:92).

Since the modernization of the Moroccan educational system, the
significance of the fgih as a teacher has been largely diminished. For
most women, the other qualities of the fgih have remained important.
Although the fugha are consulted by both men and women, they play
a particularly important role in the lives of women. Mainly women visit
the cemetery on religious occasions or on Friday afternoon, when they
cleanse the graves and pay the fgib to recite the Koran and say prayers
for their deceased relatives. Women are likewise responsible for fertility
and health matters and may therefore call on the healing qualities of the
fqib. In fact, the fugha constitute practically the only category of male
non-relatives with whom women may discuss personal or intimate mat-
ters. A fgih has even been described by a Moroccan man as ‘a person
who writes for women’, that is making amulets for them*.

This definition points to the most important service of fugha: writ-
ing amulets. When women consult the fgib concerning health matters,
they usually expect him to write an amulet containing Koran verses.

* Léon Buskens, personal communication.
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Three different kinds of amulets can be distinguished. The first serves
as a kind of profylax. People wear these amulets to protect themselves
against the evil eye, gimn or spirits, or against vermin. Prophylactic
amulets are for sale in the bazaars and on weekly markets. At the mar-
ketplace the vendors often recommend their merchandise with a micro-
phone in the one hand, and the Koran in the other. Besides amulets, the
vendors also sell complete miniature copies of the Koran and litho-
graphs of important verses. The hostess of my guest family received
such a lithograph from a neighbour after having found a scorpion in
our room. According to our neighbour, hanging the lithograph of what
she presumed to be a verse from the Koran over the doorway would
prevent any future scorpion from entering. When she realised, from the
worried look on my face, that I was not totally convinced, she asserted
that scorpions are afraid of the Koran. Had she not told me before how
her mother had seen with her own eyes how some scorpions had been
transformed into stones when a talib recited some Koranic verses upon
detecting them?

Reciting or carrying the Koran with them gives women a sense of
security. Peets (1988:30) describes a woman who proudly stated that she
was not afraid to leave the house after darkness because she felt pro-
tected by the fact that she could recite the Koran. For the same reason
some of my informants carry miniature copies of (parts of) the Koran
in their brassieres or, on special occasions, in a golden locket on a chain.
Not all Koran verses are equally effective. Some contain more baraka or
divine power than others. Especially sura 2, The Cow, contains more
baraka than any other part of the Koran. It is believed that reciting this
stira yields just as much agr or religious merit as reciting the complete
Koran. Particularly the so-called Throne Verse (Q. 2.255) contains much
baraka. Reciting this verse twice supposedly yields as much religious
merit as reciting the whole Koran. For this reason, the Throne Verse is
considered very suitable to be used in amulets.

Should one be struck with illness despite precautions, then a fgib
can help out by writing a second kind of amulet, one with healing
power. Not all illnesses can be treated in this manner. Many Moroccans
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distinguish between ‘illnesses for the doctor’ and ‘illnesses for the fgib’
(cf. Crapanzano 1973:134). Some illnesses are believed to have natural
causes, such as influenza or stomach trouble. In these cases the patient
consults a doctor. Other illnesses are suspected to have been caused by
black magic, spirits, or the evil eye. This can be the case when the
patient has a sudden fever, suffers from persistent headaches, insomnia
or impotence. In these circumstances the patient may benefit from a
visit to the fgth, who confirms or establishes a diagnosis and gives
recommendations for a cure. In most cases, he also writes an amulet.
Amulets written on Mondays, Thursdays and Fridays, the three most
blessed days of the week, are believed to be most effective.

Amulets written for this purpose are of a personal nature and
contain the name of the patient. As with prophylactic amulets, they
often contain specific verses from the Koran that are believed to invoke
much baraka. Besides writing religious texts on a piece of paper that the
patient should carry on his or her person, the healing power of Koranic
texts can also be applied in a different way. Women told me, for in-
stance, that the fgih may instruct the patient to dissolve the handwritten
paper in water and drink this. He may also write the text on a piece of
white bread or on a boiled egg that the patient then eats. In the same
vein, the fgih may write the religious text on the inside of a white soup
bowl, which is then rinsed with water which the patient rubs on his or
her body.

In this way, the holy scripture is literally applied as medicine’.
What strikes one is that in every case the text is written on a white sur-
face. In Islamic symbolism, white represents purity. Similar to the way
in which the sacredness of the Koran is expressed by the fact that only
people who are in a state of purity are allowed to touch or recite the

% Osman El-Tom (1985) describes similar practices among the Berti of Sudan. He ar-
gues that consumption of Koranic verses substitute carrying the text in the head by
memorization of it. Memorization of the Koran is the most effective way to benefit from
God’s protective power, but as in Morocco, most people have not had the chance to do
so. For a description of the use of Koranic texts in West-Africa, see Mommersteeg 1988.
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Koran, when used in healing practices the sacredness of the text is
expressed by writing on a white surface. This relationship between
purity, sacredness and healing power is not unique. In the Moroccan
world view, purity and purification are often related to health and
healing. Some traditional medicines, for example, should be consumed
in the hammam, or public bath, after a thorough session of perspiring
and scrubbing. Similarly, the ritual fasting during Ramadan is perceived
of as a process of purification, which renders one s#hih, healthy and
strong (see Buitelaar 1993:107-111).

Most fughi who write amulets restrict their services to healing
amulets. Some, however, connive with the spirits and write a third kind
of amulet with which they can work magic. Women may resort to the
fqih to write a mhebba, for example, an amulet that will make a person
love you better.

I have the impression that whatever kind of amulet women buy,
they are generally not concerned with the actual text that the fgib has
written down for them. As in the case of references to the guidelines for
a correct Islamic way of life, they often assume that the text is Koranic.
This, however, may not always be the case. Upon further inspection of
the aforementioned lithograph used as scorpion-prevention, for instance,
a colleague of mine confirmed my conjecture that it contained no
Koranic verses, but instead consisted of a chain of religious formulae®.
As for the text written on a piece of paper that is inserted into an
amulet, the instructions are that lest it should lose its power, the amulet
should not be opened again. Even if a curious disbeliever does open it,
as I did after my return to Holland with an amulet that had been writ-
ten for me for a persistent headache, the text proves to be extremely
difficult to read. The handwriting looks as if written in great haste, and
the letters lack diacritic marks. But then again, the women who ask the
fqih for an amulet are no disbelievers. They do not wear amulets to be
comforted by any message that the text may contain. Rather, they are

¢ Fred Leemhuis, personal communication.
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primarily interested in the baraka, or divine power, that is transmitted
to them through the text.

Conclusion

In this paper I have argued that the role of the Koran in the daily
lives of women in the tanners’ quarter in Marrakech is first of all that
of a powerful symbol of the Islamic way of life as they interpret it.
They turn to the Koran as a frame of reference and a guideline for cor-
rect religious conduct. The meanings that they attach to the contents of
the Koran may divert from the official z4fsir or Koranic explanations.
Most women have little knowledge about the exact contents of the Ko-
ranic texts and in this respect have to rely on Koran specialists. In this
process of translation, the written message is moulded to fit local needs
and preoccupations: recitation or consumption of the text is employed
in the combat against misfortune and illness, in the quest for love and
children, and in measures to protect individuals as they undergo rites of
passage.
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A COMPARATIVE STUDY OF NIDR AS PRACTICED BY
LEBANESE CHRISTIANS, MUSLIMS AND DRUZE

Patricia Mihaly Nabti

American University of Beirut

A couple, married for ten years, remains childless, while another has
had five daughters in a row but no beir to continue the family name...

A man sits at the bedside of his emaciated mother who is suffering
from some terrible disease...

A student sets off for the city to take a university entrance exam that
will determine whether he/she will study to be a doctor or work in the
family’s bakery shop...

A woman in her late twenties faces the fear of staying single the rest of

ber life.

Some people face such crises with fatalistic acceptance. Others, how-
ever, feel great anxiety and a need to somehow do more than is within
direct human capacity to affect the situation. In Lebanon, one common
response is to make a nidr', a special type of religious vow. This study
analyzes the popular custom of making nidr, and is based on observa-
tions and questionnaires as well as interviews with both supplicants and -
clerics’. While there are seventeen officially recognized religious sects
in Lebanon, this study focuses on the five largest sects which constitute
over 90% of the population: 1) the Maronite Christians’; 2) the Ortho-

! The term here will be used to designate both the singular and collective form of
the word.

? Fieldwork included observations at the main religious shrines in Lebanon and Syria
visited by Lebanese supplicants; interviews with clerics at these shrines as well as with
major religious leaders of each sect; and open ended interviews and questionnaires to sup-
plicants at these religious shrines, in a number of village communities in Lebanon and
among students at the American University of Beirut during 1993.

* A local Catholic sect.
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dox Christians; 3) the Sunni Muslims; 4) the Si‘a Muslims and 5) the
Druze*,

Nidr, as commonly practiced in Lebanon, is a self-imposed contract
which a person makes with the supernatural. The supplicant making a
nidr requests a specific favor from the supernatural and promises to
reciprocate with a specific action if the request is fulfilled®. A barren
woman wishes desperately to conceive, for example, and prays to the
Virgin Mary that if she has a child, she will give a container of oil to
the local church. Her gift to the church is conditional, so that if she
does not bear a child, the woman has no obligation to give the oil to
the church. It is popularly believed among those who practice nidr in
Lebanon that there is a cause-effect relationship between making a nidr
and getting what is requested. Those who were interviewed found it
puzzling to even be asked whether they believed that the nidr could af-
fect the results -~ why else would they be doing it? Nevertheless, the
supplicants did not feel that a nidr could determine what would actually
happen, only that it would increase the probability of the desired out-
come. Not only was it viewed that nidr is unable to harness God’s will
but it cannot be used as a substitute for human effort. Thus, a woman
might still seek a doctor’s help for infertility and a student would study
long hours before taking an exam.

The shared perception of the efficacy of nidr, albeit limited, at the
popular level is met with shared ambivalence on the part of the clerics
of the different sects. While all the clerics affirmed the acceptability of
nidr and recognized the value of linking hope and action, they all
denied any direct cause and effect relationship between doing nidr and
achieving the desired results. This is largely because the practice of nidr
challenges the doctrine of divine will and predestiny. Furthermore, all
the clerics interviewed maintained that nidr binds the supplicant to
fulfill his or her promise if the condition is met, but does not bind God

* An offshoot of 5i% Islam considered by some as a distinct religion.

5 The term nidr may refer to other types of religious vows as well, but is most com-
monly used to refer to the type of religious vow which is the focus of this study.
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to do what is requested. A Druze scholar took this point one step fur-
ther, noting that according to Druze doctrine the perception of a cause-
effect relationship between nidr and outcome turns nidr into an effort
to bribe God. To avoid this, doctrine holds that a supplicant is obligat-
ed to fulfill the promise regardless of whether or not the request is met.

Another common, though not essential, element of nidr as practiced
by the different sects is the use of an intercessor (a safi® or wasit). While
the supplicant generally attributes ultimate power to God, the nidr is
usually addressed to someone who lived on earth and gained recognition
for his or her closeness to God - a prophet, martyr, holy person or
saint. This figure is believed to have more influence with God than
humans do and can thus serve as an advocate for the supplicant. Some
supplicants ascribe actual power to this holy figure who is believed to
have the ability to directly affect the situation, although even this is
considered to be power bestowed by God. In many cases, supplicants
perceive of intercessors as having greater efficacy in certain matters.
Thus, one would seek the intercession of one saint for infertility,
another for illness and yet another to pass an exam. There does not
seem to be any consensus, however, as to the actual specialization of
individual intercessors even within a particular sect.

Certain characteristics of the conditional promise are also shared by
the different religious sects. The promise is meant to demonstrate faith
and commitment. The greater the sacrifice, the more this faith and com-
mitment are demonstrated, presumably making the intercessor more
willing to intervene, The promise also indicates the supplicant’s willing-
ness to bear some costs for gaining the desired results, though no risk
since he must only “pay” if the results are obtained. Furthermore, popu-
lar belief in all five sects holds that if the results are gained, the person
is obligated to fulfill the promise and is in danger of divine retribution
if this is not done. Finally, in all sects both the promise and the request
are ideally clear and measurable so that there is no ambiguity as to
whether the desired results have been obtained or the promise kept.

Another important area of similarity among all the religious sects
is that of gender. In all sects nidr is practiced more by women than
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men, a fact that was acknowledged by all the clerics interviewed. Also
in all sects there are female as well as male intercessors that people of
both genders appeal to. Many Muslims in Lebanon address their
requests to the granddaughters of the prophet, Zaynab and Ruqiyya,
while Christians appeal to various female saints including St. Rita and
St. Theresa. It is notable that both Muslims and Christians appeal to the
Virgin Mary who is the only female mentioned by name in the Qur'an.

One might ask why there are so many similarities in this popular
custom among the different sects in Lebanon. One contributing factor
is that the concept of intercession (wasta) is pervasive in Lebanese cul-
ture. Lebanon is not a “do it yourself” culture. To the contrary, most
people feel compelled to seek an intermediary in almost all interactions
of unequal power or access. People develop a network of influential
contacts they can appeal to at the airport, the post office, the various
government ministries and large private institutions like universities,
and they, in turn, provide that service to others in regard to matters for
which they are better placed. If they do not know someone important
in a particular institution they seek to identify a friend who does, so
that they can have an indirect connection. Nidr can thus be viewed as
giving a religious dimension to a common cultural practice. Rather than
appeal to God directly, they seek the assistance of an intercessor who
can bridge the power gap and support their appeal. A second factor
contributing to the similarities is the common religious heritage of
Lebanese Muslims, Christians and Druze. All three believe in the omni-
potence of God, the importance of prophets and religious leaders, and
the capacity of mortals to communicate with the supernatural through
prayer. Finally, similarities can be partially attributed to the sharing of
basic human concerns - worry about loved-ones, procreation, and sur-
vival; the anguish of feeling helpless in the face of life’s crises; and the
need to express appreciation for the unearned good one experiences as
well as to accept the undeserved bad gracefully.

In regard to the shared elements specifically concerned with gender,
a number of explanations can be given. First, according to all of the
clerics interviewed, women tend to be more spiritual than men and have
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greater direct responsibility for the concerns that are generally addressed
in nidr, namely health and fertility. An additional factor may be that
women view themselves as less powerful than men and thus are more
likely to seek empowerment through nidr. Furthermore, since they are
perceived as being weaker they do not lose face by admitting their
weakness and seeking divine assistance, while for men the admission of
such weakness would have a greater social cost. Men would be more
willing to engage in secular forms of wasta than in nidr because in the
former the acceptance of the services of an intermediary is based on at
least the potential for reciprocity at some future date. Thus there is at
least a fiction of status equality while in 7idr the imbalance of power
and admission of weakness are clear and uncontrovertible despite the
token reciprocity of the supplicant’s promise.

Despite these important similarities there are significant differences
in the practice of nidr among the five sects studied®. An important
difference is in the doctrinal view of intercession. In both Maronite and
Orthodox Christianity intercession is an important element of religious
doctrine. The selection of saints is based solely on their personal
achievement and the miracles ascribed to them, and is institutionalized
in the process of canonization. Saints as well as clergy have a sacred
duty to intercede with God on behalf of the faithful. The faithful, in
turn, are encouraged to seek intercession rather than appeal directly to
God. This is largely true of $i% Islam and to some extent to Sunni Is-
lam as well, although the pool of sacred intercessors is less institutional-
ized and is based on ascription through lineal descent as well as on
achievement. Furthermore, in Sunni Muslim doctrine intercession is
very controversial and is interpreted by many as a violation of the one-
ness and omnipotence of God - of sirk - the greatest sin. While this
does not prohibit nidr, it does lead to the significant difference that
many Muslims, particularly Sunni Muslims, address their appeals direct-

¢ Due to limited data on the Druze, they are not included in much of the compara-
tive analysis below.
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ly to God while there was only one case of this among the Christian
nidr experiences compiled.

A broad area in which there is significant sect-specific variation is
in the content of the supplicant’s conditional promise. One can divide
such promises into five categories: appreciation, self-abnegation, piety,
religious revenue and charity.

The category of appreciation is concerned with ways of honoring
the intercessor. While less common among Sunni Muslims, supplicants
from all the sects studied visit sect-specific shrines dedicated to religious
figures, in many cases sleeping there over night. A favorite destination
of Lebanese Orthodox Christians is Saydnaya, a convent outside Damas-
cus. A nun I interviewed there noted that the convent restricts stays to
one night but that even so, during the summer up to 400 people are
there each night, many to fulfill a nidr or to accompany someone who
is doing so. Maronites often go to the church or the home of St. Char-
bel, a Lebanese Maronite saint canonized by the Catholic church, as
well as to churches in honor of more broadly recognized Catholic
saints. A popular place for Lebanese Sunnis to visit in fulfillment of a
nidr is the Uza’1 mosque outside Beirut dedicated to ‘Abdarrahman
al-Uza’1, a locally revered holy man. For Si‘a, the most popular des-
tination is the mosque of Sayyida Zaynab near Damascus, while for
Druze the most well-known is the shrine of the Prophet Ayyub in the
Saf district of Lebanon.

Beyond the practice of visiting shrines, the honoring of saints is
most clearly practiced by Maronite Christians. It is common for Ma-
ronites to promise to wear or have their children wear the clothes of
the intercessor for a day, a month or even a year if their request is ful-
filled. For that purpose, certain clothing is identified with certain saints.
Thus, the clothing of the Virgin Mary is always a white dress with a
blue cape, the clothing of St. Charbel is a brown, burlap-like tunic, and
the clothing of St. Elias is green and red. While originally only a
Maronite custom, it is increasingly being emulated by Orthodox Chris-
tians.
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In honoring specific religious figures, certain days have more sacred-
ness than others so that the declaring of the request or the fulfilling of
the promise are preferably timed to coincide with that sacred period.
Thus Christians are most likely to wear the dress of the Virgin Mary
during the month of May, her month, or on the Virgin Mary’s day,
August 15, while Muslims are most likely to hold a milid, a celebration
of the Prophet’s birth, on his birthday according to the Muslim lunar
calendar.

A second category of promise is concerned with self-control and
self-abnegation, inducing one’s own suffering and self-denial as a symbol
of commitment. A common promise among people of all the sects
studied is to fast. Fasting is a regular religious practice of all these
religious sects and is observed for nidr as it is observed otherwise by the
sect. Thus Muslims prohibit drinking, smoking, sexual intercourse and
other pleasures as well as food during daylight hours, while Christians
limit food intake to certain types of foods, day and night, for the whole
duration of the fast. In some cases, supplicants who have not regularly
fasted in the past promise to uphold the prescribed religious fast (such
as Lent or Ramadan) as their sacrifice, while others promise to observe
a fast on days specifically designated for the nidr. Two Orthodox sup-
plicants promised to quit smoking, a particularly difficult form of fast-
ing which served, concomitantly, as an incentive to quit a bad habit.
While fasting is essentially a shared example of self-abnegation, a com-
mon Christian practice not followed by Muslims, is to walk barefoot
for a certain period of time or a prescribed distance - up a large number
of stairs or a mountain side or from one’s home to a particular religious
site. Begging for money or for second-hand clothes that one then wears
is another Christian form of self-abnegation. A specifically Si‘a form of
self-abnegation sometimes promised for a nidr is drawing blood through
selfflagellation on the holy day of ‘asura’.

The third category of promises is comprised of acts of piety or
religious affirmation which directly connect the practice of nidr with
religious teachings. This appears to be common among Muslims, but
not Christians. Thus, one Muslim girl promised to read the whole
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Qur’an in one day if she passed her exam while another promised to
read a particular passage from the Qur’an thirty times. Another com-
mon Muslim promise is to hold a mulid, mentioned earlier. It is not
clear whether this falls more appropriately into the earlier category of
honoring of an intercessor or this category of piety. This religious
observance serves to reaffirm religious dedication to God and belief in
the significant role of Muhammad as His messenger, but the milid is
generally linked to nidr addressed directly to God and does not
explicitly express appreciation for Muhammad’s role of intercession in
achieving the requested results. Both Christians and Muslims have a
tendency to become more religious between the time a nidr is expressed
and the request fulfilled, reading sacred texts and behaving in religiously
sanctioned ways. Muslims, however, are more likely to incorporate such
behavior into their promise than Christians.

The fourth category of promise is to give money or gifts in kind to
a religious institution. This is particularly common among Christians
who often promise a sum of money or a gift to a particular church, like
a church bell or altar cloth, or give holy bread to the church to be used
for communion. In the case of Muslims, when people visit a religious
shrine as part of a nidr, they may leave money there but this is
generally not part of the original promise.

A final category of promise is charity. This is a very common
promise among Muslims, both Si‘a and Sunni, but not among Chris-
tians in Lebanon. Thus, typical promises among Muslims are to sacrifice
an animal and distribute the meat to an orphanage, to give bread to the
poor, to feed ten poor people or to finance a busload of poor pilgrims
to visit a particular shrine. This practice is part of Muslim tradition
both in the form of awgaf and the sacrifice at “id al-adba. It is also ex-
pressed in a Muslim hadit that “nidr is the charity of the stingy” -
generally interpreted as a criticism of those who will not give without
seeking something in return. It should be noted, however, that the
Sunni cleric that I interviewed opposed this interpretation of the hadit,
declaring that it is the interpretation of those who lack compassion for
the human needs concerned with both giving and receiving nidy.
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Among Christian supplicants in Lebanon, unlike their Muslim
counterparts, money promised by a nidr is not generally given to a
charitable institution. It is, instead, given directly to the Church which,
in turn, supports charitable institutions like orphanages, schools or
hospitals.

Another difference among the religious sects is in the manner and
extent to which nidr is institutionalized. Nidr is most institutionalized
by the Maronites. On the lower floor of the church of St. Charbel there
are displays of dikr, small momentos in gold and silver in the shape of
arms, legs, eyes, and other body parts. These are gifts to the church
which serve as testimonials to the efficacy of the saint in helping to heal
people. Other artifacts include crutches no longer needed by the handi-
capped and hundreds of testimonial letters acknowledging the contribu-
tion of the saint in answering people’s prayers. It cannot be assumed
that all of these artifacts are directly related to nidr since nidr assumes
a contractual relationship while in many cases people simply visit a
shrine to receive its baraka or blessing. However, such displays clearly
encourage nidr by advertising the efficacy of the saint in serving as an
intercessor in people’s appeals for help. A priest will often offer, and a
visitor can always ask for, a small gift of oil and incense whose baraka
can be taken home. The church of St. Charbel, furthermore, has a gift
shop where religious items may be purchased and the clothes of the
saint may be borrowed at no charge, although a voluntary contribution
is usually given for the use of the clothes. Similar gift shops are also
found at the home of St. Charbel and the Church of the Virgin Mary
at Harisa. At the church of St. Charbel there is, in addition, an office
called the sandizg an-nidr (a cashier for nidr) where those giving large
nidr-related gifts to the church can have their gifts registered. And in
every Maronite church there are locked boxes with slots alongside se-
condary altars dedicated to specific saints where people can light candles
and give monetary contributions when they make a nidr or fulfill a nidr
promise. Nidr is clearly a very important and highly institutionalized
source of revenue for the Maronite church.
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This institutionalization of nidr can also be observed in the
Orthodox Church as well, though less so. Displays of small gold and
silver replicas of arms, legs and other body parts adorn a special room
at the convent of Saydnaya as they do at the church of St. Charbel. A
vessel of oil for anointing one who is to be blessed is placed prominent-
ly in the center of the room. Before it is a book in which one can
register requests for prayers to be said by the sisters of the convent.
And in front of this is a locked box with a slot to deposit contributions.
A few framed testimonial letters and abandoned crutches in the ante-
room give tribute to the efficacy of the baraka of this famous convent.
There are locked boxes for contributions in the church of the convent,
as there are at side altars in some Orthodox churches, but there is no
obvious place to give larger sums of money - no sandrq an-nidr - and no
gift shop, although nuns ask if you would like to be given a gift of oil
and incense. Not all of these religious observances necessarily relate to
nidr, and nidr is not commercialized here, although it is likely that it
accounts for a major part of the convent’s revenues as at the church of
St. Charbel. In contrast to these two Christian sects, 7idr seems to have
little direct relationship to the revenues of Islamic institutions. The
giving of zakat, whether in the form of money or gifts in kind, is a
primary source of revenue for mosques and other institutions. It is
viewed as a religious duty, however, and is not generally connected with
nidr.

Nidr, however, is to some extent institutionalized in Islam, parti-
cularly among the Si‘a. The practice of doing a ziyara or sacred visit is
particularly important among $i‘a and formal rituals are prescribed like
the reciting of a particular prayer, also called a ziyara at the religious
site. This recitation at Sayidda Zaynab makes reference to nidr and cer-
tain rituals seem to accompany it. In regard to revenue, some believers
rub money along the columns of the inner shrine and then drop the
money inside, and a box near the entrance to the shrine contains prayer
stones and a locked box for contributions much like the boxes in Chris-
tian churches, however these elements of religious observance are not
necessarily related to nidr. I found no testimonial letters, displays of
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silver or gold dikr, abandoned crutches, sandiig an-nidr, or gift shops at
any Islamic religious shrine I visited. The closest equivalent of these was
the place behind the shrine of Sayyida Zaynab, with possible parallels
at other Muslim shrines where people could bring sacrificial animals and
arrange for the actual meat or its monetary equivalent to be distributed
to the needy.

A final difference among the sects is the degree and type of flexibili-
ty in upholding one’s nidr promise. To the two Christian sects studied,
holding to the details of the promise is very important. Thus it is not
appropriate for a person to give the monetary equivalent of a family
heirloom when the heirloom itself is promised. Individual clergy, how-
ever, are often more willing to bend on this matter. In addition, clergy
are given the authority to pardon a person from his or her obligation
if, in the supplicant’s fervor a promise was made beyond the suppli-
cant’s capacity to fulfill it. While not a matter of vested religious
authority in Islam, a sayh will occasionally be appealed to in such situa-
tions and may propose that the supplicant do something more manage-
able as a substitute such as fasting or feeding ten poor people. A high
religious figure in Islam made it clear that in Islamic doctrine there is
extensive opportunity for modification of a #idr promise - in the time,
place, commodity given and recipient, though not in the monetary
value of the obligation as long as it is within the actual means of the
supplicant.

In addition to certain similarities and differences among the sects in
the practice of nidr, certain points of convergence are noteworthy. This
is particularly common between sects within the main religions -
Orthodox and Maronite visit each other’s shrines and adopt each other’s
practices like the wearing of saints clothes. Similarly, Si‘a and Sunni go
to each other’s religious sites. Points of convergence between the two
religions also exist. All of the Christian clergy that were interviewed
noted that many Muslims fulfill nidr promises at Christian institutions,
particularly places dedicated to the Virgin Mary since there are no
Islamic institutions in the area dedicated to her despite her significance
in Islam. At Saydnaya, the story is told of a Muslim woman who ad-
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dressed a nidr to the Virgin Mary to help her son whose face was de-
formed. His face healed and the woman carried a quantity of olive oil
up the steps of the convent in fulfillment of her nidr promise. The jar
fell and spilled some of the oil, but when the woman tried to wipe it
up, an oil stain in the likeness of the Virgin Mary remained on the step.
A small fence now surrounds that part of the step so that no one will
walk on it. Reverence for Christian religious figures is not in contradic-
tion to Muslim doctrine, since many of them are mentioned in the
Qur’an. Muhammad and his descendants however, are not part of Chris-
tian tradition. Thus, it is of particular interest to know that Christians
occasionally have sought the intercession of Muhammad when their
own saints proved ineffective, particularly in the birth of sons. As a re-
sult, a number of Christian males have names like Muhammad, Mah-
mud and Hasan as a fulfillment of their parents’ nidr promise.

Not all Lebanese among the five sects studied practice nidr. Differ-
ences in the degree of faith and the interpretation of doctrine lead to
very different patterns of behavior within the different sects. To practice
nidr requires a belief that all is not predestined, that humans can influ-
ence the actions of the supernatural through their appeals, and that even
a token willingness to reciprocate will increase the probability of the
desired outcome. Whether the request is fulfilled or not nidr serves a
human need to counter feelings of impotence in the face of life’s crises.
In the case of Lebanon, it also serves as a cultural bond crossing over
the religious cleavages that divide the people of Lebanon, and providing
crosscutting affiliations in which people of different sects who practice
nidr share a cultural bond that does not exist among those within the
same sect who hold divergent beliefs on the subject. While there are
notable differences in the way nidr is practiced among the five sects
studied, the similarities and points of convergence affirm important
elements of religious, cultural and human commonality. It may well be
possible to capitalize on such common elements and cross cutting affilia-
tions to weaken the cleavages and contribute to social integration in
Lebanon.
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Introduction

Recent years have seen a good number of studies of Islam in
Turkey, among them many which appear to concentrate on aspects of
popular religion. (Mardin 1982, 1989, 1991, N. Tapper 1983, 1990, R. &
N. Tapper 1987a, b, Wagstaff 1990, Delaney 1991, Toprak 1981. R.
Tapper 1991, Kandiyoti 1992, Marcus 1992, Schiffaner 1987:244-271). As
R. Tapper has noted concerning the earlier literature ‘Much of this
discussion is abstract and speculative; what is usually missing is any
detailed knowledge of how religion has been practised by the broad
mass of the Turkish people during the decades of the Republic, or of its
meaning and importance in their lives today.” (R. Tapper 1991:1). Even
less was known about women’s religious experience, which, mainly
though not exclusively, takes place away from the mosque, and was for
this reason considered to be marginal to cultural analysis. N. Tapper’s
description of women’s celebrations of the birth of the Prophet and
their visiting of shrines are pioneering contributions to Turkish
ethnography which begin to correct this long-standing bias (N. Tapper
1983, 1990). The aim of the present paper is to explore women’s
religious experience in NE Turkey through a detailed description of one
sermon (vaaz) which I witnessed in 1992. It will be argued that the
beliefs of small town and rural women constituting ‘folk’, ‘popular’ or
‘grassroots’ Islam rather than “official” Islam, are shaped by various,

! This paper is a product of fieldwork carried out jointly with Chris Hann and was
supported by the Economic and Social Research Council of Great Britain (R000 23 3208
01-1991-3).
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often contradictory forces. These include distinctive features of the local
cultures and family traditions, but also religious broadcasts on television
or radio, Islamic publications, and a range of informal religious services.
In this way folk Islam displays a considerable admixture of superstitions
believed by adherents to be profoundly Islamic but rejected by the
Orthodoxy; but it may also be easily and invisibly penetrated by quite
new ideas and extremist views, Folk Islam has a dynamic nature that is
capable of incorporating a range of new ideas’. Women may then be
caught in a dilemma. At one level they may reject the outward
manifestations and self-declared representatives of a movement widely
perceived as extremist, either because they have thought it through for
themselves or because they are under the influence of more secular
minded male kin or a husband. At the same time they cannot
completely resist the infiltration of extremist views into their belief
system. It is easy to recognize an extremist, a ‘fanatic’ in this part of
Turkey: she displays visible signs, particularly the covering of her face.
Relatively small numbers of women wear the long black ¢arsaf, for
which there are no historical precedents in this region. But it is far
more difficult for women to recognize extremist views, since these are
less tangible and are easily represented as part and parcel of true faith.
A taricat which on the surface may appear to be a small isolable unit
with well-defined boundaries can exert an invisible but far from
negligible influence on social life which is therefore difficult to control.
This applies particularly when the main channels for disseminating ideas
are women, whose meetings are semi-clandestine and whose religious
beliefs have always been somewhat removed from the Orthodox centre
controlled by men.

The main focus of my fieldwork was the Lazi, an ethnic group of
Caucasian origins, and observation was not limited to one clearly

2 It may be important to make it clear from the start that the folk Islam which I am
examining in this paper is not to be confused with Sufi traditions. Although Sufism and
popular or grassroots Islam are often identified as one and the same, as §. Mardin has
pointed out, such an equation is superficial and unfounded. (Mardin 1982:173).
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defined community such as a village or a small town. For most of the
research I was based in a small town and paid regular visits to villages
in the same district. The data I obtained should not be interpreted as
typically Lazi’. This district borders on an ethnically Turkish area. It
also contains large numbers of Hemgsinli, a group of Armenian origin
mainly residing further inland and higher up the Kagkar mountains.
Although most of my contacts were with local Lazi women I would
hesitate to say that what follows below is either uniquely Lazi, or that
it is typical of all Laz of the whole region*. All the groups residing in
this district are Sunni Muslims. The two major languages in use are
Turkish and Lazuri (the local Hemginli have lost their original tongue).
In spite of ethnic and linguistic differences it seems that Islam, which
was first introduced in the area in the fifteenth century, together with
the more or less simultaneous spread of Turkish culture has had an
important unifying effect and greatly contributed to a unification
process which has been continuing ever since.

The Lazi, whose conversion to Islam probably took place on a larg-
er scale in the seventeenth century (Bryer 1966:181), were formerly
Christian. All trace of this history seems to have disappeared from their
* collective consciousness by the nineteenth century. Earlier accounts of
the attitude of the Lazi towards religion give a contradictory picture. In
1834 Eli Smith wrote: ‘Among fruits the worst are cheraz [Kiraz]
(cherries), so among Moslems the worst are the Laz”. At the same time

¥ It is difficult to know what might constitute ‘typically Lazi’, since there is great
variation within and between the Lazi districts. It would be even more futile to claim that
my data are representative of a wider field, ‘typically East Black Sea’. What is certain is
that many of the factors discussed below, particularly publications and broadcasts, are
operating at the national level: but their interaction with regional and local factors is
bound to generate much variation.

4 g . = " %
For a general introduction to the ethnic make up of the region see Benninghaus

1989:176-178. For further discussions of Lazi identity see Feurstein 1983:29-35, Hann 1990,
Toumarkine 1991.

% Smith, E. & H.G.0. Dwight: Missionary researches in Armenia, Londres, G.
Wightman, Paternoster Row, 1834, p.458, and quoted in Toumarkine 1991:77.
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the area also had a reputation for sectarian fanaticism (Toumarkine
1991:77). Today similar confusion prevails due to geographic variation.

The province in which the most westerly Lazi districts fall has a
national reputation for religious conservatism. The district where my
fieldwork was carried out is perceived from Rize to be relatively liberal.
The religious devotion of the Lazi was summarized by a local intellectu-
al with the proverb: Ramazan Lazistan vizerinden ugar (i.e. ‘Ramazan
flies above Lazistan’ without their taking much notice of it)*. However,
within the Lazi region this district is seen as extremely conservative,
with more liberal attitudes towards religion and morality found in the
more easterly districts (particularly those in Artvin province, directly
adjacent to the Georgian border).

Based on observations during fieldwork in 1983 and 1988 in one of
the easterly Lazi districts Chris Hann concluded that ‘...whilst Islam
continues to provide a central moral underpinning for most lives, male
and female, in villages and towns alike, and across all ages, its power has
weakened considerably at least in some districts of the region. ... I
formed the impression that, whilst very few persons overtly rejected
Islam, equally few were strongly committed. Islam did not play a major
part in the daily lives of most of the inhabitants’. (Hann 1990: 65).
However, recent fieldwork has shown that this statement cannot be
applied to the whole of the Lazi region. In particular, the recent
appearance of a fundamentalist group in the most westerly district has
so far been unparalleled in any other district.

Women’s Religious Life

Both women and men are expected to fulfil the five obligations of
Islam, and there has never been any suggestion of women in this region
being less devout than men. In this respect the situation seems very
similar to that described by N. Tapper in Western Anatolia (N. Tapper
© 1983:81-2). What are the conditions to be met by a person who consi-

6 Oral communication from an official at the Rize Kiltiir Miidiirliigi.
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ders herself a Muslim? This fundamental question has rather different
answers in different parts of the Islamic world. Sometimes it is hard to
obtain a specific answer even in one particular locality (c.f. Ellen
1983:56). A profession of faith is usually considered sufficient to enable
one to become a Muslim. On further questioning, however, it usually
turns out that alongside this positive definition there exist some very
clear negative definitional features. For example, uncircumcised males
cannot be accepted as members of the Muslim community. Consuming
pork is usually another excluding factor’. Although wearing a headscarf
is a requirement for all women in some villages, its absence in many
others and in the town is generally treated as excusable, not least
because of the difficult position of civil servants and government
employees for whom it is illegal to cover their heads while at work®.
Praying regularly is important, but neglect of one’s daily prayers is not
considered to be an excluding factor. Women’s daily prayers are very
much a private affair but I believe that a very large proportion of
women perform them whenever they can. Rural women in the Pazar
region who are kapali (covered, i.e. always wearing a headscarf) and dine
bagli (devout) perform them regularly. If they miss a prayer because
they are at work they make up for it after their evening prayer (kaza
namazi). The same holds true of many small town women, and those
who go out to work know very well that it is possible to make up for

” The only exception that I know of in this district was the case of a devout, profes-
sional woman from the wealthiest of the old local agha families, who admitted to a group
of friends that she had tasted pork by way of experimentation when she was touring
England. Although her audience was shocked, her exceptional position in society made
it possible for her to confess an act which would normally entail excommunication from
the Islamic community. Far from treating it as a violation of a taboo, she managed to
turn this transgression to her advantage by relating this episode as a sign of her superior
enlightment and tolerance of non-Islamic cultures and foreign customs.

¥ Complete covering has never been a local custom. Although people agree that even
thirty years ago all women of the town were covered, this covering simply meant the
wearing of a headscarf and dressing modestly. This is a custom many town and most
village women practice today. Wearing the ¢arsaf, however, has never been widespread,
and their wearers are seen as extremists (z5ir1).
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the missed session. The annual payment of the religious tithe (zakat) is
usually performed, but there is a grey area here: since payment 1s subject
to one’s financial position, a failure to pay does not disqualify one as a
Muslim. The same holds true for the Pilgrimage to Mecca: performing
this obligation is considered to reflect economic resources rather than
the degree of religiosity. Some women do make the Pilgrimage usually
when they are beyond childbearing age. One local townswoman in her
late forties, wife of a well-to-do merchant, a devout person who ob-
serves religious obligations in daily life, was reluctant to accompany her
husband on the Pilgrimage because, as she explained, she would find it
difficult 1o cover herself up completely. Great emphasis is given to
fasting during Ramazan (= ramadan). While many professional women
and the wives and daughters of professional men probably do not pray
daily, most of these women do fast during Ramazan, or at least they
keep up the appearance of fasting’. The days missed on account of
ritual prohibition will be conscientiously made up for after Ramazan.
According to the estimates of a local religious leader, ninety percent of
women in the district fast, compared with approximately eighty percent
of men.

As far as life cycle rituals are concerned, marriage and death cannot
take place without the required Islamic rituals. The old, Islamic form of
divorce, however, is extremely rare nowadays. Separation usually takes
place through the woman leaving (typically in the absence of her
husband), or by the man staying away from home and starting another
family. Islamic divorce has no legal force and very little credibility
either®, Circumcision, another life cycle ritual widely celebrated in

? As noted by the Tappers in Western Anatolia, here too many men who consider
themselves enlightened republicans appear to rationalize a religious act in secular or health
terms: they often say that they fast for health reasons, or simply to keep the fasting wife
company; (for her being overtly religious is more acceptable, even in a secular state)
(Tapper & Tapper 1987:64-5).

1% Fifty per cent of legal divorce cases are initiated by women. This estimate is based

on my own statistics of divorce files from the court of one of the coastal towns over the
period 1989-1992.
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Turkey, has not been traditionally accompanied by conspicuous celebra-
tions in this area. Even today, many village families have their sons
circumcised with no accompanying festivities at all. These celebrations
are becoming more widespread in the coastal towns and in some of the
wealthier villages as a result of outside influence and improving
economic abilities.

Mevlid, the celebration of the birth of the Prophet, a ritual which
has acquired elaborate forms in Western Anatolia, though relatively
widespread in this area, is said to be a recent phenomenon, brought to
the area by intensifying contacts with the outside world in recent
decades (Tapper & Tapper 1987a). Mevl{ids are held on the forty-first
or fifty-second day after a death, and in subsequent years they may be
held to commemorate the anniversary". Mevlds are also held when
moving to a new house, or as alternatives to a secular wedding party.
A wedding with Mevlid (Mevlddlu diigiin) is held only when the groom
is a hoca or when a recent death among the relatives of either party
would render secular wedding celebrations inappropriate. As far asIam
aware, they are not usually held at the time of circumcisions. Mevliids
may take place at home or in the mosque and they usually involve the
presence of both sexes”. One pious townswoman whose husband
works in a tea factory situated next to a Koran school for boys chose
to invite its pupils to the Mevlid which she held in memory of her

' Some say that a Mevlid may be held seven days following the death, although
forty-one and fifty-two are generally regarded as the most appropriate times. No one
knows exactly which one is correct, but there is general consensus concerning the expla-
nation: it is a widely accepted view that it is on this day (either the 415t or the 52nd) that
the flesh is separated from the bones. There seems to be a degree of uncertainty con-
cerning the number forty-one. Some women talk about the fortieth day as crucial: when
the young widow of a local man left for Istanbul within a week following her husband’s
death, it was said disapprovingly that “she did not even wait for a period of forty [days]”

(karklar: bile beklemeds).

2 Even though there is normally some segregation, eg. through the use of a curtain,
this is strikingly different from the Tappers’ experience in Egirdir (Tapper & Tapper
1987).
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father-in-law. She believed that this lent an extra quality to the religious
merit gained thereby®.

During Ramazan some women have the Koran read in their home
by a hoca or a Koran course pupil, or anyone who is capable of doing
it. On the first day of the Seker Bayram: some women have a sura read
from the Koran at the graves of their beloved. This reading can also be
done by anybody who reads the Arabic script, e.g. a more educated
member of the family, or a high school student who has also been to
a Koran course™.

Though women as a rule do not attend the mosque all through the
year there is one notable exception during Ramazan, Women’s attend-
ance of the Teravih Namaz: in the evenings following the Yats: Namazi,
however, is limited to the district centre and in villages this is said not
to happen at all. Many townswomen assumed that this was not done in
town either.

B During Ramazan this particular family always gave alms to this course.
g P y yS g

" This is not the only difference in practices associated with the dead between this
area and Western Anatolia. In Egirdir ‘after burial, lictle attention is paid either to the
grave itself or to the theological ambiguities posed by the decomposition of the corpse’.
(N. 8 R. Tapper 1987:85.) Here women may be seen on the first day of the Jeker
Bayram tidying the graves of their relatives and saying prayers. [n addition, in some vil-
lages food, usually sweets, is left in graves for the dead. These packets of sweets are later
collected by children. To give children something in this fashion is also seen as sevap
(meritorious deed) by women. This practice is disapproved of by the local religious autho-
rities.

One can still sporadically come across beliefs concerning the return of the dead to
see if the members of his or her household are living as good Muslims and if they
remember the deceased and pray for his/her memory. The women’s mourningat the time
of the burial positively encourages women to cry and give an outlet for their pain, which
may sometimes reach the level of ecstasy. This contrasts with the practice observed by
the Tappers, who report that ‘Sorrow and mourningare severly discouraged (women say,
“if you cry, the pain will be the deceased, not yours”), and the bereaved are encouraged
to help themselves and the soul of the deceased through positive ritual activities’. (N.8
R. Tapper 1987:86).
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Finally, visiting shrines does not seem to be an essential part of
local women’s spiritual experience as in other parts of Anatolia (Marcus
1992, Tapper, N. 1990)",

The Growth of Fundamentalism

It is against this general background that in recent years a
fundamentalist group has established itself in the region. Although I
heard of the sporadic presence of clandestine sects, the Nurcus and
Siileymancis, I was able to establish direct contacts with only one
particular group, whose presence was also the most conspicuous. They
are secretive about their affiliation, but according to the local miuifti
their leader is 2 member of the Nakgsibendi order. They call themselves
Mahmutgu after their founder, who is said to live in Istanbul but to hail
from Adiyaman. The founder of the local movement is a Lazi from one
of the villages in the district where I lived; although only 8 kilometres
from the centre it is high and served only by a dirt road. This man,
whom I shall call Hamdji, a primary school graduate, is said to be a
self-educated man, who gained his superior religious knowledge through
longstanding study with mystic teachers away in the big cities, initially
in Trabzon and later in Istanbul. He is considered influential by friend
and foe alike and is reputed to have wide contacts throughout the
Islamic world. Although in the past his activities were often curtailed
by the authorities and he is said to have been persecuted and even
imprisoned briefly, nowadays his pious foundation is legally recognized
by the state. In 1969 he started a Koran course for boys in his own
village, which I shall call Sinanké&yii, on his own land in very modest
circumstances. At the time the premises of this course are described in
a recent colour publicity brochure as consisting of one room with a
mud floor and windows made of plastic instead of glass. Initially he had
only fifteen male pupils. By 1972 this room proved inadequate since the

" The only comparable shrine in this area is occasionally visited in cases of sickness
but never by women-only groups on account of the violent reputation of the district.
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number of his students was quickly increasing. In 1979 he started
building a new Koran course on a piece of his own land which now
forms the basis of his pious foundation. A five storey building for male
students was completed in 1984 and by 1985 another, three storey
building was completed for female students on a separate site in the
same village. According to the brochure the number of his students in
1992 was three hundred, although some of the students themselves give
slightly higher figures (200 for boys and 150 for girls). Most of the
students are boarders except for those who live in Sinankdyii. All
boarders pay a monthly fee, but very poor children are supported by
the foundation. The course is said to receive students from all over
Turkey, and locals say that most of these students come from extremely
poor family backgrounds. Most of the local children studying here are
girls numbering 10 in all. several nearby villages with a devout
reputation also send their children there. According to one girl’s
estimate, one quarter of the female students at the course come from
villages of the same district. For families with many daughters, to send
one to the course is a meritorious deed (sevap). Not surprisingly,
younger daughters who seem to be physically weaker and therefore less
capable of hard work at home and in the tea gardens, are the ones who
tend to be sent. In 1992 the family of one such girl paid approximately
100,000 TL per month for her upkeep. Children from Sinankdyii do
not pay fees, since they are not boarders. The students do not have a
summer holiday but have one week off each month, and of course they
do not go to school during Ramazan. The length of the course is not
fixed. Some stay for just a few months, while others may spend ten
years there.

The teaching concentrates on two areas. Reading the Koran in
Arabic takes priority, and those who pass their exams successfully may
proceed to the second stage, Hafizlik, which involves memorizing the
Koran. No matter how long one studies, graduation from these courses
is not officially recognized by any state-run schools. However, since the
standards are very high, it seems that students graduating from this
course stand a good chance of doing well at an Imam Hatip Secondary
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School', and then qualifying as state employed hocas: others stay on
and become teachers in Sinankdyii’s own course, in which case they are
likely to marry other hocas (sometimes Hamdi hoca is said to arrange
such marriages personally); they may as spouses eventually engage in
religious activities as unpaid (parasiz) hocas among women, whose job
is to run Koran courses, give sermons and conduct Mevliids". Given
the relatively high proportion of local girls at the course, the fact that
many will go on to preach informally among women means that the
views of Hamdi and his followers will be transmitted locally to a wide
circle of women'. At the moment there are approximately ten female
teachers at the course. One young girl told me that her daily routine
consisted of getting up at dawn when she hears the call for prayer
(ezan), then studying for a few hours before starting lessons at eight.
They have classes until six in the evening, with meal times and breaks.
(Non-boarders may go home for lunch.) She has to do some homework
in the evening, since a potential Hafiz has to memorize twenty pages a
day.

Nowadays the whole village has an extremely devout reputation.
Whenever people in the district want to give an example of true
religiosity or religious extremism, the name of Sinankéyii is mentioned.
It is sometimes called hoczlarin kéyii (‘the village of hocas’), others refer
to it as kiigiik Iran (‘little Iran’). The local miiftii, when asked if there
was a shrine in the district, answered in the negative, but then

1 The Imam-Hatip schools are state-approved institutions which were set up in the

1940s to provide education for the prayer-leaders (imams) and preachers (batips), cf. Aksit
1991.

17 Since Mevléids are not recognized by ‘Official Islam’, those trying to purify Islam,
Hamdi and his followers among them, discourage women from taking part. However, in
practice Hamdi’s woman students do conduct Mevlids since this is a good way of
establishing contacts and impressing ordinary women.

' Of course, male students are likely to do the same. But since many of them will
go on to a state controlled religious school and will eventually become state employees,
dependent on the state for their postings, they are more likely to moderate the views
which they voice.
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mentioned this particular village which is often visited with pious
purposes. And indeed, as we shall see, there have been examples, when
women were deeply impressed by such a visit. The presence of the two
courses certainly has had a great impact on village life, not only in the
observance of certain religious formalities but also in other ways.
Unlike most other villages in the region, many village men have beards
and many local women wear the ¢arsaf even when working in their tea
gardens. Formerly Sinankoyii had a particular reputation for violence
resulting from internal disputes and feuding. The worst such incident
recorded anywhere in this district took place in this village about thirty
years ago when the village headman was shot dead while attempting to
promote a road building scheme to which some villagers objected. It is
now widely asserted that since the establishment of the courses and the
consolidation of Hamdi hoca’s position and authority, such disputes are
out of the question. Hamdi hoca himself is said to have acted as a
peacemaker on occasion. It is tempting to assume that the notorious
history of this village renders it particularly fertile soil for
fundamentalist courses. '

Although Hamdi’s activities are often condemned as extremist
(as2ri) and his followers as fanatics (yobaz) by local men, both in town
and in other villages, many people respect him personally. His impact
is not appreciated universally. For several years this hoca, together with
the former schoolmaster and village headman prevented the Adult
Education officials (Halk Egitim Miidsirliigi) from organizing even a
sewing programme for women there. In 1992, as a result of the efforts
of a new, more secular headman and a new schoolmaster, such training
was organized and it was a great success with the women. Complaints
have also come from health workers. Local doctors say that children in
the Koran course are undernourished because of the lack or uneven flow
of funds, and one midwife related the difficulties she and her team faced
when, as part of their duties, they went Sinankéyii to give a lecture on
sexual education to the female students at the course. We were told that
when the state appointed mosque hoca leads the prayer in the local
mosque, Hamdi hoca refuses to attend. Some people claim that his tea
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gardens are attended to by his own pupils, but the students I talked to
deny this and say that he, like many other landowners, employs
labourers on a daily basis whenever need arises. Hamdi himself lives in
a large house which is said to be equipped with mod cons, and he drives
a modern car.

In spite of Hamdi’s benign influence there is a certain tension under
the surface in this village. The headman finds it uncomfortable. He has
a tea house in town, and spends more time there than in his village
home. He was instrumental in facilitating the women’s sewing course
and is very critical of Hamdi hoca and his influence. One of his seven
daughters is a pupil at the course, but he swears that he will never allow
his daughter to adopt the extremist views professed by some of the
other girls there. Although there is no television at the courses, most
local households do have television sets and at wedding parties they
dance and play music. Although more women in Sinankdyi cover
themselves more carefully in public than other village women, according
to some of the latter, if Sinankdyii women travel outside the Rize area
altogether they are likely to dress fashionably just like other women of
their age. The presence of the courses causes some tension between local
village girls and some of the female students at the course, and I
witnessed one rather angry verbal exchange when walking there. Secular
villagers and towns people, discussing these courses, present them as
isolated examples®”. It would appear that followers of Hamdi can easily
be identified from their mode of dress, and that their presence is largely
confined to one village, with its distinctive reputation. The ordinary
people from the village mix normally with others in town. They may
be credited with a higher degree of religious knowledge than other
people or they may be mocked because of the extreme behaviour
associated with their village, depending on the attitudes of the other
actors at the time. Since most students and teachers at the course are

' Others point out, that a new building has already been erected in another village
close by, and further, along the coastline at least one other building has gone up for the
same purpose.
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from outside the region they seldom leave the village and do not mix
much with locals.

While Hamdi hoca enjoys some personal respect in the district, his
followers are often ridiculed and called yobaz (‘fanatic’) by local men.
This applies especially to his female followers, who exert a controversial
influence: Some of the local girls who study at the course have an op-
portunity to disseminate their opinion to other women during Rama-
zan. In the next section I would like to present one such occasion in
detail.

A Women-only Vaaz

Local women gather for sermons (vaaz, or sobbet) when a female
hoca is available®. This is rather rare in villages and it is hard to tell
how widespread it is in the small towns. In the town where I was living
only one woman had a qualification as a state hoca. She was a Lazi,
born and brought up in the neighbouring district. After spending seven
years as a boarder at a Koran course in Istanbul she was married to a
local hoca and during my research she was the only female hoca in the
district to be officially appointed by the state. As part of her brief she
held a weekly Koran course for girls, and twice a week she preached to
local women. These gatherings took place in the apartment block where
she lived, in a room rented for this purpose. In addition there were
regular sermons for women in another part of the town given for
women by female students of the Sinank&yii Koran course. They met
twice a week during Ramazan, on Tuesdays and Fridays at twelve
o’clock in a private flat. Since the four students who organized and led
these sessions all belonged to local, well-to-do families in the town, they
were able to use a spacious flat in a modern apartment block owned by

% Since Mevl{ids are hardly ever organized separately for men and women only, and
women-only Koran recitals are limited to wealthy families, and visiting shrines is limired
and does not play an essential part locally, this is the most significant all-female religious
event.
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the family of the most charismatic of these students, who acted as
leading preacher. During Ramazan the students at the course are on
holiday, and therefore free to organize such events. In 1992 they were -
also hoping that they would be able to find the time to carry on with
weekly sessions on a regular basis after Ramazan. To the best of my
knowledge this plan was not realized, but the sessions were resumed
during Ramazan in 1993.

The students mentioned above were in some ways an exceptional
group. They were young, educated, highly articulate girls in their early
twenties from respectable, pious (dine bagli) but not extremist (a5
families from the town?. They had all joined the course voluntarily.
None of them had been brought up in a way that required them to be
fully covered, and their ‘conversion’ was tolerated rather than
encouraged by their families”. Since they had families in town and
money these girls enjoyed relatively more freedom than most of their
fellow students. They were often seen in town together, especially on
market days, and even on secular public holidays. The example of the
preaching student may be the most revealing. While still a pupil at the
local high school (/ise) she had gone about in modern clothes and
uncovered hair. She carries a picture of herself from those days which
is often shown to women as an example they too can emulate: anyone
can become reformed. She was later admitted to university to study
science. She described her conversion as a spiritual experience which
happened during a summer holiday. Out of curiosity she visited the

2! According to local people, attitudes to religion ranges from the extremist/fanatical
(astr1, yobaz) to the atheist (dinsiz = without religion). Most people condemn both
extremes and perceive themselves as moderately devout (dine bagl).

%2 The term ‘conversion’ may not seem appropriate here since they had been born
and brought up as Muslims. However, this is the best translation of the term they
themselves used to refer to their taking up a fully Islamic life (déndiim).

One of these girls was forced to leave the course by her brother before the end of
my stay because he did not want to be associated with the ‘fanatics’ through his sister.
We met her on her farewell visit to the course. She was angry and insisted that she would
continue with her ‘covered’ way of life anyway.
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village with the Koran courses mentioned above”. This young
university student saw the light while walking along the road between
the two main religious buildings. She heard a voice which ordered her
to give up her sinful ways and cover herself up. This she did. Shortly
afterwards she left university because she could not live according to
Islam there, enroling instead as a full-time student at the course®.
The sermon (vaaz or sobbet) to which I was invited began at twelve
on a Tuesday in Ramazan. Approximately sixty women of all ages, in-
cluding some female children, filled the large living room. Many of the
women here had earlier been in the mosque to attend the Tevarih Na-
mazi®. The audience represented mainly the families of petty traders
and local artisans. In the beginning I was told that news about such
events had been spread by word of mouth: the location and the time of
the next one were announced at the end of each session. The great
number of outdoor shoes left in front of the door was my first warning
of the size of the gathering. The floor space had been emptied so that
everybody could sit on the carpet. The preacher was the only one to be
seated in a large armchair that was placed in a corner, next to the hot
stove. Her fellow students squatted next to her. They had removed their
long black outdoor garments, and were wearing ankle-length dresses
which also covered their arms. The preacher herself wore a baggy dress
made of strikingly beautiful thick yellow silk and underneath her thin
headscarf her golden earrings were also visible. Unlike her fellow
students she also wore a great number of bracelets, usually worn only

B Such visits are made by many women, anxious to see for themselves this village
which figures so prominently in local conversation and imagination. Any pretext will do:
I knew some women who went out of their way to attend the award ceremony at the
end of the sewing course in this village, not because they were especially interested in the
clothes on display, but in order to catch a glimpse of life in this unusual community.

24 This abandonment of her degree course angered some of her more secular-minded
peers, for whom the prize of access to higher education is an extremely valuable one.

% During Ramazan women are admitted to the mosque to the ladies’ section to
attend the Tevarih Namazi, a supererogatory night service performed immediately after
the prescribed night service of worship.
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by married women. Her appearance was reminiscent of that of a rich
Ottoman lady, the jewel of the household. She clearly enjoyed this
luxury, and her appearance was probably deliberately symbolic. She was
out to draw attention, to impress the women present and add another
dimension to her words through her appearance. Her glamorous
appearance was in contrast with the modest, everyday clothes of her
audience. Needless to say everyone in the room was wearing either a
headscarf (bagortii) or a larger scarf (esarp) that covers not only the head
but also the bosom.

Obviously the presence of a Christian caused great excitement in
the gathering, but although it provided a cue for the discussion most of
the sohbet was conducted according to established patterns. The students
took it in turns to instruct the women in what to do next. First one of
them recited an Arabic prayer three times and the audience followed it
by fingering their rosaries. The same prayer was regularly repeated a
hundred times on a Friday. Then two suras from the Koran were
recited by one of the students. This was followed by a communal
prayer for the sins of all those present. After this the sermon proper
began. The preacher began by expressing her dissatisfaction over the
laxity of religious practice among the local population. She pointed out
that most of those present were not dressed according to the Islamic
requirements. She added that she and her friends went about fully
covered not because they happened to be students at the course but
because they were convinced that this was the only appropriate way for
a Muslim woman to dress. She added that about forty years previously
the whole of this district had been covered (kapali), meaning that no
woman would have been seen in the streets of the town without a
headscarf?. This had changed gradually following Atatiirk’s revolution.

% In a later conversation she revised this, confirming what others had told me, that
although thirty years ago no woman was seen uncovered, they were never fully covered
either. Those women wore a headscarf more in deference to local custom than as an ex-
plicit sign of religious conviction. She and her friends, however, covered themselves con-
sciously (suurlu). Perhaps this marks the biggest difference between today’s fundamental-
ists and rural Islam in the past.
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She warned that the media were the most effective mouthpiece of
anti-Islamic secular forces. As an example she mentioned that all
religious programmes on radio and on television were followed by
secular and often sensual music, dances which on television are often
performed by women in revealing clothes. This was all done in imita-
tion of the Christian West. She asked why a Muslim culture should be
fed the products of a totally alien Christian one, and warned against
westernization. She criticised the view that the achievements of modern
science and technology are essentially products of the West. On the
contrary, she said, Muslim scientists should be credited with these
achievements, since western science and philosophy had merely stolen
their ideas. This was followed by a strong attack on Christians and
Jews. The focus of her attack was the immorality and complete lack of
family values among these groups, topics that women were familiar
with and which they felt very strongly about. This was followed by
some parables from the Prophet’s life, quoted in Turkish, and other
simple moral stories on how to be a good Muslim. One of these con-
cerned a Swiss woman, a Christian, who agreed that her daughter
should marry a Muslim after she had read the Koran. She thought that
if 2 man followed all that was written in his Holy Book, he would
make an excellent husband. However, the man did not live up to these
ideals: he drank and gambled. The good Christian woman reproached
him and had to remind him of the teachings of his own religion. Then
the preacher launched an attack on other practices that contradicted
Islamic ideals. This time her target was capitalism which created
inequality, exploited the poor and favoured only the rich. She de-
nounced all those who practised usury. Capitalists and westerners were
out to corrupt the people of Turkey. She exposed the double-dealing of
certain Turkish politicians, who had come to the province just before
the elections and posed as good Muslims in order to gain votes. To
demonstrate his piety such a person might seek a photo opportunity
clutching a Koran in his hands; but he might also dare to take his hat
off and place it upon the Holy Book, and since the hat was the symbol -
of secularism, such an act could only be intended to represent the
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superiority of the West (Christians and Jews) over Muslims. Then she
moved back to topics more directly concerning women, i.e. morality
and covering. She repeated the view widely held by local women that
men whose wives went around uncovered had eaten (knowingly or in-
advertently) pork, meat or fat, which immediately renders them incap-
able of jealousy. This explained why Western men did not mind if their
women went about inappropriately dressed. In Turkey many men and
women have tasted pork, due to the deplorable activities of certain
forces out to undermine Islamic values by secretly contaminating meat
and other foodstuffs with pork products: even women’s lipstick
contained pork fat. After this another narrative was offered as a true
story. The preacher told her audience that in 1932 in Belgium an
international beauty contest was held and won by a Turkish woman.
That date marked the greatest victory of Christianity over Islam. The
contestants all appeared in two-piece swim suits and thus the Western
world succeeded in debasing a Turkish woman. In modern Turkey
many Turkish men were proud of their pretty daughters and eager to
show them off in fashionable clothes to others. In contrast, the situation
had been very different in the Ottoman period: when a man was asked
the names of his wife and daughter by a census taker the latter had been
beaten up for his impertinence. This strong nostalgia for Ottoman times
was elaborated by a metaphor in which she compared woman to a beau-
tiful jewel that needed to be protected and covered all the time, and
only locked at by its owner (the husband) in complete privacy. A jewel
permanently on display might arouse the jealousy of others, and, more
importantly, would lose its value. Corruption was partly blamed on the
influx of outsiders, the wives of professionals who had moved in from
other parts of the country, and especially the wives of army officers.
This sermon was concluded with the singing of some hymns (ilabis).
Some women wanted and were allowed to sing hymns which they had
sung before and which particularly appealed to them. Then the preacher
read out an anonymous poem in Turkish. This time the text was a
satirical verse against laicism. It was accompanied by frequent laughter
and exclamations by the audience. This was followed by a prayer, and
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then one of the students recited a sura from the Koran. A Turkish
explanation was read out by the preacher. With this the vaaz came to
an end and the women gradually dispersed. During this final phase
taped religious music was played. Before their departure younger
women exchanged religious books and hymn texts with each other and
the students”.

In spite of the differences in background and gender, it is tempting
to compare these girls with the model of the new Muslim intellectual
in Turkey as described by Meeker (1991). Many of his observations
concerning the emerging new male Muslim thinkers who disseminate
their ideas through the press seem similar to the views expressed by this
preacher: the rejection of western science and technology, the use of
language and subject matters the audience is familiar with, and the
‘attempts to reach conclusions which serve as an orientation for per-
sonal thought and action’ (Meeker 1991:190). Differences also are
‘significant: This preacher and her helpers are better educated in secular
as well as religious terms than their audience, and this helps them
command respect from an audience which consists largely of their
seniors. This, however also created an unbridgeable gap: the preacher
regards ordinary women as cabil (ignorant), while considering herself
and her followers bilgili (knowledgable). The issues tackled mainly
concerned appearance and clothing. In this respect the contents of the
sermon resemble more those of Islamic women’s journals, as analysed
by Acar (1991). Of course, it is impossible to reveal the Islamic world
view of this taricat on the basis of one sermon. But even these
fragments can help us understand the form in which women are ex-
posed to new ideas, or have their established views confirmed.

7 One of the most popular authors among the young pious women last year, whose
ideas I recognized in the sermon, was Emine Senlikoglu. She is a former fashion model
who, after_having reformed herself, has published numerous books popularizing the
practical teachings of Islam for a female audience. Her example as the ‘reformed sinner’
seemed to have affected this young preacher as well.



WOMEN, RELIGION AND BELIEFS IN TURKEY 277

From conversations I had with a number of participants, it seems
that the sermon described above was reasonably typical in spite of my
presence. Some other women in the town respect and admire these girls
openly. They are often described by devout women as ‘better than us’.
For women in general the greatest difference between themselves and
these girls is that the students have openly opted for a ‘covered’ way of
life. The standpoint of the preacher, although extreme, is not radically
different from the position they would normally be exposed to if their
religious guidance was entirely in the hands of their kin, or of more
moderate state employed hocas. The students may be dismissed at one
moment as isolated representatives of extreme views, and avoided or
pointed at in the streets; but at women’s gatherings and at other
informal meetings with their kin, their views do filter through. It is
noteworthy that a great many of the arguments used by the preacher
were directed at women’s appearance and therefore built upon their
sense of modesty. The anecdotes also deserve some attention. Both the
story of the good Christian woman whose moral standards were higher
than those of the Muslim male and the story of the beauty contest
served to evoke shame in the audience, in different ways. Among the
stories and references to women’s physical modesty a strong message
was conveyed, which can be summed up as anti-western, anti-Christian,
antisemitic and anti-capitalist. Strong views are also expressed
concerning those who try to implement Atatiirk’s principles. Even
though some women who had attended one or several sermons during
Ramazan continued to refer to the students as fanatics or extremists, this
was above all a reference to their extreme ‘covering’ and to their
insistence that others should cover themselves in the same way., Women
could adopt an individual standpoint on the degree of covering they
considered appropriate and on the merits of the anecdotes related at the
vaaz, but there was no challenge to the ideas underlying these stories
among those who heard them. Even women who are already familiar
with the ideas expressed at a sermon learn on these occasions to express
them in new ways. The connection between the consumption of pork
and jealousy was a particularly strong currant theme in 1992. When
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confronted with the apparent discrepancy between their failure to cover
themselves fully whilst accepting many of the other views of the
students uncritically, women often replied with another contradiction;
they said that ‘it is both very easy and difficult to live according to
Islam’.

That some women were clearly influenced by the sermons was ob-
vious. A young Lazi woman told me how during the month of Rama-
zan she had a dream in which she was reminded of her sinful ways.
They turned out to focus on the inadequacy of covering her head with
only a headscarf®. She worried about how she could account for her
sinful ways in front of God. She started wearing the esarp (a larger scarf
covering her bosom) and also to visit a Koran course led by a female
hoca in one of the neighbouring districts, to refresh her memories of the
Arabic script. She is a good example of the spiritual impact of the
sermons, even though she rejected the students and their background at
another level. She told me that on her visit to Sinank&yii one of the
young men there, himself a Lazi, resident of the village and also a
student at the course, saw her and later proposed to her through rela-
tives. The girl, who is twenty-five and therefore reaching the age
beyond which she will find it more difficult to get married, rejected the
proposal even without seeing the young man. Her explanation was that
she did not want to live in that village because of its fanaticism. The
ambivalent attitude of this woman is typical. In some ways the 5172 are
admired, but their example is seen as too difficult and undesirable for
the majority. Their impressive level of education, religious and secular,

B Asis well known, the headscarf in Turkey has become the symbol of religious ex-
pression among Muslim university students in the big cities. This is discussed by Olson
(1985) and Géle (1991). However, the headscarf has always had a deep symbolic meaning
for small town and village women as well. To walk without one may be a bold statement
of secularism and modernity reflecting not only on the woman but on her whole family.
In more tradirional villages such a move is virtually impossible, since it would be inter-
preted as immoral and irreligious (cf. Delaney 1991:88).
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is also seen as unattainable”. In some ways their message concerning
covering is more readily accepted nowadays, against the background of
virtually uncensored television programmes and the emergence for the
first time in this area of prostitution (the women are not local but
impoverished traders from the former Soviet Union (see Hann & Hann
1992). A political meeting in June 1992 organized by the Welfare Party
(Refah Partisi) was attended by several dozen women dressed in ¢arsaf.
Their banners included slogans highlighting their anxieties and grie-
vances such as ‘Otel-Motel-Aids’, ‘may the hands reaching out for the
headscarf break’ (basortiisiine uzan eller kirilsin), ‘we are not an adver-
tising tool, we want our identity!’ (reklam araci degiliz, sabsiyetimizi
istiyoruz), “This is not tourism - it is a scandal” (Turizm degil-rezalet).

It is certainly possible that this new pattern of trading and the asso-
ciated prostitution combined with the influence of satellite television
and down-market competition in the popular press will make more
people explicitly sympathetic to this fundamentalist minority, but this
remains speculation. Certainly some women in town and in villages tho-
roughly disapprove of the #s:r1, without regarding themselves as anti-
Islamic, or as anything less than good Muslims in their adherence to the
basic practical rules I outlined earlier. But even if the ‘fundamentalist’
groups are apparently confined to one distinctive locality, neither the
spatial boundaries nor the physical boundary established by their cloth-
ing prevents their exerting influence on their environment, partly
through their very presence, and partly through informal services held
exclusively for and by women.

¥ Education through self improvement is an important element in the message these
girls try to convey. Unlike the women in big cities as described by N. Géle (1991) they
do not believe that a university student can lead a fully Islamic life. Instead they call for
more Islamic bookshops to be established throughout the country, to raise the general
level of Islamic education.
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THE INFRACTION OF THE RELIGIOUS CODES
IN THE MEDITERRANEAN FOLK LITERATURE
The Case of the Islamic Guhi and the Sicilian Giufa

Francesca M. Corrao

University of Naples

Guha is a cunning-fool hero; more than a thousand years ago he
became the lucky protagonist of a series of comic stories known all over
the Mediterranean area. Guha’s legend, born in the Arab world around
the 8th century, was spread in the Ottoman age all over the Turkish
dominions; and eight centuries after the Arabs left Sicily his stories are
still alive in Sicilian lore'.

The study of the Arabic Guha, known as Nasreddin Hoca in Tur-
key, has stimulated the interest of many oriental scholars, as well as
some Italian anthropologists; but the Arabs no more knew about the
survival of the Sicilian Giufa, than did the Italians know of the existence
of the Arabic Guha.

Here I will try to examine a particular aspect of Guha’s stories,
which has emerged as a result of a comparative study of the Arabic,
Turkish and Sicilian traditions; my study will deal with Guha’s
behaviour towards religious codes and towards death.

The corpus of the Sicilian, Arabic and Turkish anecdotes has been
chosen from the stories of the hero recorded by Arab, Sicilian and
Turkish scholars during this century®. The results of previous studies

! A more complete bibliography of the classical and modern studies is in Pellat 1960;
Corrao 1991.

% This research is limited in space and in time due to the huge amount of material
that has been produced on Guhi/Nasreddin in the area that stretches from Morocco to
Iraq; here 1 have chosen the Arabic stories of the Mashreq in preference to those of the
Maghreb, because they are closer to the Turkish and Sicilian ones. For the time being, I
have chosen the modern age in order to understand the penetration of the stories among
the literate, both in Turkey and in the Arab countries. Furthermore, in this century

THE ARABIST. BUDAPEST STUDIESIN ARABIC 9-10 (1994)
https://doi.org/10.58513/ARABIST.1994.9-10.16
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of the comic hero pointed out that his stories are used as an
“exhaust-valve” for an oppressed people during difficult times of
historical crisis when it is impossible for them to express a direct criti-
cism of their rulers; further studies recognized in Guha the forefather
of the Mediterranean trickster figure’.

Guha / Nasreddin Hoca / Giufy, is the cunning idiot who uses
both cunning and stupidity to save himself from the absurd situations
that he himself has generated. Guha is the hero of adventures that occur
during the course of daily life. He is the metaphor for the man, at once
wise, foolish, noble and cowardly, working for the sake of humanity
but unable to stop the evil, and so on. The cunning idiot is a madcap
figure who subverts values and traditions and provokes laughter by
bringing together orders which are incompatible; laughter that helps to
overcome the anxieties of daily life. Guha commits transgressions in
every field: he throws into confusion any order that is an acquired value
in the society were he acts. Thus he acts as a thief, he makes mistakes
when he speaks, he misunderstands; he is not merely stupid or purely
cunning: he is always doing exactly the opposite of what he is supposed
to do. For example, when he wanted to hide some money he chose a
cloud as a sign by which to recognize the hiding-place; when he ate the
goose leg that he had cooked for Tamerlane, he swore that he had killed
the goose when it was sleeping on one leg; he stole the mantle of the
drunkard judge and later, during the trial, he extorted money from the
judge for he had violated the Qur’anic law; when his mother asked him
to pull the door (in the sense of closing it) and join her in the mosque
he did it literally and pulled the door off its hinges.

Guha/Nasreddin has been seen as a typical character representative of the national
community, and for this reason a particular meaning has been given to him: al“Aqqad
1956; Farrag 1954; an-Naigér 1979; Yiinis 1969; Képriilii Zade 1918; Gélpinarli 1961;
Oztelli 1964; Onder 1964; Onder 1971; Naci 1977; Sarab 1977; Pitre 1978; Calvino 1956.

= an-Naggir, 1979; Alpan 1977:186-196; Gursoy 1977:174-177; al-Shamy 1980; Sad
1985.
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The cunning-fool violates every written or implicit law of the moral
and behavioural code of the society where he acts, therefore some
stories narrated in the Christian area are different from the ones from
the Islamic countries; particularly those that deal with religious matters.
The distinction among them goes further than the changing of the name
given to the place of worship (church/mosque); it touches a particular
standpoint of religious belief.

In the Islamic world there are stories about Guha with a mystical
meaning. These stories, according to the oriental scholars, have Turkish
origins. To prove this they recall the existence of Nasreddin Hoca’s
tomb in Hortu (AkSehir, Turkey), which remains today a place of pil-
grimage. It is said that the mystic saint, Galal ad-Din Rami, used
Nasreddin’s stories to explain the most obscure standpoints of his
doctrine*. As for the Arabic Guha, originally he was not a mystic, but
later mystical stories of his deeds were introduced among the Arabs at
the time of the Ottoman conquest. In the 16th century the Egyptian
historian Galal ad-Din as-Suyiti wrote that one should not laugh at
Guhi, known as Nasr ad-Din Ram1 (the Anatolian), but should rather
ask for his blessing (Dayf 1958:25-40; an-Naggar 1979:66).

We will now examine the behaviour of this saint-cum-school master
— the name Hoca refers to the teacher of the Qur’anic school - who 1s
considered to be a mystic, and more precisely a wali, a friend of God,
to whom one turns to ask for his blessing. The interpretation of the be-
haviour of the mystic (wali or the fool) relates their strangeness, or
idiocy, to their relation with the divinity: they are so absorbed in the
contemplation of God that they do not give any value to life on earth
(Bausani & Pareja 1951:520).

Guha/Nasreddin displays an irreverence towards the religious class,
he mocks at bigots and infringes the most elementary laws of worship.

* In the Saltukname, of Abi I-Hayr Rami we find that Nasreddin lived in the
14th/15th century and was a dervish (mystic) of the confraternity of Sayyid Mahmud
Hayrani (d. Aksehir in the year 1268); cf. Shah 1973:17-22; Tamer 1973:172-173; Kritzeck
1973:153-158; Basri 1973:28-33; Boratov 1963:194-223; Christensen 1924:7-37.
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In order to understand his kind of irreverence I will present a few
examples: when he is in the pulpit of the mosque he gives strange
sermons; he hears the call to prayer and he runs away from the mosque;
he blames God for making melons grow on a small plant rather than a
big tree; he claims to be a prophet in order to escape from Tamerlane’s
violence; he pretends to be a school teacher but children throw stones
at him and his only student is a bear.

These stories have always embarrassed religious circles because of
the way they bring together both the sacred and the profane. It is worth
remembering here that such incongruity led the first Arab scholars who
studied Guha to believe in the existence of two different characters: a
wise man and a fool.

In Turkey the less orthodox stories have been attributed to the
most extremist mystics, like the Bektashi, whose behaviour merits
reproach, acting as they do against any human respect, and infringing
laws of conduct simply for the sake of being contrary: so once they
have been kept away from human conventions they can dialogue direct-
ly with God®.

This is a possible interpretation of the fool’s behaviour. But the
mocking of the religious elite reminds us of certain tricksters who mock
the shamanic rites. The fool’s tricks do not cancel the supernatural
powers, but make them more understandable and mitigate the fear they
can inspire.

It is worth mentioning that, among the people converted to Islamic
monotheism, the trickster survived, associated with Satan, the beloved-
hated by God. It can be said that, from a mystical standpoint, the figure
of the beloved-hated by God corresponds to the effort made by man to

3 Cf. Toygar 1977:164-168. The dervish (literally a beggar, a mystic) is a simple
member of a mystic confraternity. The sufism (mysticism), at the time of the seldjukids
rule (12th ¢) was accepted by the religious orthodoxy, and a growing number of people
felt the need for a wise man to act as spiritual guide in their mystical experience. Such
people created the need to establish rules and hierarchy: so came into being the dervish
confraternities; Bausani & Pareja 1951:509-522; Bausani 1958:94-103; Eliade 1972:173-174;
Miceli 1984:114-115.



THE INFRACTION OF RELIGIOUS CODES 287

reach a perspective where the contrarieties are cancelled out, and the
spirit of evil entices good. This rebellious angel has stimulated the
spread of many legends still living in folklore.

In the Islamic religion, Satan is called ar-Ragim (he who is pelted
away with stones). It is said that falling stars are thrown by angels
against devils who listen to their discourse and then report it to man
altering the original meaning (Q.15.18)°. This is another possible
correlation with the comic misunderstandings of the fool; like the devils
our hero is marginalised, ill-treated and pelted away with stones.

To associate Satan with the fool has a particular significance:
according to Islamic belief, both the sacred-divine and the sacred-
demoniac are concentrated in God. This explains why devils, being only
a weak counterpart of the divine, are simple executors of orders. Iblis
is a rejected creature, a deceiver who has no power over believers (Q.
15.27-43).

There are no mystical elements in the Sicilian tradition, but there
are irreverent stories against the religious class. Here again our hero
behaves as a “fool”. In Sicilian folklore there are many stories about
devils: in Lo Nigro’s classification of Sicilian folktales, few Giufa stories
are in this vein (Lo Nigro 1958).

Giufa’s devilish behaviour has no mystical meaning but he still in-
fringes the religious laws: he steals in church, he deceives the priest, he
blackmails the bishop, and worse of all he kills. The Sicilian fool, like
Arlecchino and Bertoldo, is reckoned among the heirs of the agrarian
devils (Camporesi 1976). But still Giufa’s devilish strength distinguishes
him from his companions, who flout laws but never kill. Giufa kills his
sister by giving her a very hot soup, and in the story of the “morning-
singer” he kills 2 man thinking he is a bird. But Giufa is not always an
unconscious killer, in fact he kills the priest’s mother by throwing

© We should remember that the Muslim tradition has introduced a theme which is
not found in the Qur'an: the presence of Iblis as an “adviser” or “opposer” of God in his
creation, in this function he acts as a negative and bad adviser, cf. Calasso 1970:71-90.
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stones at her, and he beats to death the man sent by the blacksmith to
dismiss him.

Sometimes the cunning-fool plays the role of the one who avenges
the weak, but even in such cases as this he behaves badly: he extorts
from the bishop who killed some goldsmiths out of greed. Giufa flies
in the face laws just for the sake of doing so. He also pretends to be
dead and steals from the thieves who are dividing their booty in a
church.

From what we have discussed two elements emerge: the devilish be-
haviour, culminating in murder, as a violation of God’s law; and the
systematic transgression of human laws. '

We can observe that the tradition of Giufa in Sicily was not
developed and therefore did not assimilate the mystical element, because
the Arabs left the island before they could adopt it from the Turkish
culture.

But the reason could lie in the difference of religious belief. In the
Christian tradition all good and evil is not concentrated in God: Satan
is equally dreadful to and influential on human beings, as we can read
from Giobbe’s book. The Sicilian Giufa is more devilish: he violates the
divine order and kills; that is a reason why he never becomes a wise old
man, like his Islamic counterpart, but always remains a silly boy.

The role played by the cunningfool in Christian society is quite
different from that played in the Islamic. In Christian culture there was
no need to prove and justify the historical existence of the mythological
fool; in his transition from mythology to fable the cunning-fool has
kept his mystery unchanged.

Vice versa in the evolution from pagan mythology to the Islamic
faith, the fool, as well as many others, has undergone a radical demy-
thologization. Islam has a typical and fundamental characteristic: it 1s a
monolithic monotheism that has justified historically all the pre-existing
mythological legends. That is what happened to Guha, around whom
a long list of contradictory evidence has been built, related by chains of
false transmitters who were supposed to have witnesssed his historical
existence.
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Guhi most probably corresponds to a pre-Islamic mythological
archetype to whom stories inspired by historical events were attributed.
Later these very stories became new myths. Here I can recall the ex-
ample of stories whose protagonists are Nasreddin and Tamerlane, or
al-Mahdi and Guha. The relation between the king and the poor evokes
a pre-existing model, like the one of King Solomon and Marcolfo (a
Jewish legend famous in the Roman empire in the 5th century A.D.);
the model was transferred to historical personages and then it became
part of a new mythology whose function was to lighten the tensions
caused in daily life by absolute power.

In the process of demythologization the Islamic stories of the fool
lost the magic elements which have survived in the Sicilian tradition.
For example, I recall the story where Giufa destroys the magic spindle
granted by the fairies so that he could produce the cloth without fa-
tigue; and another story where Giufa ploughs the sea with a magic
plough . The Sicilian Giufa, like the mythological trickster, wants to
roam idly and to run away from the hard reality of human work.

We have said that the difference between two religious cultures, the
Islamic and the Christian, characterizes the stories of Giufi / Guha /
Nasreddin on the theme of death too.

Let us compare the Sicilian story where Giufa kills the priest’s
mother who dismissed him, and the Arabic story where Guha, unjustly
condemned to death by the Caliph al-Mahdi, saves his life by uttering
a cunning phrase. The Islamic (%ul}é laughs and jests when he faces
death, because he mocks dreadful things, death never arrives in his
stories; Guha’s function is limited to the subversion of the given order
with a wry phrase, in this way he diverts fear from the sphere of exist-
ence.

The Sicilian Giufa violates the precept “do not kill” and by doing
so he diverts, among those who listen, the fear and the attraction of the
violation; therefore he defuses the tensions inspired by the religious
precept, and maintains the educational function of subverting the rule,
while by laughing he reconfirms it.
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None of the three Guha dies, as many other heroes of folklore;
Giufa is ageless, in his stories there is an absolute absence of any sense
of time, and he is always young. The Islamic Guha has a son who bears
the same name and is as stupid as the father; their relationship shows
the eternity of the character. The pretended eternal youth of the Arabic
Guha is mocked by his younger wife, who betrays him. As for the aged
Nasreddin Hoca, his wisdom is mocked by children.

The myth of eternal youth and sacred old age and death is brought
down and mocked; otherwise it would give a sense of seriousness to a
character whose main function is to provoke laughter.

To sum up, we should conclude by saying that Giufa’s violations
in Christian society are not necessarily considered as such in the Islamic
world. This responds to the very nature of the personage. As a matter
of fact in the Christian religion a different moral weight is given to the
prohibition of killing. In the Islamic world it is God who decides who
lives or dies; but to kill while propagating God’s law is a good action
worthy of a special place in paradise (Q. 2.190-193; 61.11). The Sicilian
Giufa is a devil who violates divine laws, but he does it for fun; by do-
ing so he diverts the fear of such violation among the listeners. As for
the muslim Guha, he is an executor of God’s will, who violates human
laws to re-affirm the need of God, and to invite people to reflect and
look beyond the limits of earthly bounds. Guhi seems to reflect what
can be called a mythology of the human condition, whose content re-
veals a mystery which is part of the human drama. The function of
these stories is to help man to overcome the sphere of direct experience,
lacerated and contradictory, to discover a hidden dimension of reality.
As a matter of fact, the narration of the adventures about the cunning-
fool gives us the chance to imagine a dimension where contrarieties are
erased, in view of a time without conflicts and strains. As I said before
the cunning-fool, with the subversion of traditional values and the
bringing together of incompatible orders, provokes a free laughter
which helps overcome the fears of existence.

These stories remind man that ultimate reality is beyond good and
evil, and, transcending the possibility of understanding them rationally,
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it can be grasped only as a mystery or a paradox. And, in this accept-
~ ance, it is possible to find the mystery of totality in the mystic tales of
the Islamic Guha, folly in the diabolic Giuf3, as well as in the Carnival
and New Year festivals; that is to say in those celebrations meant to
subvert human behaviour and to annul traditional values: which is the
same aim pursued by the mystic techniques of bringing opposites to-
gether (Eliade 1983: 112-113).

To conclude I would like to sum up the two different standpoints
which emerge from the comparison between the Islamic and the Sicilian
stories of Giufd. A first particular characteristic of the cunning-fool,
assimilated in Islamic culture is this: evolving from the mythical legend
to the tale, the couple God-Iblis is identified with historical heroes who
share divine attributes, like Tamerlane and al-Mahdi. The awful sacred
power of Islamic sovereigns does not correspond to Giufd’s antagonist:
the clerical apparatus, conformist and suffocating, is the antagonist of
the Sicilian peasant.

Guha/Nasreddin is not only a fool, he is also a blasphemous desec-
rator, a transgressor of religious morality. Giufa, instead, is a crazy
peasant and an iconoclast, (holder of the “cultura diaboli® that the
peasants never abjured) heir of the agrarian devils. The violent feelings
in the Sicilian stories echo the social hate and savage religious polemic
of certain medieval heretical groups, who were wildly attacked and mas-
sacred by nobles and churchmen in the name of God.

We can conclude by saying that, beyond the particular characteris-
tics, both in the subverted world of the cunning-fool Giufa, and the
wise-fool Guha/Nasreddin, the winner is the positive strength of a
laughter that subverts everything and involves everybody.
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TWO APOTROPAIC TEXTS
FROM THE JEWISH MUSEUM OF BUDAPEST

Ida Frohlich

Eotvés Lorand University, Budapest

The Jewish Museum possesses two printed apotropaic texts concern-
ing the warding off of demons (I am indebted to Dr. Ilona Beneschofs-
ky, Director of the Museum who was kind enough to make them avail-
able to me). The texts are printed on sheets of 9 by 15 cm. According
to Jewish tradition they were to be placed in the window of the room
of women in childbed. This practice is believed to ward off demons that
threaten mother and child. It is to be noted that they are printed texts,
which means that they must have been widely in use at the time when
they were printed, at the beginning of this century (they were printed
in Budapest, in Kiraly Street).

The Old Testament tradition frowns on all kinds of magic and be-
lief in demons'. But in spite of all disapproval, the practice of magic has
a long tradition in Jewish lore, from antiquity up to the present day.
Beliefs in demons have been widely known since ancient times, together
with various methods of magic used to avert the evil influence of de-
mons.

According to the Biblical story of the birth of the twin sons of
Tamar (Gen. 38:27-30), the midwife ties a red thread around the arm of
the newborn baby Perez. In the story we are told that this served to dif-
ferentiate him from his brother. In reality the red thread must have had
an apotropaic function. According to the Biblical story of Saul, the ill-
ness of the king was caused by a demon (rwh, “wind”, “demon”, “spir-
it”). This same Saul, on the eve of his final battle with the Philistines
conjured up the spirit of the dead prophet Samuel in order that he

! Deut. 18:10-13, cf. L. Sam. 28, the story of the witch of En-Dor who conjured up
the spirit of the prophet Samuel.
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might know the battle’s outcome. Other kinds of demons (sdym) are of-
ten mentioned in the Old Testament, without name or function. De-
mons (rwh) causing illness appear too in the Jewish Aramaic texts found
in Qumran: one of them is a fragmentary work entitled “Prayer of Na-
bonid™?, where the illness of the king Nabonid (probably a kind of skin
disease) is said to be caused by a demon (rwh). In another text, “Genesis
Apocryphon”, an Aramaic paraphrase of the stories of the Genesis,
one reads that the Egyptian Pharaoh was unable to lie with Sarah after
he had taken her from Abraham. The impotence of the Pharach was
caused by a demon (rwh). According to the stories of the New Testa-
ment Evangelists, Jesus and his disciples healed illnesses by exorcising
demons (pnewmata)®. The Testament of Solomon® - a Hellenistic
Jewish work surviving in Greek translation, and reworked by a Chris-
tian redactor - reflects a sophisticated system of demons in Jewish lore.

Apotropaic methods were widely practised according to the 2nd
Book of Maccabees, which mentions (2.Makk.12:40) warriors of the
Maccabean army wearing amulets of Canaanite type. The Aramaic
magic bowls - bowls with magical texts written inside - were widely
used among Syrian Arameans and Jews, with an apotropaic purpose
(Shaked 8 Naveh 1986). Other types of apotropaic texts as well as amu-
lets written either in Hebrew or Aramaic were widely used in late An-
tiquity and the Middle Ages. Greek magical texts witness that the use
of Hebrew formulae and names for magical purposes was considered to
be highly effective (Preisendanz 1928-31:1-2).

As a result of the many prohibitions of magical practices, the
authors of the Jewish collections of magical texts made a point of em-
phasizing that the practice described in the text belonged to “white

? Edition of the text: Jongeling, Labuschagne & van der Woude 1976.
3 The best edition of the text (with commentary) is by Fitzmyer (1971).
# Mt. 8:16-17, 32-34, Mark 3:15, Lk. 8:26-39, 9:1-2 etc.

> Edition of the Greek text: McCown 1922. For a standard English translation, with
introduction see Duling 1983.
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magic”, i.e. that it was a magic art practised for the purpose of helping,
and not of causing harm, to others. This is why Jewish magical collec-
tions dating from the Middle Ages bear titles demonstrating the helpful
character of the collection and are at pains to refer to Biblical precedent:
eg: Sepher Razim (Book of Mysteries), Hereb Moshe (The Sword of
Moses). The roots ksp or ’sp (both mean “work charms”, “practice
magic”) are totally missing from the titles of these texts and from the
epithets of the fictive authers - these words were used traditionally to
designate the magic practices of other cultures. In a similar way to the
titles of the large collections, the titles of shorter apotropaic texts also
make use of words different from ksp and ’sp: they are called segullah
(“possession”). The same name is employed for the apotropaic texts of
the Jewish Museum of Budapest. The two texts have many common
motifs, although they represent two different types of the family of the
segullab-texts.

Oowr first segullab (hereafter referred to as text A) is in fact a well-
known Biblical composition, the text of Psalm 121, with some addi-
tions. The psalm is a hymnic meditation on the nature of Yahweh, help-
er, comforter, and source of all good.

It is generally known that Biblical psalms were considered from An-
tiquity to be very efficacious for magical purposes. Psalms and prophetic
texts were often used for divining. Both kinds of text - psalms and
prophecy - were taken to contain revelations, not only for the age
when they were written, but also for the distant future. Both genres -
psalms and prophetic texts - were interpreted in this manner in the
Qumran community: they were considered to be texts foretelling events
connected with the history of the community®. The belief in the effica-
cy of psalms for apotropaic purposes was based on the idea that the

® These texts are called pesharim (on the basis of their common characteristic, the use
of the word pesher “interpretation”). Interpretations written to the books of Habaklkuk,
[saiah, Nahum, Zephaniah, Micah are known, but other prophetic books are supposed
to be interpreted, too. Ps.37 was interpreted in a similar way. A new edition of the pesher
to the book of Habakkuk, with commentary: Nitzan 1986. For other pesher-texts see:
Barthélemy & Millik 1955, and Allegro 1968,
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situation of the user of the psalm was similar to the situation described
in the psalm. The psalm used in segullah A is a so-called pilgrim-psalm.
The psalm describes Yahweh as the Lord, protecting man from harm.

Ps. 121 was not the only psalm used for apotropaic purposes: other
pieces of the collection, Pss. 93, 126, 127, were also in use for the same
_ purpose. The collection Shimmush Tehillim, compiled in the Gaonic
period, is a guide for the use of psalms for magical purposes (Trachten-
berg 1939: 109, 262). The work mentions Psalm 126 as a text to be used
against demons. In later times Ps.121 was used for the same purpose -
and the text noted as text A of the Jewish Museum may belong to this
later tradition.

The text of the psalm itself is to be read on the lower part of the
sheet, in a frame. The use of frames is characteristic of the segullab;
other parts of the texts thought to be important are also framed: as the
name Shadday (sdy), printed in bold characters. The name Shadday oc-
curs in the Old Testament a by-name for El or Yahweh. It was consid-
ered in the medieval tradition to be the most effective apotropaic name.
The name occurs very often as the first element of the texts of the me-
zuzoth, the phylacteria protecting Jewish homes. Another important el-
ement framed in our segullab is the sentence “annihilate the enemy” (g7
stn) and the felicitations “good luck”, “good constellation” (mz! twb).
On the upper part of the sheet, around the name Shadday, there are the
names of Adam and Eve, Abraham and Sarah, Jacob and Leah, Isaac and
Rebecca - referring to the legendary ancestors of the newborn baby
who is to be defended. The magic name of God, the felicitations and the
names of the ancestors have together a protecting function.

On the lower part of the sheet, around the frame encircling the
text, one reads words asking for the help of Yahweh, mighty God of Is-
rael. On the bottom of the sheet the name Shadday can be read, in a
frame. On both sides of the name, upside down, one reads the words of
a formula for warding off the witches, in various orders.

The whole sheet is encircled by an inscription enclosed in a frame
composed of a pair of lines. The text of the inscription is a short prayer
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asking for the protection of Yahweh and referring to the former deeds
of the God who defends the weak against the powerful.

As to the segullah noted as text B, it uses, for apotropaic purposes,
the same text — Ps. 121 - as segullab A, but in a different form. The
frame enclosing the text of the psalm is here not a line or ornament, as
in the case of segullah A, but another text. The text encircling the text
of the psalm is a narrative about the prophet Elijah, and Lilith, who is,
according to Jewish belief, the demon who attacks newborn babies.
Elijah meets Lilith and her entourage (byt dylh). The prophet reproaches

" the demon for her wickedness and impurity. Lilith replies that she is on
her way to visit a woman (here follows the name of the owner and user
of the segullah), in her bedroom, in order to destroy both her and her
child. She wants to seize the newborn baby, to drink his (or her) blood,
gulp down his brain, weaken his body. Elijah puts a spell (hrm) on Li-
lith, paralyses her, so that she becomes powerless. The demon begins to
beg: she takes an oath in the name of “the hosts of Israel” (i.e. the angel-
ic host) that she will depart if the prophet lets her live and that she will
not do any harm to the woman in childbed or to her child. Finally she
imparts to him her names - these names must be written down and
hung up in the room of the woman in childbed in order to serve as a
protection from Lilith and her train.

The names of the list of segullah B are corrupted, they are hard to
interpret. The first element of the list, preceding the name Lilith, reads
as "stryn". In fact, this is not a name, but an attribute of Lilith. The cor-
rect form of the word is striga - it is the name of a blood-sucking de-
mon who kills newborn babies. The figure of the striga was well known
in the eastern Mediterranean and in the Balkans from Byzantine times.
The characteristics of Lilith in segullah B are similar to those of the
striga.

The figure of Lilith striga is relatively late in Jewish demonology.
Lilith herself is an ancient figure in Jewish demonology. She is first
mentioned in the Book of Isaiah, among other demons, as a spirit dwell-
ing in desert places and ruins. In the prophetic text there is no reference
to the special function of destroying babies and women in childbed. As
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to the name Lilith, a demon called Lilu or Lilitu was known in Mesopo-
tamia from the second millennium. The Biblical name Lilith may have
originated from this name. The same demon appears as the figure of a
winged woman on an ivory tablet from Arslan Tash, dating from the
turn of the 8th and 7th centuries. The tablet bears Hebrew and Canaan-
ite words. On the other hand, the Testament of Solomon, a work about
magic dating from the Hellenistic period, mentions a demon called Obi-
zut. Obizut is 2 demon which destroys newborn babies and their moth-
ers (the name is corrupted: its ending leads us to believe that it was a
feminine name)’. As to her characteristics, the text does not give any
information. (Blood-sucking is not mentioned).

The corruption of the figures of Lilith and that of the striga, and
the story itself about the meeting of Elijah with Lilith may represent a
relatively late tradition. The tradition is rooted in South-European folk-
belief, centred around Greece and the Balkans. The story of Lilith meet-
ing with an enemy who subdues her is first mentioned (of a Hebrew in-
cantation written in Candia (Crete), in the 15th century (Cassuto 1934:
260). The enemy of Lilith is here not Elijah, but the archangel Michael,
coming from Sinai. The Candian text contains several names of Greek
origin. The names mentioned in it and also its structure as a whole are
similar to those of the incantations known from the Balkans. The incan-
tations are to ward off the baby-killing female demon Giillo (or Gello).

The Jewish tradition of Lilith may have been influenced by the
Balkan tradition. The text of our segullah B mentions, together with
Elijah, three other names, the names of three angels who help Elijah.
Their names are: synynw, snsnyw and smnglwp. The names are of Greek
origin and can be found in Christian apotropaic texts against baby-kill-
ing demons appearing as the names of the angels Sines, Sysinos and
Synodoros. The figures and names of the three angels originate, in all
probability, from Greek Christian tradition. By the 18th c. they have
become a standard element of Jewish apotropaic texts against Lilith.

7 Testamentum Solomonis xiii.3. = McCown 1922:43%*-44%,
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As to the figure of Elijah and his meeting Lilith, this element first
occurs in an 18th century Jewish work, in the second edition of the
book entitled Sod ha-shem (“The Glory of God”) by David Lida (1710).
Since that time the name of the prophet occurrs on several amulets and
in several apotropaic texts. The same texts mention Lilith striga or Li-
lith Astriga, similarly to segullah B of the Jewish Museum of Budapest.

The figure of Elijah has of old been connected with healing and
protection from illness, since, according to the Bible, the prophet healed
several sick, and even raised a boy from the dead (1.Kings 17, 2.Kings
2). In addition, Elijah appears in the Biblical stories as a magician, multi-
plying supplies of food and oil; a rain-maker - in short, as a person pos-
sessing magic powers. The New Testament and the Rabbinical tradition
ascribe to the figure of Elijah a special importance. In contemporary
Jewish tradition he is considered as the precursor of the Messianic age.
It is to be noted that the stories narrating the healings and miracles of
Jesus, narrated in the Gospels, are, from a typological point of view,
parallels of the stories of the healings and wonders of Elijah. The cave
at the Mount of Carmel, which was, according to the Bible, the scene
of the famous competition between the prophets Baal and Elijah (1.
Kings 18:20-40), has been connected from Antiquity with a tradition
concerning wondrous healings. Apart from the tradition connected with
Lilith, and discussed above, Elijah was seen in later Jewish tradition as
a figure protecting newborn children from harm. This is demonstrated
by the chair called kisse shel Elijahu (“Elijah’s chair”) used at the
ceremony of the circumcision of male babies. The chair symbolizes the
prophet himself. The words of the ceremony refer to his protecting
power as illustrated in the story where he raises a boy from the dead
(1.Kings 17:17-24).

The golden age of legends about Elijah was the period of Hasidism,
an 18th century East-European Jewish movement. According to Hasidic
tradition, the prophet foretold the birth of Israel Baal Shem Tov, found-
er of Hasidism. Elijah is perhaps the most popular Biblical figure in the
legends of Hasidism - he is more popular than David or Solomon. In
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the Hasidic legends he embodies the idea of righteousness: he is a popu-
lar hero who rewards the righteous and punishes the evil.

Coming back to our segullzh B, we can conclude that its final form
comes from Hasidic tradition. According to the superscription of the
segullab it is a smyrh lhyld mnhb ‘I sm twb “a protection for the child
against Baal Shem Tob”. The superscription, together with the other el-
ements of the segullah - the text of the psalm, the story about Elijah and
Lilith, the wishes mzl twb, q¥* stn, and ‘dm whwh pnymb - lylyt wht dylb
hws (“let Adam and Eve be with them - Lilith and her followers out-
side”), the Name of God, the names of Biblical ancestors, the apotropaic
sentence in various combinations of words - was intended to assure, ac-
cording to the belief of the user of the segullah, an efficacious protection
for the child against the dangers and illnesses of early babyhood.
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THE LIFE (GADL) OF TAKLA HAYMANOT
AS A SOURCE FOR THE STUDY OF
POPULAR RELIGIOUS PRACTICES IN ETHIOPIA

Istvan Ormos

Eétvés Lordnd University, Budapest

The lives of saints contain rich material concerning the secular his-
tory of a given country, the history of its church, the ethnography of
its various peoples, their everyday life, customs, habits, popular beliefs,
their Weltanschauung, etc. The interpretation of this source material is,
however, fraught with considerable difficulties. A vast corpus of scholar-
ly literature deals with the various aspects of this mesh of problems’;
here we would like only to draw the attention of the reader to some of
them. Hagiography 1s different from historiography in so far as it aims
at the moral and religious edification of the reader first of all, and not
at the recording of events for their own sake. As a rule, the more time
that has elapsed between the death of a saint and the composition of his
vita, the less reliable the data in it will be. Pious, benevolent or fraudu-
lent later changes, emendations, distortions, even falsifications and free
inventions abound in them. Saints also show a marked tendency to coa-
lesce with each other, to multiply by fission, and even to appear in dif-
ferent shapes by way of sequential metamorphosis®.

As far as Ethiopian hagiography is concerned in particular, two re-
marks shall be made, both of which are intended to underline the im-
portance of hagiography. First, it should be stressed that we lack authen-
tic chronicles of important early periods of the history of the country.
This goes for the era of our saint, Saint T4kli Haymanot, too (c.1215-

! See e.g. Delehaye 1955; Klyutevskiy 1988; Wilson 1985.

La'd e.g., Delehaye 1955:187. (“On prétend avoir découvert que, sous une forme, trés
épurée il est vrai, I’Eglise continue a offrir ses hommages 4 Aphrodite, 2 Venus, 4 la déesse
du plaisir charnel et de la fécondité animale.”) See below.
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1313) (Taddesse 1972a:121), because detailed Ethiopian chronicles do not
occur before the 16th century, and even one of the first descriptions
that exist about the military campaigns of an Ethiopian monarch comes
from the reign of “Amdi Seyon (reigned 1314-1344), who rose to power
just after Takli Haymanot’s death’. Second, the ratio of hagiographical
works is high in medieval Ethiopian literature, which on the whole con-
sists mainly of ecclesiastical literature. Consequently - apart from the
chronicles, the number of which is rather low - the lives of saints can
perhaps be considered as the most important source for what is available
of “secular” material, the interpretation of which is, however, not al-
ways easy (Taddesse 1970a).

In the present paper an endeavour will be made to contribute to the
study of the vita of Tikli Haymanot* as a historical source as well as
a source for our knowledge of the practices of popular religion of the

3 Cernetsov 1984:3-15; Kratkovskiy 1936:4f.; Kropp 1986:359-372,

* Gidla Tikli Haymanot is known in two major versions (Huntingford 1966; Tura-
yev 1902:81ff). 1) The longer Dibri Libanos version was composed in the early 16th cen-
tury but survives in 18th century manuscripts only. It was edited on the basis of a single
manuscript (Gadli Tikli Haymanot, ed. Budge). 2) The considerably shorter Waldebban
version was composed in the Ist quarter of the 15th century and survives in one single
manuscript from the same century (Gadlé Tikii Haymanot, ed. Conti Rossini). In ad-
dition to these two, 3) the Synaxarium contains a short version which is basically an
extract of the Dibri Libanos version (Synaxarium 1241-1246; Takla Haymanot/Senkesar.
Cf. Turayev 1902:52). 4) There is also an extensive Portuguese summary of the Dibri
Libanos version from the 17th century (Huntingford 1966:35). 5) There is a printed Ethio-
pian edition from 1946 A.M. [=1953/54 AD.], which I have not seen but which most
probably contains the Dibri Libanos version. 6) The existence of a so-called Dibri Hayq
version has been reported recently in a 16th century manuscript (Macomber 1986:391).
If it is really a third version unknown until now, then it may deserve our attention
especially in view of the well-known antagonism of the monasteries of Dibri Libanosand
Dibri Hayq (Cerulli 1965; Taddesse 1972a:160-173). In 1894 Conti Rossini made a census
of the manuscripts of the gdd! accessible at that time and found that in addition to the
single manuscript containing the Waldebban version, there were 13 manuscripts con-
taining the Dibri Libanos version, and also two Arabic manuscripts containing the Dibri
Libanos version (Gidli Tikli Haymanot, ed. Conti Rossini 98ff). A new census would be
highly desirable, especially with regard to the manuscripts microfilmed for the Ethiopian
Manuscript Microfilm Library (Macomber 1986).
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time, by discussing one particular wonder of our venerable saint, ad-
ducing parallels and attempting a tentative explanation of it. This
wonder can be found described in Chapter CIII of the Dibri Libanos
version: “Now in those days a most wonderful thing happened, for the
young men and monks, and the young women and nuns were in the
habit of sleeping together in the same bed, and they had no knowledge
whatsoever of the commerce between male and female in connection
with evil desire in their minds, for our father the holy man Takla
Haymdnét prevented Satan from touching his children. And when at
midnight the monks and nuns rose from their beds to pray, a man
would take up the raiment of a woman and say, “This is mine,’ and
similarly a young woman would take up the raiment of a man and say,
“This is mine,” and they drew together, each towards the other, because
there was no sinful desire in them, and because they were like little
children. And none ever heard a rumour that any shameful act was
committed by them during the whole time of the life of our father the
holy man Takla Hiymain6t the blessed one™. We shall be concerned
here with two constituent parts of this wonder: 1) the mutual exchange
of clothes between monks and nuns; 2) the cohabitation of monks and
nuns in the same bed.

1) At first sight the behaviour of the pious monks and nuns is
somewhat striking. Investigations, however, very soon show that related
phenomena are not so rare as one might be inclined to suppose. Similar
religious practices are known from classical antiquity. The mutual ex-
change of clothes between males and females is reported from Argos
during the festival of bybristika®. On the island of Cyprus, men and
women would exchange clothes during festivities in honour of Aphrodi-

5 Gadla Takli Haymanot, ed. Budge 88f. [Eth.] = 218f. [transl.).

® Burkert 1977:388f.; Nilsson 1906:371; Plutarch, Mulierum Virtutes 205.18-21 [245Ef];

Polyaenus, Strategicon 313.5-18 [VIIL.33]; RE IX,33.29-62. Cf. also Stadter 1965:45-53, esp.
50.
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tos, himself an androgynous deity, the male form of Aphrodite’. Some
sources describe this deity as a bearded Aphrodite: he had the physical
appearance of a man, wore the clothes of a woman, had a sceptre in his
hand, and popular belief considered him to be a man and a woman at
the same time®. Unilateral reversal of clothes is also reported in several
cases. On Cos, the bride was awaited and received by the bridegroom
clad as a female’, whereas in Sparta the bridegroom was awaited and
received by the bride clad as a male in the nuptial chamber®; in Argos
she also wore a beard". On Cyprus, we are told, a youth would lie
down and behave like a woman in labour as part of the cult of Aphro-
dite'?. Again on Cos, we hear of a priest clad as a woman offering to
Heracles®. Lucian of Samosata recounts the annual festival of Atargatis
(one of the main deities of Northern Syria in Hellenistic times, who in
Roman times became popular as Dea Syria), during which in an orgias-
tic procession the novices of the goddess emasculated themselves with
their own hands at the peak of the orgy and then put on female clothes
and ornaments™.

7 Macrobius, Saturnalia 181.26f. [3.8.3]; Nilsson 1906:373.

§ Macrobius, Saturnalia 181.24ff. [3.8.2}; Engel 1841 II,226ff.

% Nilsson 1906:371, 4514f.; Plutarch, Aetia Graeca 352.23ff. [304E].
10 Nilsson 1906:371f.; Plutarch, Lycurgus 248 [XV.3].

1 Plutarch, Mulierum Virwutes 205.26f. [245F]; RE VIIL,715.12f.

12 Nilsson 1906:369, 373; Plutarch, Theseus 42 [20.4]; RE VIII,715.13-17. For further
parallels and about this custom in particular, see RE 11,808.46-54.

B Nilsson 1906:371 [fn. 5], 451f; Plutarch, Aetiz Graeca 352.4-25 [58; 304C-E]; RE
VIIL715.21ff,

" Lucian, De Syria Dea 745 [51]. Haussig 1965 1,244f.; Nilsson 19411950 I1,614-630,
esp. 616f. A vivid yet hardly flattering picture of the activities of these priests is given by
Apuleius in The Golden Ass; Apuleius, Asinus Aureus 54-72 [VIIL24-IX.10]. About the god-
dess, see also RAC 1,854-860 [F. R. Walton: Atargatis] and RE 1V,2236-2243 [Franz
Cumont: Dea Syria]. About the priests, see also RAC VIII,984-1C34 [G. M. Sanders:
Gallos] and RE VII,674-682 [Franz Cumont: Gallos, 5)]. For further examples of the ex-
change of clothes in classical antiquity, see Delcourt 1958:5-27.
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In the Old Testament we find a strange prohibition in Deuter-
onomy 22,5: “A woman shall not put on that which befits a man, and
a man shall not wear the clothes of 2 woman, because whoever does so,
is an abomination to the Lord thy God”. It is usually interpreted as the
prohibition of an alien pagan cult or related religious practices
(Kautzsch 1922:300; Rad 1964:101), but the supposition of foreign in-
fluence is not absolutely necessary®.

Similar cases are known in Islam, too. It is commnon knowledge
that in Egypt, prior to his circumcision at the age of five or six years,
sometimes later, a Muslim boy will be “paraded by his parents through
several streets in the neighbourhood of their dwelling. (...) He generally
wears a red Kashmeer turban but in other respects is dressed as a girl,
(-..)” (Lane 1981:64). The same authentic description of everyday life in
Cairo in the first half of the 19th century gives a vivid picture of two
classes of professional dancing boys, who pursued their profession
dressed more or less like females (ibid. 376ff)". In 1979 the present
writer attended a marriage feast in Cairo (Abdin) where a professional
male singer appeared dressed in a neutral way which, however, re-
minded one more of a female than of a male; he was an enormous suc-
cess with the guests at the wedding party.

It is also well known that Shamans in Northern Asia often appear
in female attire (Zolla 1981:82f).

The emergence of androgynous deities is no doubt connected to
this phenomenon. Thus on Cyprus we hear of the bearded Aphroditos,

5 Cf. Wolff 1977:163ff. For the whole question, see Hoffner, jr. 1966:332ff;
Robertson Smith 1892:365; Ullendorff 1979:430 [fn.19], 435. It may be of some interest
to quote here what the famous medieval Jewish exegete, Rashi (died 1105), had to say on
this passage: “The apparel of a man shall not be on a woman - so that she look like a man,
in order to consort with men, for this can only be for the purpose of adultery
(unchastity). Neither shall a man put on a woman’s garment in order to go and stay
unnoticed amongst women. Another explanation of the second part of the text is: it implies
that a man should not remove by a depilatory the hair of the genitals and the hair be-
neath the arm-pit; Radi, Peras 108f.

' For the same period see also Nerval 1984:307ff.
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also called Venus barbata (Nilsson 1906:373; RE 1,2794.67), but most of
the time this androgynous deity is simply called Aphrodite (ibid. VIII,
716.19-24). In Rome we hear of Venus almus”. In medieval and
modern Europe, too, we encounter cases like those of Paula barbata,
Wilgefortis or Liberata; Saint Kiimmernis is venerated in the Tyrol
(Austria, Italy) and in Wallis/Valais (Switzerland): girls pray to her
bearded figure before their wedding (Réau 1958-1959:1342-1345; Usener
1879:XXITII). A statue of Saint Wilgefortis can be found in Westminster
Abbey: it shows the bearded figure of “a Christian girl who miracu-
lously developed a beard to save herself from the assault of her heathen
persecutor. The saint is here associated with learning (the book) and
with the reconciliation of duality (the T-shaped cross)” (Zolla 1981:26).
The main androgynous deity in classical antiquity, however, is Herma-
phroditus, but his cult can be regarded as a rather late acquisition of
Greek religion (Nilsson 1941-1950 1,491 [fn.2]). The same motif surfaces
in the field of philosophical literature in Aristophanes’ speech in Plato’s
Symposium (189c-193d)".

A most remarkable example of the metamorphosis of an andro-
gynous deity and its reappearance in Christian disguise is adduced by
Usener, who has shown convincingly that Saint Pelagia of Antioch,
whose legend dates back to the 2nd quarter of the 5th century and in
which the reversal of clothes plays a considerable role, is none other
than Aphrodite in new apparel: her name, Pelagia, is in fact one of the
most common adjectives of our deity (Usener 1879:XXI). Her legend
runs as follows: Pelagia, also called Margarito on account of her precious
pearl jewellery, the first and foremost dancer of Antioch, who became
rich through ineffably abominable sins, once by mere chance (which
turns out to be God’s guiding hand) happens to enter a church where
Bishop Nonnus, an ardent ascetic follower of the strict rules of
Pachomy, is preaching of the heavenly judgement and of the attainment

7 Macrobius, Saturnalia 181.1 [3.8.3]; RE 1,2795.28f.
18 Cf. Gauss 1958:89-93 and also al-Masdi, Murig VI,379.
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of eternal bliss. She is overwhelmed by his fiery words, is subsequently
baptized, and even succeeds in resisting the temptations of the devil,
who approaches her in the shape of an old friend. She then puts on the
clothes of a man and makes a pilgrimage to the Mount of Olives in this
attire, settles there in a cell under the name of the pious monk Pelagius,
spends all her time in excruciating exercises of atonement, and, after
three years, ascends to heaven (ibid. VI)®. Another Saint Pelagia was
also revered at Antioch: a virgin of 15 years, Pelagia sees that her house
has been surrounded by soldiers. She asks them for some delay, just
enough to get dressed properly. She puts on her nuptial dress, combs
her hair and then commits suicide, most probably by throwing herself
down from the roof or out of the window. The furious soldiers, feeling
deprived of their booty, set out now to pursue the mother and the sister
of Pelagia, who miraculuosly find themselves surrounded by a river and
drown in the whirling flood. A third Pelagia, that of Tarsus, is also
known in the Greek Church (Usener 1879:Xf). Tyrus also had its own
Pelagia (ibid. XVf). The names of two saints with similar lives, Marina
and Anthusa, are also regarded by Usener as adjectives of Aphrodite
(sbid. XIf., XXff). Further saints with different names (Margarita, Atha-
nasia, Reparata, Maria, Eugenia, Euphrosyne, Matrona) but similar lives,
mostly involving reversal of clothes, are no doubt appearances of the
same figure and thus remote descendants of our androgynous deity,
Aphrodite (ibid. XIII-XIX; cf. also fn. 1 above). We can now go one
step further and adduce an even stranger example of the various stages
in the development of the shapes of Saint Pelagia along the lines
sketched here. In the 10th century Hrotsvit (Roswitha) of Gandersheim,
of Saxon descent (born ¢.935), composed a legend in verse entitled
“Passio Sancti Pelagii”, in which she narrates the story of a young
Christian hostage from Galicia in Spain, who is martyred by the Caliph

of Cordova for refusing to submit to his advances®. This story, in

1 For the Ethiopic version, see Guidi 1932:33.
® Hrotsvitha, Opera 130-146. Cf. also ibid. 123-129 and Cerulli 1970.
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which the androgynous goddess Aphrodite, after a series of stages of
metamorphosis, surfaces as a Christian youth, is also remarkable as a
piece of evidence concerning the interaction of Islam and Christianity,
of how followers of the two faiths saw each other in the High Middle
Ages™,

If we turn now to the possible explanations of these phenomena,
we find that the most widely accepted interpretation of the (ex)change
of clothes involves the reference to magical practices”. This is no
doubt true of the Egyptian pre-circumcision procession where the boy
“generally wears a red Kashmeer turban, but in other respects is dressed
as a girl, with a yelek and saltan, and with a kurs, safa, and other female
ornaments, to attract the eye and so divert it from his person. These
articles of dress are of the richest description that can be procured; they
are usually borrowed from some lady, and much too large to fit the
boy” (Lane 1981:64). It is also true of the youth behaving as a woman
in labour, or of the various cases connected with marriage; for the case
in question here, my colleague dr. Alexander Fodor has suggested to me
an explanation along similar lines involving magic. It has been convinc-
ingly argued, for instance, that marriage is a very dangerous event of
grave importance, at which the participating parties are highly sus-
ceptible to the influence of demons and evil spirits. Among the factors
rendering both parties highly vulnerable to the influence of evil spirits
and demons is the important fact that they are subjected for the first
time in their lives to the genital excretions of the opposite sex. The
excretions in question, especially those of the woman, are in many cul-
tures looked upon as bringing harm to whoever comes into contact

' Homeyer points out thas this motif is a literary topos; Hrotsvitha, Opera 138
(commentary to lines 204-207). For a similar accusation on the Ethiopian scene, although
brought forward by a remarkable Ethiopian Christian, who was born and educated as an
Arab (most probably Iraqi) Muslim, see Enbaqom, Angasa Amin 95f., 195, 209, 259. In
general, see Daniel 1966:141-146.

2 Lane 1981:64; Nilsson 1906:372f; Nilsson 1941-1950 I,55f.; RE IX,33.59f;
Schimmel 1986.
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with them. The point in exchanging clothes would here be to make it
impossible for the demon, the evil spirit or the evil eye, to recognize
the bride and the bridegroom and thus to harm them. A similar expla-
nation for the transvestism of the Egyptian Muslim boy about to be cir-
cumcised is current among the indigenous population in Egypt (see
above). Another widespread attempt at the interpretation of these phe-
nomena sees some sort of initiation rites in them, marking the transi-
tion from one social or age group, or social status, to another. It is
stressed in this context that marriage ceremonies, for instance, are in
part, or were even more, perhaps exclusively, social events with the
whole community participating in them. This would also account for
the explanation of the Egyptian precircumcision procession. Here the
question could be asked: why is it only or mainly men who are affected
by these practices? In this context the considerably higher value and
greater importance of men in most societies is stressed. Still others
would regard at least some of these phenomena as welcome opportu-
nities for the venting of unbridled sexual desires, allegedly so character-
istic of the Semitic peoples (Nilsson 1906:373). It is hinted here that
most occurrences of these phenomena in classical antiquity tend to be-
tray some sort of Middle Eastern connection or origin.

It may be argued, however, that the whole question is much more
complex. It may well be that at least some of these cases are to be ex-
plained along the lines of magic originally; however, the whole question
deeply relates to one aspect of the personality of the participants, sex,
which can justly be regarded as one of the mightiest urges of human na-
ture as well as one of the most taboo. Consequently, any open and fla-
grant infringement of the taboos in this field, even when tolerated or
even prescribed by society in certain situations, will no doubt make the
participants extremely conscious of the uniqueness and exclusiveness of
the events in question. At the same time rituals very often tend to lose
their original motive and meaning for the participants; after the lapse of
a certain period of time one is no longer aware of the original purpose
of the ritual. Also, more than one factor will usually be involved in
these phenomena, with perhaps one of them predominating over the
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others. We do not want to delve here into this controversial network
of highly intricate problems involving such disparate, yet closely inter-
connected elements as the phenomenology of religions, the psychology
of the unconscious, comparative ethnography, comparative history of
religions, anthropology as well as cultural history, and even biology,
especially genetics. Just to mention one problem involved here: the
question of the genetic determination of sexual behaviour is of the
utmost importance in our case, that is, the question of how far the sex-
ual behaviour of a person is genetically determined and how far it is
acquired by learning and imitation. We cannot even venture to sketch
all these problems here nor is it necessary for our limited aim of at-
tempting to interpret the wonder in question. Hermann Baumann has
conducted an extensive survey of the phenomenon of the exchange of
clothes in various cultures with special interest in primitive societies
(Baumann 1955:45-59). As a result of his investigations he came to differ-
entiate between eight major types of the exchange of clothes between
the sexes, with four and three sub-types respectively within types 1 and
2, amounting to 13 major types in all (ibid. 49). Now, accepting this dif-
ferentiation, we will be inclined to classify our wonder under No. 6:
“Exchange of clothes between the sexes as a sign of fighting off demonic
powers”, yet Nos 3, 5, 7 and 8 may also be relevant to a lesser degree,
at least in the case of certain participants.

But why does all this happen at midnight? Probably, through its
close relationship to the height of darkness, midnight is the point of
time at which human beings are most vulnerable to the deeds of de-
mons, evil spirits and of the devil himself (Gunkel 1926:404 [ad Ps.
91,5f]). In the New Testament, darkness is the domain of evil (Lk 22,53;
Acts 26,18; Col 1,13; Ephes 6,12). The ghost of Hamlet’s father also ap-
pears at midnight. Consequently, it is quite conceivable that our pious
monks and nuns would try to avert the machinations of evil spirits and
demons during midnight prayer by way of exchanging clothes and thus
making it impossible for the evil spirits and demons to recognize them.
Some of them, however, may have found it fun (No. 8 Baumann), oth-
ers may have regarded this event as the expression of a perverted state
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(No. 5 Baumann), in others again erotic motives may not have been
completely absent (No. 7), still others may have found this event a wel-
come occasion for stepping out of the bonds of sexuality in general (No.
3 Baumann).

A remarkable parallel can be adduced from the life of another saint
to support our interpretation above: the story in question involves
monks, nocturnal prayer in the church, clothes, or rather their absence,
and magic. Saint Bi-silotd Mika’€]” in one of his conflicts with King
‘Amdi Seyon (reigned 1314-1344) manages to protect a woman from the
advances of the king in the following way: he orders his monks to gath-
er in the church at night, there they are told to undress and spend the
whole night naked in fervent prayers. Some carry out prostrations, as
many as they are able to, others shed tears profusely, others stand erect
like columns. The king falls ill with a severe illness and is on the verge
of death, but suddenly realizes the cause of his illness, lets the woman
go and sends a messenger to Saint Bi-silotd Mika’él with this informa-
tion, begging the saint to pray for him. At daybreak Saint Bi-siloti
Mika’el orders the monks to get dressed and the king is healed in due
course®, What we have here before us is no doubt the exercise of mor-
bific influence at a distance, where all the constituent parts of this
magical rite — the prayers, the various bodily movements (or their ab-
sence), the site (the church), the special part of the day (night), and the
clothing (its absence) all seem to play an essential role in the effective-
ness of the rite.

 20d half of the 13th c. - st half of the 14th c. His gidl was composed at the end
of the 14th c. or in the 15th c. and was published from a manuscript from the end of the
15th c. (Gddlé Abuni Bi-siloti Mika’el 1f.; see also Taddesse 1972a:112-117, 177f).

™ Gidla Abun Bisiloti Mika’él 36.24-38.24. Dr. 1da Fréhlich reminds me of the
distant similarity between this event and the story of Abraham and Sarah in the Genesis
Apocryphon (Coll. XIXf.; Dead Sea Scrolls). Though this may be true, yet the basic
difference between our story and the Genesis Apocryphon is that while there Abraham asks
God to intervene, in our case we are facing a distinctly magical procedure; Genesis Apo-
cryphon XIXf.; 23-27. Cf. also the famous triplet in Genesis 12,10-20; 20; 26,1-11 and also
Ginzberg 1946-1947 1,220-225.
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2) We shall now turn to the second constituent part of our wonder.
In the gidl we read that the monks and the nuns in Tikli Haymanot’s
monastery slept together in the same bed (the nice illustration to this
wonder in the MS Oriental 723 in the Magdala Collection in the British
Library shows this event clearly), but of course no sinful deed happened
among them whatsoever. The practice of the monks and nuns sleeping
together in the same bed does not seem to be in keeping with the well-
known tenets of monasticism in general®. As far as Ethiopia is con-
cerned, the Ethiopian version of the Rules of Saint Pachomy prohibits
monks and nuns from even entering each other’s monastery or nun-
nery, and rejects fornication®. The same ideas are reflected in the Fethi
Nigist, too?. Both the Rules of Pachomy and the Fethi Nigist have
held important places in the cultural history of Ethiopia; nevertheless,
their influence upon actual practice should not be overestimated: “on ne
peut citer aucun monastere éthiopien qui ait été organisé selon la ‘Regle
de S. Pachéme’™ and “il n’y a aucune Vie de S. Pachéme dans les manu-
scrits éthiopiens connus actuellement” (Simon 1941:301). Civil as well
as ecclesiastical life seems to have been subjected to unwritten traditional
customary law much more than to the regulations of the Fethi Nigist
(Hammerschmidt 1975), and of course for the period of Tikld
Haymanot the Fethi Nigist is devoid of any relevance since it was not
translated into Ethiopic (Geez) until the 17th century (Cerulli
1968:176f.; Guidi 1932:78f). Our knowledge of the history of Ethiopian
monasticism is scanty; about the early periods (before the 13th century)
we know practically nothing®. For later periods there exist various
collections of monastic regulations so far unedited, among them the

B Apophthegmata 489 (.v. “Unreinheit”); Heussi 1949:116ff. (#28); id. 1956:41ff.
(#8.2); Schmide 1963:126-129 (#12.2); Thiimmel 1988:116-122.

2 Serat 60.9-16, 62.24-63.2, 63.9-19, 65.10-18, 66.24-67.5, 67.16ff.
%7 Fethi Nagdst 106f. (No. 356), 113 (No. 377), 119f. (Nos 404, 406), 121 (No. 413).
28 Conti Rossini 1928:156-165; Simon 1941:301. Cf. also Kaplan 1986.
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apocryphal so-called Rules of Saint Anthony. What we do know is that
life in monasteries will have been regulated by the respective traditional
norms of each community in question, but of these norms scarcely any
study has so far been made”. Thus data furnished by the lives of vari-
ous saints will be of great help in the reconstruction of daily life and
practices in monasteries in early times.

Returning to the question of the cohabitation of monks and nuns,
we find it attested in other gidJs, too. Saint Anoréwos, a senior disciple
of Tikli Haymanot and the mdggabi (oeconomus) of the monastic com-
munity, is reported to have persuaded Tikld Haymanot of the prefer-
ability and necessity of terminating the practice whereby the meals of
the monks were prepared and served by nuns, who apparently stayed
with them under the same roof. Instead, he installed (male) disciples
(arde’et) not only to fulfil this function but to provide for all their
needs. This regulation, of course, enraged the nuns. A woman of dubi-
ous morals tried to calumniate Saint Anoréwos accusing him of fornica-
tion, and of being the father of her expected child. The saint was put in
chains, but through divine intervention the truth came to light, the
woman was punished by God whereupon she confessed her false accusa-
tion and the saint was exalted. Thereupon, perhaps under the impact of
this event, the saint convinced Saint Tikld Haymanot of the necessity
of expelling the nuns from the monastery, because in his opinion it is
better both for monks and nuns to live apart; it is only in this way that
the temptation to fornicate can be eliminated from the monastery: “Can
fire remain hidden among wood?” Tikli Haymanot found this an excel-

% Cerulli 1958:260f., 264f.; Hammerschmidt 1975:62f; Taddesse 19722:108-112. One
source creates the impression that these rules may have been rather vague. In the gad/ of
Abuni Tadéwos, a contemporary of Tikli Haymanot, the companions of the young
Tadéwos are trying to dissuade him from becoming a monk: “If you are alone in the
desert, what will you eat and drink being without a woman, because in our country there
is no law for the monks, of what one’should do, because no one has been sent to our
country, the place of monks, who could teach the rules of monasticism”; Gédlid Tadewos
86a22-b22 (accepting the editor’s emendations and slightly modified). See also ibid. 22-32.
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lent new idea, gave it his blessing and decided that this rule should be
followed forever™.

On another occasion Saint Bi-silotd Mika’el (see above) reproaches
King ‘Amdi Seyon (see above) for allowing monks and nuns “ to help
each other” (apparently to live together): in his view monks should re-
main apart because “it is not desirable for fire and (dry) grass to be in
one and the same place”. The king agrees and dispatches a herald to an-
nounce all over the country that it is forbidden for monks and nuns to
live together (Gédla Abuni Bi-siloti Mika’el 36.8-19).

In another illuminative story we read of a monk who invites Saint
Bi-silotd Mika’él to stay with him so that that they shall lead a solitary
and tranquil life together. The saint replies: “If you have a nun, I will
not stay with you”. The monk denies this. Thereupon the saint sug-
gests: “If you do not have a nun, then it does not behove us to stay here
but we should move to another place”. (The interpretation of this sen-
tence is not clear: was it perhaps so customary for monks in that area
to have “their” nuns that anyone infringing upon this unwritten law
would be considered deviant and forced to move somewhere else?) In
due course, however, when the monk is away, “his” nun turns up and
confesses all their sins to a priest of the saint, who in turn sends her
away entrusting her to the care of one of his disciples. When the monk
returns and discovers what has happened, he demands from the saint:
“Give me my nun back!” The saint flatly refuses: “You will not get
your nun back”, whereupon the monk flies into a rage. The saint asks
him: “What have you lost that you are so furious with me?” And here
the story ends (ibid. 40.5-41.1).

At that time monasteries seem to have been not all that well guard-
ed and secluded: in the life of Saint Anoréwos already referred to, we
read of the dangers that monks were subjected to. There was a woman
who accurately observed where Saint Anoréwos went, where he stayed
and where he slept. One day when he was still in bed, she fell upon
him, whereupon the saint exclaimed: “Tiger! Tiger!” The woman fled

¥ Gidli Anoréwos 71.12-73.21. Cf. also Taddesse 1972a:115f.
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in terror and hearing his shouts the monks came running to him, and
he told them that he had been attacked by a tiger; he said nothing about
the woman (Gédli Anoréwos 72.5-13). (This is the woman referred to
above who later accused him of being the father of her baby, whom -
the gadl expressly tells us - she had actually conceived by someone else.)
When the king grants Anoréwos permission to return to his monastery
Segaga from the exile, he is accompanied by numerous monks and nuns
(ibid. 89.20ff). During his renewed exile he founds a monastery in
Geddem, where numerous monks and nuns take the monastic vows un-
der his guidance (ibid. 90.24-30).

In the gdd| of Iyisus Mo‘a (died 1292)"" we are informed that the
most important demand™ of our saint is that the king should expel all
women from the tiny island where his monastery, the monastery of
Saint Stephen, is situated; this demand is repeated in the relatively short
gadl several times: apparently it was considered by its author to be of
the utmost importance®, It may be significant to note that in all these
cases the gad/ speaks of women and not of nuns; finally it becomes clear
that this usage is not due to negligence on the part of the author: when
complying with the saint’s wish the king orders the women to leave the
island, at the same time he invites them to the royal camp. (Certainly
he would not invite nuns there!) Some follow his invitation, while some
others remain on the shore of the lake and become nuns (Gédli Iyisus
Moa 30.5-20). In recounting the history of the monastery the author
tells us that for 400 years men were not separated from women (ibid.
19.26ff). In all probability this means that there used to be women on
the island who were not necessarily nuns and who apparently had regu-
lar contact with the monks, but whose presence, perhaps owing to the

31 About his person, see Cerulli 1965:1-XVI; Kur 1975:92; Taddesse 1970b:88-91; id.
1972a:158-167. The extant version of his gidl comes from the 2nd half of the 15th centu-
ry, see Cerulli 1965:XV.

*2 On the pact between King Yekuno Amlak (reigned 1270-1285) and Iyisus Mo,
see Cerulli 1965:1-XVI; Taddesse 1972a:161-167.

* Cerulli 1965:X1; Gidla Iyasus Mo'a 25.12-18, 28.34f., 30.5-20, 33.21-25.
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small size of the island, was felt to be most disturbing by Saint Iydsus
Mo*a.

All these data seem to support the idea that at least in earlier times
representatives of both sexes were not segregated in at least certain
Ethiopian monasteries*. This situation contradicted the official morals
of the Church: the sources at our disposal unanimously extol the virtue
of chastity®. Thus there seems to have been a gradual development to-
ward the segregation of the sexes, with official Church morals gradually
gaining ground. On the other hand, there may have been contrary ten-
dencies too: in the surviving fragments of the gid/ of Mirqoréwos (died
1419)* we read that in the beginning monks and nuns were strictly
segregated by him: he settled them in different places (Gddli
Mirgoréwos 32.31-33.6); women were not allowed to enter the
monastery of Saint Mirqoréwos (ibid. 37.16-19). Later on, however, the
situation changed: during the reign of Yohinnes (reigned 1667-1682),
when Tikli Iyisus was abbot, the gad reports that “in accordance with
the wish of this king and the wish of our father T4kl Haymanot, wom-
en and men stayed together, but earlier the rules of our father
Mirqoréwos were not like this” (ibid. 49.19-22).

Why was the Church so lenient? Where are the roots of this cus-
tom to be sought? The answer can probably be found in the way Ethio-
pia was christianized. The spread of Christianity went hand in hand
with the rapid (mainly southward) expansion of the Ethiopian feudal
state. During this process enormous masses of formerly pagan popula-

3 See also Cerulli 1958:262f; Taddesse 1972a:115f.

3 Cf, for instance, the remarkable figure of Mirhi Krestos (15th c.): Gidld Mérbi
Krestos 12.15-13.17, 24.6-25.4, 114.4-9, 18, 133.17-20. See also Gidli Isayeyas 246.19L.; Gadla
Ewostatéwos 26.11-19; 108.6-16, and also the relevant parts of Fetha Nigast (Fethi Nagdst
103-107). The segregation of the sexes as prescribed by the Rules of Pachomy also presup-
poses a positive judgement of celibacy, see fn. 13 above. On celibacy, see Heussi 1949:110
[#26q, r], 180 [#46i].

% He was a follower of Ewostatéwos, on whom see Cernetsov 1982:85-99; Taddesse
1972a:206-219.
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tions were baptized regularly, but owing to their quantity and the speed
of the process, their devotion to the new faith, even their knowledge of
its tenets, was only nominal in most cases. As a consequence of this
state of affairs, numerous pagan beliefs and practices were preserved in
Ethiopian Christianity (Conti Rossini 1928:163ff.; Hammerschmidt
1965:145f): no doubt many peculiar, sometimes even shocking episodes
in the gédls owe their origin to the basically pagan milieu. “A baby-son
of a woman submissively preparing the annual feast to commemorate
one of Tekle Haymanot’s holy days falls into the fire; but he is deliv-
ered from burning by the saint. On the other hand, a woman, who re-
fused to prepare the feast had her dough turned into feces. Tekle
Haymanot wrathfully destroys the crops and kills the animals of all
disobedient farmers while he blesses those of his followers. A recalci-
trant farmer is on one occasion made to burn to death. Besides the des-
perate need of economic support that the clergy felt, only the relative
novelty of Christianity in the area and the intensive opposition it must
have faced among the pre-Christian populations in those early days can
explain the crudity and the extreme bad taste of some of these alleged
miracles!” (Taddesse 1982:198). In order to gain converts, the Christian
clergy was also not unwilling to make “concessions to the established
pagan ways of local people. [...] A tradition relates that Filepos, one of
the disciples of Tikli Haymanot, instructed his followers to be rather
lenient towards their new converts and not to insist on a strict applica-
tion of rigorous religious practices. [...] Abba Gibri Minfis Qeddus,
whose monastery of Zekwala [in the vicinity of modern Addis Ababa]
was often physically located on the frontiers of Christianity, Islam, and
paganism, is said to have been given a promise” by God that ‘even
murderers ... and even those who worship idols and even those who
commit perjury shall be pardoned for your sake if they observe your
tazkar [=feast]”**. Among the miracles of Gibri Minfis Qeddus fol-

7 On the kidan, see Kur 1984.

% Taddesse 1972b:146f. About the whole process, see Cernetsov 1982:42-57, 71-85;
Taddesse 1972a:156-205, esp. 156ff., 168-171,
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lowing his gidl we find a rather bawdy story. In it the saint punishes
a woman for her libidinous way of life by having a snake enter her bo-
dy once when she is urinating. The snake lives inside her causing a lot
of trouble, including biting off her husband’s penis, whereupon he dies
at once. After a while the woman begins to hold the tizkar (feast) of the
saint and she gets her reward in due course: the saint expels the snake
from her body (Gadli Gibri Minfis Qeddus 95f. [No. 4]). The spread
of monasticism must be seen in this context, too: no doubt celibacy and
the segregation of sexes must have seemed a strange, not to say nonsen-
sical, stupid idea to the indigenous local population, who, in the words
of Gadli Filepos, “lived by eating, drinking, and fornicating all their
lives” (Gadli Filepos 3.7f). Even nowadays Ethiopians have an uncom-
plicated, healthy attitude towards sex: they regard it as an essential and
normal constituent of human life and do not make a lot of fuss about
it, they just practise it, and it may not have been different in former
centuries, either. As for the relative licentiousness of Ethiopians in the
past, we know quite a lot about the matrimonial habits of monarchs,
especially when they created some sort of a scandal. These examples are,
however, difficult to judge, because quite often political motives may
have played a role in them, too”. On the other hand, the extent of

% For instance we possess rather detailed information on the matrimonial habits of
King ‘Amdi Seyon, which public opinion considered as outrageous even by Ethiopian
standards: the king practised polygamy (the number of his wives amounted to 14), mar-
ried one or two of his own sisters and also took a concubine of his father to himself.
When accused on account of this last deed, he countered with the argument that in fact
the person in question had not been his father because he had been conceived during an
amorous affair between his mother and the brother of his (alleged) father. The clergy was
not impressed by this argument. (Gidli Abuna Bi-silotd Mika’el 25.16-29, 28.4-29.31; Gid-
li Anoréwos 82.3-12, 83.31-84.5. Cf. Cernetsov 1982:42-57; Taddesse 1972a:116ff). “Amdi
Seyon’s son, Siyfd Ar'ad (reigned 1344-1371) followed suit: after having concluded a sol-
emn pact with the Metropolit Ya“qob in which he obliged himself to observe strict mono-
gamy, he soon went back on his word and married his stepmother and had three wives
(Gidli Anoréwos 85.4-86.13. Cf. Taddesse 1972a:117f). On account of his great services
regarding the propagation of the Christian faith, King “Amdi Seyon is revered among the
saints of the Ethiopian Orthodox Church (Hammerschmidt 1967:54f). His death is com-
memorated by the Church on the 30th of the month Hedar; Synaxarium 308 (under his



POPULAR RELIGIOUS PRACTICES IN ETHIOPIA 323

present-day prostitution is clearly the outcome of the Italian-Ethiopian
War, although its roots can be traced to the royal camps of medieval
times (Pankhurst 1974). Some modern phenomena of “double morals”
can be regarded as being due to the coexistence of vestiges of ancient
pagan practices and Christian morals: the Church rejects divorce, yet
this open prohibition is circumvented in various ways and divorce is ac-
tually widespread and tolerated by the Church®; official Church mor-
als prescribe conjugal fidelity and virtuousness, yet promiscuity is
rampant and accepted; official high morals expect an Amhara youth to
enter the conjugal bond chaste and untouched, yet he is in fact com-
monly expected to have had premarital sexual experiences (ibid. 83, 99).

Thus there can be no doubt that the habit of monks and nuns to
sleep together in Gidlid Tikli Haymanot reflects the actual state of af-
fairs at that time, and is not an invention of the author of the gidl. As
far as the sleeping in the same bed is concerned, it was not possible to
discover parallel motifs in other gddls; it may be stressed, however, that
it appears in the shorter Waldebban version of our gidl, too*, and its
acceptance on our part as a historically true fact is in conformity with
the general tenor of our interpretation. But what transforms this habit
of the monks and nuns into a wonder in the eyes of Ethiopians is -
beyond doubt - the (alleged) fact that absolutely nothing happened
between them.

throne-name Gibri Misqil).
** Hammerschmidr 1967:141£; Levine 1972:100-104.

N Gadli Takli Haymanot, ed. Conti Rossini 115b-116a(F.27r). In the very short ver-
sion of the Synaxarium we read that Tikli Haymanot’s monks and nunslived in the same
house committing no sins and that they would pray and attend the holy offering to-
gether (Tikla Haymanot/Senkesar 39.3-7). Budge’s translation has a different text but the
relevant lines are not missing (Synaxarium 1245).
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DIE ERSTE BESCHREIBUNG DES “HAGG” IN DER
ARMENISCHEN LITERATUR UND DIE BEDEUTUNG DER
RITUALE IN DER VOLKSRELIGIOSITAT

M. Kristin Arat

Wien

0 Einleitung

Obwohl auch die Armenier ziemlich bald unter die Herrschaft des
Islam gekommen sind und im Gegensatz zu den Byzantinern sogar bis
in die Gegenwart unter dem Einflufl des Islam gelebt haben, finden wir
bei ihnen kaum Schriften, die sich mit dem Islam befassen. Auch zeigen
ihre Schriften nicht die theologische Tiefe, die wir bei den Byzantinern
oder den christlichen Arabern finden. Der einzige Traktat, der jenen der
Byzantiner gleich gestellt werden kann, stammt aus dem 14. Jahrhundert
und ist vom bekannten Theologen Gregor von Tat’ew (Arat 1992). Es
gibt natiirlich auch vor und nach ihm Theologen, die sich zum Islam ge-
dufert haben. Auch wenn ihre Schriften kaum theologische Auerungen
enthalten, sind sie nicht uninteressant, weil sie einen Aufschlufl geben,
wie sich die Armenier zum Islam verhalten haben.

Die einfachste Form war nicht zu reagieren. Der Mangel an Schrif-
ten iiber oder gegen den Islam dokumentiert gut diese Haltung. Offen-
bar hielten die Armenier es nicht fiir wert sich mit dieser Religion zu
befassen. Die zweite Richtung ist politisch motiviert und reicht vom 7.
bis zum 20. Jahrhundert, Bischof Sebéos fragte sich worauf sich die mili-
tirischen Erfolge dieser Religion beruhen (Arat, in Druck/a), wihrend
Bischof Kiileserian schrieb: “Damals erschien mir so eine Arbeit als eine
besondere Notwendigkeit, denn ich hatte beobachtet, dafi das armeni-
sche Volk, nicht einmal im elementarsten Sinne eine korrekte Vorstel-
lung vom Islam hatte, der mittels tiirkischer Regierung und der sari‘a
{iber das Volk herrschte” (Kiileserian 1930:5). Dahinter steht offene oder
verborgene Angst. Die dritte Haltung ist das Bestreben zu widerlegen,
allerdings nicht so sehr auf theologischer Ebene, sondern indem man

THE ARABIST. BUDAPEST STUDIESIN ARABIC 9-10 (1994)
https://doi.org/10.58513/ARABIST.1994.9-10.19



334 M. KRISTIN ARAT

sich iiber die Religion, niherhin iiber deren kultischen Bestimmungen,
lustig macht. Diese sind die sichtbare Seite der Religion, daher leicht
“zuginglich”, aber fiir den Auflenstehenden ohne jeden Wert, da ihm,
oftmals sogar fiir den Gliubigen selbst, der Sinn und die symbolische
Bedeutung verborgen bleiben. Selbst Gregor, der sich im ersten Teil
seines Werkes auf die Apologie des Christentums beschrinkt, deren Ziel
es ist, den Glauben an Christus und den trinitarischen Gott zu verteidi-
gen, wird im zweiten Teil polemisch, aber macht sich gleichzeitig auch
selbst licherlich, wenn er den Kult angreift und z.B. {iber das Fasten
sagt: “Am Tag fastet ithr und in der Nacht nicht, weil ihr glaubt, Gott
sicht am Tag und nicht in der Nacht!” (Tat’ewac‘i, HS fol. 72 a,b [XIV
6, 7). Auch weite Teile der Beschreibung des hagg in unserem Text zie-
len darauf, die islamische Wallfahrt und ihre Riten licherlich zu
machen.

Es ist auch zu bemerken, dafl dieser Kreuzzug sich in fast allen Fil-
len nicht gegen den offiziellen Islam, sondern gegen ein Zerrbild dessen
richtet. Sebéos als Zeitgenosse Muhammads kannte noch sehr wenig
vom Islam. Das Wenige, was er wei}, ordnet er in sein biblisches Wis-
sen ein; Makka liegt auf der Sinai Halbinsel und von dort stammt Isma-
el. Diese seltsame Lokalisierung wird im Mittelalter fortgesetzt und um
weitere Legenden bereichert, die sich um die islamische Tradition bil-
den. Auch in der Neuzeit indert sich nichts an dieser Situation. Mittler-
weile leben die Armenier schon seit einigen Jahrhunderten unter dem
Islam, denn die Araber werden von den Seldschuken, diese von Persern
und Osmanen abgeldst. Dennoch scheinen die Armenier wenig Ahnung
von der Religion der herrschenden Schicht zu haben, und der Kreuzzug
geht weiter. Diesmal riickt der Volksislam in den Mittelpunkt. Grund
ist nicht nur die ausgeprigte Stellung des Kultes - jene sichtbare Seite der
Religion -, dessen Ubertreibungen sofort Nihrstoff fiir Kritik und Ge-
lichter bilden, sondern auch der leichte Zugang zum Volksglauben, auf-
grund ihrer Verbreitung im Volk. '

Ziel ist die Beschiftigung mit dem Islam iiberhaupt zu unterbinden.
Gregor empfiehlt jenen, die gefragt werden, ob der Wein halal oder
baram sei zu sagen: “Sag’ ihm kurz, uns ist er halal und euch haram”
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(Tat’ewaci, HS, fol. 65 a [XI]). Der Autor des Textes, der uns eine Be-
schreibung des hagg iiberliefert, gibt sein Motiv - die Beschiftigung mit
dem Islam ist zu meiden -, schon zu Beginn des Textes bekannt und
schreibt: “Ich wollte das euch schreiben, damit ihr lernt und nicht an
ihre Worte glaubg,...” (Kiileserian 1930:194).

Die Erklirung fiir die Haltung der Ablehnung und Abgrenzung der
Armenier ist nicht schwer. Erstens waren die Armenier im Gegensatz
zu den Byzantinern ein kleines Volk. Sie konnten weder so souverin
auftreten wie diese, noch hatten sie Zeit und Mufle sich mit der Theolo-
gie einer fremden Religion zu befassen. Als kleines Volk hatten sie prak-
tische Interessen, wie das politische Uberleben, zunichst zwischen den
Byzantinern und Arabern, spiter gegeniiber den Seldschuken und Osma-
nen. Das sah gegeniiber Byzanz so aus, dafl sie neben den kriegerischen
Auseinandersetzungen sich theologisch mit ihnen befafiten, bzw. ihre
theologische Arbeit das Ziel hatte, eine armenische Theologie und Tradi-
tion herauszuarbeiten, mit der sie sich von den Byzantinern distanzieren
konnten, um damit auch ihre Interessen beziiglich politischer Unabhin-
gigkeit zu untermauern. Gegeniiber Arabern, Persern und Osmanen hin-
gegen waren sie nur politisch motiviert, da der Islam nicht darauf aus
war die Christen zu bekehren, sondern nur zu unterwerfen. Das war
auch der Grund, weshalb die Armenier sich politisch &fters auf die Seite
der Araber gestellt hatten. Die Interessen der Armenier waren stark
national, aber wenig religiés bestimmt und es gehort zu threm Wesens-
zug, dafl sie nicht einmal ihre katholischen oder evangelischen
Konationalen zum Glauben der Nationalkirche zu bekehren versuchen,
was allerdings zu ihrer Marginalisierung fiihrte, da die Zugehérigkeit zu
E]miacin einen nationalen Aspekt in sich trigt. Erst recht wire eine
Bekehrung der Muslime oder ein Dialog mit ihnen véllig auflerhalb
armenischer Interessen gewesen. Aus dhnlichen Griinden kann auch eine
Diffamierung des Islam bloff um der Sache wegen nicht das Ziel der
Armenier gewesen sein, und die Licherlichmachung ist nur ein Mittel,
den eigenen Leuten die Lust auf eine Beschiftigung mit dieser Religion
zu nehmen. Besonders die armenische Uberlieferung der Riten des hagg
scheint dieses Ziel zu verfolgen.
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1 Allgemeines zum Text iiber den bagg in armenischer Uberlieferung

Der Text, der uns eine Darstellung der Riten des hag¢ in armeni-
scher Sprache iiberliefert, gehrt in jene Gruppe mittelalterlicher Werke,
deren Autoren meist voneinander abschreiben, erweitern und weitge-
hend eine legendenhafte Darstellung des Islam bieten. Die wichtigsten
Autoren dieser Gruppe sind Mxitar Anecti (12. Jh.) und Samuel Anec‘i
(12,jh), Vardan (13.Jh.), Movsés Dasxuranci (8./10. ? Jh.), Kirakos
Ganjakecti (13.Jh.) und Tovma Arcruni (9./10.Jh.). Sie schreiben auch
nicht Werke iiber den Islam, sondern erwihnen ihn innerhalb ihres
meist historischen Werkes. Einen Schwerpunkt bilden der Entstehungs-
berichte des Islam und biographische Notizen iiber den Propheten Mu-
hammad. Patkanian hat diese Notizen der armenischen Autoren iiber
den Islam zusammengestellt und im Anhang seiner Edition der “Ge-
schichte” des Mxit“ar Anec‘i 1879 herausgegeben (Patkanian 1879). Eini-
ge Stichworte sollen eine Idee iiber den Inhalt geben': Muhammad war
ein Kaufmann; in Persien geboren (Pseudo Sapuh Bagratuni 10./11. Jh.);
war Sohn Ismaels, geboren von Hagar und gab den Ismaeliten ein neues
Gesetz; er begegnete dem Monch Sargis Bahira; totete diesen (Movses
Dasxuranc‘i), Bahira lebte auf dem Sinai bzw. in Agypten (Kirakos,
Tovma), Muhammad ordnete Salman an den Qur’an zu schreiben (Tov-
ma); und war Kommandant der Araber und Juden (Tovma) (Thomson
1986).

Eine, natiirlich entstelite Darstellung der Riten des hag¢ mit dem
bereits erwihnten Ziel, die Attraktivitit des Islam zu brechen, iiberlie-
fern unter ihnen zwei Autoren. Diese sind Mxit‘ar Anec® im 12. Jahr-
hundert und der von ihm abschreibende Vardan im 13. Jahrhundert.
Der erstere war Priester der Kathedrale von Ani und schrieb eine Ge-
schichte, die bis zu den Kreuzziigen reicht. Vardan hingegen hat eine

! Die in Klammern gegebenen Autoren vertreten eine von den iibrigen abweichende
“Sonderiiberlieferung”, wihrenddie nicht besonders gekennzeichnetenInformationen All-
gemeingut sind.



HAGG IN DER ARMENISCHEN LITERATUR 337

weitaus bekanntere “Universalgeschichte” verfafit, von der Teile in euro-
pidische Sprachen iibersetzt wurden.

Kiileserian, der 1930 das Werk Gregor von Tat’ews ediert hat,
bringt im Anschluf} daran auch Anectis Text und daneben eine ausfiihr-
liche Fassung dieser Passagen iiber den Islam, die er in einer Handschrift
Nr. 1288 aus dem Jahre 1273 im Kloster St. Jakob in Jerusalem gefun-
den hat, die einem Priester Yovhannés Vanakan (1181 -1251) zugeschrie-
ben wird. Eine Notiz in der Handschrift am Rande des Textes vermerkt
jedoch, dafl dieser Text eine Ubersetzung, bzw. eine Neuredaktion eines
karsuni Textes, also eines arabischen Textes in syrischer Schrift (s.
Troupeau “Karshuni”), - entstanden im syrischen Raum - sei, aber laut
Kiileserian (1930:189-193) bleibt es fraglich, ob Vanakan als Ubersetzer
dieses Werkes anzusehen ist, weil viele Indizien dafiir sprechen, dafl
dieser Text bereits lange vor ihm ins Armenische iibersetzt wurde. Der
Text ist bis heute unbekannt geblieben.

2 Der Text®

Der Text beginnt mit der Feststellung, daf der Inhalt einem Mann
aus dem Kreise Muhammads zuzuschreiben sei. Spiter habe er sich in
Kreta zum Christentum bekehrt. Auch eine Begriindung fiir das Verfas-
sen der Schrift wird angegeben: “Damit ihr lernt und ithren Worten
nicht glaubt, oder meint, sie wiren gliubig, weil sie dauernd Gott er-
wihnen” (Kiileserian 1930:194).

Etwas weiter beginnt die Geschichte Muhammads. Er war aus dem
Stamme Qurays, Sohn des Ismaels, kam zum Berge Sinai und wurde
Schiiler eines Einsiedlers, der Arianer war. Dieser fithrte ihn in die Hei-
ligen Schriften ein, angefangen von der Genesis bis zur Kindheit Jesu.
Muhammad hatte zwar alle diese Dinge gehdrt, aber sich das Wissen
noch nicht zu eigen gemacht, als er sich wieder von ihm trennte. Er

? Ich verwende hier nicht Anectis Text, sondern die armenische Ubersetzung des
karsini-Textes aus der Jerusalemer Handschrift, die Kiileserian im Anhang seines Buches
iiber Gregor von Tat’ew neben Anectis Text ediert hat,
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ging in die Wiiste und dachte nach, wie wohl der Glaube der Juden sei.
Er begegnete einem jiidischen Kaufmann, der ihn in den jiidischen
Glauben einfiihrte, aber Muhammad verachtete auch diesen Glauben.
Deshalb griindete er eine neue Lehre gegen alle Wahrheit und
Uberlieferung. Er verachtete jeden Kult, der eine Ahnlichkeit mit dem
christlichen aufwies und befahl nur seinen eigenen zu befolgen. Er ging
nach Makka, in die tiefste Wiiste nach Yatrib von Madian’, predigte
ihnen mit Begeisterung den neuen Glauben, in dem er das Haus des
Schlangenkultes zum Haus Abrahams und Haus Gottes erklirte. Er gab
thm den Namen Ka‘ba. Er erfand auch eine Geschichte um seine
Ansichten zu begriinden. Diese lautete folgendermaflen: Ismael hatte
sich eine Frau genommen und war verheiratet. Eines Tages wollte
Abraham seinen Sohn besuchen. Sara, die befiirchtete, Abraham kénne
zu Hagar zuriickkehren, lief§ ihn einen Eid ablegen nicht von seinem
Maultier abzusteigen. Abraham kam zu Ismaels Haus, aber fand nur
seine Frau, weil Ismael auf die Jagd gegangen war. Die Frau empfing
Abraham sehr unfreundlich und beschimpfte ihm mit “dummer Greis”.
Abraham erwiderte, sie solle ihrem Mann sagen, die Tore deines Hauses
sind ohne Segen, und ging. Als Ismael zuriickkam, spiirte er, dafl jemand
da gewesen war, aber die Frau verschwieg den Besuch und sagte, nur ein
alter Greis wire da gewesen. Der Mann spiirte, dafl die Frau nicht die
Wahrheit sprach, entlief§ sie und heiratete eine andere. Als Abraham
seinen Sohn wieder besuchen wollte, wurde er auch von der zweiten
Frau unfreundlich empfangen, und Ismael, der das spiirte entlief} auch
diese Frau und nahm sich eine neue. Das ging so weiter bis zur
siebenten Frau. Diese war aber gute Frau und als Abraham kam, bat sie
ihn vom Reittier abzusteigen, damit sie thm das Haupt salben kénne.
Abraham jedoch weigerte sich aus Furcht vor Sara und dem ihr gege-
benen Eid. Die Frau Ibrahims flehte Abraham aber dermaflen an, daf}

? Gr. padiap steht fiir Midian (Apg. 7,29), dem Siedlungsgebiet des arabischen Volkes
der Midianiter, die auf Ketura zuriickgefiihrt werden und im Altes Testament mehrmals

erwihnt sind. Thr Siedlungsgebiet wird allerdings auf der Sinai-Halbinsel (Ex 3,18) oder
auch im Ostjordanland (Ri 6) angenommen. Vgl. LB 271, 294.
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er zwar nicht vom Reittier abstieg, aber den einen Fufl auf einen Stein
setzte, um sich zu beugen, damit die Frau sein Haupt salben konnte.
Der Stein gab jedoch nach und so kam es, dafl seine Fuflspur im Stein
verblieb. Muhammad erfand diese Geschichte, um die Kaba mit der
Fufispur zum Hause Abrahams zu erkliren.

Nach dieser Erzahlung kommen Angaben zum Kult in und um die
Kaba. Man geht in das Haus hinein, macht einen Rundgang, wirft sich
nieder. Dort befindet sich das Nest der Schlange. Dann gehen alle wie-
der hinaus zur Fufspur und hiipfen um die Fuf8spur herum, indem sie
rufen lbayk, lbayk avasikem. Dann iiberqueren sie das Tal, welches sie
vodnal hamam nennen. Dort téten sie Tiere und flichen mit ihren Reit-
tieren zum Hiigel nach Makka. Wihrend der Flucht lassen sie alles, was
fallt, auf dem Boden liegen. Selbst wenn ein Reittier strauchelt und einer
ihrer Kameraden fillt, kehren sie nicht zuriick, um ihm zu helfen. Da-
nach gehen sie zwischen zwei Steinen hindurch, die sie sofz und emra
nennen und laufen anschliefend sicben Mal von einem Stein zum
anderen soweit ihre Kraft reicht. Danach gehen sie zu einem Platz, den
sie makalhasz nennen. Sieben Mal gehen sie und werfen Steine, und es
ist nicht bekannt, wem sie diese werfen. Ebenso wissen sie von den
anderen Dingen nicht, weshalb sie es tun. Sie téten dort weder
Warmbliitler noch Kriechtiere noch Raubtiere, denn dort leben
Schlangen im Haus, Sie schlidngeln sich durch die Menschenmenge, ohne
ihnen zu schaden. Die Menschen nennt man musliman d.h. Gliubige.
Diese umkreisen mit sieben Gewindern das Haus, kiissen das Gewand
und legen es auf das Auge.

Dann bringt der Autor seine Erklirungen, auf die gesondert einzu-
gehen sein wird. Den Abschluf} des Textes bilden weitere Informationen
tiber Muhammad und den Islam. Was den Tod Muhammads betrifft,
sagt der Text, er habe alles Jesus gleich machen wollen und erklirte sei-
nen Anhingern, er wiirde am dritten Tage auferstehen. Weil er deswe-
gen nicht begraben wurde, zerfraflen Hunde sein Gesicht. Dann noch
eine Darstellung des mi‘rag. Weitere Passagen sind den Glaubensinhalten
wie Trinitdt und Gottessohnschaft Jesu gewidmet. Muhammad wird vor-
geworfen, er habe den Vater vom Sohn und den Sohn vom Geist ge-
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trennt. Falsch sei natiirlich die islamische Anschauung, Jesus sei nur der
Sohn Josephs und sei nicht gekreuzigt worden. Der Autor kennt auch
die islamische Auffassung, dafl Jesus nochmals kommen wird, um die
Menschen zu richten und gibt noch weitere Einzelheiten. Zuletzt kom-
men noch Informationen iiber den Kult, nimlich das siebenmalige (!)
Gebet. Mabmet lief} ein Minaret, mnira (arab. ma'dana), bauen und be-
stellte einen Muezzin, modin (arab. mu’addin), der die Muslime zum Ge-
bet rufen sollte. Ganz zum Schluff ist noch die Bitte des Schreibers
Mxit¢ar, der Leser moge nicht an den falschen Propheten glauben, son-
dern im Gebet an ihn, den frommen Schreiber, denken.

3 Der bagg*

Der islamische hag§ besteht aus verschiedenen urspriinglich unab-
hingigen Ritualen, die schon vor der Zeit Muhammads in zwei Zeremo-
nien zusammengefafit wurden: den hagg, die Wallfahrt, von Makka, ei-
gentlich von Mina hinaus nach °Arafat und zuriick, und dann die ‘umra,
den Besuch der Ka*ba in Makka. Die verschiedenen Rechtsschulen haben
die Riten in wesentliche Elemente arkan Verpflichtungen fara’id und
Gewohnbheiten sunan klassifiziert, von denen die arkan unbedingt durch-
gefithrt werden miissen, damit die Wallfahrt giiltig erfiillt wird. Die Ver-
sdumnisse hingegen kann man durch Fasten u.d. “abbiiflen”.

Wihrend die “umra jederzeit des Jahres durchgefithrt werden kann
- sie wird jedem, der Makka zum ersten Mal besucht empfohlen -, kann
der bagg nur an bestimmten Tagen im Monat di l-higga durchgefiihrt
werden. Jeder gesunde und iiber materielle Mittel verfiigende Muslim ist
dazu verpflichtet. Die $ari‘a kennt verschiedene Weisen die beiden Zere-
monien zu verbinden (Watt & Welch 1980:328).

a) Am geldufigsten ist es nach der ifréd Methode nacheinander,
zuerst den hagg dann die ‘umra zu vollziehen.

4 Watt & Welch 1980:327 ff; Kamal 1964; Wensinck “Hadjdj”; Wensinck, Jomier &
Lewis “Hadjdj”; Gibb & Kramers 1974:121-125; Wellhausen 1897:101-147.
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b) Oder man vollzieht in der tamattu® genannten Methode zuerst
die “umra, hebt dann den Weihezustand, den ihram auf, geniefit Makka
und vollzieht anschlieflend den bagyg.

¢) In der giran Methode werden beide Varianten verbunden. Man
vollzieht den ersten Teil der ‘umra und den ersten Teil des hzgg und be-
endet beide gemeinsam.

3.1 Die Riten der ‘umra’

Wochen vor dem 8. di [-higga treffen die Pilger in Makka ein.
Bevor man in den haram eintritt, muf§ man sich rituell vorbereiten. Die
Bezeichnung haram, das Heiligtum bezieht sich nicht nur auf die
Moschee al-Masgid al-Haram (Wensinck “al-Masdjid al-Haram” = Gibb
& Kramers 1974:353-354), in deren Mitte sich die Ka'ba befindet,
sondern erstreckt sich 5 km von der Moschee weg in alle Richtungen
und dehnt sich 30 km nach Siidost an und schliefit somit den Berg
“Arafat und andere heilige Orte mit ein. Die Ka‘ba (Wensinck “Ka‘bha”;
Jomier “Ka‘ba” = Gibb & Kramers 1974:191-198; Wellhausen 1897:73
ff.), ein Wiirfel aus Stein, dessen Seitenlingen ca 10.5 m, die Héhe 15 m
betragen, ist leer und ist meist mit einer Hiille, kiswa, bedeckt. Die Tiir
sieht nach Nordosten. Der “Schwarze Stein”, al-hagar al-aswad genanant,
befindet sich an der dufleren Sstlichen Ecke und ist in Silber gefat und
in die Mauer eingemauert. Gegeniiber der Tiir befinden sich der Maqam
Ibrahim und der Bi’r Zamzam, die wichtigen Punkte, die im ersten Teil
der “umra eine Rolle spielen.

An den Grenzen des haram treten die Pilger in den shrim (Wen-
sinck “Thram”; Jomier “lhrim” = Gibb & Kramers 1974:159-161; Juyn-
boll 1910:79-80, 143) Weihezustand, ein, indem sie die grofle Waschung
gusl und anschliefend eine besondere Form von salat von 2 rak‘a durch-
fiihren. Dann legen sie den #hram an, ein weifles Gewand aus zwei Stoff-
teilen izar und rida’ genannt. Der Oberteil wird iiber die linke Schulter
geworfen, der Unterteil um die Hiiften gebunden. Nach dem Gebet

3 Paret “Umra” = Gibb & Kramers 1974:604-606..
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spricht man die niyya, Absicht, aus, also nach welchem der drei Metho-
den man die Wallfahrt durchfithren will. Danach ruft der Pilger die tal-
biya (Wensinck “Talbiya” = Gibb & Kramers 1974:571) aus, eine alte
Formel. Sie lautet lzbbayka Allabumma “hier bin ich zu deinen Dien-
sten, o Gott” und wird zu verschiedenen Anlassen wiederholt.

Das wichtigste Ritual ist der tawaf (Kamal 1964:43-55), das “Um-
schreitungsritual” bei der Kaba. Dieser wird zu verschiedenen Anldssen
durchgefiihrt und hat dementsprechend verschiedene Bezeichnungen.
Der erste tawaf ist der tawdf al-qudiim, die “Ankunftsumschreitung” als
Respekt fiir die Stadt Makka. Er ist kein Teil des hagg. Der hagg
beginnt mit der wuds’, der kleinen Waschung. Man geht durch das Bab
as-Salim in den Hof, den al-Haram a$-Sarif, und schreitet zum “Schwar-
zen Stein”. Hier spricht man die niyys aus und gibt an, welchen tawaf
man durchfiihren will. Dann kommen die eigentlichen Handlungen.

a) Das siebenmalige Umschreiten der Ka®ba: Man beginnt am nord-
sstlichen Eck der Kacba am Schwarzen Stein, und bewegt sich von links
nach rechts, gegen den Uhrzeigersinn. Die ersten drei Umschreitungen
werden im Laufschritt ramal, die ibrigen normal durchgefiihrt. Bei
jedem Umgang kiisst man den “Schwarzen Stein”, beriihrt ihn oder zeigt
in seine Richtung, falls man nicht an ihn herankommt. Beim Stideck,
genannt das “Jemenitische Eck”, werden Gebete gesprochen. Nach dem
sicbenten Umgang driickt der Pilger den Kérper zwischen Tiir und dem
“Schwarzen Stein” gegen die Wand der Ka‘ba, um Segen, baraka, zu
empfangen.

b) Danach verrichtet man hinter dem Maqam Ibrahim 2 rak‘a mit
Blick auf den Magam Ibrahim und die Ka‘ba.

¢) Anschliefend geht man zum Bi’r Zamzam und trinkt aus ihm.

d) Zum Abschied beriihrt man noch einmal den “Schwarzen Stein”.

¢) Nach diesen Riten um die Ka‘ba geht der Pilger durch das Siid-
ost-Tor, den Bab as-Safa, hinaus zum sa’y (Gaudefroy-Demombynes,
“Sa%y” = Gibb & Kramers 1974:507-508), “der Laufzeremonie”. Zu-
nichst spricht er einen Segenswunsch iiber die Moschee, tiberquert dann
die Strafle zum Hiigel, steigt die Treppen zum Hiigel as-Safa, der sich
siidostlich des Tores befindet. Die niyya, den sa‘y durchfithren zu wol-
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len, wird entweder nach dem Verlassen der Moschee oder auf as-Safa
gesprochen. Oben erhebt der Pilger die Hinde in Schulterhéhe, die
Handflichen nach oben gerichtet und rezitiert so Verse aus dem Qur’an.
Das Gebet kann auch eine takbir, “Gott ist am grofiten”, oder ein du‘a’,
ein personliches Gebet, sein. Dann geht der Pilger wieder hinunter und
liuft die Strecke mas‘a (ca. 385 m), die norddstlich abbiegt Richtung
al-Marwa bis zum al-masil. Friiher war der Punkt durch vier Pfeiler
markiert. Bis dahin lduft man im harwal Schritt, die eine Entsprechung
zum ramal bei der ‘umra ist. Die Strecke danach lauft man normal
weiter. Insgesamt lduft man sieben Mal zwischen as-Safa und al-Marwa
etwa 2,5 km und beendet den Lauf bei al-Marwa. Diese Laufstrecke
zwischen den Hiigeln ist heute eine iiberdeckte und kunstvoll gestaltete
Halle, mit zwei Laufbahnen®. Das Ende des s4y ist je nach gewihlter
Methode verschieden:

a) Ifrad (hagg danach ‘umra): Der thram wird beibehalten, der sa%y
ist nicht obligatorisch.

b) Tamattu® (‘umra nach hagg): Es folgt die rituelle Entweihung
(tablil), die Minner rasieren den Kopf (halag), die Frauen stutzen ihr
Haar (tagsir) oder Minner und Frauen schneiden symbolisch eine Locke
ab. Die grofie Entweihung findet am 10. di [higga statt.

¢) Qiran (Mischform): Der thram Zustand wird beibehalten, der sa%
ist nicht obligatorisch.

3.2 Riten des hagg’

7. du I-higga: Offizielle Erdffnung in der Ka‘ba. Einer der fithrenden
Imame hilt vom minbar der Mosche eine hutba.

8. dit I-higga: Eigentlicher Beginn des bagg, der auch yawm at-tarwi-
ya genannt wird. Die Pilger versammeln sich in Mina (Muna) (Buhl
“Mina” = Gibb & Kramers 1974:380-381; Wellhausen 1897:80, 88; Juyn-

® Bild in Guellouz 1978:122-123.

7 Watt & Welch 1980:335 ff; Kamal 1964:66 ff.; Wensinck “Hadjdj"; Wensinck,
Jomier 8 Lewis “Hadjdi"; Gibb & Kramers 1974:121-125; Wellhausen 1897:79-84.
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boll 1910:151-157), einem sonst unbewohnten Ort ca 8 km. &stlich von
Makka, umgeben von Hiigeln. Der hochste von ihnen ist der Tabir.
Das wichtigste Gebiude der Ortschatt ist die Moschee, Masgid al-Hayf,
aus der Zeit Saladins. Im Ort befinden sich auch ein Krankenhaus, eine
Polizeistation, ein Palast und noch einige Gebdude. Nach der 5271z miis-
sen die Pilger die Nacht vom 8. hier verbringen, am folgenden Tag nach
dem salat as-subbh zum “Arafat gehen. Wenn sehr viele Pilger anwesend
sind, geht ein Teil schon voraus.

9. dii I-higga: In der Friih verrichtzt man den salat as-subb. Danach
verlassen die Pilger Mina und gehen Richtung Siidosten durch das Muz-
dalifa in die grofiere Ebene von “Arafat, 15 km von Mina und 25 km
von Makka entfernt (Buhl “Muzdalifa” = Gibb & Kramers 1974:427;
Wellhausen 1897:81-82; Juynboll 1910:157). Die Pilger gehen gleich auf
den gleichnamigen Berg “Arafat, genannt Gabal ar-Rahma im Osten der
Ebene. Zu Mittag, sobald die Sonne den héchsten Stand erreicht hat,
beginnt das zentrale Ereignis des hagg. Die Pilger rezitieren den salat
az-zubr und salat al“asr gemeinsam und verrichten den wugsif, die Ver-
weilzeremonie bis Sonnenuntergang. Ein Imam hilt eine putba und ge-
denkt dabei der Abschiedspredigt des Propheten, die er auf der Wall-
fahrt im letzten Jahr seines Lebens an dieser Stelle gehalten hat. Wenige
kénnen aber die Predigt wirklich héren, aber sprechen Segenswiinsche
iiber den Propheten oder rezitieren aus dem Qur’an und rufen die tal-
biya. Die sari‘a verlangt, dafl man am 9. im thram Zustand bei “Arafat
gewesen ist. Man darf sonst sogar essen und diesbeziigliche Geschifte
machen. Am Abend wird der Sonnenuntergang mit Kanonenfeuer be-
kannt gegeben und die Menge tritt die Flucht, genannt ifada “sich
ergielen”, an. Der Sinn dieser Tat ist nicht bekannt. Das Ziel ist es sich
in Muzdalifa zu sammeln. Der Ort ist von Hiigeln umgeben, der
héchste mit dem Namen Quzah ist nach einer alten Gottheit benannt.
Heute heifit er al-Ma¥ar al-Haram und st als Kultstatte im Qur’an
(2.198) erwihnt. Hier endet die ifida. Nach dem zusammengelegten salat
von magrib und ‘5 wird gegessen. Ein weiteres Ritual ist das Kiesel-
steinesammeln. Die Zahl ist 49 oder 70, also ein Vielfaches von 7. Diese
werden am folgenden Tag fiir das Steinwerfritual beniitzt. In friihis-
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lamischer Zeit wurde in der Nacht vom 9. auf den 10. des ds [-higga auf
dem Gipfel der Kultstitte ein Feuer veranstaltet oder Kerzen angeziin-
det. Heute ist die Moschee beleuchtet.

10. dii l-higga: In der Frith wird zunichst gegessen und der salat as-
subh verrichtet. Es folgt ein wugsf, eine Verweilzeremonie, eingeleitet
durch eine butba. Man steht vor dem Berg Quzah. Nach Sonnenunter-
gang findet eine ifada im harwal Schritt bis Mina statt. Die zwei Rituale
in Mina sind das Steinewerfen und das Tieropfer. Die Steinigungszere-
monie wird an drei Pfeilern oder Steinhaufen ausgefiihrt, die am westli-
chen Ende der Stadt in einem Abstand von etwas iiber 100 m hinterein-
ander aufgestellt sind. An dem Tag bewirft man nur einen Pfeiler mit
Kieselsteinen, das ist der Gamrat al-*Aqaba. Er befindet sich am west-
lichsten Ende der Stadt. Gamra bedeutet “gliihende Kohlen” (Watt &
Welch 1980:338; Buhl “al-Djamra”; Jomier “al-Dijamra” = Gibb & Kra-
mers 1974:87; Buhl “Mina”; Wellhausen 1897:80, 88, 111), heute wird
dieser auch as'saytan al-kabir “der grofie Dimon” genannt. Danach
opfert man Tiere, Ziegen, Schafe oder Kamele. In einer Stunde opfert
man an die 100.000 Tiere, was auch dem Tag den Namen yawm al-adba
oder yawm an-nabr gegeben hat. Jedesmal wird von den Pilgern die bas-
mala rezitiert. Nach dem Tieropfer wird der Kopf rasiert, das Haar ge-
stutzt und der ihram abgelegt. Das ist die kleine Entweihung, at-taballul
as-sagir, die kleine Aufhebung. Dem Beispiele des Propheten folgend
miissen die Pilger noch einmal nach Makka, um dort den tawaf al-ifada,
einen obligatorischen tawaf, zu verrichten. Wenn kein sa% durchgefiihrt
wurde, wird diese nachgeholt. Mit diesen Riten des 10. d [-higga und
der groflen Entweihung sind die #rkan, die notwendigen Riten des hagg,
beendet, aber zwischen dem 11. und 13. des d# [-higga miissen die Pilger
wieder nach Mina zu den ayyam at-tasrig gehen. Das Fleisch wird an
der Sonne getrocknet und unter den Pilgern verteilt. An den drei Tagen
gehen die Pilger zu den drei Pfeilern, um die restlichen Steine zu
werfen. Jeden Tag nach Mittag werfen sie sicben Steine auf jeden der
Pfeiler und beginnen dabei beim al-Gamra al-Uli, dem ersten Stein-
haufen nahe der Moschee. Dann folgt der al-Gamra al-Wusta, der “mitt-
lere” Haufen. Als letztes folgt der “Gamrat al“Aqaba” oder as<$aytan al-
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kabir. Nach den drei Tagen geht man wieder nach Makka, um den
Abschieds tawaf, den tawaf al-wada‘, zu verrichten. Meistens lassen die
Pilger wieder einen sa% folgen. Es ist {iblich, dafl die Pilger nach der
Wallfahrt auch die Stadt des Propheten Madina besuchen.

4 Vergleich der Elemente des hagg im armenischen Text mit der islami-
schen Durchfiibrung

Eine Aufstellung der im armenischen Text genannten Elemente des
hagg und jener Riten, die jetzt die Teile der Wallfahrt bilden, zeigen ge-
geniibergestellt, wie genau der Autor des armenischen, bzw. des karsini
Textes die einzelnen Elemente der islamischen Wallfahrt kannte, auch
wenn er spiter Erklirungen gibt, die nicht richtig sind.

ARMENISCH/KARSUNI TEXT DER HAGG

Vorbereitende Riten
ihram (§usl + salat)

niyya

talbiya (labbayka Allabumma)

tawaf al-qudim

I. ‘UMRA

A. TAWAF

1. niyya
sie rufen: [bayk lbayk 2. talbiya
sie gehen in das Haus und machen 3. Ka‘ba: tawaf (7x) ab al-
einen Rundgang hagar al-aswad (3x in ramal)
sie werfen sich auf den Boden 4. Maqam Ibrahim: salat
und springen um die Fufspur (2 rak‘a)

5. Bi’r Zamzam
6. al-hagar al-aswad
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sie iiberqueren das Tal

sie tberqueren das Tal

sie fliehen

B. SAY

1. niyya

2. talbiya

3. ag-Safa, al-Marwa (7x) mas‘a
(harwal) 2,5 km

Abschlieffende Riten

a) ifrad: ihram bleibt, sa%y
nicht verpflichtend

b) tamattu’: tablil, halag (m) /
tagsir (f)

c) qiran: thram bleibt, sa%y
nicht verpflichtend

II. HAGG

7. dn I-higga: butba (al-Masgid
al-Haram, Makka)

8. di l-higga, yawm at-tarwiya:
Pilger in Mina, 8 km von
Makka, Ubernachtung

9. dit I-higéa: salat as-subb (al-
Masgid al-Hayf)

sie  {iberqueren das Tal
Muzdalifa Richtung ‘Arafat
(15 km von Mina) dort salat:
zubr + ‘asr, butba, wuqgif bis
Sonnenuntergang

ifada nach Muzdalifa: salar:
magrib + “isa’

Sammeln der Steine (7,49,70)
10. di Lhigda: salat as-subb,
hutba, wuqaf, ifada (harwal)

von Muzdalifa nach Mina



348 M. KRISTIN ARAT

Gamrat al-*Aqaba (aé:Saytan al-
kabir)

sie opfern Tiere “1d al-adba, at-taballul as-sagir
Makka: tawaf al-ifada (ver-
pflichtend) und sa%

sie werfen Steine 11-13. da lhigga, ayyam at-
tasriq:
al-Gamra al-Ula
al-Gamra al-Wusta
Gamrat al-“Aqaba

sie gehen zwischen zwei Steinen 7x Makka: tawaf al-wada® und
letzter sa‘y, Madina

Wie man aus der Aufstellung sieht, sind die einzelnen Elemente des
hagg, der Umgang der Ka‘ba, die Hinwendung zum “Schwarzen Stein”,
das rituelle Gebet, bei dem der Muslim mehrmals mit der Stirn den Bo-
den beriihrt, also sich “hinwirft”, die Bedeutung der Fufspur am Ma-
qam Ibrahim, der heute als kleines Denkmal iiberdacht ist und in des-
sen Nihe das Gebet stattfindet, ferner das Uberqueren des Tals, die
“Flucht”, das Tieropfer und das Laufen zwischen den Hiigeln dem Au-
tor bekannt. Auch die Reihenfolge der Riten stimmt mit dem islami-
schen Brauch iiberein. Manches ist ihm aber nicht ganz richtig bekannt,
so sind die Namen “Sofa” und “Emra” eine entstellte Form, ebenso die
der talbiya. Es ist ihm offenbar nicht bekannt, das das Gebet mehrmals
verrichtet wird und die Pilger mehrmals ein Tal iiberqueren. Dasselbe
gilt auch fiir die Flucht, die ifada. Andererseits kennt er wieder Einzel-
heiten, z.B. beziiglich der Kleidung. Das avasikem der talbiya ist offen-
bar die armenische Ubersetzung von “Da bin ich” (mein Gott), aller-
dings ebenfalls entstellt von ahawasik em. Zwei Orte, nimlich makalhasa
und vodnal hamam kommen in der islamischen Uberlieferung so nicht
vor. Makalbasa wird von Kiileserian als arabisch “Maqam al-Hass” aufge-
l6st (Kiileserian 1930:202, Anm. 5), was durchaus stimmen kann, weil
das Tal von Muzdalifa auch al-Maf‘ar al-Haram, also die “heilige Kult-
stitte” (Jomier “Hadjd]”, Watt 8& Welch 1980:337) genannt wird und
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folglich ein Maqam al-Hass ist. Das vodnal hamam 16st Kiileserian (1930:
202, Anm. 4) als Wadi al-Hennan auf.

Im groflen und ganzen kann man sagen, dem Autor sind die wich-
tigsten Elemente der islamischen Wallfahrt, diese sogar in der richtigen
Reihenfolge, bekannt, auch wenn er nicht in der Lage ist, eine ausfihrli-
che Beschreibung des hag¢ und damit ein anschauliches Bild dessen zu
geben, was ja allerdings auch nicht seine Intention ist.

5 Die Erklirungen zu den Riten im armenischen Text®

Sosehr auch die Beschreibung des hag¢ den Tatsachen entspricht,
sind die Erklarungen des armenischen Textes nicht jene der islamischen
Uberlieferung. Zunichst einmal sollen diese Erklirungen vorgestellt
werden, um spiter ihre Herkunft zu befragen. Das Haus, das sie Abra-
hams Haus nennen, ist dem Gotzen- und Schlangenkult geweiht, und
weder Abraham noch lbrahim waren jemals dort. Die Gotzen des Hau-
ses waren zur Zeit Trajans durch die Pliinderungen der Agypter nach
Alexandrien gebracht worden, weil sie aus Kupfer waren. Die Araber
fanden aber den G6tzen Raman von Damaskus als Ersatz fiir ihre alten
Gotzen. Als die Gegend von Damaskus christlich wurde, flohen die
heidnischen Priester aus Angst vor der Zerstérungswut der Christen mit
threm Gotzen in die Wiiste, wo er von den Arabern entdeckt wurde.
Diese brachten den Gétzen in Begleitung der Priester nach Makka, aber
weil die Priester des Schlangenkultes weder die neuen Priester noch den
Gotzen akzeptierten, wurde Raman vor das Haus gestellt, allerdings nur
auf einem Fuf} stehend. Diese Statue wurde in der Folge von dthiopi-
schen Hindlern gestohlen, weshalb zwischen ihnen und den Agyptern
Krieg ausbrach. Die Fuflspur, die Abraham zugeschrieben wird, stammt
vom Go&tzen Raman, als er auf einem Fufl vor die Kaba gestellt wurde,
aber das ist den Arabern nicht bekannt.

Die Araber wissen auch nicht, weshalb sie den Boden kiissen und
schreien, Steine werfen und zwischen den Hiigeln laufen. Ebensowenig

¥ Kiileserian 1930:204-208.
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wissen sie warum Abraham lief, wem sie die Tiere opfern und vor wem
sie fliehen.

Mahmet war im Tal isoliert. Als thm Dimonen erschienen, lief er
erschrocken davon. Daher téten sie Tiere und machen es so wie Mah-
met und laufen davon. Sie gehen auch in Erinnerung an Mahmets Tat
zwischen den zwei Steinen - gemeint sind die Hiigel -, die eigentlich
Gétzen waren. Damals erschienen nimlich Mahmet diese Dimonen und
zwangen ihn zur Anbetung. Er war verwirrt und ging ratlos von einem
zum anderen. So kam es, dafl man heute zwischen den zwei Steinen hin
und her geht. Als er mit der Verehrung des Hauses beschiftigt war,
begegnete er einem Hund, der ihn bedrohlich anbellte. Mahmet warf
wieder mit Steinen und floh, weshalb seine Nachfolger es heute auch
tun. Soweit der armenische Text. Ob der karszni-Text ganz genau diese
Erklirungen hat, kann man nicht mit Sicherheit sagen, aber einige dieser
Erklirungen sind heute noch unter den Armeniern bekannt.

6 Religionshistorischer Hintergrund der Erklirungen im armenischen Text

Die im armenischen Text gegebenen Erklirungen haben sowohl ver-
schiedene Hintergriinde als auch Herkunft.

Dafl Muhammad den ihn angreifenden Hund mit Steinen beworfen
hat, und dies der Grund des Steinwerfrituals ist, wird heute noch von
der Armeniern tradiert’. Andereseits gibt es eine volkstiimliche islami-
sche Uberlieferung, derzufolge Abraham, wohl nicht bei der Katba, aber
im Tal von Mini, wo heute die Gamras stehen, Dimonen erschienen
seien, die thn vom Opfer seines Sohnes abbringen wollten, die er mit
Steinen beworfen habe; nach einer anderen Legende soll hier Adam zum
ersten Mal die Dimonen mit Steinen vertrieben haben (Gibb 8 Kramers
1974:122). Daher auch der Name des Pfeilers as-saytan al-kabir. Dieses
Motiv verbindet der Autor mit Muhammad, den er von Dimonen be-
dringt sein lift. Seine Erklirungen sind die Dimonen, die man steinigt

? Noch vor einigen Jahren (1990) habe ich persnlich von einem hohen armenischen
Geistlichen diese Erklirung gehért.
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oder von denen man davonliuft, weil auch Muhammad es so getan
habe. Religionsgeschichtlich stimmt es, dafl die alten Araber hier
heidnische Gottheiten angebetet haben, und Reiseberichte iiberliefern
tatsichlich, dafl die ifads mit einem gewissen Durcheinander beim
Rennen verbunden war und ist, aber die Tradition berichtet, daff Mu-
hammad dieses Rennen verboten und den Glidubigen den langsamen
Riickzug nach Sonnenuntergang geboten habe (Wensinck, Jomier &
Lewis “Hadjdj” 32, 36).

Was die zwei Hiigel as-Safi und al-Marwa betrifft, so weifl der
Autor hier um den heidnischen Ursprung. Beide Hiigel waren nimlich
Standort zweier heidnischer Gottheiten, die in Form einer Saule darge-
stellt waren. Die islamische Tradition erzihlt, sie wiren eigentlich ein
Mann und eine Frau gewesen, die wegen ithrer Unzucht in der Ka‘ba zu
Stein wurden (Watt & Welch 1980:344; Gaudefroy-Demombynes “Sa‘y”;
Joel “al-Safa”). Hier findet der Leser Anklinge an die Geschichte Lots
vom Alten Testament, dessen Weib wegen ihres Ungehorsams gegen-
iiber dem gottlichen Wort in eine Salzsiule verwandelt wurde (Gn 19,
26), und die Sage dieses Ereignis mit einem Salzkegel im Siidwesten des
Toten Meeres in Verbindung bringt (Beek “Lot”, Bibel-Lexikon 1062-
1063).

Ahnlich ist es mit dem Schlangenkult. Auch hier ist das Wissen des
Autors der heidnische Hintergrund. Die Ka‘ba war nicht nur selber ein
Heiligtum, sondern machte das ganze Gebiet heilig, sodafl dort ein Ort
des Friedens war. Diese Idee des Friedens erstreckte sich auch auf
Pflanzen und Tiere. Tiere, ausgenommen sehr gefihrliche wurden nicht
vertrieben und hielten sich im Heiligtum auf. Daher berichtet der Autor
von Schlangen, die sich durch die Menschen hindurchschlingelten, ohne
ihnen einen Schaden zuzufiigen und leitet davon einen ihnen zugedach-
ten Kult ab”. Eine weitere Quelle, aus der der Autor schépft, scheint
die Legende zu sein, derzufolge die Kaba nach Abrahams Zeit mehrmals
gepliindert wurde, weshalb Gott eine Schlange beauftragt habe dort zu

1 Kiileserian 1930:198, 200, 204; Wensinck & Jomier “Ka*ba” = Gibb & Kramers
1974:197; “Hima” in Hofner 1965:438.
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wohnen und die Schitze der Kaba zu hiiten (Gibb & Kramers 1974:
196). Die Textpassagen, Muhammad habe eine Geschichte erfunden, um
den Ort des Schlangenkultes zum Haus Gottes und Abrahams zu erkli-
ren, haben ihren Hintergrund in der religionsgeschichtlichen Tatsache
der Ubernahme des Kultes um die Ka‘ba in den Islam, die auch in der
sira 2.125. reflektiert wird. Hier erklirt Muhammad den Magam Ibra-
him zur Gebetsstitte, indem er den Gliubigen auftrigt, den Ort zu rei-
nigen und zum Ort des Gebetes zu machen, wobei die einzelnen Kult-
und Gebetshandlungen ‘umra, ruksi‘ und sugid namentlich erwahnt wer-
den. Die Fullspur, die als die von Abraham gedacht wird, ist hier zwar
nicht erwihnt, aber die islamische Tradition nimmt an, daf} die zwei
Fuflabdriicke am Magam Ibrahim - heute ein {iberdachter Pavillon -
entstanden sind, als Abraham mit seinem Sohn die Ka‘ba erbaute, weil
der Qur’an in der s#ra 2.127 durchaus von der Erbauertatigkeit Abra-
hams und Ismaels berichtet (Wensinck & Jomier “Ka‘ba” = Gibb &
Kramers 1974:194).

Eine weitere Stelle aus dem Qur’an finden wir im Text angespro-
chen, wo der Autor schreibt, dafy die Muslime dort, nimlich in Mina,
keine “Warmbliitler, Kriechtiere und Raubtiere téten” (Kiileserian 1930:
204). Der Autor weist auf den “Widerspruch” hin, aber der Qur’an ver-
bietet in sira 5.95-97 die Jagd denen, die sich im Zustand des ibram be-
finden, was sich natiirlich vom Opfer unterscheidet und keinen Wider-
spruch darstellt. Auflerdem war es, wie bereits erwihnt, den heidnischen
Arabern verboten, im Bezirk des Haram Tiere zu téten oder Biume zu
fillen, eine Gepflogenheit, die auch vom Islam iibernommen wurde
(Wellhausen 1897:78; Gibb & Kramers 1974:197).

Interessant ist die Erwihnung des Raman von Damaskus. Der Name
Raman' ist verbunden mit jenem von Adad, dem babylonischen
Sturm-, Wetter- und Regengott, der Symbol der Fruchtbarkeit wie der
Vernichtung ist. Adad verschmolz spiter mit dem assyrischen Ramman
(Hadad-Rimmon in Sach 12.11) und ist verwandt mit Baal, dem Gott

1 Vgl. Adad und Baal, in: Bertholet 1985:7.70; Wettergott, in: Edzard 1965:135; Baal-
Hadad, in: Pope & Réllig 1965:253-264.
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der Kanaaniter. Auch er ist urspriinglich ein Regengott und wird spiter
zum Gewittergott in der Gestalt eines briillenden Stieres. Auch Ram-
man von Damaskus” ist ein Gott der Vernichtung. Die im Hinter-
grund stehende Gottheit ist Jupiter, der griechische Zeus, ein Himmels-
und Wettergott. Er hat nicht nur verschiedene Beinahmen, z.B. Jupiter
tonans als Donnerer usw., sondern je nach Ort der Verehrung heifit er
auch Jupiter Amon in Agypten oder Jupiter Heliopolitanus in Baalbek.
In Damaskus wurde er als Jupiter Damascenus verehrt, wo er auch
einen Tempel hatte, an dessen Stelle ca. 400 n.Chr. eine Kirche erbaut
wurde, Vor der Jupiter-Kultsstdtte bestand an derselben Stelle ein Baal
oder Rimmon-Heiligtum (2. Kén 5,18), ein gutes Beispiel fiir die
Kontinuitdt und den Zusammenhang dieser Gottheiten aufgrund ihrer
gleichen Eigenschaften z.B. als Wetter- oder Gewittergott.

Daf} dieser Ramman-Tempel, wie viele auch, zerstért wurde, klingt
im Text indirekt an, der berichtet, dafl die heidnischen Priester, als die
Stadt christlich wurde, aus Angst vor der Zerstdrungswut der Christen
mit dem Gétzen geflohen seien. In der Tat wird auch im Text Theodo-
sius der Grofle (347-395) erwihnt, in dessen Regierungszeit das Christen-
tum Staatsreligion wurde und viele Tempel von Christen zerstért wur-
den”. Ob hier auch die Legende, dafi Hubal, der Gétze in Menschen-
gestalt in der Ka‘ba aus Moab gebracht worden sei'* mit anklingt, ist
schwer zu sagen, aber nicht unwahrscheinlich. Etwas schwieriger ist die
Zeitangabe mit Trajan (2. Jh. n.Chr.), zu dessen Regierungszeit die ur-
spriinglichen Gétzen der Ka‘ba gestohlen worden seien. Wie erwihnt,
erzihlt die Legende von mehreren Pliinderungen, weshalb die Schlange
als Hiiterin der Ka‘ba beauftragt wurde.

Wie man sieht, verbindet der armenische Text heidnische und
volkstiimliche Uberlieferungen, um die Riten zu erkliren. Zwar ist es
in der Religionsgeschichte, aber auch Muslimen bekannt, daff Riten,

2 Vgl. Damaskus und Jupiter in Bertholet 1985: 134, 298.
% Vgl. Theodosius in LA 568.
" Vgl. Hubal in Héfner 1965:438; Wellhausen 1897:75.
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nimlich auch jene des hagg, ithren Ursprung im Heidentum haben.
Wohl ist das eine neuzeitliche Erkenntnis, aber gerade den Armeniern
war das Phinomen nicht unbekannt, denn als sie zu Beginn des 4. Jh.
das Christentum annahmen, wurden alle heidnischen Tempel griind-
lichst zerstdrt und ihre Priester gezwungen das Christentum anzuneh-
men. Dennoch gibt es bis heute in der armenischen Kirche Briuche, die
rein heidnisch sind und auch beibehalten werden, obwohl ihr heidni-
scher Ursprung bekannt ist. Noch heute ist es in der armenischen Kir-
che Brauch, anlifilich des Festes “Darstellung des Herrn” (teatn
andyaraj), welches allerdings nicht am 2. sondern am 14. Februar gefei-
ert wird, im Kirchhof Feuer anzuziinden und drum herum zu tanzen
bzw. zu schreiten (Manookian 1986:43, 1984:59-60). Feuer ist zwar in al-
len Religionen ein bekanntes Symbol, aber die Armenier scheinen diesen
Brauch ihrer religidsen Verwandtschaft mit den Zoroastern und dem
Mithraskult zu verdanken (Manookian 1986:44, 1984:60), wobei Mithras
bekanntlich ein Lichtgott vedisch-iranischer Herkunft ist™. Im Westen
kam die Kerzenweihe und Lichterprozession zum Fest spiter dazu, und
hat wahrscheinlich andere Herkunft™.

Ein weiteres Beispiel ist das Fest “Verklirung des Herrn” (varda-
va¥). An diesem Tag besprengen sich die Gliubigen gegenseitig mit
Wasser. Ein unmittelbarer Bezug zum kirchlichen Feiertag besteht nicht,
sondern der Hintergrund ist die Verehrung des Wassers, was ebenfalls
indo-iranische Beziige aufweist. Man versucht den Brauch, als “Ver-
klirung des heidnischen Festes” umzuinterpretieren (Manookian
1986:90-93, 1984:1791.).

Ahnliche Beispiele haben wir natiirlich auch in der abendlindischen
Kirche und auch in anderen Religionen. Dennoch bleibt es hochst ver-
wunderlich, weil gerade der mittelalterliche Autor des armenischen Tex-
tes absolut kein Verstindnis fiir den heidnischen Ursprung der Riten des

5 Vgl. Mithras in Bertholet 1985:396-397; Mithra in Colpe 1965:393-405; Mestree
1982:93 ff.

1 Schott 1984:1570 “2. Februar - Darstellung des Herrn”.
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hagg aufzubringen vermag, sondern ganz im Gegenteil diese als Beweis
fiir die Nichtigkeit und Sinnlosigkeit hervorhebt.

7 Religionsgeschichtliche und religionswissenschaftliche Betrachtung der
hagg-Riten"

Was man unter “Wallfahrt nach Mekka” versteht, sind eine Reihe
von Ritualen in und um Makka. Alle wichtigen Rituale kommen im
Qur’an vor, und in direkten oder indirekten Zusammenhingen lassen
sie erkennen, daff diese Praktiken nicht islamischen Ursprungs sind und
dieses Faktum den Arabern bekannt war. In Arabien und im ganzen
Nahen Osten waren in der alten Zeit jihrliche und halbjihrliche Wall-
fahrten iiblich. Angehérige von Nomadenstimmen feierten den Beginn
des Friihlings, indem sie Limmer als Opfer darbrachten. Das taten sie
in der Nihe des Heiligtums. Ebenso machten es auch die Ackerbau trei-
benden Vélker. Viele solcher Rituale haben bis heute iiberlebt. Auch die
Hebrier und Kanaaniter iibernahmen mit dem Ackerbau verbundene
Wallfahrten und gaben ihnen spiter eine jiidische Bedeutung. Ahnliches
geschah auch bei den Arabern. Sie iibernahmen altarabische Rituale und
gaben ihnen eine islamische Bedeutung. Selbst die Namen einiger heidni-
scher Gottheiten iiberlebten in islamischer Tradition. Diese urspriingli-
chen voneinander unabhingigen altarabischen Rituale waren schon vor
dem Islam in zwei Zeremonien der ‘umra und den hag¢ zusammenge-
faflit gewesen. Die genaue Natur und die Elemente der alten Riten sind
zwar schwer bestimmbar, doch die wesentlichen Grundziige sind be-
kannt.

Die ‘umra fand im Monat ragab statt und konzentrierte sich auf die
Ka‘ba. Nomadenstimme aus dem ganzen Higaz kamen nach Makka, um
dort zum groflen Friihlingsfest Mirkte abzuhalten. Noch vor Muham-
mad iibernahmen einige Stimme die Ka‘ba als religiése Kultstitte an und

17 Vgl. Watt & Welch 1980:341 ff.; Wensinck “Hadidi”; Wensinck, Jomier & Lewis
“Hadjdj”; Paret “Umra”; Buhl “Mina”; Gaudefroy-Demombynes “Sa%y”; Juynboll
“Pilgrimage”; Wellhausen 1897:73 ff.
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gaben so den wirtschaftlichen Reisen einen religidsen Sinn. Jeder Stamm
brachte in die Ka‘ba einen heiligen Stein, einen Zweig von einem
heiligen Baum oder eine Darstellung seiner Gottheit. Die Gottheit
Hubal erhielt eine besonders grofie Statue. Andere Stamme glaubten an
einen Hochgott Allah. Jeder Stamm hatte zwar einen anderen Brauch,
aber die wichtigsten Rituale hatten sie gemeinsam. Einer davon war der
tawaf, das siebenmalige Umschreiten der Kaba. Da diese oft nackt
durchgefiihrt wurde, gebietet der Qur’an (7.31) sich zu kleiden (Well-
hausen 1897:110). Gemeinsam waren auch der wugnf das “Stehen” bzw.
“Verweilen”, die ruksi, “die Verbeugung” und der sugsnd, “die Prostra-
tion”. Der wugsif wurde in das Ritual des hag¢ aufgenommen und ruks’
und sugid fanden Eingang in den salat. Die entsprechende Textstelle aus
den Qur’an ist die sira 2.125, wo Muhammad die Ubernahme der Kult-
handlungen des Heidentums in den Islam verkiindet.

Auch das Tieropfer bildete einen Teil der “umra und wurde als isla-
mischer Brauch im Qur’an erwihnt, wie wir in Q. 22.26-37 lesen. Der
Stein am Magam Ibrahim, der nach islamischer Tradition die Fufispu-
ren Abrahams enthilt, soll, wie at-Tabar1 iiberliefert, erst unter “‘Umar
an die Stelle geriickt worden sein (Wellhausen 1897:76). Auf den Hiigeln
as-Safa und al-Marwa befanden sich Idole heidnischer Gottheiten in der
Form von Steinsiulen. Wihrend auf as-Safa eine minnliche Gottheit Isaf
verehrt wurde, war al-Marwa Sitz einer weiblichen Gottheit namens
N2’ila, von denen, wie gesagt die Legende erzihlt, sie wiren in Stein
verwandelt worden, die man mit Opferblut beschmierte®. Der Qur’an
erwihnt in der sira 2.158 beide Hiigeln als Kultstirtte.

Der alte hagg zum “Arafit begann und endete in Mina und dauerte
vierundzwanzig Stunden, vom Sonnenaufgang des 9. d4 [-higga bis zum
Sonnenaufgang des 10. di [-higda. Die Riten waren begleitet durch
strenges Fasten und Enthaltsamkeit. Die Eréffnung diirfte eine Libation
gewesen sein, die an einen Donner- oder Regengott gerichtet war. Dieser
Brauch hat in der Bezeichnung yawm at-tarwiya, “Tag des Feuchtma-

8 Jsaf und Na'ila in Hofner 1965:439; Watt & Welch 1980:344; Gaudefroy-
Demombynes “Sa’y”; Joel “al-Safa”; Wellhausen 1897:77.
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chens” im hagg¢ iiberlebt. Heute wird an diesem Tag Wasser fiir sich
selbst und die Tiere nach Mina mitgenommen. Auch der Zamzam-
Trunk wird mit dieser Libation in Verbindung gebracht, obwohl man-
che Wissenschaftler in den Ritualen dieses Tages einen alten Regenritus
erblicken (Watt & Welch 1980:345; Wensinck & Jomier “Hadjd;”; Buhl
“Muzdalifa” = Gibb & Kramers 1974:427; Juynboll “Pilgrimage”).

Die Pilger im alten Arabien gingen zum “Arafat, und verweilten
dort im wugif (Wensinck “Hadjdj”; Paret “Wukif” = Gibb & Kramers
1974:636). Der Berg war der Sitz einer heute unbekannten Gottheit, viel-
leicht eines Sonnen- oder Feuergottes. Die Zeremonie dauerte von Son-
nenaufgang bis -untergang. Dann erfolgte die ifada, die Flucht nach
Muzdalifa. Diese ifada, vermutet man, wurde als “Verfolgung der ster-
benden Sonne” verstanden und war von viel Lirm begleitet (Wensinck
“Hadd;”; Juynboll “Pilgrimage”). Der Berg war Stitte des Donnergottes
Quzah. Die Pilger standen vor der Siule, die diesen Gott darstellte, ver-
richteten einen wwugsf, der von Rufen begleitet war und einen sympathe-
tischen Zauber darstellte. Quzah “erschien” dann in der Siule aus Feuer,
das die ganze Nacht hindurch brannte, ein Ritual, dessen Reste wir in
der Beleuchtung der Moschee finden®. Nach manchen Wissenschaftlern
ist das Feuer als Opfer zu verstehen (Wellhausen 1897:82), andere
wiederum glauben, das Feuer sollte die Sonne zwingen, das ganze Jahr
hindurch zu scheinen (Juynboll “Pilgrimage” 10).

Am frithen Morgen traten die Pilger die abschlieende ifzda nach
Mina an und liefen singend dem Berg Tabir entgegen, wo spiter die
Tieropfer stattfanden. Danach wurde das Fasten gebrochen. Der Nach-
mittag war dem Steinwerfritual gewidmet, der aber nur an der Aqaba-
sdule ausgefiihrt wurde. Diese Zeremonie wurde in den tasrig Tagen
fortgesetzt und fand an mehreren Siulen statt; heute sind es drei, friiher
diirften es sieben gewesen sein. Die Steine waren gegen den Sonnendsi-
mon gerichtet, wihrend manche glauben, dafl es sich um einen allgemei-
nen semitischen Brauch handelt, andere wiederum meinen, dafl man da-

¥ Wensinck “Hadidi”; Quzah in Hofner 1965:462.
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mit die Siinden und die damit verbundenen Strafen vertreiben wollte®.
Diese Tage der tasriq wurden in die islamische Tradition ibernommen
und finden Erwihnung in der Q. 2.198-200. Dafl die Anzahl der Tage
weniger als drei sein konnen, kann man aus Q. 2.203 schliefen. Das
Steinwerfritual ist zwar im Qur’an namentlich nicht erwihnt, wurde
aber ins islamische Brauchtum iibernommen, da es einerseits in den ge-
nannten Versen anklingt, andereseits die t4s7ig Tage als Ganzes in den
Islam tibernommen wurden. Ebenso fehlt eine Erwihnung des grofien
Opfers am 10. diz [-higga im Qur’an, aber war auch vom Heidentum
iibernommen und im Islam mit dem Opfer Abrahams in Verbindung
gebracht, der laut Tradition seinen Sohn an dieser Stelle zum Opfer vor-
bereitet habe, eine Tat, in deren Gedenken heute noch geopfert wird
(Jomier “Hadjdj”). Auch wenn es nicht ganz sicher ist, soll tasrig
“Fleisch an der Sonne trocknen” bedeuten, weshalb heute noch das Op-
ferfleisch getrocknet und mit nach Hause genommen wird®

Die Ubernahme der heidnischen Riten in die islamische Religion ist
nichts Ungewdhnliches. Wie bereits erwihnt, haben das auch die Arme-
nier und andere christliche Kirchen gemacht. Solche Ubernahmen sind
abgesehen vom Christentum auch in anderen Religionen iiblich, nicht
zuletzt weil die Riten oft dhnliche symbolische Bedeutung haben.

Das hier erwihnte Hauptritual ist die Wallfahrt (Leeuw 1956:455-
456 (§ 57.5); Kotting “Wallfahrt”; Hasenfuss & Kotting “Wallfahrt”; Sau-
ser “Wallfahrt”; Heiler 1979:142-145; Guth 1986). Sie wird bekanntlich
in fast allen Religionen praktiziert. Man denke an die Tibeter oder die
christlichen Kirchen, insbesondere die katholische Kirche und die
Orthodoxen. In manchen Religionen gehort sie zur religiosen Pflicht
(Islam), in anderen zum Wesen der Glaubenspraxis (Christentum).
Dahinter steckt der Gedanke, dafl Gott sich unter bestimmten Umstin-
den an bestimmten Orten erfahrbar macht. Was einmal im Mythos ge-

2 Wensinck “Hadidi"; Juynboll “Pilgrimage” 10; Watt & Welch 1980:347; Well-
hausen 1897:80, 88, 111 ., 210, 212; Buhl “Mina”; Buhl “al-Djamra”; Jomier “Djamra”;
Chauvin 1902.

2 Wensinck “Hadidi”; Juynboll 1912; zu tasrig vgl. dieselben Artikel in der ET'.
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schah, wiederholt sich am heiligen Ort. Man zieht dorthin in die “Frem-
de”, aber sucht dort gleichzeitig Heimat bei Gott oder beim Heiligtum.
Die Sehnsucht nach Haus, Hof, Vaterland und Stadt verweisen auf die
Sehnsucht der Menschen nach Heil. “Die Wallfahrtstitte, der Gnadenort
ist eine Art Heimat zweiter Potenz” (Leeuw 1956:456). Hinpilgern ist
ein Gemeinschaftserlebnis und hilft auch seelisch dem Notleidenden.
Was allerdings die Hochreligionen von den Glaubigen erwarten, ist, die
Geisteshaltung mit der man zum Wallfahrtsort geht, nimlich der Glaube
an Gott. Der Christ darf sich freuen, dafl die Heiligen ihre Vollendung
in Christus erreicht haben, ein Ziel, das jedem noch offen steht. Die
Wallfahrt symbolisiert somit auch die pilgernde Kirche.

Auch im Islam finden wir diesen Aspekt des gemeinschaftlichen Su-
chens nach Gottes Nihe, vielleicht sogar stirker als es im Christentum
der Fall ist und iiber den persénlichen Kontakt mit Gott und dem Ge-
meinschaftserlebnis hinaus, insbesondere die Armen, Bediirftigen und
Benachteiligten mehr einschliefit und durch das Verteilen des Opferflei-
sches unter diesen den sakralen Aspekt der Gemeinschaft unterstreicht
und hervorhebt.

Wallfahrten finden zu Orten statt, wo sich Gott oder die Gottheit
auf eine bestimmte Weise offenbart. Manche Orte gelten als besonders
giinstig fiir eine Theophanie. Berge (Leeuw 1956:41-42, § 5.2; Heiler
1979:37-38) und Fliisse (Lanczkowski “Quellen”; Heiler 1979:39-42) ge-
horen zu den iltesten Kultstitten der Menschheit. Der Berg galt als Ur-
bestand der Welt, und Berge wirkten auf die Menschen immer unheim-
lich und mit Macht besetzt. Bekannte Berge sind der Fuji in Japan und
der Olymp in Griechenland. Wasser gehort zu den vier Elementen und
ist ein Symbol der Fruchtbarkeit und Reinigung. Volker des Altertums
verehrten heilige Quellen wie die Kelten und Germanen. In anderen
Religionen steht die Quelle oder der Brunnen in unmittelbarer Nihe des
Heiligtums wie z.B. der Zamzam Brunnen bei der Ka‘ba.

Ein weiteres Symbol der Reinigung ist das Feuer (Closs “Feuer”;
Heiler 1979:43-49). Dariiber hinaus symbolisiert es auch Licht, Erneue-
rung und Zeugung, also neues Leben. Der Feuerkult ist besonders im
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indo-iranischen Kulturkreis verbreitet. Man denke an Agni, den Feuer-
gott der vedischen Religion und den Feuerkult der Parsen.

Durch den Kult tritt der Mensch am heiligen Ort mit Gott oder der
Gottheitt in Beziehung, aber auch mit dem Kultort selbst. Die Um-
schreitung (Réhrich “Umgang”; Heiler 1979:179-180) eines Heiligtums
gehdrt zu den verbreitesten Ritualen und gehért zu den magischen Um-
kreisungsritualen mit dem Ziel sich an den Kultort zu binden, gelegent-
lich auch zu l6sen. Der Umgang kann um ein Heiligtum, ein Grab, eine
Quelle und alles sein, was als heilig betrachtet wird. Der Umgang um
ein Land symbolisiert die Besitzergreifung. Umginge konnen zu be-
stimmten Festen oder Jahreszeiten, wie Neujahr, Pfingsten u.d. statt-
finden. Im Christentum hat das Ritual in den Prozessionen {iberlebt.
Umginge von heiligen Gribern und Kirchen sind unter Christen und
Muslimen im Vorderen Orient stark verbreitet und werden heute noch
praktiziert (Kriss & Kriss 1960-62; Hasluck 1973).

Ein weiteres verbreitetes, aus dem Heidentum stammendes Ritual
ist das Opfer (Leeuw 1956:393-406 § 50; Schimmel “Opfer”; Heiler 1979:
204-225) und 148t sich von keiner Religion trennen. Man unterscheidet
Gaben- und Mahlopfer. Das Opfer ist “die heilige Handlung par excel-
lence, der Akt, in dem der Mensch die héchste Bestitigung seines
Glaubens leistet und seine Religion aufs deutlichste realisiert”. Die
Entstehung des Opfers kann nicht aus einer einzigen Wurzel erklirt
werden. “Do ut des” ist die einfachste Erklirung. Man opfert aber auch,
um der Gottheit Macht zuzufiigen, die einem wieder zugute kommt. So
opferten Azteken der Sonne Menschenherzen, um sie zu neuem Lauf zu
stirken. Oder man tStet ein Tier stellvertretend fiir die Siinden der
Gemeinschaft. Andere Opfer sollen Geister, Gotter und sonstige
Numina giinstig stimmen. Am wichtigsten ist der Gabencharakter.
“Dare ist sich in-Beziehung-setzen zu, dann: Teilhaben an einer zweiten
Person, mittels eines Gegenstandes, der aber eigentlich kein
‘Gegenstand’ ist, sondern ein Stiick des eigentlichen selbst. ‘Geben’ ist
etwas von sich selbst in das fremde Dasein bringen, so, daf ein festes

2 Loisy, zit. in Schimmel “Opfer” 1637.
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Band gekniipft wird” (Leeuw 1956:395). Obwohl in den Hochreligionen
blutige Opfer weitgehend zuriickgedringt wurden, sind sie nicht ganz
beseitigt. Tieropfer sind unter der Bezeichnung matat insbesondere unter
den Armeniern verbreitet, z.B. werden heute noch in Istanbul im Bezirk
Balat in einer Kirche Hihne geopfert, und ihnliche Opfer finden auch
zu bestimmten Zeiten in anderen armenischen Kirchen statt. Zu
besonderen Anlissen wie Hochzeiten oder Grundsteinlegung eines Baues
opfern Muslime Hammeln, ein Brauch, den auch die Christen im
Vorderen Orient wie z.B. die Armenier auch pflegen (Conybeare 1898).
Das Opfer im Rahmen des hagg trigt mehr Erinnerungscharakter an das
Opfer Abrahams.

Auch das Fasten (MacCulloch “Fasting”) kann im Rahmen einer
Wallfahrt, oder auch eigenstindig geschehen. Wie das Opfer hat auch
das Fasten verschiedene Entstehungswurzeln und Intentionen. Es kann
geschehen mit magischer Intention als Stirkung zu einem Ubergangsri-
tus, als Vorbereitung auf ein religitses oder wichtiges Ereignis, als Zei-
chen der Trauer, als Bufle oder als asketische Ubung,. Fasten gilt auch
begiinstigend fiir Visionen und ihnliche mystische Zustinde. Man findet
Fasten von den primitiven Vélkern bis in den Hochreligionen und der
Mystik. Im Islam trigt es den Charakter des Buffastens (ebd. 763), aber
bei den vorislamischen Arabern hatte es, wie auch in anderen heidni-
schen Religionen, magische Intention (Juynboll “Pilgrimage”).

Das Haare schneiden oder den Kopf rasieren ist ebenso Zeichen des
Fastens, der Entsagung und der Trauer; kann aber auch ihr Ende symbo-
lisieren (Heiler 1979:216-217). Eine weitere Bedeutung finden wir als
Zeichen fiir den Beginn eines gottgeweihten Lebens wie bei buddhis-
tischen Mdnchen und Nonnen im Christentum. In manchen christlichen
Nonnenkléstern werden heute noch die Haare geschnitten oder symbo-
lisch eine Locke, wihrend die Tonsur (Barion “Tonsur”) bei den
Minnern in ihrer alten Form ihre praktische Bedeutung verloren hat.

Stehen und Prostration als Gebetshaltungen sind in verschiedenen
Religionen bekannt, insbesondere bei den Israeliten. Eines der altesten
Beispiele diirfte das Stehen auf dem Sinai sein (Ex 19). Auch in der
katholischen Messe (II. Hochgebet) finden wir Spuren dieser Haltung,
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wo es heifit: “Wir danken dir, daf} du uns berufen hast, vor dir zu
stehen und dir zu dienen”. Auch das Gegenteil, die Prostration, ist in
der katholischen Kirche bekannt und kommt z.B. am Karfreitag in der
Liturgie der Kreuzverehrung vor, aber ebenso bei der Priesterweihe und
gelegentlich auch bei Ordensprofessen, besonders, wenn es sich um feier-
liche Geliibde handelt. Ein ebenso bekanntes Beispiel finden wir in Ti-
bet, wo die Gliubigen sich auf den Boden werfend einem Heiligtum ni-
hern.

Laufen ist in unseren Hochreligionen nicht so bekannt, aber die Re-
ligionsgeschichte kennt durchaus Beispiele. Laufen ist eine Variante zum
Gehen, Schreiten und zum Tanzen, einem Ritual das insbesondere in
nichtchristlichen Religionen praktiziert wird und im Zuge der Inkultu-
ration bei afrikanischen Vélkern und Indern Eingang in den katholi-
schen Gottesdienst gefunden hat, besser gesagt, wieder Eingang gefunden
hat, weil der Tanz auch in der Kirche beheimatet war, bis er auf dem
Konzil von Toledo 589 verboten wurde. Dennoch gab es noch im Mit-
telalter Bespiele fiir den Tanz in der Kirche. Urspriinglich verfolgte auch
der Tanz magische Intentionen®. “Der primitive Mensch tanzt und
betet zugleich” (Bertholet 1985:600). Er dient zur Abwehr béser Geister
und Michte (Abwehrzauber) oder zur Anlockung guter Geister und
Géotter (Ahnlichkeitszauber). Der Tanz kann auch magisch zur Férde-
rung der Fruchtbarkeit eingesetzt werden oder als Opfer verstanden
werden. Auch Mythen werden getanzt. Im ekstatischen Tanz versucht
der Mensch direkte Verbindung mit Gott oder der Gottheit. Diesen
Tanz finden wir in primitiven Religionen genauso wie in der Mystik der
Hochreligionen wie z.B. bei den tanzenden Derwischen der Mewlewis
in Konya.

Kiissen von heiligen Gewindern ist in der katholischen Kirche iib-
lich, und beschriinkt sich auf die liturgischen Gewinder oder Biicher. Im
Orient ist der Brauch ausgedehnter. Die Hand von hochstehenden Per-
sonlichkeiten oder Geistlichen, manchmal sogar ihr Gewand zu kiissen

B Vgl. “Tanz” in Bertholet 1985:600; Schimmel-Muchow “Tanz”; Heiler 1979:239-
243; Berger 1985.
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ist nicht auflergewdhnlich. Daf} Ikonen, Kreuze u.i. in Ost und West ge-
kiiffit werden, muf} nicht extra erwihnt werden. Dieses “taktile Element”
(Reifenberg 1985) kann nicht nur magische Bedeutung als Ubertragung
von Kriften haben, sondern bildet ein konstitutives Element der Symbo-
lik der kirchlichen Liturgie.

Die Farbsymbolik (Heiler 1979:122-127) ist zwar in allen Religionen
dhnlich, doch es gibt auch Unterschiede, die oft bis zum Gegenteil
werden kénnen. Weifl bedeutet z.B. sowohl Reinheit als auch Trauer.
Ein Pilger fastet, was ebenfalls eine Art von Trauer ist. Er hat auch im
Zustand der Reinheit zu sein, sowohl rituell, als auch moralisch im
Herzen.

8 Moderne islamische Auslegung der bagg Riten

Wie bereits gesagt wurde, tibernehmen Hochreligionen sehr oft Ri-
tuale einer heidnischen Religion, deren Ursprunge sehr weit zuriickrei-
chen und geben ihnen eine neue Bedeutung. Nachdem die heidnische
Herkunft der Wallfahrtsrituale im Islam aufgezeigt und auf Paralleler-
scheinungen ihrer Symbolik in anderen Religionen hingewiesen wurde,
soll nun eine moderne islamische Auslegung zur Sprache kommen
(Guellouz 1987).

Die ganze Haltung des Pilgers wird gekennzeichnet durch den Pil-
gerruf labbayka Allabumma, das soviel bedeutet wie “Da bin ich mein
Gott, da bin ich”. Die weifle Farbe seiner thram Kleidung, als Symbol
seiner volligen Hingabe an Gott, unterstreicht diese Haltung (ebd. 54,
72). Diese Haltung der Gotteshingabe und die Absicht jeder Versuchung
Widerstand leisten zu wollen, wird in Gebeten oder Qur’an Versen, wie
z.B. in der sira 112, genannt al-Thlas zum Ausdruck gebracht (ebd. 74).
Dieses Bestreben in einer ewigen Hingabe an Gott verweilen zu wollen,
bringt der Pilger zum Ausdruck, wenn er seinen Korper, nach dem Um-
gang der Ka‘ba, zwischen Osteck und Tiir an die Wand driickt. Hier am
“Ort des Anhaftens”, genannt multazam, bekundet der Pilger sein “Fest-
halten” am Glauben (ebd. 104, 124). Und wie versteht der moderne
Gldubige den “Schwarzen Stein”? Daf} die Gebetsformeln ihn nicht er-
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wihnen, deutet er damit, dafl die Gebete ohnehin an Gott gerichtet wer-
den und nicht an den Stein (ebd. 120). “Umar soll sogar gesagt haben
“Hitte ich nicht gesehen, dafl der Prophet dich kiisste, so wiirde ich
nimmermehr kiissen” (al-Buhari I, 211, zit. in Wellhausen 1897:109).
Nichts natiirlicher ist nach den erschopfenden sieben Umgingen der
Ka‘ba aus dem Zamzam Brunnen das erfrischende Wasser zu trinken,
was allerdings kein Muf} des Rituals ist, aber allein schon wegen der gu-
ten Wirkung gern getan und symbolisch auch nach Hause gebracht wird
(Guellouz 1987:132).

Der wugdif ist das “Stehen vor Gott” (Ibrahim Rif‘at, zit. in Gibb
& Kramers 1974:636), der wichtigste Gottesdienst, die Bereitschaft in
seiner Gegenwart zu sein. Der wugrf in “Arafat geschieht aber auch “im
Zeichen [der] briiderlichen Vereinigung und Ubereinstimmung”, denn
heute pilgern alle, unabhingig von ihrem sozialen Status zum “Arafat;
im Gegensatz zu den Oberschichten der vorislamischen Araber, die sich
das Vorrecht in Anspruch nahmen, die ifada nur von Muzdalifa nach
Mina zu vollziehen (Guellouz 1987:146, 150). Der “Arafat ist nicht “der
Schluflpunkt einer geistig-religidsen Wanderung, sondern der eigentliche
Ausgangspunkt eines Neuen Lebens, der Geburtsort eines Neuen Men-
schen” (ebd. 155). ‘

Auch Muzdalifa ist Symbol fiir die Gleichheit aller Menschen und
nicht mehr jener privilegierten Schichten der heidnischen Araber. In
Muzdalifa wurde der Kult des Quzah, - ein arabischer Jupiter -, der nur
der Kult einer privilegierten Minderheit war, zum Kult des Gottes aller
Menschen, wo auch die Verwandlung der Herzen geschieht, denn Muz-
dalifa ist “der Ort, wo man liebenswiirdig wird” (ebd. 158). “Denn der
Prophet hat kraft seiner Gebete und in Anbetracht seiner Verdienste fiir
uns zu erreichen versucht, dafl Gott den Ausdruck seiner Barmherzig-
keit endlich zur Vollendung brachte; in Arafat hat er, so sagt man, die
Vergebung unserer Siinden zugesprochen erhalten, aufler was «das Un-
recht» betrifft, «das wir einander gegenseitig zugefiigt haben kénnten»;
in Dschum’ aber (ein anderer Name fiir Muzdalifa) hat er erwirkt, daf}
Gott einverstanden war, die Beleidigten fiir die erlittenen Beleidigungen
zu entschidigen, was ihm erlaubte, den Beleidigern in aller Form zu ver-
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geben. Das bedeutet nichts anderes, als dafl sich der Neue Mensch in
Muzdalifa, wo er die erste Etappe auf dem Weg des Neuen Lebens been-
det, die Zeit nimmt, sich eine Vorstellung seines Gliicks zu machen und
dafl er angesichts dieser unermifilichen Gliickseligkeit jenen Zorn gegen
seine Beleidiger als eine kleinliche Haltung verurteilen muf}. Das grofite
Geschenk, das Gott dem Propheten in Muzdalifa gewahrte, war es, diese
Herzen, die seine Gnade soeben von jeder Siinde gereinigt hatte, auch
von jeder Rachsucht und Verbitterung zu reinigen (ebd. 158).

Und durch das Steinwerfritual in Mina - der Begleitsatz lautet:
“Gott ist grofl. Es gibt keinen Gott aufler Gott. Gott allein gebiihrt
Lob” - sollen nun die Gliubigen “symbolisch threr Entschlossenheit
Ausdruck geben, jener Versuchung Widerstand zu leisten, von der sie
wissen, dafl sie im Laufe ihres ganzen Daseins nie von der Seele weichen
wird” (ebd. 159).

Diese geistlichen Worte eines intellektuellen Pilgers von heute zei-
gen, wie man Rituale heidnischen Ursprungs umdeuten und den lebendi-
gen Glauben des Monotheismus eingliedern kann. Die Worte eines ande-
ren bekannten Vertreters des Islam mogen das vielleicht mit anderen
Worten verdeutlichen und zusammenfassen. “Das diffuse, zufillige und
hierarchistische Heilige der Heiden ersetzt der Koran durch ein gelduter-
tes, transsoziales und transhistorisches Sakrales, das ganz auf den Einen,
transzendenten und dennoch in der Geschichte anwesenden Gott ausge-
richtet ist. ... Der Haddsch im Koran hat ... das arabische Bewufitsein
zu einer ontologischen Erfahrung erhoben, bei der sich der Mensch der
Transzendenz 6ffnet.” Denn “in der heiligen Raum-Zeit des Haddsch
vollzieht sich fiir das Bewufltsein die Wandlung des materiellen in geisti-
ge Wirklichkeiten” (Arkoun 1987:24, 26, 24).

9 Die Wallfahrt - ein Ritual*

Sowohl die Wallfahrt als Ganzes als auch die einzelnen Kulthand-
lungen wihrend einer Wallfahrt sind Rituale. Was aber ist das Ritual,

% Ausfiihrlicher dazu vgl. Arat in Druck/b.
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diese religiose Erscheinung, die soviel Faszination und Widerspruch aus-
16st?

9.1 Begriff und Natur des Rituals

Das Ritual scheint ein sehr zentrales Element der Religion zu sein.
Was aber ist Religion? Es gibt mehr als hundert Definitionen und diese
hingen wieder vom dahinterstehenden Gottesbegriff ab. Allgemein kann
man sagen, dafl Religion die Uberschreitung des Selbst zum Transzen-
denten ist, was allerdings nicht unbedingt als ein personaler Gott ge-
dacht sein muf}. Diese Uberschreitung des Selbst, die Hinwendung zum
Transzendenten, wird aber sichtbar in Aktionen und diese sind gewShn-
lich rituelle Handlungen. Der Grund dafiir ist, dafl das Ritual die “zen-
trale Manifestation des Symbolsystems” ist (Stolz 1989:61).

Wir finden dieses System der Symbole auf der Ebene der Sprache
wie Gebet und Mythos (Lanczkowski “Mythos”; Gardner “Mytho-
logy™), oder auf der Ebene des Visuellen wie Bilder und Farben, oder
auf der Ebene der Handlung. Insbesondere auf der Ebene der Handlung
finden wir die Symbole in ihrer konzentriertesten Form, wobei sie von
Symbolen der visuellen und der sprachlichen Ebene unterstiitzt werden
konnen, z.B. wenn Mythen getanzt oder gesungen werden. “Das Sym-
bol, ... , weist iiber sich hinaus auf einen noch jenseitigen, unerfafilichen,
dunkel geahnten Sinn, der in keinem Wort unserer derzeitigen Sprache
sich geniigend ausdriicken konnte” (Jung 1931:397, zit. bei Trilhaas
1988:66). Eine einzige kérperliche Geste kann durch ihren Symbolgehalt
die kompliziertesten und komplexesten gedanklichen und emotionalen
Inhalte besser zur Sprache bringen als tausend Worte. Der Mensch
handelt dabei mit seiner ganzen Seele und seinem ganzen Kéorper, also
vollstindig, wenn er an einer Prozession teilnimmt, ein Opfer darbringt,
singt oder dhnliche Handlungen ausfiihrt. Er handelt durch seinen
ganzen Korper und seine ganze Persdnlichkeit.

Da der Mensch kontingent ist, bendtigt er die Symbole, denn nur
diese kénnen durch ihren dualen Charakter die Kluft zwischen der
sichtbaren und der unsichtbaren Welt sowie abstrakten Begriffen iiber-
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briicken. Weil ein Symbol ein sichtbares Zeichen ist, gehort es zu unse-
rer Welt, weil es aber gleichzeitig fiir etwas anderes steht, gehort es in
die abstrakte und transzendente Welt und reprasentiert diese in unseren
sichtbaren Welt, macht es prisent. Entsprechend der Wortbedeutung
ovulBalheir wirft es zwei Welten zusammen, die sichtbare und die un-
sichtbare, die immanente und die transzendente; das Bewuflte und das
Unbewufite, das Konkrete und das Abstrakte (Trillhaas 1988:69). Gerade
im Unbewuf3ten haben die emotionalen Inhalte, also auch die religidsen
Empfindungen, ihren Sitz. “Das Unbewufte ist die uns zunichst faflbare
Quelle religitser Erfahrung. Damit ist keineswegs gesagt, dafl das, was
als Unbewufltes bezeichnet wird, sozusagen mit Gott identisch oder an
Stelle Gottes gesetzt sei. Es ist das Medium, aus welchem fiir uns die re-
ligicse Erfahrung zu entspringen scheint. Welches die fernere Ursache
solcher Erfahrung ist, dies zu beantworten liegt jenseits der menschli-
chen Erfahrungsméglichkeit””. Es mufl allerdings gesagt werden, daf8
diese “religitsen Gefiihle bzw. Empfindungen” nicht ident sind mit dem
Inhalt einer Religion, denn “religidse Qualitit” kann, wie Guardini
(Stenger 1985:30) sagt, “an allen Daseinsbestimmungen auftauchen und
sich mit ihnen verbinden”. Selbst Kunst und Eros kdnnen solche Da-
seinsbestimmungen sein, die die religiése Qualitdt — andere nennen es
“urspriingliche Erfahrung” (Wucherer-Huldenfeld 1976:368f.) - erfahren
wird®.

Die Leiblichkeit gehdrt essentiell zum Mensch-Sein. Sie gehort zu
dieser Welt, aber der Mensch versucht durch seinen Leib diese Welt und
sich selbst zu transzendieren. Auch der Mensch, weil er gerade aus Leib
und Seele besteht, hat einen dualen Charakter, was ihm erméglicht Sym-
bole zu schaffen und ihnen Bedeutung zuzuschreiben. Er ist nicht nur
ein “animal symbolicum” (Splett 1983), sondern wird selbst zu einem
Symbol. In einem Ritual steht der ganze Mensch mit seinen ganzen Ge-
fiihlen, Sorgen, Angsten und Hoffnungen im Mittelpunkt. Im Ritual

% Jung 1983:308 f., zit. auch in ders. 1987:28-29. Zum Verhiltnis Gott und das
Unbewuflte bei Jung vgl. Gloria in profundis Deo in Stenger 1985:13-21.

% Stenger 1985:29. Vgl. auch Ledergerber 1974.
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wird die Interaktion zwischen Gott und Mensch sichtbar. Wo keine
religidse Handlung sichtbar wird, kann es schwerlich Religion geben,
wahrscheinlich nicht einmal die bereits angesprochene “Primirerfah-
rung” oder “Urspriingliche Erfahrung”.

Wenn wir die Geschichte betrachten, sehen wir, daf} es keine Kultur
ohne Religion gibt. Religion zu haben, gehért zur menschlichen Natur.
Sogar jene, die behaupten sich zu keiner Religion zu bekennen, weil sie
nicht an Gott glauben, glauben an etwas; was fiir sie die Stelle der Reli-
gion annehmen kann. Solche Phinomene handeln nicht immer um ei-
- nen Religionsersatz, sondern die Wissenschaft spricht von “civil reli-
gion™”.

9.2 Funktionen des Rituals

Das Ritual hat verschiedene Funktionen. Es stiftet Gemeinschaft.
Der Mensch ist ein Gemeinschaftswesen, er braucht den Zusammenhalt
in der Gemeinschaft. Rituale kommen diesem Bediirfnis entgegen und
stiften Gemeinschaft, aber leider schlieflen sie auch jene aus, die nicht
dazu gehoren. Es gibt keine Religion ohne Gemeinschaft.

Eine weitere Funktion des Rituals liegt in der Kontingenzbewilti-
gung. Gerade in den Krisensituationen sucht der Mensch nach sichtba-
ren Zeichen einer Zuwendung eines ihn {ibersteigenden “Hoffnungstri-
gers”. Besonders zu groflen Anderungen im Leben wie Geburt, Eintritt
ins Erwachsenenalter, Heirat und Tod suchen die Menschen sichtbare
Zeichen, was uns die Ubergangsriten der primitiven Vélker bis zur “Pra-
xis” der Taufscheinchristen wenigstens zu diesen Lebenswenden sich an
die Kirche zu wenden, gut belegen.

Vielleicht der wichtigste Aspekt des Rituals ist es ein sichtbares
Symbol fiir die Gotteshingabe zu sein und diese zu pflegen.

¥ Der Begriff geht auf J. J. Rousseau zuriick, aber im heutigen Sinne wird er seit
Bellahs Thesen verwendet. Vgl. Bellah 1967; vgl. auch Zivilreligion bei Liibbe 1986:306
und LWB Dokument Nr. 12 “Civil Religion” Genf 1982 zit. in Mecking 1986:85-87;
Gimpf 1988,
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Kurz, das Ritual stiftet Gemeinschaft zwischen Mensch und
Mensch, Gott und Mensch und gibt Halt in Krisensituationen.

9.3 Die variablen und abhingigen Faktoren des Rituals

Wo die Kontingenzerfahrung grof} ist, ist auch das Bediirfnis nach
Ritualen groff. Daher auch die Bedeutung der Ubergangsriten. Ebenso
parallel verhile sich das Ritualbediirfnis zur Gotteshingabe. Wo ein ech-
ter Glaube ist, finden wir reichhaltige symbolische Ausdrucksweisen.
Werden diese aber von dem sie produzierenden Glauben getrennt, wer-
den sie entweder zu magischen Handlungen oder leeren Formeln. Beson-
ders die Intellektuellen distanzieren sich bald von den “sinnlosen” Prak-
tiken, aber je weniger Ausdrucksméglichkeiten praktiziert werden, umso
leichter kann sich ein Glaube verfliichtigen, da ihm die “Sprache” fehlt.
Auf der anderen Seite gleitet das einfache Volk in ein magisches Ver-
standnis der Riten ab, weil ihm das Fragen und Ergriinden der Riten
nicht geliufig ist.

Entgegengesetzt verhalten sich Bildungsniveau und Ritual. Je
gebildeter und intellektueller der Mensch, umso weniger Rituale be-
notigt er. Daher hat die Volksreligiositiat das meiste Ritual. Auch zu
Hochreligionen verhilt sich das Ritual entgegengesetzt; sie enthalten we-
niger Rituale als Religionen primitiver Vélker. Beides hat mit dem aus-
gebildeteren Sprachniveau und dem sprachlichen Ausdrucksvermégen
zu tun, doch ganz ohne Rituale kommen weder die Intellektuellen noch
die Hochreligionen aus. Man spricht sogar von “intellektuellen Ritua-
len” (Lang 1984). Auch die Volksreligiositat?® hat eine Aufwertung
erfahren, und wird sogar von katholischen Theologen (Rahner 1979:14).
als die eigentliche Religion der Menschen betrachtet, denn sie ist die
“Religion des Herzens™”. In ihr leben nimlich die religivsen Bilder
und Erfahrungen der gesamten Menschheit (Jung), die weit in die Ge-

2% Dommann “Volksreligiositit”; Kriss-Rettenbeck 1963; Schmidt-Klausing “Valks-
frommigkeit”; Baumgartner 1979.

¥ Vrijhof 1979:227. Zu den Ansichten von Audet und Cox, zit. ebd. 218 und 220.
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schichte zuriickreichen und in der menschlichen Psyche verankert sind.
Symbole, Riten und Mythen sind “die Konstanten der Religionsgeschich-
te” (Welte 1980).

9.4 Die Ambivalenz des Rituals

Das Ritual hat dualen Charakter, was ihm ermoglicht sprachliche
Barrieren zu iiberwinden und mehr auszudriicken, als das was wir sehen
oder aussprechen kénnen. Diesem dualen Charakter verdankt es aber
auch seine negativen Aspekte. Sowohl die positiven als auch die negati-
ven Aspekte des Rituals lassen sich in zwei Richtungen klassifizieren.
Positiv und negativ fiir den Glauben des einzelnen sowie positiv und ne-
gativ fiir die Beziehungen zwischen den Religionen.

Die positiven Aspekte fiir den einzelnen Gliaubigen sind, die ge-
meinschaftsbildende Funktion, die Kontingenzbewiltigung und Aus-
druck und Pflege der Gotteshingabe. Diese wichtige Funktion soll mit
einem Zeugnis aus dem islamischen Bereich verdeutlicht werden: “Was
anders als Rithrung, als Erschutterung kann man empfinden, wenn man
den Glauben zum Ausdruck kommen sieht - und sei auf eine noch so
ungeschliffene und ungeschickte Art!” (Guellouz 1978:124). Aber diese
Riihrung macht nicht halt vor dem Intellektuellen. “Die Trinen sind da.
Sie sind plétzlich einfach da. Ich bin nicht mehr derselbe Mensch. Den
Ungliubigen und Gleichgiiltigen, in dessen Haut ich - leider - ab und
zu steckte, habe ich vollig abgestreift. Aber nicht nur den. Auch den ab-
strakten Gliubigen, der ich vor kurzem, vor wenigen Augenblicken
noch, war. Jenen Pedanten, der stindig versucht, die anderen und sich
selbst zu verstehen und zu analysieren, um den Inhalt seines Mensch-
seins, die Bedeutung seiner Gesten zu ermitteln und wer weifl - jene
iiberzeugenden Formeln zu finden, die es thm erlauben werden, spiter
einmal seine Erkenntnisse weiterzugeben, sie seinen Kollegen, den Intel-
lektuellen, zu erkliren. Auch diesen Philosophen-Gliubigen erkenne ich
nicht wieder, ich erkenne mich in thm nicht wieder” (ebd. 116).

Negativ hingegen ist, wenn Symbole mit Realitit verwechselt wer-
den, weil dieses zum magischen Verstindnis der Rituale fiihrt. Diese Ge-
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fahr ist besonders bei nicht gebildeten Schichten sehr grofi. Solche Aus-
wiichse wirken abstoflend und riicken auch das Ritual ins schlechte
Licht. “Meine erste Reaktion beim Anblick dieser Auswiichse war, ehr-
lich gesagt, eine unbeschreibliche Entriistung” (ebd. 174) schreibt dersel-
be Autor des Buches iiber die Pilgerfahrt nach Makka.

Diese Ambivalenz des Rituals zeigt sich auch in den Beziehungen
zwischen den Religionen. Sie kénnen sowohl bindend als auch trennen-
de Wirkung haben. Da Rituale auf dhnliche Symbole zuriickgreifen und
diese insbesondere im selben Kulturkreis gleich sind und daher die Gliu-
bigen ihren Glauben auf dhnliche Weise zum Ausdruck bringen, wirken
Rituale bindend, besonders in der Volksreligiositit. Daher geniefit die
Volksreligiositit einen besonderen Stellenwert in der Verstindigung der
Religionen. Rituale konnen aber auch eine grofle Gefahr sein, weil
einerseits Rituale fiir den Auflenstehenden nicht verstindlich sind,
andererseits in der Volksreligiositit leicht zu Auswiichsen kommen
kann, was der Auflenstehende sofort als licherlich, abstoflend und sinn-
los empfindet.

9.5 Stellungnahmen der Vertreter der offiziellen Religion zum Ritual

Das Ritual ist ambivalent, doch gehért es zum wesentlichen Be-
standteil der Religion, insbesondere aber zur Volksfrémmigkeit. Repri-
sentanten der offiziellen Religion wufiten schon immer von den Gefah-
ren, aber auch vom geistlichen Nutzen der Volksfrémmigkeit, dh. z.B.
den Wallfahrten und den mit ihr verbundenen Praktiken. Die Kritik aus
kirchlichen Kreisen richtete sich nicht gegen die Wallfahrt, sondern ihre
Praxis. Gregor von Nyssa (4. Jh.) sagte: “Wenn du voller schlechter Ge-
danken bist, so bleibst du noch weit von Christus entfernt, auch wenn
du nach Golgotha, zum Olberg oder zur Auferstehungsstelle pil-
gerst”®, Ahnlich suflerten sich auch andere Kirchenviter wie Augusti-
nus, Hieronymus oder Johannes Chrysostomus. Dennoch hat die Wall-

% Gregor von Nyssa (Ep. 2,17). Ed. G. Pasquali VIII, 2.18. Zit. in Kétting
“Wallfahrt” 945. Vgl. auch Kotting 1962.
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fahrt immer die Billigung der kirchlichen Behtrden erfahren, sofern
gute Vorbereitung, geistliche Begleitung und die richtige Einstellung zur
Wallfahrt gegeben waren (Kotting “Wallfahrt” 946), denn man akzeptier-
te, dafy die Wallfahrt im Bereich der religiosen Emotionalitdt wurzelt
und diese dem Christlichen vorgegeben ist. Ebenso andere Erscheinungs-
formen der Volksfrémmigkeit fanden unter denselben Voraussetzungen
die Billigung der Kirche.

Der neue Katechismus erwihnt die Wallfahrt nicht als eigenen
Punkt, aber widmet einige Stellen den Riten und ihrer Bedeutung inner-
halb der christlichen Glaubenspraxis. Die Voraussetzung fiir die Begriin-
dungen ist die Erkenntnis: “Die nach dem Bilde Gottes erschaffene
menschliche Person ist zugleich kérperliches und geistiges Wesen” (Ka-
thechismus 1993:124, Nr. 362). Daraus folgt: “Das Bediirfnis, die dufieren
Sinne am inneren Beten zu beteiligen, entspricht einer Forderung unse-
rer menschlichen Natur. Wir sind Leib und Geist und empfinden das
Bediirfnis unsere Gefiihle nach auflen kundzutun” (ebd. 678, Nr. 2702).
“Dieses Bediirfnis entspricht auch einer gdttlichen Forderung. Gout
sucht Anbeter im Geist und in der Wahrheit und folglich im Gebet, das
voll Leben aus der Tiefe der Seele emporsteigt. Gott will aber auch, daf§
das Gebet ausgedriickt und so der Leib mit dem inneren Beten vereinigt
wird” (ebd. 678, Nr. 2703).

Nach diesen Erklirungen wird auch auf die Wirkungsweise der Zei-
chen und Symbole hingewiesen, die die konstitutiven der Rituale sind.
“Im menschlichen Leben nehmen Zeichen und Sinnbilder einen wichti-
gen Platz ein. Da der Mensch ein zugleich leibliches und geistiges Wesen
ist, duBert und gewihrt er die geistigen Wirklichkeiten durch materielle
Zeichen und Symbole. Als gesellschaftliches Wesen benétigt der Mensch
Zeichen und Sinnbilder, um durch die Sprache, durch Gesten und
Handlungen mit anderen verbunden zu sein. Das gleiche gilt fiir seine
Beziehung zu Gott” (ebd. 325, Nr. 1146). “Die groflen Religionen der
Menschheit zeugen oft eindrucksvoll von diesem kosmischen und sym-
bolischen Sinn der religidsen Riten” (ebd. 325, Nr. 1149). Aber diese
Zeichen und Symbole wirken nicht von selbst wie man es von magi-
schen Handlungen erwartet, denn ohne den dahinter stehenden Glauben
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sind sie wertlos und werden zum Aberglauben. Auf diesen Sachverhalt
weist ausdriicklich auch der neue Katechismus hin. “Wer die Wirksam-
keit von Gebeten oder von sakramentalen Zeichen dem blof} duflerli-
chen Verrichten zuschreibt und dabei von der inneren Haltung, die sie
erfordern absieht, verfillt dem Aberglauben. ... Der Aberglaube ist eine
Entgleisung des religidsen Empfindens und der Handlungen, zu denen
es verpflichtet. Er kann sich auch in die Verehrung einschleichen, die
wir dem wahren Gott erweisen. So wenn z.B. bestimmten, im iibrigen
berechtigten oder notwendigen Handlungen eine magische Bedeutung
beigemessen wird” (ebd. 544, Nr. 2111). “Samtliche Praktiken der Magie
und Zauberei, verstofien schwer gegen die Tugend der Gottesverehrung”
(ebd. 545, Nr. 2117).

Auch der Islam verlangt die sittliche Haltung. Die Siinden miissen
bereut, gute Vorsitze gefafit werden. Schulden und Verpflichtungen
miissen beglichen, Beleidigungen gutgemacht werden. Dariiber hinaus
sind die Familie und die Schutzbefohlenen fiir die Zeit der Abwesenheit
zu versorgen (Balic “Wallfahrt (Islamisch)”). Auch im Islam wird die in-
nere Umwandlung des Menschen verlangt, und das ist nur moglich,
wenn der Mensch iiber den bloflen Vollzug der Riten hinaus im Herzen
Gott sucht, wie auch in der Q. 22.37 zu lesen ist: “Weder ihr Fleisch
noch ihr Blut erreicht Gott, aber Thn erreicht eure Frommigkeit”. Die
Riten sind nur das Medium und die Hilfe, aber niemals Selbstzweck.

9.6 Umgang der Hochreligionen mit der Ubernahme heidnischer Riten

Wenn wir die Wirkung und Stellung eines Rituals in einer anderen
Religion, in die sie aufgenommen und integriert wurde, betrachten, kén-
nen wir zwei Problemkreise herauskristallisieren. Erstens die Ubernah-
me heidnischer Riten in eine Hochreligion, nimlich in die eigene, also
vertikal und intern, zweitens die Existenz dieser heidnischen Rituale in
der Volksreligiositit einer anderen Religion als die eigene, also horizon-
tal und extern.

Wie man aus der Religionsgeschichte weifs, haben alle Hochreligio-
nen heidnische Riten aufgenommen und uminterpretiert. Einige Beispie-
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le aus der armenischen Kirche wurden gebracht. Man weifl um den heid-
nischen Ursprung und die Bedeutung eines Rituals, spricht dieses offen
aus und neutralisiert dieses “profane Wissen” durch die Uminterpreta-
tion im Sinne des eigenen Glaubens. Der Islam hilt am meisten von al-
len Offenbarungsreligionen am “Undenkbaren” und “Verborgenem” den
gayb fest, das nur im unzulinglichen Allwissen Gottes zugegen ist und
lehnt jede Anwendung der positiven, historischen und antropologischen
Grundlagen auf den religidsen Bereich ab. Allerdings sind solche Bestre-
bungen auch im Christentum neu und beschrinken sich auf gewisse
Theologenkreise der abendlindischen Konfessionen, wobei extreme Bei-
spiele nicht unwidersprochen bleiben. Sogar muslimische Denker sehen
es nicht gern, wenn der christliche Glaube mit “innerweltlichen
Methoden zerpfliickt” wird (Arkoun 1978:13). Der Islam geht solchen
Fragestellungen eher aus dem Weg und bevorzugt eine iibertragene,
mystische oder allegorische Interpretation. Fiir so eine Interpretation
la8t sich im sunnitischen Islam al-Gazzali (gest. 505/1111) zitieren, der
den hag¢ mit den letzten Stunden des irdischen Lebens und dem Tod
eines Gliubigen vergleicht. Indem der Pilger seine Heimat verlifit, 16st
er sich von den Fesseln dieser Welt wie am Tag seines Todes. Seiner
Wegzehrung entspricht der Vorrat, den er mit ins Grab nehmen wird,
seinem Reittier die Tragbahre, dem ibram der kafan, sein Leichentuch.
Die Gefahren auf der Reise werden mit den Leiden zwischen Tod und
Auferstehung verglichen, und beim Hersagen der talbiya kommt er
Gottes Ruf nach, wie er es tun wird, wenn die Posaune des Jiingsten
Gerichts erschallt. Bei den rituellen Umgingen gleicht er den Engeln,
die Gottes Thron umkreisen, denn es ist nicht der Korper, sondern das
Herz, welches die Umginge vollzieht. Durch das Beriihren des
“Schwarzen Steins” erneuert der Pilger jedesmal den Bund zwischen
Gott und Mensch’.

Im schiitischen Islam hat dafiir ein Autor, Qadi Sa“id al-Qummi
(1049-1113/1639-1693) versucht die kubische Gestalt der Ka‘ba mit den
vier Elementen, den geistlichen Personlichkeiten des Islam, wie des Al-

3 al-Gazzali, Ihya wlim ad-din Kairo 1939, I, 220244. Zit. in Arkoun 1978:30.
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ten Testaments und Jesus, sowie den archetypischen Gegebenheiten des
Makrokosmos wie Geist, Natur, Seele und Materie in Einklang zu brin-
gen und allegorisch zu deuten, indem er von den “verborgenen Wahrhei-
ten” der Ka‘ba und des hag¢ spricht™.

Nun soll auch ein zeitgendssischer islamischer Autor zur Sprache
kommen, der versucht den Kult um die Ka‘ba neu auszusagen, indem
er nach den Faktoren fragt, die eine Verwandlung heidnischer Kulte in
die Glaubenspraxis einer Hochreligion moglich machen.

“Beim Versuch, ihr auf den Grund zu kommen, wird mir klar,
dafl der eigentliche Gegenstand meines Fragens die Bedingun-
gen sind, welche die Wandlung des einstigen arabischen Panthe-
ons mit seinen Gotzen zum Tempel des Monotheismus - des
wohl unnachgiebigsten Monotheismus iiberhaupt - méglich ge-
macht hat.

Die Antwort finde ich in mir, in den Tiefen meiner eigenen
Person. Menschlich, nur allzu menschlich waren die Bediirfnis-
se, welche die Gotzenanbeter der Zeit Muhammads mehrere
und verschiedenartige Gottheiten verehren lieflen. In jedem
Menschen schlummern Krifte der intellektuellen und religidsen
Trigheit, die nur auf eine giinstige Gelegenheit warten, um die
Macht zu iibernehmen und unsere mithsam erworbenen Uber-
zeugungen durch Vorstellungen des Aberglaubens zu ersetzen.
Zu diesen Gottheiten ... gehdren nicht nur al-Lat, al“Uzza, Hu-
bal, Isaf oder Na’ila, die Gotter der vorislamischen «Zeit der
Unwissenheit», sondern auch Jupiter, Apollo, Minerva oder
Merkur und die besonders heimtiickischen Idole Geld, Macht,
Ruf und Ehrgeiz.

Das ist es eigentlich, was uns der Kult der Kaaba beibringt. Als
Religion des Wahren und des Wirklichen leugnet er nicht die
Existenz noch die Bestandigkeit dieser polytheistischen Tenden-

¥ Eine genaue Untersuchungund Darstellung bietet H. Corbin zitiert von Mohamed
Arkoun 1978:32. Skizze dazu ebd. S. 33.
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zen im Menschen, sondern versteht sich in ihrer wahren Bedeu-
tung von Auflerungen einer ganz allgemeinen Sehnsucht des In-
dividuums: seiner Suche nach einer jenseits des persdnlichen Er-
fahrungsbereich liegenden Wirklichkeit. Als solche sind sie
auch durchaus ehrenwert, miissen aber verurteilt werden,
sobald sie zum Ziel religiéser Bestrebungen und dadurch zu
Formen eines Gotzendienstes gemacht werden, der den
Menschen von sich selbst und von seinem Schépfer, dem
Einzigen Gott, abwenden.

Hier liegt der eigentliche Grund fiir die Entstehung des heuti-
gen Kaabakultes, von dem man oft sagen hort, der Islam habe
ihn vom Heidentum «iibernommen», wihrend es richtig heiflen
sollte: dem Heidentum «wieder weggenommen, von ihm zu-
riickerobert» — und ihm die von Abraham selbst gewollte Be-
deutung eines Kultes des Einzigen Gottes zuriickgegeben”
(Guellouz 1978:136-137).

Was den Gotzendienst betrifft, sind die Worte des muslimischen
Autors identisch mit denen im Katechismus, der schreibt: “Gétzendienst
kommt nicht nur in den falschen Kulten des Heidentums vor. Er bleibt
auch fiir den Glauben eine bestindige Versuchung. Es ist Gétzendienst,
wenn der Mensch anstelle Gottes etwas Geschaffenes ehrt und verehrt
ob es sich nun um Goétter oder Dimonen (z.B. Satanismus) oder um
Macht, Vergniigen, Rasse, Ahnen, Staat, Geld oder ihnliches handelt.”
(Katechismus 544, Nr. 2112.)

10 Zusammenfassende Gedanken

Es fillt dem Gliubigen nicht schwer, heidnische Riten in die eigene
Religion zu integrieren und diese geistlich, allegorisch oder symbolisch
umzuinterpretieren. Das Material, die Symbole, sind ja gleich, nur die
Definition ist neu. Die Sache wird schwieriger, wenn er dasselbe Phino-
men in einer anderen Religion betrachtet. Noch dazu handelt es sich um
die Volksreligiositit, da hier die Ubernahme und Praxis der Riten leich-
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ter vor sich geht, Wie der Autor unseres Textes stellt er sofort fest, dafd
hier heidnische Riten gefeiert werden. Er sieht nur vordergriindig die
Riten in ihrer heidnischen Prigung und versucht daraus die Sinnlosig-
keit des Islam abzuleiten. Der Grund liegt darin, dafl der Gliubige zur
eigenen Religion ein anderes Verhiltnis hat als zu einer anderen. Die
andere Religion sieht er von auflen gegenstindlich, wihrend er an die
eigene existenziell glaubt. Dieser Unterschied zwischen der wissenschaft-
lichen Betrachtung einer Religion und dem existentiellen Glauben bleibt
selbst bei grofiter Toleranz, Achtung und Kenntnis der fremden Reli-
gion bestehen. Fehlt noch dazu die Toleranz und der Respekt, kann
diese Auflenansicht der Religion leicht negative Ziige annehmen. Dieser
Tatsache begegnen wir auch im Vorwort zum hier mehrmals zitierten
Buch “Pilgerfahrt nach Mekka”, wo Mohamed Arkoun diese ihm be-
kannte Problematik aufgreift, und gleichzeitig auf die Mangelhaftigkeit
der Artikel “bagg”, “Ka‘ba” in der Encyclopaedia of Islam hinweist, die,
wie er sagt, aus “orientalistischer Sicht” schreiben, nimlich gegenstind-
lich “von auflen”, weshalb sie fiir den gliubigen Muslim nicht akzepta-
bel sind. (Arkoun 1978:13) An einer anderen Stelle riumt er jedoch ein,
daf} die Wissenschaft, richtig angewandt, wie die Mystik eine vorteilhaf-
te Wirkung auf die Religion ausgeiibt und sie “von allen Schlacken gerei-
nigt” hat (ebd. 38).

Wir unterscheiden prinzipiell zwischen der Auflenansicht der Reli-
gion und ihrer Innenansicht. Die Auflenansicht ist der Religionswissen-
schaft zuzuordnen, einer Wissenschaft, die wie viele andere auch im 19.
und 20. Jahrhundert Gestalt angenommen hat, zunichst als Religionsge-
schichte und dann mit den Unterdisziplinen der Religionsphinomenolo-
gie, Religionspsychologie, Religionssoziologie usw. Die Religionswissen-
schaft konnte sich dort entfalten, wo die Trennung von Wissenschaft
und Glaube vollzogen war, nimlich in einem sikularisierten Europa.
Auch diese Entwicklung hat ihre geistesgeschichtlichen Hintergriinde.
Dennoch will die Religionswissenschaft keine “glaubens-lose” Wissen-
schaft sein, denn gerade die ersten Religionswissenschaftler waren selbst
Theologen, ein Phinomen, das nachhaltig die Religionswissenschaft und
den ihr zugrundegelegten Gottesbegriff beeinflufit hat. Die Religionswis-



378 M. KRISTIN ARAT

senschaft untersucht das Phinomen der Religion sowie die einzelnen
konkreten Religionen mit Hilfe der ihr zugeordneten positiven und em-
pirischen Wissenschaften, bleibt selber allerdings eine “Geisteswissen-
schaft”. Sie geht dabei vom glaubenden Menschen als Subjekt aus, und
setzt voraus, daf neben den soziologischen, psychologischen und anthro-
pologischen Erklirungen eine methaphysische Deutung der Religion ex-
istiert und versucht diese so herauszuarbeiten, wie der Gliubige der je-
weiligen Religion es versteht und glaubt. Auf die Frage, in welcher
“richtigen” Form sich die natiirliche Religiositit verwirklichen soll, darf
und kann die Religionswissenschaft nicht antworten. Sie kann nicht ein-
mal sagen, dafl der Monotheismus, die “richtige” und “vollentwickelte”
Glaubensweise eines verniinftigen und zeitgemiflen Menschen ist, weil
sie damit sofort einen Gottesbegriff voraussetzt. Die Religion ist ein Sys-
tem, innerhalb dessen der Mensch sein Leben nach einem den Menschen
und seine innerweltliche Erfahrung iibersteigenden Absoluten ausrichtet.
Die Antwort auf die Frage, welches dieser Systeme “richtig” ist, gibt nur
der persénliche Glaube, und der Inhalt dieses Glaubens ist die Theolo-
gie, die Innenansicht einer Religion. Was den Absolutheitsanspruch be-
trifft, so ist dieser in der Theologie und im persnlichen Glauben ver-
ankert. Der Absolutheitsanspruch ist nicht ein aufzugebendes Hindernis
fiir die religiése Toleranz; ganz im Gegenteil, er ist sogar die Bedingung
dafiir. Indifferentismus, Relativismus und Agnostizismus sind keine As-
pekte der Toleranz, sie heben sie auf und machen sie geradzu unmag-
lich, da der Ausgangspunkt Glaube nicht mehr voll existent ist, von
dem und auf den Toleranz sich beziehen soll. Man kann sagen, die Tole-
ranz verpflichtet sogar zum Absolutheitsanspruch. Die Toleranz besteht
darin, dafl man akzeptiert, daf} andere Religionen sich gleichwertig oder
gar iiberlegen betrachten kénnen und diirfen. Toleranz zu iiben heifit,
zu versuchen, den anderen zu verstehen und seine Anspriiche gelten zu
lassen, auch wenn man am eigenen Absolutheitsanspruch festhilt, ja fest-
halten mufi. So eine Toleranz erméglicht ein méglichst faires Verstind-
nis der fremden Religion, an die man nur durch ein positiv-wissenschaft-
liches Instrumentarium herankommen kann, wobei man immer vor Au-
gen halten muf}, dafl eine absolute Objektivitit eine Illusion ist. Die Dis-
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krepanz zwischen Objektivitit, Wissenschaftlichkeit und der “gliubigen”
Beschreibung einer fremden Religion ist zwar nicht ginzlich aufzuhe-
ben, aber mit redlichem Bemiihen zu verringern.

Unser syrisch-armenischer Text belegt noch eine Problematik gut,
nimlich die Wirkung der positiven und negativen Auswirkungen der
Volksreligiositit - gemeint sind der Glaubensausdruck und der Aber-
glaube - auf den auflenstehenden Beobachter. Uber die negative Auswir-
kung wurde schon hingewiesen. Sie wirkt sogar abstofiend innerhalb der
eigenen Reihen, doch hier versucht man noch Verstindnis aufzubringen,
indem man, wie auch der muslimische Autor tut, auf den Wert einer
“unbeholfenen Ausdrucksweise” hinweist und vermeidet dem Gliubigen
abergliubisches Verhalten zu unterstellen. Der Auflenstehende zeigt
weniger Verstandnis, erst recht, wenn er ohnehin Vorurteile hat, wie
unser christlicher Autor. Bei mangelnder Toleranz und gutem Willen,
hilft nicht einmal die positive Auswirkung der Volksreligiositit. Ver-
zweifelt schreibt der christliche Autor iiber den Grund des Textes: “Da-
mit ihr lernt und ihren Worten nicht glaubt, oder meint, sie wiren
glaubig, weil sie dauernd Gott erwihnen” (Kiileserian 1930:194, 204).
Dasselbe wiederholt er spiter noch einmal bei der Beschreibung des
Ka'ba Umganges. Denn er wuflte: das gute Beispiel eines Gliubigen
wirkt anziehend! Auch heute nehmen viele Christen in Europa den Is-
lam an, weil sie vom gliubigen Beten der Muslime und ihrer briiderli-
chen Gemeinschaft beeindruckt sind”. Der Glaubensinhalt folgt meist
nachher. “Echte” Konversionen um der “Dogmen” willen, sind die Aus-
nahme.

Aus dem Gesagten geht hervor: die Volksreligiositit ist ein wich-
tiges Phinomen. Sie ist eine echte Chance fiir den Gliubigen, da er den
eigenen Glauben pflegen und ausdriicken, und dariiber hinaus aufgrund
der gemeinsamen Symbolik der Volksreligiositit zu einer echten Quelle
der Verstindigung von Religionen werden kann. Vorausgesetzt, die
Volksreligiositit wird sachgemif gepflegt und der Glaubenshintergrund

# Diese Begriindung habe ich selber von Osterreichern gehdrt, die den Islam
angenommen haben.
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klar hervorgeholt, damit ein Abgleiten ins magische Denken erst gar
nicht gegeben sein kann.
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