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PREFACE

The present volume is the second and last part of the Proceedings of the Collo-
quium held at E6tvés Lorand University in Budapest between 18-22 September 1995.

The Colloquium which was devoted to the logos, ethos and mythos of the Middle
East and North Africa, both ancient and contemporary, attracted, because of its
diversity, scholars from different parts of the world, whose interests in the area cover
a wide scope of subjects and disciplines.

As indicated in the first volume, the papers presented for publication were divided
into two broad sections. The first devoted to various aspects of Arabic linguistics and
literature, mainly classical, while the second volume, which contains fourteen articles,
concerns itself with history and culture of the area, mainly popular culture, including
folklore, magic, proverbs and the like.

Thus, Alexander Fodor, Till Raczek, Sabine Dorpmiiller, Ida Frohlich and Laszlé
Kékosy deal with various aspects of magic; Krystyna Skarzynska-Bochenska, Kinga
Dévényi and Avihai Shivtiel write on Arabic proverbs; Seeger A. Bonebakker further
elaborated his paper published earlier in the first volume of the Proceedings; Fran-
cesca Corrao, Shawki Habib and Saber El-Adly concern themselves with some aspects
of customs and beliefs, while Mariétte Errazki-van Beek, Jehan Rajab and Zourabi A.
Aloiane discuss some real and legendary personalities and images.

The variety of topics and diversity of themes covered by this Colloquium and
those which preceded it prove that Estvis Lorand University has now established
itself as a centre for Middle Eastern and North African cultural studies, and the
scholars who have actively participated in these colloquia demonstrate their confi-
dence in the venue. It is therefore our pleasure to offer all those who have con-
tributed to the success of these conferences our thanks and gratitude.

Budapest, 21 December 1996 The Editors






SUFI MAGIC - GRECO-EGYPTIAN MAGIC
Alexander Fodor

Eétvos Lovdnd University, Budapest

In a previous paper I tried to show the close connection between practices of
bowl divination as described in the Greek magical papyri and recipes of similar
contents offered by modern Arabic magical literature’. I also referred passingly to
the evident Safi colouring in the description of the “banquet of the spirits”, the main
scene in the divinatory operation which presented the familiar requisites of Sufi feasts
with processional flags and scenes of gatherings for common meals.

This time I wish to examine this Sufi background, the relationship of Stfis to
magic in present time, their role in propagating magical practices and their general
indebtedness to Greco-Egyptian magic. The special connection between Sufis and
magic in general has long been registered by such well-known sources as Pseudo-al-
Magriti’s Picatrix and Ibn Haldiin’s Mugaddima. The Picatrix mentions that according
to Safi opinion the original state of things can be altered through the utterance of the
“greatest names” (Ritter 1933:38, Ritter-Plessner 1962: 36). This famous work of
astrological magic also refers to Gabir ibn Hayyan as “The Sufi” when it speaks
about the alchemist as the most outstanding master in talismanic art (Ritter 1933:146,
Ritter-Plessner 1962:153). '

Ibn Haldiin in his openly manifested effort to defend Sufism against possible accu-
sations of dealing with magic, claims that the Safi practice of kasf (“removal of the
veil of sensual perception”) which occurs after mystical exertions, retirement and dikr -
exercises is “different from the similar act of sorcerers, Christians and other ascetics
since the former realize this through straightforwardness” (Ibn Haldun, Mugaddima
111, 81f). The Mugaddima also asserts that “Sufis are able to exercise an influence upon
worldly conditions”. In Ibn Haldiin’s view, however, this art cannot be considered
as sorcery since it is brought about with divine support (ibid., 167). At the same time
Ibn Haldiin acknowledges that letter magic was specifically connected to Sifi
practitioners and al-Bini, Ibn ‘Arabi and others wrote numorous works on it (ibid.,
171).

Modern studies on Sufism have regularly indicated the Safi involvement in magic
but have not paid particular attention to this accepted fact. Trimingham, for instance,
emphasizes al-Bint’s (d. 1225) role in the process of “systemizing the sciences of divi-
nation, astrology and magical invocation” (Trimingham 1971:28). Others tend to
regard the increasing growth of magical practices in Sufi circles as a typical sign of

! See Fodor 1994:96, n. 49,
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degeneration or deviation which characterizes the later developments of Sufism. So,
Winter says that by a§-Sa‘rant’s time Safis became the main exponents of the occult
sciences, although the famous Sufi sheikh disapproved of this practice (Winter 1982:
173-176). Arberry speaks about an “age of decline” when “charms and amulets came
to acquire a special value” (Arberry 1972:120f).

Lings stresses the point that the devotion to jugglery and sorcery represented the
deviation of only a few among the Sufis’. Whatever the exact numerical proportion
of those Sufis who practice magic may be presently, we have different proofs about
their constant interest in the problem. Among the sources which show the Sifi in-
volvement in magic mention must be made of their own publications which never
miss to condemn these practices. The common view of “official” Sifism can be sum-
marized in the following: the use of invocations (rugya) is allowed when they contain
only passages from the Book of God, His Names, His attributes or anything else
which is intelligible and uttered in Arabic language. Another important condition for
the employment of these licit 7uqyas is that the invoker must firmly believe that the
efficacy of the incantation is due to God’s will alone. Accordingly, the strange words,
artificially created expressions, imaginary spells and repulsive fumigations (kalimat
gariba, alfaz mustana‘a, ‘aza’im mihbama, bubiirat munaffira) are strictly forbidden.
Neither is it permitted to make a living on this kind of activity’.

To demonstrate that these statements cannot be considered simply as theoretical
expositions but reflect daily problems facing the Sufi organizations, suffice it to quote
some of the Laws of an Egyptian Sufi Order, the Hamidiyya Sadiliyya (Gilsenan
1973:210f):

“25. It is not permissible for anyone of our tarig to believe in pantheism, or unity

of the world with God (ittibad) or modality: or the Truth is the same as creation

or to say what Hall3j said.”

“27. It is not permissible for anyone to use magic or anything similar to it for this

cuts the relation with God.”

“36. Every kbalifa or higher than he who teaches his students names which are

not Arabic or makes them enter the kbalwa or orders them to pray the unlawful

awrad or orders them to make dhikr with 10,000 names in every day and night;
or orders them to make devotions which stop the eating of all things which were
alive; or to make a fast for many months; or to use the djinn or anything like

? Lings 1969:268. For the connection between Siifism and magic, see also MacDonald 1934:445;
Dt:lutté 1908:52-56; Shah 1982:335-344.

a¥-8adili, 1987:54. Lawful incantations are legalized by claiming that they heal the soul (ibid., 56).
For similar views, see Abgadiyya, 67ff. The custom of eating glass or snakes is rejected together with other
arts of jugglery on the basis that neither did the Prcphet practice them, nor are they useful: a¥-Sadili, 1987:
58f. The popularity of magic among Iraqgi Sufis and its severe criticism are well demonstrated by al-
Kasanzani (Tasawwsf 290-298) who gives detailed descriptions of the magical operations in use.
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that; he is responsible for what he does and the consequence is on him; for the

tariq is free from that.”

In the light of these regulations it will be of special interest to examine several
passages chosen from modern Arabic magical books compiled by “Abdalfattih at-
Tuhi, a prolific writer and a pracnsmg Sufi, a member of the Nags$abandi tariga®.
The texts actually present the vices which have prompted their condemnation in the
Laws of the Order. The passage in question reads as follows (at-Tthi, as-Sihr al-“agib
1I, 77):

2l das g o LaLl_)." e Ln.a_i ) b)l.u'.‘nr. ULn n_....uLa_n.H -‘,.“ [SEETEN L.‘:l._._,.IL. fediS
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Lol Bus dlliy Be Vo Bgeadly VWY clawdl 553 Julll Gga Gy 3o JS any 05Ss
‘L@JLAMWPJS.A_‘IIJI4¢.QJJUJJ_1 IIJA_“f-LA_Q(.‘J)JdLG.LlJ.La.quMIUS.MIJ.‘AJ UJJ}”'
e\J.n..Ln.lanJiMb@ic..ma\,,_,y‘_,..naJ.n.:SaIJ..g_iL_.JJium__\,;nuIY!?.q_Ul(?)LSELM. _T)
9 s ded o JS (o530 aliall Lol — prandl o aitl daie aled¥) 9580 (uagllS Lbls
ll__l_nd__l u,a'l;.l'l JJJJI u_Ln rJlJ__t 's:t ITI-;'I)-n &TJS...D :.}DJ_}M'I L:A.L:L.-’J ch.nJl.JJ = JJ .,;_‘.la_d'l
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Al o Goludl byoadl dbliall saall 5olall Jaals Q50 ¢ lawdl ou)l 13) Ll
Lisd puad JS oo el g g5 Lol 2,1l e JalSl el pesdl gpa Lisda alabd) o<
Yy 253 36 Ml Jla vaall Las 6 Gusaall G, mall ¥ el ge aadl LilSay Ly
oJasll Jgs el gy i vt
“You should start with the religious exercise (riyada) according to the appropriate time on the condition
that you introduce the prayer to God by [expressing] the intention (nzyys) of starting the riyada. After
the prayer you should dismiss the spirits (ummar, literally “the inhabitants”) by reciting the Siira of the
Earthquake [Q 99] three times. You should repeat “scatterings” (astatan, Q 99,6) three times on each occa-
sion. You should take charge of dismissing the spirits of the place until your work (@mal, i.e. “the magical
operation”) is finished, then you should recite the names 111 times and the invocation 21 times. [In the
meantime] the incense should be fumigated. It should be in this way after each prayer. In the middle of
the night you should recite the names 1111 times and the invocation 70 times. This should [happen] dur-
ing the period of the first #éyada. By this it is possible to use King THSYR in settling the affairs without
seeing him or speaking to him orally (that is hearing the speech). Except that, oh my God, in one of the
nights you will see him as a pillar of light and you will hear sometimes a number of a few brief words
like whispering. Inspiration with you will be stronger than with all. As for the dream, you will see
everything in it. You will see and see the wonders if you will be patient and if you will continue and if
you will accept the conditions. So, everything will happen soon. Then you should continue with the
special office (wird) every day, in the morning and in the evening, The recitation of the names should be
11 times and the invocation 70 times.

As for [the situation] when you wish to hear and see, then enter the seclusion (halwa) for the
appropriate period on the conditions [mentioned] formerly in [connection with] the riyada. Let the food
be light without [causing] saturation. [There should be] complete abstinence from the animated things[7.e.
meat] and what came out of it [i.e. meat products]. [There should be] abstinence from every impure, [let

* See at-Tuhi, Wiliya 54ff where he speaks about dream visions in which Nag$abandi sheikhs ap-
peared to him. See also Fodor 1994:76.
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it be] the clothing, the body and the place. [There should be] abstinence from the people unless it is
necessary. [There should be] accuracy in the soundness of the number during the recitation. Do not add
and do not reduce, otherwise a disorder will take place and the operation will be futile.”

Summarizing the basic elements of the magical praxis preceding or accompanying

the invocation proper, the following points emerge as essential:
1. The main preparatory action is the so called riyada, a kind of devotional exercise,
well-known from Sufi practice. There it has a double mening in the sense that, on
the one hand it aimed at the physical preparation of the soul by such mortificatory
acts as the forbearance of hardships, vigilance, hunger etc. On the other hand it
helped to realize the spiritual preparedness of the soul by training it morally®. The
two aspects of the term complement each other since both of them are supposed to
bring the soul into a state which enables it to receive revelation through a divine (or
demonic) encounter, or to be ready to embark upon a magical operation. It is also
worth to be noted that the recipe insists on the existence of the “intent” (niyys) on
the part of the practitioner before starting the operation. With the introduction of
this idea another bridge came to be built to the Sufi world®.

The period of the riyida and its starting day this time are determined by calcula-
tions using the numerical value of the letters in the practitioner’s name and of the
Sira of The Djinn but usually the period is prescribed in advance’.

2. The fasting makes up an integral part of the riyida but it is treated separately,
especially in connection with the practitioner’s seclusion from the outer world.
Recipes always advise him to eat only bread prepared with barley and crushed in
good olive oil. At the same time a complete abstinence is required from “animated
things” (meat) or what came out of an animated thing (meat products)®.

3. The seclusion (balwa) refers to the procedure itself and to its place. Seemingly a
clearly defined territory is meant by it, completely separated from the rest of the
world. Among the main requirements for the balwa as a place of retreat, its purity,
remoteness from noise, the orientation of its entrance towards the gibla and the total
exclusion of other people are frequently enumerated (ibid., II, 14, 16).

Apart from the ordinary daily prayers, the oral part of the operation comprises
the invocation (d#“wa), the main instrument in the conjuration of the spirits. As the
following passage reveals, certain unintelligible groups of letters called dama’ir and
belonging to the invocation must have a special importance in establishing the con-
tact with the spirits (ibid., II, 25).

5 For the riyada, see e.g. a¥Sarqawi, Mu'gam 163f. See also Doutté 1908:96ff.
$ On the importance of niyya, see e.g. Massignon 1954:186.

7 For a riyada of 21 days, see e.g, at-Tahi, Sibr al-kubban 24.

8 See e.g. at-Tahi, asSibr al<agib 11, 16.
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“And you should write the following dama’ir of the invocation in a bowl with musk, amber, saffron at
sunrise and you should wipe it off with rose water. If you wish to drink, you should drink from this
water during daytime. You should also write the dama’ir of the invocation once more at [sunJset and you
should drink from it during the night. [The practice is supposed to be continued] during each day of the
service [let it be] the riyada [or] the halwa. The necessary dama’ir of the invocation are as follows:
ABRYG, RYG, MSTDRG, HYGYG, HYG, THRYG, NGZ, HGZ, LGZ. You should recite the invoca-
tion after each prayer 21 times, while insence is fumigated. This should be [mixed] from black raisin, root
of the mandrake, poppy-seed, lettuce-seed, styrax, [Lebanese] frankincense, and Turkish mastic.”

These dama’ir (sing. damir) which here appear as magical names representing the
substance of spirits to be adjured can obviously be identified as the familiar technical
term for “pronoun” used in linguistics but taken over by the Sufis in the sense of “le
moi conscient de ’homme” (Massignon 1954:40). The recitation of the magical names
represents a constant part of the conjurations and some recipes call this wird in
imitation of the Sufi practice of reciting daily offices (at-TGhi, as-Sibr al<agib 11, 42).

According to our prescription a direct encounter can take place between the
practitioner and the spirits at the peak of the continuous invocations during the
balwa. Other recipes describe the scene in a detailed way, emphasizing the occurrence
of the following elements'®: The appearance of the light frequently indicates the
arrival of the spirit or spirits who exchange greetings with the magician, ask about
his wish to be fulfilled, and conclude a pact (@hd) with him. This pact which may
oblige the practitioner to accept several conditions (like the promise not to use the
spirits in actions of disobedience towards God), resembles very much the traditional
pact concluded between the Sufi sheikh (mursid) and his disciple (murid) as an
important rite in the latter’s initiation ceremony™’.

This repertory of Stfi technical terms combined with an evident effort to adhere
to the regulations of official religion tries to disguise an essentially magical operation,
the main components of which present a striking parallel to the descriptions of simil-
ar procedures from Greco-Roman Egypt.

The eagerness to encounter a deity or a spirit alone, face to face, characterized
people’s attitude in their quest for a personal religious experience, as a first century
A.D. document, the letter of the physician Thessalus attests to it (Festugiére 1939:57-

? In the original text: £l Jse! which has no sense here.
° See e.g. ar-Tihi, as-Sibr al<agib 11, 171,
" For this, see eg. Gilsenan 1973:2391.
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64). Thessalus in his letter relates that he failed when he wanted to use the recipes of
the famous magician, Nechepso. In his search to discover the cause of his failure, he
went to Thebes to speak to the priests. One of them was ready to help Thessalus in
arranging an encounter with a god. Upon the priest’s order the physician fasted for
three days then went to the priest at the dawn of the third day. The priest prepared
a chamber for him which was to serve as the place for consulting the deity. He seated
Thessalus in front of a throne then, in compliance with Thessalus’ wish invoked
Asclepius with the help of mysterious names and finally left Thessalus alone. After
this preparation Asclepius really appeared in a beautiful form, greeted Thessalus,
inquired about his wish and upon his request revealed the cause of the failure with
the magical recipes. At the end Asclepius promised Thessalus that soon people would
greet him also as a god.

The memory of a similar experience is preserved in an inscription of the temple
of Mandulis in Nubia (modern Kalabsha) which received many visitors especially in
the 1st and 2nd centuries A.D. The text (not later than the second half of the 3rd
century A.D.) relates that the anonymous visitor who wanted to know whether Man-
dulis was identical with the Sun, practiced chastity for a long time, offered fumiga-
tions with incense, then had a vision in which Mandulis manifested himself to him
in the temple and gave him the affirmative answer (Festugiére 1950:491).

In my former article I had already tried to show the existence of parallel elements
in the Greek magical papyri and the Arabic magical literature from Egypt. This time
the terminological coincidences will be set in the focus from the Sifi point of view.

In a spell for acquiring an assistant demon the practitioner is instructed in the
following way'2 “After the preliminary purifications, (abstain from animal food)
and from all uncleanness and, on whatever (night) you want to, go (up) onto a lofty
roof after you have clothed yourself in a pure garment ... (and say) the first spell of
encounter as the sun’s orb is disappearing...” The word for practicing purification is
derived from the term dyweio: referring to the state of ritual purity® which may also
imply the soul and the heart (Williger 1922:63).

Instructions for fasting and particularly the requirement of abstinence from “ani-
mated things” (éuyvxoc) were especially basic for achieving purity. In many respects,
the role of this purification rite can be compared to the function of the Arabic
riyada. We can also find the reference to barley meal for breaking the fast™.

It is another common feature that the place where the practitioner should perform
in complete solitude, either in the case of Thessalus (chamber, otkoc), or in the vision
of Mandulis (temple), or in the magical papyri [the roof of the house, a clean, dark

12 pGM 1, 54-58; Betz 1992:4. See also PGM IV, 52; Betz 1992:38, 52, 175; PGM IV, 734, XIII, 114.
3 Bor this idea, see Arbesmann 1929:8f, 20; Williger 1922:49, 53; Hopfner 1974:843-861.
Y pGM 111, 411f; Berz 1992:29. For the importance of barley, see RE 7, 1281-1284.
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room, without light (PDM XIV, 150; Betz 1992:204), the Eastern section of the
village, the city or the house (PGM IV, 58f; Betz 1992:38), or even a tent (PGM XIII,
99f; Betz 1992:175)] is always a separate place like the halwa with occasional indica-
tions to its orientation [to the South (PDM XIV, 119; Betz 1992:202), to the West
(PGM XTI, 8; Betz 1992:172) or to the East (PGM XII, 212, Betz 1992:161)].

As for the magical formulae in the Greek magical papyri by which the deity or
the spirit are invoked, a basic component reveals that the magician using the secret,
mysterious names, actually claims to be identified with the conjured god or demon.
After uttering the names of Hermes in a love spell, the magician invokes the god
with these words:

“I know you Hermes, and you know me. I am you, and you are I, And so, do
everything for me..”". In a love spell the magician identifies himself with the
figures of different deities like the Sun or Horus (PDM XIV, 435-440; Betz 1992:220).
In another spell to grant memory the deity is called to enter the magician’s mind
(oxr) (PGM III, 412; Betz 1992:29).

As we have seen, the Arabic magical prescriptions are usually content with speak-
ing about the encounter with the spirits and seem not to go as far as alluding to the
realization of a union between the practitioner and the invoked spirit. This cautious
attitude is quite understandable since any attempt to hint at such a possibility would
probably expose him to charges even more serious than those of illicit magic. Among
the many accusations levelled against Sufis, the practice of union with God (ittihad)
has proved to be the most dangerous, which the partisans of Sufism have always tried
to repel by every possible means'.

In spite of all this precaution and readiness of the magicians to censor themselves,
we can still find recipes with prescriptions implying the union between the conjurer
and the conjured. In a spell the “servants” of certain letters are invoked to go to a
person in the magician’s “image” (mit4l) and “capacity” (sifa) (at-Tthi, Sibr al-kubban
8). The spirit may also be called to enter the magician’s “shape” (bay’s) (ibid., 29) or
“figure” (sira) (ibid., 23).

The examination of the composing elements in the descriptions of the previously
treated magical practices - Greco-Egyptian and Arabic alike - allows us to try to
form an idea about the spiritual background which seem to be firmly rooted in Late
Antiquity, first of all in late Neoplatonism.

Through the activities of Proclus and Iamblychus ideas of popular religion, espe-
cially those connected to magical practices gained acceptance among philosophers
(Praechter 1927:209; Wallis 1972:105; Segal 1981:364). This magical material practical-
ly came to be reinterpreted and was put to the service of the main goal of achieving

13 PGM VIIL, 49f; Betz 1992:146. See also PGM XIII, 795; Betz 1992:191.
16 See e.g. a¥-Sarqawi, Mugam 25f, 59, 227.
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union with God with the help of theurgy (Dodds 1951:287, 291f; Eitrem 1942:50).
In the case of Neoplatonists this meant that popular magical practices coexisted with
high philosophical ideas (Dodds 1951:282; Wallis 1972:2f). The connecting link be-
tween the two was the jointly shared fiction of the law of sympathy governing the
whole universe (ibid., 70, 107).

Some of the philosophers also advised fasting and abstinence from “animated”
things to reach the state of purity as a preparation for the union with God (Por-
phyrius, De Abstinentia 44,2, 49,2, 34,3). Some of them were reluctant to turn to
theurgic practices to realise their sublime goal, but others were willing to profit from
the magical techniques (Luck 1989:204). So, Proclus was also well-known as a mag;-
cian, who practiced divination, could bring about rain or avert earthquakes.

This duality in the character of Neoplatonism (Segal 1981:373), the simultaneous
existence of vulgar magic and philosophical religion within a common framework is
equally manifested in the Greek magical papyri and Sufism. Explanation may be
sought in the necessity felt by people to differentiate between their local, personal
problems to be solved by the intervention of familiar spirits and demons and between
affairs and goals belonging to the sphere of high religious ideas (ibid., 371f).

In other words, this is to say that the position of magic in Sufism reflects a
situation rooted in Greco-Egyptian spiritual life. Research has accepted Sufism as the
result of an inner development within Islam and has admitted the influx of outer
influences, like that of Neoplatonism as secondary only and rather late”.

The first problem with this attitude is that it has looked upon Neoplatonism as
a pure philosophy neglecting magic as an organic part of the system, equal to philoso-
phy in rank. The second problem arises from the fact that usually Mesopotamia®,
notably the Sabians have been taken into consideration as a possible channel for
transmitting Neoplatonic ideas. As a matter of fact, the Picatrix, the main exposer of
the Sabian tradition, both in its general world view, completely subordinated to
astrological considerations, and in its magical recipes seems to differ in several aspects
from the Greco-Egyptian tradition represented by the Greek magical papyri.

For research, the role of Egypt in this respect has remained in the background,
in spite of the fact that its magical tradition might have been continuous. The best
proof for this can be offered by the person of Du-n-Nun al-Misri (d. 859), the great
mystic from Akhmim who must have been a real Neoplatonic figure, who like Proc-
lus was equally interested in magic and philosophy, so might have played a decisive
role in the preservation and transmission of local tradition. He spent a lot of time
searching the ancient Egyptian temples to gain knowledge in alchemy and other

V7 See eg. Lings 1969:passim; Trimingham 1971:2; Abgadiyya, 19ff; Stoddart 1976:43. But ¢f. also
Abdel-Kader 1976:115 for the early influence of Neoplatonism.

'8 See e.g. Massignon 1954:73-81.
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occult sciences. He also produced miracles (karamat)®. In fact, his different
preoccupations were in perfect harmony with the idea dominating the first centuries
A.D. which looked upon magic, philosophy and wonder working as essentially simi-
lar®. In conclusion we may emphasize again that the spiritual background behind
this idea has manifested itself in Siifi magic and its practitioners. The dimensions of
the influence of Greco-Egyptian magic are well illustrated by the fact that Jewish
mystical and magical literature of the period reflects the same characteristics as we
have seen both in the Greek magical papyri and in the Arabic magical literature®.
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LAUGHTER FESTIVAL AND REBIRTH
Ibn Daniyal’s Shadow Plays,
an Example of Cultural Tolerance in the Early Mamlik Ages

Francesca M. Corrao

University of Naples

Ibn Daniyal’s shadow plays are a rich source for the study of the role and cultural
meaning of festivals and entertainment during the first Mamlik reign in Egypt. This
great masterpiece of the mugan (comic) literature is rich in its content and shows the
different examples of both classical and vernacular poetry. The author composed in
both classical metres and muwasiabat or zagal, according to the need of the rotation
between the dialogues and the singing. The plays are divided into three pieces, babat,
the first and the third resembling a magama, and the second to the Qasida Sasaniyya
by Abi Dulaf. Ibn Daniyal enriched his plays with sophisticated quotations from the
most representative authors of mugan productions, like al-Hamadéni, al-Hariri,
Abu Dulama, and Ibn al-Faqih al-Hamadani. The striking originality of Ibn Daniyal
lies in his ability to quote both scientific passages, like the Qansin by Ibn Sina, and
the elegant verses of the court productions, as well as the vernacular remarks of the
street dealers. The plays were shown during festivals. Standing behind a tent lit with
an oil lamp, the puppetteer would move his marionettes projecting shadows onto the
white cloth and he also gave the voices to the different personages, helping his
imitating ability with special devices for altering the utterance. A small orchestra with
a luthe, a flute and a tamburine accompanied the singing. This simple show, of
eastern origin, enjoyed great success among the élite as well as the poor, with its
funny satire of daily life events.

Many artists had fled from Baghdad after the Mongol defeat of the *Abbasid
Caliphate (1269) and as an effect of their migration into Cairo, the city was
flourishing with great cultural activity. The Sultan Zahir Rukn ad-Din Baybars al-
Bunduqdari (658-676/1260-1277), had stopped both the Mongol invasion at “Ayn
Galiit, and the Crusaders advance in Palestine, giving new hope to the people. Cairo
was the capital of the Middle East, and due to the Sultan’s will it had been trans-
formed into a creative laboratory for both the arts and the sciences. The Sultan
wanted to leave a sign of his power in the architecture of the city and therefore
ordered the building of gardens, hyppodromes, mosques and military constructions.
Baybars, and the Mamlitks, loved the horse races and the polo game, both of which
flourished greatly in Mamlitk time. During that age betting was wide-spread and only
lightly blamed by the orthodox, as long as people did not dilapidate their fortune.
The strong social tensions and the radical changes stimulated a need for a more
general rebirth, a celebration of life through rejoycing festivals. The culture of public
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entertainment was popular in the Islamic world and it was now flourishing as a sign
of creative rebirth in Egypt'.

Amusement has always been considered lawful, because, like laughter, it lightens .
the heaviness of daily life, but entertainment must always be within the sphere of
what is lawful; the infractions of laughter and games must be both moderate and
temporary. Betting, like horse racing, was never condemned.

During the first days, the Islamic community had opposed the pagan rituals and
the mocking of the pious Muslims in order to underline the seriousness of the
newborn religion. Being earnest and steady were considered important values, but
they did not imply a refusal of laughter and joy. On the contrary, within the frame
of the Islamic culture there emerges the coexistence of two trends, a humorous and
a moralistic one. These two trends reflect the two faces of a single conscience, one
open minded and tolerant and the other radical and dogmatic. The balancing of these
two conflicting tendencies has always been the result of a restless struggle.

Important studies have been devoted to the diffusion of dances, singing and amuse-
ment in the Islamic society; here I will recall only a few opinions surrounding the
debate of lawfulness of fun and games. al-Gahiz (d. 867) had a positive approach to
laughter, he used to quote a passage from the Qur’an, saying that both good and evil
were powerfully concentrated in God’s hands, to stress that man should enjoy, re-
cognize its value, and be grateful for the pleasures entrusted in him by his Creator.

This conception was strongly opposed by al-Imam al-Gazali (d. 1111), who con-
demned fictitious stories and festivals celebrating non-Islamic beliefs. The historian
Ibn al-Atir (d. 1234) accused all the pre-Islamic legends of being false, such as the
stories of the Persian kings and the one of the Pharaohs, because they referred to
politheist beliefs which were as blameworthy as the pagans’ lies condemned by the
Prophet. Ibn al-Atir used to quote only a few of the Persian mythological stories and
used to make fun of the belief that the king was of divine origin; he also denounced
the evil influence of these stories on a popular level, especially the feast of the death
of the old year celebrated during the festival of Nawriiz on New Year’s Eve’.

! Corrao 1990; the translation of the plays has been done on the following manuscripts, the first
Egyptian codex is in the Dir al-Kutub, Adab Talat, n. 4772; the second is m. 186; the third, Al‘ab
Taymir 16, and the fourth Adab 462; the al-Azhar manuscript is Adab 463 / Abaza 7095; the Escorialensis
codex is ms. Kasimir n. 467, cat. Derenbourg 469; and the Istanbul copy is in the Sulemaniyye Millet
Kiitiiphanesi, but it belonged to the Hekimoglu Millet Kiitiiphanesi. I have confronted my translation with
the edition published by Hopwood and Badawi, which had been previously prepared by Kahle, with a
critical apparatus by D. Hopwood (Hopwood & Badawi 1992). Cf. al-Maqrizi, Hitat II, 45, 159, 198; al-
Qalqasandi, Subb IV, 47. See also Corrao forthcoming,

% For the hadit where the Prophet mentions the games see, Ibn Hagar al-“Asqalani, Fath XTI, 334-336
and VI, 150 b 31-33; Ibn an-Nahhis, Masiri® I, 448.
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Ibn Daniyil’s shadow plays stand on the side of the tolerant and open minded ap-
proach. The choice of using the shadow play as a means to represent the comedy of
life reveals the philosophical ideals of the author. He believes, like the mu‘tazilites,
in the freedom of human action. Furthermore as Ibn al-Farid had explained, Ibn
Daniyal’s shadow plays affirm that God is like the puppetteer who moves in good
and evil the destiny of the marionettes which act freely in the earth scene until the
final act when they repent to rejoin their God (Ibn al-Farid, Ta%iyya 68).

Ibn Taymiyya (d. 1254) was very critical of the immoral behaviour people had
during his time, blaming it on the vanity of the games, and warning against the
danger of leading a corrupted life. He appealed to the Muslims to follow the
righteous path shown by the Prophet, admonishing them not to go to the Christian
festivals, or mingling with people of different faiths.

Ibn al-Hagg (d. 1336/7) a man of law, who lived nearly a century later, affirmed
that ignorance was the cause of corruption and moral decay. Woman’s ignorance was
the most dangerous because it led them, unwillingly, to corrupted behaviour. Ibn al-
Hagg exorted the pious Muslims to reconduct their women to the modesty estab-
lished in the Qur’an; among the immoralities mentioned in his reproach were the
narration of indecent stories, like Thousand and One Nights, singing and dancing with
men, the pilgrimage to the saints’ tombs in promiscuity with the other sex, their
frequentation of the market and the public bath and most of all their waking at night
in the cemetery on the occasion of the dead’s anniversary (Ibn al-Hagg, Madbal 1, 266-
270). The fear of corrupting the original spirit of Islam was the real reason behind the
lack of tolerance for the transgressive ambiguities of the feast. These less tolerant men
of law saw in the lack of moral correctitude the cause of the historical crisis faced by
Islam; some even thought that since the Mongols were Muslims, their attack was a
divine punishment.

During the festivals, like in the time of the shadow plays, the spirit of the public
was well disposed to jokes and ready to tolerate any kind of coarseness and to accept
the seduction of fictitious stories. The ambiguity of the time of the feast, like the
behaviour of the jester, is based on the quick and unexpected rotation of events; the
fast rotation from the seriousness to the humorous is a breakthrough the order of
expectations, which is in itself an element of disorder that provokes laughter. The
pleasant entertainment seems to be a superficial aimless pleasure, but deeply it
responds to the need of a spiritual renewal; it is a process that was represented by the
traditional festivals and it was well known to the Egyptian people whose beliefs were
strongly rooted in the ancient nonJslamic traditions. For these very reasons the
festivals and their pagan message were strongly criticised by the rigorists.

The festival is an extraordinary moment of general catharsis. Even if ideologically
it recalls a new edition of an older myth of the origins, or to a legend or to the
foundation of a new worship, it always celebrates a renewal. In Egypt there were
many festivals, some of them were directly linked to the natural season cycles, like
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the festival of Nayriaz and Mibrigan (spring and autumn), or the Halig, at the
breaking of the water canal that watered the land. Other celebrations took place on
the occasion of religious anniversaries, of Muslims, Christians and Jews, and also at
the departure for a military campaign. The abundance and display ostentated in these
occasions were considered to be propitiatory of a long period of prosperity. These
extraordinary events served to renew the dream of the time of the rebirth, when the
regenerated nature banishes all the sufferings from the daily miseries of life. The
collective rejoicing of the amusements removed the pains and the feeling of loneliness;
the individual drew the source of satisfaction and reassurance from this
communicative and participant sociality’. The entertainment techniques like dance,
music, games, mimes and jests, provocated the very much needed evasion. The festival
is not the symbol of an escape but one of transformation and of preservation. The
reversal of the established order, which takes place during the feast time confirms the
immutability of the existing order. It makes it more acceptable. From this temporary
reversal people could also draw the needed energy to face the daily struggles for
survival, and in this sense it performed a regenerating function®. Life conditions were
in fact very hard for the poor in a time ravaged by war, the plague and famine and
the rivalries among the Mamluk clans.

From time to time, to appease the ill humour of the people, the Mamliks granted
special tax relief and involved the poor people in the preparations for the festivals.
During the limited period of the feast, all the world would be turned upside down,
the oppressive government giving generously instead of imposing new duties, and the
merchants financing the games and the parades instead of their normal stealings.

Egypt knew since the time of the Pharaohs the sacred representation of an happy
land rich with wealth, restaurating the cosmic order. The golden age for the Ancient
Egyptian was the mythical projection of a reality which was the dream of the poor
and oppressed people; they hoped for the other world, the wonderful land where
wheat grows as high as a man. Added on top of this conception of the ultramundane
world, was the Islamic idea of a Paradise where every wealth is obtainable without
any effort. In the representation of the heavenly there is the solicitation of an happy
and ordered world opposite to the current one. In this way the ancient, like the
medieval Egypt, was expressing, through the image of the upside-down world, a
magic-religious need which was translating real life experiences. The feast anticipated
the heavenly time, and in those days Cairo lived according to rules and criterions
opposite to the normal one. The barriers were abolished, and Muslims were
peacefully taking part in the Christian festivities and vice versa,

3 Bachtin 1979:215-304; Camporesi 1976:3-31; Trigger et al. 1989:390-391.
* Tbn Tyas, Bada’c 1, 319, 333; Ibn al-Furit, Tarih VIL, 10; a-Maqrizi, Hitat I, 209.
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Among the Muslim celebrations the most popular ones were those which were
related to the departure of the Mahmal, accompanying the pilgrims to Mecca, and
those occurring at the end of the religious fasting, the Lesser and Greater Bayram.
The travellers and the historians of the Mamlik age left us with rich witnessings of
these extraordinary events. Many common elements emerge from the numerous travel
memories, and even if recorded in different centuries they show that these festivals
remained unchanged for a long time. A first striking example comes from the scenes
representing the musicians, the jesters, the dancers and the trained animals that we
find painted on the papyrus and on the wall of the tombs of the Pharaohs. In
particular the paintings of the musicians look like those carved on a wooden
ornament of the Fatimid Age decorating the tomb of the Mamlik Sultan Qala’an
(678/1280)°.

At the time of the festivals the roads in Cairo were crowded with music players,
jesters, buffoons, storytellers, acrobats and all sorts of animal trainers. A fresh image
of such a colourful and rejoycing environment is drawn by Ibn Daniyal in his second
baba, ‘Agib and Garib. Here he describes an acrobat:

Wattab al-Bahtiyari appears with his ropes and poles; he walks on the rope wearing his wooden clogs,

while the people anxiously fearing his fall clap their hands; as all the eyes are fixed on him he recites:

“My art is based on delicacy and not on strength, to my fall medicine has no remedy * through

climbing I've reached the peaks of glory, and my strange position becomes normal * my light body

flies away gracefully, praise be to Who keeps me in the air”

A similar scene was described two centuries later by the German mercenary J. Wild:
On attache plusieurs cordes en double & la maniére 4 peu prés de nos escarlopettes ( balangoires) dans
chaucune il se met un homme qui sy tient des deux mains, et d’autres personnes qui sont en bas leur
donnent le branle et les font mouvoir par un corde qui tient a I'escarpolettes et dont il font & peu prés
la méme chose que il sonnoient un cloche, Mais si ceux qui sont suspendus vennoient i tomber
comme la corde ot ils sont assis est extrémement haute, il ne leur en pourroit pas moins couter la vie
(Corrao 1990:173-174; Hopwood & Badawi 1992:83; Wild 1973:235, 281-282).

In an atmosphere of extraordinary abundance people ate a lot and drank away all
the money they had gained during the year; the roads were decorated with carpets
hanging from windows, and were invaded by a storm of charlatans, trainers of lions,
elephants, bears and dogs. Ibn Daniyal gives us an example of these scenes in the
following lines:

Sibl as-Sabbi¢ (the lion cub) appears and with him the lion tied up with chains and bolts. He walks

at first arrogantly and then like a murderer, he seizes it by the mane, as big as an elephant; then he

curbs him and gets closer to the head that locks like a crown, and the beast neither hesitates nor is
scared, he shows abnormal fangs. And during this time Sibl as-Sabba* tames him; at times it is heavy
to pull him and pick him up, but he sings with courage and a fearless heart. Then Mubarak al-Fayyal

(the elephant tamer) appears with the elephant, he recites in Indian in a loud voice: Tz talilan

talandi wa akindi akrawa vakaranda. Then he strikes 2 hooked iron bar on the head of the elephant,

he orders him to obey and kneel to serve as a slave; he executes the order then he stands up in the

s al-Magqrizi, Hitat tr. 609-611, 194-196; Wildung 1989:57.
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way with his huge proboscis while Mubarak al-Fayyil sings. Then Abii I-“Agab (the cat tamer) appears
with his golden ram, he makes a sign to the ram and he moves the bows of his horns; then he orders
him to stand up on two feet and to show him a legitimate child; he helps him mounting on few
wooden pieces, and on a chair; then he sings exposing his request: “In vain I've transmitted my
teachings to a ram who became my zodiacal sign, though I ignored the stars * but the ram is wiser
than he who doesn’t understand the teachings”. He goes away with his handful (of money) followed
by the ram. Abi 1-Qittat comes out with the mouse and a basket, he makes a sign to the cat and sings
a poem: “I made a virtuous one whose nature was degenerated and I subdued the stubborn * I had put
cats and mice together until love and friendship among them were sure”. Then he says: Numayr (litcle
tiger) mount on the circle and be careful don’t bite al-Fa’ra (little mouse). Oh Sammur the caudate get
out and follow him. Oh Sinin the blazing take the red fur, and you take the yellow one, and you oh
Summin the quail of the field attack Singib (squirrel) on the wall; and you Taliq (saxicola) jump on
his back, and you Abii 1-Qurman (father of the rat) bite him on the back! (he goes out)

Zatbar alKalbi and his friends appear, the puppies and the dogs, he sits down and sings (mutagarib
metre): “I have learned from their nature I have no friend as faithful as them * they are patient, they
watch over the house, and defend me from the friend in the quarrel * he keeps an eye on me when
Isleep in the desert and protects me from the wilderness of the wolves * they are dogs but better than
certain people that go around dressed”. (he goes out)

Abi 1-Wah$ appears with the bear, the stick and beats the stirrup as if it was a bell, and says: Oh
Hamis play the flute! And sings: “The company of the bear have taught me to fight and to distinguish
the good from the evil behaviour * I have a friend among the bears who has a rude character, arrogant
and disobedient he repels stubbornly * When he heard me my stick educated him, though when he
is happy the place rejoices”. Then he says: The fat people walk like that, the lazy boy sleeps like this.
(he goes out)

Natd comes out with the drums, the sugar-loaf hat and the beast, brandishes the pole, he makes a turn
around himself and goes up and down the road, opens his eyes wide, and with two fingers opens the
corner of his mouth, jumps like a mule, dances with the rythme of the drum (he sings and then goes
out).

Maymiin al-qarrid appears with the monkey and says: In front of you Sayh an-Nagdi has arrived, he
plays the drums, blows the flute and let the monkey dancel He sings (k@mil metre): “A monkey that
understands, she almost speaks, the beauty of her elegance is so as to fall in love with her * she hurles
herself like an eunuch and hypocrite slave, sometimes she dances with the drum or claps her hands”.

Then he lets her dance with the veil and the sugar-loaf hat, she turns around on the rope, she dances
and turns®.
Later scholars recorded the existence of the animal trainers’ corporation. For a long

time this profession had enjoyed a good fortune, but we are not sure that it had a

6 Corrao 1990:173-174; Hopwood 8 Badawi 1992:74-82. On trained animals see al-Gihiz, Hayawan
as follows: on the lion I, 229; 11, 124, 212-213; IV, 152, 425; on the elephant VII, 99, 120, 226-231; on the
ram II, 139, 150; V, 464-466, 471-473; on the cat and the mouse, see Ibn Rusta, A%4g 199; Ibn al-Faqih
Buldin 297; al-Muqaddasi, Tagasim 31, 436; al-Gahiz, Hayawdin 1, 298, 373; 11, 54, 153, 298; IV, 298-299;
V, 224, 252, 271, 290, 338; on dogs see Viré 1990; al-Gahiz writes that they are the closest to human beings
and says that their trainers entertain the public of the market with their games, cfr. al-Gahiz, Hayawan
11, 179-180, 215; VII, 218; al-Muqaddasi, Tagasim 40, 146-147, 188, 200, 202, 211; on the bear see al-Gihiz,
Hayawan 11, 215, 316; V11, 218; on the Sudanese trainer see Jacob 1910a; on the monkeys and their under-
standing see a.l-éihi;, Hayawan 11, 179-180, VII, 218. See also Tbn Hawaal, Ard 39; Ibn al-Faqih 37; al-
Massadi, Murig (tr) 485-489, 491, 1355; al-Istahri, Masalik 27; Mercier 1927:155-167, 197-204; Rosenthal
1975:30-78.
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consolidated tradition as early as the 13** century. These characters also appear in the
Bant Sasan poem but without dialogue. It is interesting to note that in these
dialogues Ibn Daniyal always stresses the logic of the upside down world and the
animals’ superiority over human beings. During the period of the Pharaohs there
were already paintings portraying funny scenes of animals acting as human beings,
such as playing musical instruments. Later al-Gahiz and some Arab travellers wrote
many detailed accounts on the animals’ skill of imitating. The people appreciated
very much this type of entertainment, and loved to bet on the animals fighting like
the cocks or the rams, without desdain for the human competitions, where men were
covered only with underwear and grease and would struggle in the all-in wrestling.
~ Ibn Diniyal describes with crude realism these scenes in his third babs where he
introduces a series of challenges between the two lovers, al-Yatim and al-Mutayyam’:
Mutayyam sings (d# bayt metre): “I haven’t but a cock Abi [-“Urf Sabbah * the brawls between cocks
are cackles and pecks * the quarrelsome has stretched the wings forward the fight * you accept it and
in so doing you have no blame”. Yatim says: “Don’t recall your cock Sabbah until you've seen the
merits of Siyyah, who has never been defeated by any cock and therefore is the best of the country™.
He recites (basit metre): “My cock is Indian, beware of his violent attack * when his beal breaks has
the strength of an iron fist * his crest is like cornaline reflected on the rose of his cheek * when
incited to peck he attacks like a lion his opponent * he plays the peacock among the chickens, like
the lord among the slaves * among these who sees him stretches forward in love for the ever
munificent * Enough, my beloved cock whose beauty disturbs the envious”. Yatim’s cock appears
followed by the one of Mutayyam and the betters put their bet in the hand of the arbiter Zihtin. The
arbiter stands between the two with a stick and they peck him on the neck, he breathes and then
starts saying: “Praise to God who creates the break of dawn, inspires the cock whose song scans the
time. He crowned him with a crest of cornaline, and covered him with a mantle of cornaline, and
dressed him with an embroidered scarf, and erected him with the pose of the crowned, and
distinguished him for his nobility and generosity, and so doing he preferred him among the other
birds, he has attributed to him the prerogative to defend the poultry-pen, and resist the opponent. The
prayer, the peace, the salute and the regard to the Lord of the messengers, to the Prophet of the
Sovereign of the universe, to his family and all his Companions. Indeed the struggle between the
fellow creatures is not exclusive of an animal species, the fight between cocks is the best that rejoices
kings and the poor, because it is elusion and contest, resistance and skirmish. These two cocks are
ready to come to blows, stubborn in their boldness; the one who dodges the pecks finding shelter in
the flight, will get what has been established, and there is no shame for the defeated who comes back
and curls himself up. To you, in the name of God oh Siyyah! I put you under the divine protection
oh Sabbah!” Then the arbiter incites them one against the other to the brawl in the way the
marionette is accustomed. The cock of Yatim asks to be dispensed from the fight, then defeated and
put to flight, hides himself in a corner.
The artist choses to protract the challenge between the two lovers as an excuse to

present another typical animal fight, the one between the rams:
If my cock runs away from Sabbah, take care from my ram Nattah (the one who knocks down with
his horns). Every player knows he is like a wild lion, with his horns he almost knocks down the

7 Corrao 1990:203-210; Hopwood & Badawi 1992:100-104, Abii [<Urf Sabbah, the one of the morning
crest.
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towers, and with his two horns he breaks into pieces the bastion of Gog and Magog! The red that is
in the air is the twilight of the glory, is the sign that the stars are hiding; with him I have tried to win
seriously, I didn’t put grease on his horns. Call an arbiter so that he can fulfil his duty. The messenger
calls: “Oh arbiter Zayhiin!” And he answers: “To God we belong and to him we return, after the fight
we go back to fight, we come from the boredom of laziness, as if in the fight we bore a feather. Give,
my lord, where is your bet? When a man goes through a trial he shows whether he is noble or miser-
able! Few words, each horn recognizes his pair “who siffles doesn’t hide his bear™, who among you
faces this challenge and kills this small yellow gazelle? And who wins exclaims “Oh arbiter, for him
I had wished the victory!” Mutayyam appears and says: “Oh arbiter of the arbiters, this young has
shown me a ram from Ba¥miir®, famous for his attack, he has not a big size, he knocks down with
his horns the mountains, he is 2 demon!” The people have assembled, the games are over, the hit
makes a great noise, and the bet is compulsory! Then he puts himself in between the two, Wahsi and
Ab $in standing still, then the rams fight. The two rams clash as the marionettes used to do in this
field. Yatim’s ram is defeated.

The city was lit with thousands of torches, candles and fire lights while the market
roads were animated by any kind of game and amusement. This tradition had
remained unaltered throughout the centuries, but it was always surprising for the
people and a source of inspiration for the poets, like ‘Ali al-Ballaniibi (11/12 cent.)
who described the fire torches illuminating the Nile during the Mibrigan festival:
“The Nile with thousands of candels is a sky horizon full of stars” (Corrao 1987:56).

A similar scene is described by Ibn Iyas on the occasion of the Coptic Epiphany,
gitas, and for the celebration of the migyas (nilometre); the latter celebrated the rise
of the level of the Nile announcing the flooding of the cultivated areas. The Italian
traveller Brocardo wrote the following description of the festival for the opening of
the Halig: “(the boats) were decorated with many lamps, arranged in different ways,
that is to say in the shape of pyramids, cubes and so on'”.

It seems that the fires were so abundant that the water surface was heated up to
the point of burning the poor who jumped in the lake to pick up the coins and the
food thrown there by the Emirs as a special present for the occasion. There was a
large crowd attending the breaking up of the dam wall, the bolder among the specta-
tors dared to get so close that some ended up being killed by the overwhelming rush
of the water coming out.

8 These are typical expressions, the last one means that one who sings is showing off, therefore he
cannot hide himself. The last two words are difficult to interpret, according to Kahle it means “dishonest
player”.

® An Egyptian village close to Damietta, renowned for its fat rams.

10 1hn Tyds, Bada’s 1, 212-213; IV, 276-277; Brocardo, Relatione MS fl. 67r & 68, the author left Cairo
on the 22nd September 1557; Coppin 1720:247 (this part is missing in the IFAQ’s edition), 93-137, 158;
al-Maqrizi, Sulitk 1, 39, 60, 66; Sandys 1973:75-88; Villamont 1970:196, 222-223; Sommer 1970:286, 296;
Regnault 1855:371-377.

i al-Maqrizi, Hitat French transl. 194-196; Lengherend 1861:182; Palerne 1971:102; Leone Africano
MS fl. 42v-43r, 91v-92v; Della Valle 1843 I, 174; Mantegazza 1616:90-111; Castela’s travel to Cairo was
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The artists came from everywhere to entertain the people during the days of the
festivals; the mingling crowds led to lascivious behaviour which sometimes degener-
ated into obscenities, to the much disgust of some Arab and European travellers. The
verses of an anonymous poet quoted by Yaqiit say:

Egypt is the place of the depraved * it troubles who listens * and if you attend you witness * the

madness and the malice * buffoons and flatulence * adultery and cuckold * old men and women *

choose adultery as a faith * and it is death for the pious * and life for the copulators”
Palerne explained:

Je ne veux point mettre ici quantité des bouffoneries libertines qui se representent dans leur festes

publiques, et qui ne sont pas moins dignes de detestation que d’oubly.

The Egyptian women were very uninhibited, and their behaviour to the foreigners
seemed amazing; they used to walk around very much uncovered, and some of them
used to dance and jump with men indecently. The German traveller, John Wild, re-
lates that certain women acted in funny comedies on the roads. In the most popular
areas women used to ride donkeys, alone or taken by a payed driver, to stroll in
places of bad repute, like the Bab al-Liig, the quarter of the cooks, without paying
much attention to the reproaches of their men or of the pious men of religion. A
typical woman of the marketplace is the Sani‘a, a2 merchant very well described by
Ibn Dianiyal who introduces her in the second biba together with the other enter-
tainer:

The Sani‘a enters with her blades and cuppings, she raises her voice and calls: “Oh girls, the Sanita!”®

She has a bag under her arm and shows a neck shining with chains and earrings, she has sticks

decorated with buckles and needles; she wears a long black silk shawl, and shows the white tattooed

leg which excites the blood of the men to be in union with her; she uncovers a face nicer than a doll
and says: “Oh light of my eyes, sing my beauty”, then she uncovers her ears and turns her voice

toward the street and sings: “Oh company of lovers, who resist my call! Oh girls [ am the Sani<a! *

I am the one who bewitches the mind of men * with my gentle curves, my gasps and my

blandishments * I make people desire a good meeting * I am the best among the free ones * when I

sing: Oh girls, I am the Sani‘a! * Who has seen in Egypt and Syria * this curl under the tattoo * is

like the marguerite or the Syrian beauty * like the green myrth, and the beauty of the plants * Oh
girls, I am the Sani‘al * Tam the bride full of splendour * celebrated in every street * Who sees my
flanks and my waist uncovered * cannot but love and die out of passion * Oh girls, I am the Sanica!

* when we exchange the cups I suck his soul * and if he faints I kiss and embrace him * I've never

wounded anyone with the blade or the razor * but only with my gazelle like languid glances * Oh

girls, T am the $ani‘a! * Who has blood desires her but doesn’t go further than the glance and the
mouth, she goes out”.

The words of this woman evocated what was considered to be indecent behaviour;
Cairo was renowned to be the capital of all kind of corruption, and especially the

done in the year 1600, Castela 1974:447; de Savary 1628:260-263; Pococke 1771:98-102.
" Yaqit, Mu‘gam V, 141; Ibn al-Faqih, Buldan V, 75; Palerne 1971:75-83.

B yild 1973:235, 281-282; on street comedy see Moreh 1992; on women see Corrao forthcoming; ar-
Raziq 1973:75-76; Lane 1846:42; Kahle 1950:11-15, 100; Corrao 1990:76-77.
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Fustat quarter had a bad reputation, as is witnessed by al-Muqaddasi: “(there) men
never stop drinking wine and women don’t cease making adultery, the Sayh is drunk
and the woman has two husbands (the schools have two different factions) and the
language is obscene™.

Cairo seemed to be the new Sodoma, where charlatans, prostitutes, musicians and
dancers circulated freely between the kitchens and the cabarets; the poorest lived by
theirs wits, begging or showing off real, or apparent, diseases to solicitate people’s
compassion. Ibn Daniyal dedicated the second baba of his shadow theatre to the
artists of begging, the Banii Sasan. One of the two main protagonists affirms to
belong to this group and he reveals their secrets:

In my group there is the one who cuts his bones, the arrogant, the quarrelsome, the choleric and the

one who pushes with violence * the profiteer, the submissive and the robber, the coarse and the

stingy, the whores, the foolish, and the doped * the coward, the impudent, the stinking * the thief

of the houses and of the slim beardlesses * To share the resting place for them is not an obstacle *

when I sleep my bed is the oven’s hot ash, and the bowl is under my cheek * I warm myself with the

fire until my body is stained like a leopard. This happens when the situation worsens, the money
disappears, the mind falls sick, the gold vanishes, the motivation dies away, the silver is stolen, the
recovery blocked. We put aside the decency, we have gathered the public in Egypt, Iraq, and Syria,
and for us things which were similar become the same. T have claimed false petitions, I have pretended
to know the chemistry, and from time to time I have revealed spells and white magic, and other times
talismans and adjurations. Sometime I write on the remnants liquid of a vase, because the water of the
well has disappeared; I pretend to judge the king of the demons, and I invoke Mitatrin and as-

Saysuban, then I exalt myself like a mad man and I produce foam with soap and pull it out from my

mouth. I have often declared to be blind and T have glued my eyelids with the chewing-gum. I have

blown up my muscles playing diriyas, and I have produced tears with the soap-root because I am a

failure. Oh 72’75 °Ali, T have revealed these secrets only because the drunkenness had the upper hand

in my mind, and in my head I have a melody that has to be sung, for the life of your neck that is
heavy to bear like the shit in the belly™.

Y Yaqat, Mu‘gam V, 141; cf. al-Muqaddasi, Tagasim 200; Ibn al-Faqih, Buldin 69, 75; Tbn al-Hagg,
Madbal 1, 61; IL, 17-18, 46, 52, 57, 297; as-Subki, Mu‘id 199-200; al-Maqrizi, Hitat tr. 182; and Wild
1973:235, 278, 281-282. On wine and alcoholic drinks see an-Nawagi, Halba cap. X, ms. Vatican V. 311,
469. Tbn Daniyal here mentions the persecutions against drunkard and Christian hosts ordered by Sultan
Baybars. See also al-Maqrizi, Hitat I, 363.

15 de Savary 1628:263-265; In Hopwood 8 Badawi 1992 (= c) we find some words taken from a
different manuscript than the one I have used; T have chosen the following words because they also
correspond to the gasida of the Banii Sisin edited by Bosworth 1976. In b. (Escorial ms.) razdakahi, in
4. (Aléab Taymiir 16) razkadib, quarrelsome, while in c. is zakadagii; in a. and b. ar-razmads, choleric, in
¢. is zarandi; in 4. and b. kadikan the one who pushes with violence, in c. is kuwikat; in 4. and b. hafnag,
profiteer, in ¢. is hafanhu; in a. and b. qardah, submissive; in 4. is bazbazi in b. bazban, maybe from the
Arabic robber, in ¢ is bazbar; in a. and b. mufakkak foolish; in 4. and b. qunb cannabis, maybe it means
“doped”; in . and b. mahan impudent, rather than magann, as in c; in 4. and b, gamandi stinking; in 4.
nabtal while in b. batal, Hamada follows the first (Hayal 188), and Jacob (1910c:12) the second, but it is
meaningless, like in 4. in Persian means thief; in 4. kad is house, while in b. kamad is meaningless. As for
sammagin al<is like in a. or sammagqin al-qis like in b, I would read as earlier, sammagin al-hif. As for
those sleeping in the ashes Jacob writes that at the beginning of this century in Turkey the kulbanis
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The lower part of the body, the area of the genital organs, is the part that fecundates
and procreates and the metaphorical use of this terminology confirms the link
between death and rebirth, fertility and renewal. At the time of Ibn Daniyal this
creative approach was not considered to be vulgar. In the gestures of the buffoons
and the charlatans, like in the remarks of Ibn Daniyal’s characters there is neither
cynism nor roughness. All the metaphors, both words and gestures, of this kind are
part of a unitary conception of the world as a continuous and contradictory be-
coming. This unity is represented by the burlesque drama of the death of the old and,
at the same time, the birth of the new. It would lead us astray to interpret and to
judge the elements of these buffoonery of the market place and of the play, according
to their actual meaning, namely to take them away from their historical context. If
these elements lose their direct reference to the life-death cycle, they would be
transformed into vulgar cynism as a result of their loss of ambiguity. But at the time
of Ibn Daniyal the popular culture of laughter, which had been formed throughout
the centuries and kept in the non-official forms of art, had arisen to the peak of the
noble literature and had regenerated it. The radical freedom of the comic culture
could be partly explained as opposed to the excessive seriousness of the official
religious culture, from where it was banned, and as a result of the internal instability
of the regime. The political power was not yet firmly consolidated and therefore it
was relatively tolerant towards the masses and their beliefs.

Ibn Daniyal in his second baba introduces characters that represent different
religious beliefs; we have so far introduced the acrobats, but they are followed by the
men of knowledge, like Hunay$, the dealer of the antidote against the snakes, then
“Usayla who prepares the electuary and Miqdam al-Mawasi, the surgeon. The most
interesting characters, as to the subject of the cultural tolerance, are the magicians,
like Hilal al-Munaggim, and the enchanters, whose tricks do not accord with Islamic
principles. Hasstina al-Mawziin, as an example “changes the dust into wheat and the
cedar into a goose”.

While “Awwad al-Harmiti introduces himself by saying some magic formulas
against evil, and the evil-eye; then he claims to be able to free his son who is
possessed by some devil, with the help of the following sentences:

(vagabonds) used to sleep by the public bath on a bed of ashes. Also Karagoz is called with the same name
(Jacob 1910b:7). Jacob (1910c) translates hankama jester, but it is hangama, from the Persian as in the
Qasida Sasaniyya by Safi (Bosworth 11, 295, v.5., 304, n.5). Starting from this point in 4. and b, the
character uses the singular and not the plural as in c. To Mitatrin is dedicated a chapter of al-Bini’s Sams
136-137; he is the king of the spirits. The name is transliterated from the Greek merathronou ~ close to
the throne of the Lord - he is the angel Miha’il. The name is used as a magic formula, here it appears
together with a$-Saysubin, one of the names of the devil; see Doutté 1984:136. Mitatriin is also quoted
by al-Mas“idi, as the little lord invoked by the Hebrews on the day of Kippur (al-Mas“adi, Murig II, 802,
French transl. I1, 303). Diriyas, from the Persian, is a sort of betting, it consists of throwing nine stones.
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I swear against you, community of devils, demons, Iblis, and rebel angels of the damned Sayh Aba
Murra’s ranks. If you are Jews: Hiyd’, evil, hiya’l. If you are Christians: For the truth, oh $in if you
are inauspicious go away, hiya’. If you are Zoroastrians then: For the light, the fire, the shadow and
the hot wind!. If you are Muslims: I swear upon the Qur’an, thank to the benediction of Tzha, Ya

Sinlt6
At the end of the procession a curious personage appears, Gammar Ma$asili al-
Mahmal, the torch holder, who escorts the mahmal procession at its departure to the
Mecca pilgrimage. He is an emblematic type who introduces himself as a fire wor-
shipper, hinting, by saying so, to a possible Zoroastrian origin; but he confuses the
listener because soon after he declares to be Muslim and invokes the name of °Ali;
but at the following remark he prays for the Virgin Mary and all the Apostles; and
in the end he concludes with the exaltation of the Torah and of the families of Jacob
and Israel”.

Tt was typical of the Bani Sasan to claim to believe in every kind of worship, in
order to solicit the alms from the believers of the various existing religions. But it
also corresponds to a multi-religious reality to which Ibn Daniyal always refers in his
shadow plays.

Many sources witness that in Egypt the festivals of different religious communities
were jointly celebrated. This is also confirmed by Ibn Taymiyya’s and Ibn al-Hagg’s
criticism of the Muslims who took part in them and by the remarks of the protago-
nists of the shadow play. They show a picture of a mass of different religions, which
at the time in Egypt were various and articulated. The immigrants brought new
elements, which stimulated the showing of alternative religious syncretism™. They
were the refugees escaped from the Mongol invasion, the victims of the Age, like the
protagonists of Ibn Daniyal’s plays, among them were Muslims, Zoroastrians,
Mazdeans, Christians and Jews. According to the stereotypes of the slum-dwellers,

16 «Hiya® iarran biya’». The invocation hiya’ hiya’is found within a magic circle described by al-Buni.
As for farran, it is an invocation against the evil, according to Lagarde (1981:24), while for Doutté
(1984:123, 148-149), it is an invocation followed by sarabia, which we find in a divinatory formula used
to “tie the tongue” and which corresponds to the name of a ginn; see Fodor 1994:85. The translation of
the following sentence is uncertain, §in corresponds to the Arabic consonant, and for al-Bani it is also
a special invocation to evoke the ginn Hirdiya’il which is the servant of the $in (al-Bani, Sams 138, 310,
316, 412). According to Jacob 1910b:23, it is the Greek-Christian invocation “in the beginning there was
the word”.

17 The man charged to take care of the torches” ashes of the mahmal. In a. “Flammal al-Magasili and
the donkey”, there is also added to the first sentence, “and the burning ashes, the crest of fire is spread”.
This new character is the toarch bearer, maybe he belonged to the corporation of the “claireurs de nuit
du Caire”, mentioned by Raymond 1957:156, n. 71. Rosenthal (1971:37) quotes a list (compiled by al-Bakri
in the 17th century) of names of groups of people using the cannabis, and among them he mentions the

masa’iliyya.
18 21-Magqrizi, Suliak 1, 416, 423, 473; Ashtor 1976:251, 289-290.
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with whom they had in common behaviours alien to the orthodox Islam, they were
associating themselves with the masses of poor Egyptians.

Only tolerance would allow all these different beliefs to coexist without pogroms,
as it happened later in Catholic Spain against the Jews. There were cases of persecu-
tions, and these were not few but isolated, such as in Damascus when the Christians
were massacred because they were charged with conspiracy against the Mamliks with
the Mongols; and on different occasions Christian churches were burnt, and hosts
were hanged using as a pretext the campaign of moralization. A few cases of anti-
semitism were also recorded in Alexandria. This is how Ibn Daniyal explains the
pretextuous campaign against the Christians and Jews during his time:

Pains would be healed with wine, if the justice was not fickle, and to obey the devil is to disobey the

sultan, the seriousness of the punishment, and being punished with the Jews and the Christians,
Historical documents show that there were no forced conversions to Islam, as oc-
curred in the later Middle Ages; at that time the persecutions, as well as the forced
conversions were still isolated cases depending on the will of the Sultan. Therefore
as they were temporary, the new convert often went back to his origina] faith and
payed the gizya. Ibn Daniyal knew the problem and one of his characters, the Chris-
tian secretary Sayh Babag says:

T'am half paralyzed like the time, struck by unemployment, and therefore I find myself in the worst

condition; if it was not for your nice maid-servant, the monks of the church and being ashamed of

Lord Jesus, I would have converted to Islam already, but I am close to making my mind up as I will
starve.

The prince Wisal, the Mamluk protagonist of the first biba shows his tolerance, but
at the same time soliciting him says:

If you will become Muslim I will cover you with a splendid robe of honour and I will place you at
work in the common land!

Tolerance and the freedom of thought and speach did not last too long. The
opinions of the ‘“ulama’ were often contrasting and there did not exist a particular
institution that could prosecute the illicit, like the Sacred Roman Rota. If a Sayh like
Ibn Taymiyya or Ibn al-Hagg issued a fatwa, condemning somebody accused of
immoral conduct, it was not taken for granted that the military power would execute
it. To give an example a renowned mystic friend of the Sultan Baybars, the Sayh
Hadir al-Mihrani®, was accused of peculation, fornication and sodomy, and the
Jatrwa against him was immediately executed, because it had been issued on the Emirs’
request. While a similar condemnation, against the Sayh al-Hariri (d. 1247/8) was
never taken into consideration because the Emirs protected him.

In a relatively fluid situation, where the solidarity between the religious and
military powers was not steadily consolidated a regime of relative tolerance was

" Irwin 1986:53-55; Bosworth 1976 1, 114-115; Chamberlain 1994:171-173; Hopwood & Badawi
1992:12; Corrao 1990:28.
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inevitable. Such conditions were always temporary as Ibn Daniyal declares in his
shadow plays where he announces the end of an epoch of relative freedom. The poet
states it in the first baba when he celebrates the accession of Baybars to the sultanate,
the restoration of the Islamic Caliphate under his auspices and then sings an elegy for
the funeral of the devil. The elegy represents a double testimony, on the one hand
the still alive heredity of the Dionysiac and Temmuzian rites, shown by the funeral
of the god of the vineyard which here is impersonated by the devil. On the other it
marks the renewed solidarity between the political and the religious powers which
condemned the comic culture to redescend to the lowest levels of the literary hierar-
chies. Ibn Daniyal’s shadow plays, although they are not unique, and did not inaugu-
rate the birth of a new gender, if compared to the other later plays, mark the apogee
and the beginning of the decay. With the end of the first Mamluk Circassian dynasty
the culture of the transgressive freedom of laughter and tolerance towards the rites
of different religious beliefs, was destined to be drowsed for a few centuries.
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MAGIC AND POPULAR MEDICINE
IN SPANISH ALJAMIADO-TEXTS

Till Raczek

University of Tiibingen

Introduction

In the following paper some parts of Aljamiado-manuscripts from Spain will be
presented that deal with magic and popular medicine. These Aljamiado-texts were
written down by the Moriscos, the last Muslims who stayed in Spain after the
Reconquista of 1492.

What is so special about these texts is the fact that they were written in Arabic
characters, but mostly not in the Arabic language. The language used in the texts is
Aljamia, Arabic al“agamiyya, that is the non-Arabic language of Spain, Spanish.

This kind of text is also known from other non-Arabic-speaking Islamic regions.
In Bosnia for example, there are also so-called “Alhamijado™-texts. I was also told that
we can find texts of this kind in Indonesia.

By these texts we know that the Moriscos were bilingual, i.e. they knew Arabic
and Spanish. I will even go so far as to say that they were living not only in a
bilingual situation but in a bi-cultural world. The world around them was marked
by European Christianity, their own tradition, however, was Islamic.

The religious situation of the Moriscos in Spain after the Reconquista became
increasingly critical. In the beginning of the 16th century, they were promised a
relatively free religious practice, but soon the reality became different. In the course
of the 16th century first the restriction of the religious practice of Islam became
increasingly serious; Islam had to be practised privately. Later, the Islamic religion
was forbidden completely and the Muslims either had to emigrate or they had to
convert to Christianity. As a result, some of them emigrated from Spain, others
stayed there and became, at least officially, Christians, so-called “cristianos nuevos”,
that meant: second-class Christians. Outwardly, many Moriscos became Christians,

but in secret they continued preserving their old faith. Books concerning Islam were
- forbidden, that is why it was necessary to hide those books. They have been, and are
still going on to be discovered in hiding places in old houses sometimes walled in.

In nearly all the manuscripts there are also passages in Arabic, apart from the
Spanish text. But here we can often realise that the Moriscos in Spain of that time
have already been re-educated successfully. There are lots of mistakes in the Arabic
parts of the texts, similar sounds are mixed up. So the reading of the manuscripts is
sometimes difficult (Kontzi 1974: 1, 8).
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As for the content of the Aljamiado-manuscripts, they treat very different subjects
such as literary texts like the tale of Paris and Viana, interlinear translations of parts
of the Koran, instructions about how a Muslim has to behave correctly, but there are
also some texts which deal with magic and give recipes for the treatment of illnesses.
Some small parts of these last mentioned manuscripts (those which are about magic
and recipes) will be shown here. Then I shall examine some of the forms we can find
there and the fields of application. And, above all, I shall try to find out whether the
bi-cultural situation of the Moriscos is also reflected in the magic texts, that is,
whether they have a Christian European tradition or a North African Islamic tradi-
tion.

The magic in the Aljamiado-texts has very different aims and presents itself to us
in very different forms. Apart from the treatment of illnesses, which will be called
here “curative aims”, we find also ways of affecting other persons, whether to awake
love or aversion between two persons, or to be warmly received during an audience
of the king or another high-ranking personality. As we will see, a great part of the
magic of the Moriscos is based on various signs, which look more or less like
characters or letters.

The shapes of magic in Aljamiado-texts

1. Amulets

The most frequent form of magic in the Aljamiado-manuscripts is the written
form, namely the amulets. An amulet is not just a piece of jewellery. Generally, it is
a written form of magic. The word used for it in the texts is alberz(e) / alhirz (Arabic
hirz). A characteristic feature of the Aljamiado-texts is, besides the fact that most of
them are written in Spanish using Arabic characters, the common usage of arabisms’;
certain words like Allah or an-nabi are found only in this Arabic form, they are
never translated to Spanish. The same applies to the term for amulet, which we can
only find in this corrupt Arabic form alberz. I did not find a Spanish word for it.

Another shape is the so-called anusra / nusra. It is used in the manuscripts both
as a written form of magic and as a potion. The multiple meanings of anusra points
to the fact, that it is a sort of generic term for a magical application.
a) The characters written on a continuous line (without meaning)

The following amulet that serves to alleviate cold and fever is a good example for
it. It is from a manuscript of the Biblioteca Nacional in Madrid (BN 4937 Fo. 15r)

Enuxra para cortar frio i fiebre. Escrebivds en tres mafianas cada mafiana ésto:

1 See Kontzi 1974: I, 67-160.
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The introductory text to this amulet is in Spanish and says: «Magic leaflet against
cold and fever. Write on three mornings every morning the following:»

The signs we see in that amulet can be mostly recognised as Arabic characters.
They will be called here “characters written on a continuous line”. But these
characters don’t form a known Arabic word or sentence. Everyone who knows
Arabic writing will see a special sort of “word” in it. On the one hand, we have here
the familiar part of the Arabic characters. And on the other hand this collection of
characters does not make sense. Something magical is caused by using known parts
to form something new, something special, something unusual. The Arabic characters
are used for writing in a special language, perhaps the language of the demons, in
order to get in touch with just these demons, and then to bring them - in this
example - to cure a sick person of cold and fever. Anyway, on this magical leaflet we
can already find two very important factors for the magic: On the one hand it is
conspicuous, something very special, on the other hand it is mysterious because we
are not able to understand what is written on it.

In the magic of the Moriscos, Arabic characters are often used as known elements.
b) The characters written on a continuous line (with meaning)

We can find another example of using Arabic characters in the same manuscript,
in an amulet that is meant for destroying the love between two persons: (BN 4937
Fo. 23r)

Alberz para aborrencia a quien querrds. Escribirds estos albawetimes en-una cafia i

crebaris la cafia en la casa que tienen amor. Pues no se ajuntardn mds. A se d-escrebir

dia de miércoles:

a = L 2

Translation of the introductory text: “Amulet for aversion, effective on everyone you
want. Write these seals on a cane and break the cane inside the house where they are
in love. Then they will never meet again. You have to write it on Wednesday.”

Here we get to know other components of the Morisco magic. The aim of this
amulet is not to cure an illness but it aims at influencing the behaviour and even the
feelings of other persons. The love between two human beings is to be destroyed. We
can only suspect the reason for it: it could be jealousy, but it could also be the plans
of a father who has someone else in mind to be the husband of his daughter (Kontzi
1984: 187).

In this example we also find that the amulet - alberz - is, so to speak, the external
form of magic. The content however consists of so-called albawetimes. Here is one
of the common spelling mistakes in the Aljamiado-manuscripts. This word is the
plural form of the Arabic hatim - bawatim that means “seal”. Here we find once
again the use of an Arabic word but in this case the usage is not an exclusive one. Be-
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sides alhawetim the writers of the manuscripts also used the Spanish “sillo” as we will
see soon.

In comparison with the first example, the action has been extended. It is no longer
enough to write the seals. They must be written on a special object and then a
symbolic action has to be carried out with this object: the love shall break as well as
the cane in this amulet.

Unlike the first example, there has been found a meaning in the characters written
on a continuous line in this case (Kontzi 1984:187): If we put a point below the first
character, we get the Maghrebi way to write the Arabic letter fz°. Now we can read:
fa-kassi®hu: “So, give him a kick in the bottom!” This meaning goes also with the
content of the amulet, which aims at destroying the love between a woman and a
man. It is like a reinforcement of the symbolic action of destroying the cane.

Both examples of the characters written on a continuous line are based on the
usage of Arabic letters. It would appear that this points to an Arabic origin. And we
really find again this sort of sign if we take a look at pictures of amulets from the
Arab areas’.

c) Spectacle characters
We are offered a new variation of the appearance of the seals in the next example

that is against fear and all evil: (BN 4937 Fo. 43v)
Bebo. Para miedo i-a todo mal, escrebivds estos sillos:

BAF v Ml
%‘%ﬂmﬂ‘

PA ﬂ’-———*\*a_ﬁ_—;E

il

The new elements in this seal are the so-called spectacle characters. These are the
signs made by a line with circles at each end of the lines. If we look at only one of
these lines with the two circles at the end, we can realise that they look like
spectacles. So they were called spectacle characters. There are various theories about

? Like Kriss and Kriss 1960-62: II, picture 20 and Winkler 1930: plate 1 pict. 5 and 6 below.
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the interpretation of these characters. The most frequent interpretation is that they
are originally based on cuneiform script. As time went on, the knowledge of the
cuneiform characters was increasingly lost, and so there have been created more or
less imaginative shapes. But I think that another aspect is also important. We can find
the hint of it in the term spectacle characters. The circles at the end of the lines look
very much like eyes. Here we should remember of the importance of the evil eye in
the Islamic world.

Once again it is important to mention here that the characters in this amuler are
not everyday characters, they are unknown and something special. That’s why the
Morisco expects a magical effect. But the spectacle characters that we see in this
example are also decorated with Arabic letters. At the beginning of the first line (on
the right) we find a character that looks like a h2”and another one at the end of line.
The whole figure looks - in my opinion - like a fish or a scorpion, also an important
part of Islamic magic. At the beginning of the second line, we see a fz° or a gaf
without dotting, then a sid and the spectacle characters and then once again the
Arabic letters ‘ayn, sad and 7a’.

In all, we can say that we have here once again the combination of known signs
(the Arabic letters) together with the unknown, the fantastic (the spectacle
characters).

Another example of the spectacle characters from the same manuscript helps
worm-infested animals: (BN 4937 Fo. 15r)

Para los gusanos cuando caen en-el animal. Escrebirds estos albawetimes i cuélgalos o

mételos donde estdn los gusanos:

Yool

Translation: “For the worms when they infest an animal. Write these seals and hang
it up where the worms are or put it there.”

At the beginning of the second line, we can see a character that looks like the
ligature of lim-alif, the third, fourth and fifth sign in this line give the same basic
form, but here we have spectacle characters. As we can see, many magical signs
follow the letters known by a common language, the Arabic language. Some parts are
added and then we have a magical sign. The magical action, too, is enlarged. It is not
sufficient any more to write the seals; the written leaflet has to be hung up in the
stable, near by the animals that are infested by the worms. The magical signs have
to be at the same place where they are supposed to be effective.
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The spectacle characters as well can be found in Arabic works about magic, suct
like al-Buni’s Sams and at-Tilimsani’s Sumiis.

d) Religious elements

Healing effects are not only attached to magical signs, we can also find religious
elements to cure illnesses or to reach an objective. [ have an example for the religious
elements, where the first sira of the Koran, the Fitiha, is used as remedy against
warts: (BN 5267 Fo. 71v)

Translation: “It is the following (you have to write the following) in order to
remove the warts:

In the Name of God, the Compassionate, the Merciful. (Praise be to God, Lord

of the Universe, the Compassionate, the Merciful) Sovereign of the Day of

Judgement. You alone we worship, and to You alone we turn for help. Guide us

to the straight path, the path of those whom you have favoured, not of those who

have incurred Your wrath, nor of those who have gone astray.”

Then it goes on:

Bism Allab al-vabman alvabim. {Fal} ya ayyuba an-na<b> atu al-man<bi > tu

fi gildi<-hi>. yamutu mayyit bi-qudrati Allah al-bayyn al-qayyimn alladi la

yamitu.

I meterds <tu mano> encima de las verrugas i dirlas as tres vezes.

Translation: “In the Name of God, the Compassionate, the Merciful. Oh you,
growth, grown on his skin. (It) will die, destroyed by the strength of God, the
Living, the Eternal who will not die.” The last sentence is in Spanish: “And you have
to put your hand on the warts and say it three times.”

2. Other forms of Morisco magic - symbolic actions
Other forms of Morisco magic, that are in some cases symbolic, are, for example,
fumigation. As we have seen above, it is also possible to hang or tie up the seals.

3. The magical drink

The next form of Morisco magic to be presented here is the magical drink. We
find the following text in a manuscript: (BRAH T 13 Fo. 150r)

“In the name of God, the Compassionate, the Merciful

It has been told that the Prophet - “alaybi s-salam - said: Anyone who drinks this

potion on seven consecutive days, will be cured of every illness he may have in

his body.”

Unfortunately we are not told how to mix this potion. The next lines in the
manuscript give us only a more detailed list of the other cases in which this potion
is effective. But we have here, once again, the appeal to the help of God. Without
this help of God, there will be no cure.
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In the description of another potion (BRAH T 8 Fo. 226v), we are told to dissolve
in water the nest of a swallow. This should be drunk by a woman to facilitate giving
birth.

Other contents of magical amulets of the Moriscos, besides the spectacle characters
and the characters written on a continuous line are: the seven seals and magical
quadrates. But we find them rarely.

4. Recipes - popular medicine

A completely different field that is mostly beyond magic is the great collection of
recipes in the Aljamiado-manuscripts. There is one group of recipes that are a kind
of transition between magic and popular medicine. In this group there are recipes
using on the one hand magical elements and on the other hand ingredients of plants.
The other group is made up of recipes with more or less medical ingredients like
plants, oils and other natural substances.

In the introduction to the chapter of the manuscript containing the recipes, we
read that these recipes are a copy from the works of the “wise medical doctors”
Galen, Avicenna (Ibn Sina), Hippokrates and Averroes (Ibn Rusd).

The following recipe is against cough and shortness of breath (BN 4937 Fo. 331):
Translation: “Recipe. Marvelous against cough and shortness of breath: Take seed of
fennel, ground and strained seed of lavender, one ounce, and stir it all with honey.”
The patient is supposed to take every morning and evening a ninth of it.

Here we have a recipe made by three components: seed of fennel, seed of lavender
and honey. The fennel can still be found today as an expectorant component in
cough mixtures and teas against bronchitis. The effective parts are the essential oils
of the fennel seeds. The same observation can be applied to the lavender. It is used
for illnesses of the respiratory tract. Honey is still applied nowadays in medicine
because it is highly nutritious. In this example, cough is treated with remedies that
could also be used today in similar cases.

If we can trust in the information given in the manuscript, this knowledge is
originated in Graeco-Roman works that have been continued by Arabic scholars. As
a result, a great part of this knowledge has entered both European and Arabic
popular medicine. By the way, all the recipes in the Aljamiado-manuscripts are
written in Spanish. There are only a few Arabic words, such as Allah. It reminds of
the fact that the help of God is indispensable for the curing of the sick person.

Conclusion

I wished to draw attention to two essential points in this paper:

1) These Aljamiado-texts from Spain have been created in a bilingual situation. But
the Moriscos had better knowledge of Spanish than of Arabic as we can see by the
many spelling mistakes in the Arabic parts.
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As far as the linguistic part is concerned, we find both Romance and Arabic
elements. But, as far as the content is concerned, we realise that the magic we find
in the Aljamiado-texts has a pure Arabic origin. For all the forms of Aljamiado-magic
that I have shown here, examples can also be found in some of the works of Arabic
authors concerning magic (like for example the already mentioned Tilimsini). We
can see other elements of Aljamiado magic on pictures of amulets and lucky charms.
Briefly, the magic of the Aljamiado-texts is in the Arabic tradition.

2) The tradition of the recipes is not so obvious. In my opinion, these recipes, as
a part of popular medicine, have a common popular origin connected to both the
European and the Arabic culture.

REFERENCES
A. Primary sources

BN = Biblioteca Nacional de Madrid. Followed by the number of the manuscript.

al-Biini, Sams = Abu 1-“Abbas Ahmad al-Bini, Sums al-maarif al-kubri. Beirut, n.d.

BRAH = Biblioteca de la Real Academia de la Historia, Madrid. Followed by the
number of the manuscript.

at-Tilimsani, Sumis = Ibn al-Hig at-Tilimsini al-Magribi, Sumis al-anwir wa-
kuniiz al-asrar. Cairo 1325/1907.

B. Secondary sources

Kontzi, Reinhold. 1974. Aljamiadotexte. 2 vols. Wiesbaden: Steiner.

. 1984. “La magia en textos aljamiados”. A. Torres Alcal (ed.): Josep Maria Sold-
Solé: Homage, Homenaje, Homenatge (Misceldnea de estudios de amigos y discipulos).
179-204. Barcelona: Puvill Libros.

Kriss, Rudolf and Hubert Kriss-Heinrich. 1960-62. Volksglaube im Bereich des Islam.
2 vols. Wiesbaden: Harrassowitz.

Winkler, Hans Alexander. 1930. Siegel und Charaktere in der mubammedanischen
Zauberei. Berlin & Leipzig: Walter de Gruyter. [Repr. Miinchen: Arbeitsgemein-
schaft fiir Religions- und Weltanschauungsfragen, 1980.]




THE MAGICIAN’S HANDBOOK: “SITZ IM LEBEN” OF A TEXT TYPE
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1 Introduction

This paper wishes to deal with the “Sitz im Leben” of a magical handbook. Due to
the lack of an appropriate translation of the expression I shall try to explain it in a few
words. The “Sitz im Leben” of a text can be defined as the intended purpose or exact use
of a text when it was written or transmitted’. In order to elaborate this purpose and the
functions of the text in everyday life one must determine which type of literature a
magical handbook represents and examine the motives and intentions for writing and
using this kind of literature.

These problems are to be investigated by analyzing an example of a magical handbook
which is a manuscript from the 18th century. A description of this manuscript will be
presented in the second part of this paper. In the third and main chapter the contents
will be summarized and examined. This will help us to find provisional solutions,
presented in the fourth and concluding part, for the array of problems listed above.

The state of research of this subject is still in its initial stages. Modern scholarship in
the field of Islamic studies has devoted little attention to the widespread magical literature
in the sense of literary studies. And although magical phenomena like amulets, djinn,
invocations etc. have been widely examined, in some cases they seem to be taken out of
their context. In magical practice, shown inter alia in the magician’s handbook, such
phenomena are interdependent and only effective as a whole.

There are only few studies, e.g. by El-Gawhary (1968) and Pielow (1995), that deal
with magical literature: While these centre on the more “scientific” or “sophisticated”
magical treatises (see below) and are characterised by a comparative approach, this study
tries to analyse a limited corpus of text which enables one to acquire a deeper insight into
its structure and into the specificity of its magical practices’.

! For the expression “Sitz im Leben” see Brackert & Stiickrath 1992:135. See also Gunkel 1933:10-12; Seibert
1967:13-15 and Koch 1989:34-48.

2 For a similar approach, see e.g. Hamées 1987,
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2 The description of the MS Sprenger 1933, 10, fol. 123-139, (Ahlwardt Nr. 4170)°

The manuscript analysed here is kept in the “Staatsbibliothek Preuffischer Kulturbesitz
zu Berlin”. It forms part of the “Sprenger” collection?, which was acquired in 1857.

This anonymous magical handbook is an untitled fragment. Omissions, misreadings
and corrupt forms affect the whole text and some chapters are completely missing. The
handwriting of the scribe is clumsy and careless. The number of lines varies considerably
from page to page.

The language displays Middle Arabic features. We meet here the typical characteristics
of the mixed language of mediaeval texts containing Standard Arabic, Neo-Arabic and
pseudo-correct forms® that show the scribe’s uncertainty in orthography and grammar.

The manuscript has been identified as a copy from the 18th century. The place of
writing is uncertain. In view of the contents and the language it is most probable that it
originates from Egypt.

3 The contents

This section is divided into three parts. First the different aims of the chapters will
be presented and analysed. After a summary of the magical instructions of the handbook,
I shall demonstrate the underlying structure of every single chapter by giving two
examples of magical recipes.

3.1 The magical aims®

The text comprises 55 more or less complete chapters, each discussing a different
magical practice. The chapters are numbered’ and vary considerably in size. The precise
aims are introduced by the first phrase of the text “If you want to” (idé aradta an). At
the end of the chapter the aims are usually repeated, so that whenever the first part of
the chapter was missing I nevertheless was able to reconstruct the intended aim.

The aims can be classified in six categories. These will be presented according to their
frequency. This categorization, however, should be regarded as provisional and heuristic.
3.1.1 Aggressive action or reaction:

? See Ahlwardt 1891: III, 530.
* For the “Sprenger” collection see Sprenger 1857 and also Kurio 1981.

5 Cf, the definition of Fischer 1982: I, 91: “Die zwischen Hochsprache und gesprochenem Dialekt stehende
Sprache solcher Texte, die in buntem Wechsel klassische, pseudoklassische und vulgére, d h. neuarabische Formen
bietet, nennt man seit H. L. Fleischer ‘Mittelarabisch’.” See also Blau 1988.

5 See Hamés 1987:311-314; Doutté 1908:220-306; Pielow 1995:55-67 and Fl-Gawhary 1968:91-117.

7 The chapters are numbered from 1 to 68. Chapters 2, 21 and 22 are completely missing. Number 57 is
followed by 68, probably a lapsus calami for 58.
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Twenty-two chapters belong to this category, each of them giving recipes for causing
harm to somebody or something. The motivation for such attacks lies either in the pur-
suit of personal advantage or in the need to take revenge. The latter occurs more
frequently; most of the chapters instructing how to damage somebody or somebody’s
property stipulate explicitly that this should be directed towards one’s opponent, an
evildoer, or an oppressor. Such acts include:

- Inflicting a fever on somebody.

- “Degrading” somebody in order to take over his position.
- Inhibiting somebody’s urinating functions.

- Inflicting flatulence on somebody.

- Destroying the building of a public bath.

- Inflicting a colic on somebody’s riding animal.

- Preventing a woman from marrying.

3.1.2 Restoration of the health of people and animals:

This category consists of 14 chapters. They concern the means to cure illnesses caused
by djinn, magical practice etc. Aims of this type are for example:
- Treating a possessed person.

- Healing a non-specific illness.

- Curing a person “bound” by magic.

- Relieving a2 woman’s labour pains.

- Making possible a woman’s pregnancy.
- Curing 2 sluggish and a vicious horse.
3.1.3 Apotropaic recipes:

The 11 chapters of this category provide the means to protect somebody or some-
body’s property from attacks by other persons, animals, and djinn. The following
examples belong to this type:

— Clearing someone’s place of scorpions, snakes, geckoes, and wolves.

— Protecting somebody’s vineyard, orchard, or plantation from thieves, wild animals,
birds, or worms.

- Protecting children from evil djinn.

- Expelling locusts from someone’s orchard, plantation, or vineyard.

3.1.4 Recipes which cause somebody or something to act compulsively:

There are six chapters concerning this matter and these deal with, for instance:
- Making men take a woman in marriage.

- Gaining somebody’s affection.

- Moving an object to someone’s place.

- Bringing a bird to a given place or to an aviary.

3.1.5 Divination:

This category comprises only five chapters, for instance:

- Solving a theft through reconstruction of the act in a dream.
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- How to practice darb al-mandal’.

3.1.6 Discovery of treasures:

Two chapters deal with the problem of how to discover a treasure and how to protect
it against unauthorized persons.

One chapter is general and comprehensive. Therefore, it could belong to any of the
above mentioned categories. Tt deals with the handling of a difficult matter of any type.

In general, there are no sharp borders between the different categories. Some magical
aims could be classified in more than one category. Chapter 44, for example, that tells
us how to protect children from evil djinn also describes how to treat the children if they
are already possessed. Therefore, this magical advice could be classified as “apotropaic
recipes” or as “restoration of the health of people and animals”, as well.

There is no apparent order although some chapters dealing with similar subjects seem
to have been grouped together. But these blocks of chapters never contain more than five
chapters at a time. For instance after a series of chapters that belong to the category
“aggressive action or reaction”, the scribe noted down a chapter concerning “divination”
which is followed by another block of chapters classified as “apotropaic recipes”.

I observed that the magical practices described in some of the chapters have only one
specific aim. Others, however, can be employed for a variety of purposes’. Let me clarify
this with the following examples: Chapter 47 deals with the destruction of a public bath.
The aim is clear and unmistakable. In contrast the recipe described in chapter 20 can be
used for the capture of an opponent or a thief and for the destruction of a mill, a ship,
a public bath and a lucrative trade. The instruction concerning the handling of a difficult
matter (Chapter 40) can be called multi-purpose. It could be labelled a universal recipe.

The first three categories “aggressive action or reaction”, “restoration of the health of
people and animals”, and “apotropaic recipes” constitute three quarters of the aims
whereas types 4, 5, and 6 are not represented in large numbers. It is noticeable that the
descriptions of magical practices with negative or harmful effects make up 22 of the 55
chapters of the entire manuscript. i

3.2 The elements of the magical instructions

In the following the elements of the magical instructions will be discussed. It is
possible to distinguish between basic or main components and secondary elements™.
The two main constituents of the magical recipes are, firstly, an invocation or conjuring
that has to be recited at least once in every chapter and, secondly, the writing-down of
a text. Therefore, the most frequent orders are utliz and wktub. As the text of the

® This is a magical practice in which a fortune-teller, or a medium, prophesies while contemplating a mirror-
like surface.

® Cf Hamés 1987:311 and El-Gawhary 1968:93-94.
10 Goe Hames 1987:314.
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invocation is not revealed it seems to have been taken for granted that the magician was
familiar with it.

The second central element, the writing-down of a text, occupies large parts of the
chapters. The instructions given in the texts are very explicit, above all the various wri-
ting materials are specified very accurately. Mentioned are, for example, pieces of pottery,
paper, shreds of cloth, a person’s hand, pieces of wood, snakeskin, bones of a dog, sheets
of lead, a branch of a pomegranate tree, and so forth. The different types of ink do not
play such an important role in the recipes. Whenever this is pointed out, the magician
usually has to use ink that is made of dissolved saffron. Other inks consist, for instance,
of the blood of a mole mixed with the ash of a bird or of liquid tar. Only in one case
the required pen is specified as a copper pen.

The texts to be written down contain two recurring elements: firstly, a seal, namely
the “Solomonic Seal”, which has been described in detail" and is depicted at the incipit
(see plate 1), and secondly, the names of ar-vu’as al-arba‘a. These four chieftains of djinn,
already mentioned by Doutté (1908:166), play an important role in this magical hand-
book. If an invocation has to be recited they are summoned and they have to be written
down many times for different purposes. Their names are Mazir, Kumtum, Qasiira and
Taykal.

Another important component of the writings are Qur’anic siras and verses. Due to
their sacred character they are considered to be very powerful in magical practice. Their
content is taken literally by the magician and is connected directly or by analogy with
the magical aims of the recipes™.

The written recipes quite often require the naming of the person with whom the
magical practice is concerned. Unlike the conventional application of the first name in
connection with the father’s name it is usual in magical affairs to rely on the mother’s
name". In magical practice the name of a person has a special value. It is connected with
this person by spiritual forces. If, therefore, a person’s name is “bound” magically, the
person himself is “bound” too. Generally speaking, the part (the name) represents the
whole (the person) (= pars pro toto)**. This rule also applies to the part or particle of
the person (al-atar ‘trace’) that serves the same purpose in magical practice. Several
chapters speak of the need to obtain a part of persons. Usually such parts are not
specified; only in some cases instructions demand specific parts like hair.

Further elements turning up in the texts are magical formulas containing mysterious
names, names of gods, angels, and djinn, and groups of letters. Some instructions require
the writing of the components in reverse order, like for instance the names of ar-ru’is

M See, for example, Winkler 1930; Kriss & Kriss-Heinrich 1962: II, 74-80; Doutté 1908:155-159 and El-
Gawhary 1968:155-165.

12 See Hames 1987:317.
13 Cf Ohtsuka 1995: 111, 18.
" See further El-Gawhary 1968:9-10.
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al-arbaa. This recipe corresponds with the magical aim®. In order to achieve the
“degradation” and so-called reversal of somebody it is imperative to write down the
names of the four chieftains in reverse order.

An indispensable constituent in many chapters is the burning of incense. The
ingredients may be olibanum, sandarac, monkey’s hair, excrement of a lizard, and so on.
A necessary condition for some magical practices is to perform them at the right time.
Usually for each magical recipe the time of performance is fixed by astronomical or
astrological means. This time is related to the magical aim or to one or several elements
of this recipe'®. The handbook contains only a few of these instructions, which,
moreover, give a confused impression. As far as the magician is concerned, he is someti-
mes expected to fast for a certain time and to purify his body and clothes before being
able to carry out a magical practice.

3.3 The chapters’ structure
I shall now translate two chapters of this magical handbook in order to provide a

general idea of the chapters’ structure.
Chapter 14 (see plate 2):
If you want to inflict a fever upon a transgressor or an enemy, write down the
names of the four chieftains on yellow paper and recite the invocation seven times
above it. Hang it into the smoke and recite it seven times for seven days at the end
of each daily prayer. Then hang it into the smoke of a seal. FHe will get fever and
will not regain health until you remove it.
Chapter 27 (see plate 3):
Tf you want to “tie a knot” onto a weapon which is directed at you or at anybody
else, take the skin of a wild ass and write upon it the word of the Sublime':

“And why should we not rely on Allah” until His word “the reliant” (Q

14:12); “Do you then think that We have created you in vain, and that you will
not be returned to Us?” (Q 23:115); “Deaf, dumb, (and) blind, so they return not”
(Q 2:18); “And we have set a barrier before them” until His word “so that they
see not” (Q 36:9); “O assembly of djinn and men, if you are able” until His word
“but with authority” (Q 55:33); “The flames of fire and sparks of brass will be sent
upon you, then you will not be able to defend yourselves” (Q 55:35); Ayuhin
Hayithin Ahyibin Mahytbin®; “And stop them, for they shall be questioned”
(Q 37:24); Samha Samah" who is above all barah; Hold back and knot all weap-

15 Cf. Hames 1987:318.
16 See also El-Gawhary 1968:176-183.
17 The translation of the Qur’anic verses has been taken from °Ali 1951.

'® These are most probably names of gods, angels or djinn. El-Gawhary (1968:221) pointed out that names
of djinn often end with -ds, -, -as or -us whercas names of angels end with - 'il.

19 £|.Gawhary (1968:225) verified the names A¥mah (here: Samh) and Samah as names of Syrian gods.
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ons, oh Mazir, Kumtum, Qastira and Taykal, and turn them away from the bearer

of these names, in the name of Sidim 2%% “He is the First and the Last” until His

word “and He is Knower of all things” (Q 57:3).

Write down the seal, fumigate it with incense and while the incense is
burning recite the invocation 21 times for seven days after each daily prayer 21
times. While doing so your body and your clothes should be pure and the ink
should consist of musk, saffron and rosewater. Roll up the written (amulet) and
carry it with you. End.

The structure of these chapters is representative of the whole volume. The aim is
quoted at the beginning of the chapter and is repeated after a description of the rites. I
was able to distinguish four constituent elements®:

1) the announcement of the magical aim;

2) the written text that is to be used;

3) the rites to be conducted;

4) the expected results.

Those chapters that belong to the category “aggressive action or reaction” contain 2 fifth
element:

5) the neutralization of the practice.

4 Conclusions

In order to determine the “Sitz im Leben” of this handbook and its functions in
everyday life it is necessary to identify the type of text. Obviously this text can be
classified as non-ictional. It represents a type of utility literature which is defined as
primarily non-artistic literature, composed for use or consumption with a definite
purpose”. Furthermore I observed that the structure of a magical handbook is compa-
rable to a recipe or cookery book.

It has been argued that the magical aims reflect the daily needs and concerns of the
magician’s clientele”. Therefore let me ask the following question: Do the magical aims
paint a picture of the magician’s cultural environment or can they be regarded as
reflecting universal tendencies?

The handbook contains, on the one hand, magical aims that seem specific for a
magician’s and his clientele’s particular context and, on the other hand, aims that seem
to refer to a different cultural surrounding. Those chapters that deal with the protection

20 The number after a name indicates how often it has to be recited or written down. See El-Gawhary
1968:221.

2! Cf. Hames 1987:322.
22 See Best 1989:172 and Wilpert 1989:324.
2 Cf. Hamés 1987:307-308 and El-Gawhary 1968:91.
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of plantations from pests and wild animals may possibly allude to a rural environment.
By contrast, other chapters refer to an urban surrounding.

However, in order to determine the geographical origin and the cultural context of
the magical practices the analysis of the magical aims alone is not sufficient. It will be
necessary to analyse the different elements of the recipes, like the vegetable, animal, and
food ingredients. I have found out that in the contents and the structure there are far-
reaching parallels with, for instance, magical practices of the Soninké in Western
Africa?. Reliable statements on the spread of these magical practices, however, can only
be made after this handbook has been compared with similar texts.

In comparison to other magical treatises, like the works ascribed to the well-known
al-Biini?, this handbook seems to be simplified and less systematic. As it only consists
of practical instructions it differs from the rather “scientific” or “sophisticated” magical
literature which explains for the most part complex systems like planetary constellations
and their connection to different magical elements. By contrast, the confused instructions
in the handbook about the proper time to perform magical acts reveal by contrast the
scribe’s uncertainty and ignorance about these complex systems.

In analogy with the different types of magical literature, it is possible to distinguish
different types of magicians. The scribe of this handbook is characterized by an inferior
level of education as revealed in his handwriting, in the language, in the contents, and in
the fact that he remains anonymous.

It can be assumed that the scribe was not a professional one. It seems plausible that
the secret knowledge of magical recipes was passed on from teacher to apprentice, from
father to son, or from a magician to his colleague®. In order to preserve this secret
character outsiders were not involved. Therefore, it is most probable that the scribe was
at the same time the magician using this handbook. Moreover, it stands to reason that
this handbook is an incomplete copy of a more comprehensive work. These assumptions
are supported by the fact that the scribe omitted some parts like the invocation’s text as
he was familiar with it.

In summary the “Sitz im Leben” of this magical handbook can be preliminarily
assessed as follows: It is not a complete theoretical textbook but is intended as a guide for
practical use by an individual in an unofficial context. This individual may have been a
rather lowly educated magician, who used it in daily practice as a kind of reference book
or mnemonic aid.

These preliminary assessments will have to be reconsidered and scrutinized by further
research.

24 A5 described, for example, in Hamés 1987:305-325.

25 MuhyT d-Din Abil I-°*Abbas Ahmad b. “AlT b. Yiisuf al-Biini al-Qurasi. For his works see El-Gawhary 1968
and Pielow 1995,

26 See El-Gawhary 1987:20.
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Plate 1: Fol. 123 a

The Solomonic Seal
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Plate 2: Fol. 127 a

Chapter 14
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Plate 3: Fol. 129 b - 130 a

Chapter 27
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THE IMAGE OF THE MOROCCAN SAINT
IN ORAL AND WRITTEN HAGIOGRAPHY'

Mariétte Errazki-van Beek

Uniwversity of Leiden

In the last few decades the Western world has witnessed a growing interest in
hagiography. Although in earlier days hardly any scholarly status was ascribed to
saints’ legends, the value of this genre is now generally recognized as a source for
historical and social research. Saints’ legends concerning a particular saint may inform
us not only about the times and society in which he lived himself, but about those
of his hagiographer as well. In many cases the latter is no contemporary of the
former. In addition to this one can try to find connections between, on the one hand,
the changing images of sainthood that different legends provide through the agesand,
on the other hand, developments of a historical, political, economical, or social nature
that take place at the same time. The main questions are, in other words: what are
the functions of the saint and the saint’s legend in society? What is the role of the
saint’s legend in the veneration of saints?

Generally speaking, Christian saints’ legends have been more thoroughly studied
than the Islamic ones. In order to get a clear impression of Islamic saints’ legends one
cannot confine oneself exclusively to an analysis of written hagiography. Legends
form part of a still vivid oral tradition, too. The situation in Morocco is a clear
example. During a research project of only two months in Marrakesh (summer 1992)
1 collected thirty-seven saints’ legends (see Errazki-van Beek 1994b). At the same time
I studied the rituals that are still performed at the shrines of these Seven Patrons.
This proved to be important with regard to the supposed connections mentioned
earlier between changes in saints’ images and social developments. A brief analysis of
a saint’s legend that I recorded will elucidate my point’.

Changes in images
Changes seem to take place in practices and legends concerning the Seven Saints’.
Changes in reputation happen to other saints as well. A few examples will be des-

! Thanks to Remke Kruk for her constructive suggestions on the draft of this paper.
2 For the results of my earlier research see Errazki-van Beek 1994a.

3 See the examples given in Errazki-van Beek 1994a & 1994b show. For example, Sidi ‘Abd al-
¢Aziz’s reputation changed and the type of patients visiting him changed accordingly. His change of image
did not, however, imply a loss of visitors, Al-Qadi “Iyad and al-Imam as-Suhail i, however, seem to have
been less fortunate, and people in Marrakesh no longer have much to tell about them.
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cribed here. Before the present group of Seven Saints was institutionalized in Marra-
kesh another group of seven saints is said to have been venerated by the people: seven
anonymous brothers who are buried next to each other in seven tombs that can still
be visited, close to the sanctuary of Sidi Abu 1-“Abbas as-Sabti. Since Maulay Isma*-
il decided for political reasons to form another group of Seven Saints, i.e. those who
are at present included under that name, the others have tended to sink into oblivion.
But although the historians do not talk about the seven brothers, as they are no
longer the ‘real Seven’, there are still people who even after three centuries still
consider them to be the Seven of Marrakesh (Jemma 1972:11).

Conflicting ideas may have a political background, but can also be of a more reli-
gious nature. That is one of the reasons why Sidi “Abd ar-Rahman al-Magdub, saint
and follower of a heterodox mystical creed (malamatiya), is sometimes totally
ignored in hagiographies (De Premare 1985:32-33, 119-121). On the whole, the writ-
ten legends on saints tend to focus on the more orthodox versions of Islamic saint-
hood*. This does not mean, however, that the image of the Moroccan saint in hagio-
graphy was a static one. The idea of the saint as warrior, for example, became increas-
ingly important from the sixteenth century onwards (Drouin 1975), because of the
threatening Western expansion and the influence of Gazilism, an important move-
ment of mystical reformers founded by Sidi b. Sulayman al-Gazali (the fourth of
the Seven Saints of Marrakesh). These factors contributed to turning the saints from
mere spiritual guides into social and political leaders as well (Cornell 1992). From
that time on even saints who had died centuries earlier or who had spent their lives
in total seclusion are presented in the legends as waging war against the Christian
intruders (Elboudrari 1985:502; Ferhat 1992:195).

The images of saints in legends also show significant changes when we focus, for
instance, on the theme of travel. Initially, when the concept of sainthood was still a
diffuse one, saints were portrayed especially as people who were able to exceed the
limits of time and space: they flew through the sky or walked on water without any
effort. Later on, when the foundation of organized brotherhoods accorded to the
saint a well-defined and institutionalized position in Moroccan society, he and his
disciples were given roles such as that of protecting travellers on the road. In both
instances, however, the covering of distances symbolizes the mystical tzriga and the
access to divine Power (Sebti 1992).

The fact that the environment may have a strong impact on the function and
image of a saint becomes clear in the typical Maghrebi variant of the Islamic saint’s

# The same can be said of some caretakers of sanctuaries. One muqaddam at Sidi Abi 1-*Abbis as-
Sabti’s shrine for example was clearly reluctant to relate some anecdotes about his saint and the miracles
that occur around his tomb. As Gilsenan (1990:77-78, 85-87) explains, these people in charge do not want
the image of the saint to become too fantastic and spectacular.
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legend, too: in the Maghreb saints are often busy creating wells and turning deserts
into fertile land (Goldziher [1890] 1971:270, 312-313).

Legends as social phenomena

Although the list of examples may easily be expanded, the material given above may
suffice for the moment. The first question which may be asked on the basis of the
examples given is: why do changes in images and reputations of saints take place?

It is quite clear that the saint’s status is not the same at all times and in all places
(see also Geertz 1971; Gilsenan 1990:75-141). Just like anybody else, the saint is a
member of society and, accordingly, subject to the changes that take place in society.
The examples show that political, religious and even military changes may give rise
to the redefinition of sainthood and the function of the saint in the community. But
saints and their novices can also, to a certain extent, set in motion these developments
themselves, as is clear in the case of Sidi b. Sulayman al-Gazili, whose disciples and
their allies called for gihad and social reform, and many other spiritual leaders in
Moroccan history.

The various approaches to sainthood (and the veneration of saints) can be derived
from oral and written texts on saints. Yet saints’ legends, like the holy men and
women they describe, do not only form a reflection of society, but also may have an
active function in changing attitudes. Analysis of Christian legends has made this
quite clear (see for example Smith 1990). In the Islamic saint’s legend similar processes
seem to be at work, but no systematic analysis has so far been attemped. The same
applies to the Moroccan saint’s legend. A considerable amount of research still
remains to be done. My research project “The image of the Moroccan saint in oral
and written tradition’ intends to contribute something to this field. I will give a brief
example of what could possibly result from my study.

A legend about Mil le-Qsitr and Sidi Hmad u Musa

In what way do the legends that people transmit through time reflect changes in
images and reputations of saints? We have seen that in order to answer this question,
it is important to analyse not only the legends themselves, but also the context in a
broader sense. In this way the different images that emerge may be linked to (1)
political, religious and philosophical attitudes and (2) social and economic conditions
prevalent at the times concerned. For example, it is important to see which groups
of society were in power at a certain moment, which deviations in religious thought
were accepted and which were not, and what rituals were practised by the common
people. The social and economic positions of the story-tellers, too, are a factor of
influence. A caretaker of a sanctuary may tell a positive story about his own saint
and his miracles, but a negative one about another saint. This is to be expected: such
a caretaker will obviously promote the sanctuary in his care, because his living
depends on it. The caretaker of the other saint’s sanctuary may do the same the other
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way round. To show that this does actually happen a legend about Maul le-Qstr
(1494-1528) is presented here. The story-teller is Maulay Ibrahim, the mugaddam of
Mal le-Qsir’s tomb. He belongs to the descendants of the saint, the awlad al-wali:

“(..) Men l-kavamat Ili hiya ne'ni matilan dyal-u buwa: kan fwahed l-weqt §a ‘end-u Sid-i Hmed u Musa «
radiya llab ‘en-bu », kan §a bawasitit si malik fdik Lweqt. Ga ‘end-u bas yuf had |-Gezwani Sun a buwa,
asnu huwa Sigln wasnu biya umurat-u. U-hit §a hadak ta-ygulu ‘annahu ga rakeb ‘la sbe'. U-hit ga tleb men
dak l-malik, kan dak l-malik dik sséa tleb men & wali men duk |"awliya’ lli ydir lih $ fatha. Kant 5i qadiya
“end-u fa-smiyt-u u-tegda dak l-gayad uhadak tleb men dak Imalik bas hada, Sid-i Hmed u Musa, bas yemsi
‘end bad I-Gezwani uysufu wytelle “la “aya’ dyalu wlumurat dyal-u. Ficlin, $a Fend-u, $a ‘end-u meétud
bewasitit l-malik u-dbel ‘end-u I-dar-u widakey buwa u-yya-h neni f-dak i$i lli huwa fima bin-bim tdakru fi-h,
wa-lakin hit thett t-tam gal li-h: “Zid takdll’, gal lih: “La”, gal li-h, “ana mwellef ta-nakill gir zzemmita.”
Gal -2 “Las?” Gal [-u: “Twa, ana biya i mwellef.” Gal li-h: “Kul-ha. Ma‘end-na suq.” Kal hadik z-zemmita
neéni matilan weslat wuqit nn‘as ta-h mabell fin yen‘es. Mul le-Qsur bga m'a le<yal dyal-u yedhek u-m‘a smiyt-
# dyal-u. Gal: “Twa, bada buwa l-wali.” Hetta né'su n-nas fuqit 4 smiyt-u ga‘ed hada u-mnuwwed kesra uwdak
5, Fabiir fayeq be-l qadiya. Weslat wugit lemwedden. Le-mwedden wedden dyal s-subl, ma-nad-5 Mul le-Qsuer
fe-l-weqt lli buwa tgelleq hadak u-bdat ta-tesreq $sems sifet l-badem, gal li-ha: “Figi had s-seyyed)” Fagt-u hit hreg
lga n-ngum u-lga hadak. Galt lih: “A sid-i, bgiti tselli ssubb?”, u-huwa kan taysuf $sems wkan taysuf smiyt-u
wa-lakin bit hreg wella taysuf lemwedden taysebbeh u-smiyt-u, Galt lih: “A sidi bgiti lewdu?”, badik lli
heddam ‘end-u. Gal li-ha: “Tyeh.” Safet fe-ssma u-hiya tnezzel wahed setla ‘amya be-l-ma neéni dafi f-hadik l-weqt
a smiytu u-twedda wdak $5i. Bga huwa Sid-i Hmed u Musa ta-ygul m‘a rasu: “Wah, kif tra Lhad 52 Sellaw
ssubb, dbel Iend-u , leftur, gal li-h: “Zid, takitll® Gal l-u: “La. Ana mwellef b-hadik.” Hetta ged ‘end-u telt
iyyam dima mwellef hadik z-zemmita. Mul le-Qsur tayakil neni matilan bezzaf wlelbem, wlkesksu u-hadi
ubadi uhit fda wsala kmelt telt tyyam gal l-u: “A sid+ bit nemsi. Ka-ybess-ck teti-ni §i baga lli yeni biya
matilan nestemed Viha.” Gal lu: “Asnn hiya?” Gal lu: “Gadi ngul lek wahed l-kelma Hmed u Musa, bna
skl boyT1€L wrtanSerbu besstel wkanderku ma derkuh hel lfitar, masi bna tanemsiw n‘ebdu llah Fle-
bla bin lewhus lakinna-na nebdu fug lefras wlmenqus.” U-buwa yebreg kayn neqqez b-dak L-farah u-dak ss.
Hadi webda men karamat Mul le-Qsur.”

“(.) One of his miracles was for example: one time Sid-i Hmed u Musa® «may God be pleased with him»
came to visit him at the command of the king of that time. He came to find out what kind of person |-
Gezwani was, what kind of work he did and in what kind of matters he was further involved. People say
that Sid-i Hmed u Musa arrived at -Gezwani’s house while riding a lion. It was on behalf of the king who
ruled at the time that he arrived there. The king had just asked some saint to say a fatha, a humble prayer
on his behalf. The king had had some unknown desire and his wish was fulfilled. Thereupon the king was
asked to send Sid-i Hmed u Musa to l-Gezwani so that he could look around at his dwelling place and
perhaps reveal something of the matters he was busy with. Thus he arrived at -Gezwani’s because the
king had invited him to do so. He entered his home and they were talking together. When the couscous
was put in front of them and l-Gezwani said: “Come on, eat!”, Sid-i Hmed u Musa said: “No, I am used
to eating zemmita (food prepared from grilled ground maize, oil, and sometimes honey, ME) only.” He
asked him : “Why?” He answered: “Well, I am just used to it.” He said: “Eat it! It is none of our business.”
Sid-i Hmed u Musa ate his zemmita, then it was time, let us say, to sleep. l-Gezwani gave Sid-i Fimed u
Musa a place to sleep, but he himself stayed with his family, enjoying himself and laughing. Sid-i Hmed
1 Musa said to himself: “This is our saint!” Everybody went to sleep in time, how do you call it, but he
was still up and making a lot of noise. This is what Sid-i Himed u Musa noticed. There came the time of
the mwedden. He called the people to the morning prayer, but Mul le-Qsur did not get up, while Sid-i

3 A Berber saint from the south Moroccan countryside.
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Hmed u Musa was annoyed about this, because the sun had already started to rise. Thereupon he sent his
charwoman and told her: “Wake him up!” She woke up Mul le-Qsur, but when he went outside, the stars
were still in the sky. He found Sid-i Fimed and asked him: “O sid-, do you want to perform the morning
prayer?” The latter had already seen the sun and how-do-you-call-it, but when Mul le-Qsur came outside
he saw the mwedden another time calling for prayer and how-do-you-call-it. The charwoman asked him:
“Do you want water for the ablution?” He answered: “Yes.” She looked up to the sky and let down a
bucket filled with water, I mean getting warm at that very moment. Sid4 Hmed washed himself and so
forth. He kept on asking himself: “Why, how did she do this?” They performed the morning prayer and
Sid-i Hmed u Musa went inside to l-Gezwani to have breakfast. He said to him: “Come on, eat!” , but he
replied: “No, I am used to this.” Three days passed in this way: Sid-i Hmed u Musa was eating zemmita,
to which he was accustomed, every time, while Mul le-Qsur just continued to eat, I mean to say, a lot and
meat, couscous, this and that. After these three days, Sid-i Hmed u Musa said to Mul le-Qsur: “O sid-,
I want to go. You have to give me something from which [ can derive some blessing.” He asked: “And
that is? I will tell you something, Sid-i FImed u Musa: we eat a pound at a time, we drink from a bucket®
and we swallow what people swallow at the fitar (the first meal at the end of Ramadan, ME). We feel no
need to go to the barren countryside to serve God among wild animals. We serve God in pleasantly
furnished and decorated surroundings.” Sid-i Hmed u Musa left and jumped around for joy. This is one
of the miracles of Mul le-Qsur.”

Analysis of the legend

Even a quick glance at the legend of Mul le-Qsur makes clear that he is the one who
is favoured. But how exactly is this favourable image brought about? Narratological
analysis of the story according to the methods developed by the Dutch scholar Mieke
Bal (1985) may help to answer this question. By paying attention to who is talking,
who is looking and who is acting in a given narrative text we may find out who is
represented as most powerful. We may suppose that the relations thus found are in
some way a reflection of what takes place in society. But, as we stated earlier, the
narrative is not a mere reflection of society. It is also a means to manipulate and
influence. In this case, it is obvious that in the legend of Mul le-Qsur the listener is
directed towards an attitude in favour of this saint. The purpose of the narrator is
beyond doubt. To reach this goal, a considerable number of narrative devices are
used, as we will show,

Narrator and focus

An external narrator tells the legend of Mul le-Qsur and Sidi Hmad u Musa in the
Moroccan Arabic dialect of Marrakesh. The external narrator is not the physical
story-teller, Maulay Ibrahim. He was not present when the supposed events that he

© The bucket mentioned here may be taken literally by the listener, because there exists a variant of
this story in which the saint presents a bucket to Sidi Hmad u Misa to drink from, just to provoke him

or to make fun of him.
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is telling about took place’. We see Sidi Hmad u Misa (mostly) through the eyes
of the narrator. The same applies to Ml le-Qstr, but to a lesser extent, because we
also get a picture of him through the eyes of his guest. Although it is mostly the
narrator who describes Sidi Hmad u Musa’s reactions to Mul le-Qsur’s behaviour,
he gives in one instance some space to the man’s personal focus: “This is what Sidi
Hmad u Miusa noticed.” Sidi Hmad u Musa was sent by the king to find out more
about Mil le-Qsir and this is exactly what he does. He looks at the saint in a very
critical way and clearly does not like the way in which he is behaving himself. He
does not find Miil le-Qsir much of a saint. Nevertheless extraordinary things happen
at his dwelling place: dawn turns into night again and the charwoman takes a bucket
of water from the sky. It is not without meaning that the focus at these important
moments at first briefly shifts from the narrator to Sidi Hmad: “This one had al-
ready seen the sun and how-do-you-call-it (..)?, “(..) he saw the mwedden another
time calling the people to prayer (...)”, and then from the narrator to the charwoman:
“She looked up to the sky and let down a bucket filled with water (...)”. Now that
we are confronted with three witnesses, it becomes more difficult to doubt these
miracles. Although Miil le-Qsiir does not seem to be the direct instigator of all this,
the comments at the beginning (“One of his miracles was for example”) and the end
of the story (“This is one of the miracles of Ml le-Qsar.”) give the impression that
he is. He is the hero who is teaching Sidi Hmad u Musa a lesson, as if he knows the
latter is criticizing him. This is a characteristic feature of saints: they know not only
the visible world, but the invisible and hidden world as well (al-batin). That these
miracles happen just like that and are even performed by a charwoman gives them
an extra dimension. They seem to be part of normal life at Mul le-Qstr’s house and
nothing to wonder at. But Sidi Hmad u Miisi does wonder at all these things. This
means that he is not able to do the same thing himself. He cannot even do what an
ordinary charwoman does! In this way, Mal le-Qsur really puts him in his place.
Sidi Hmad had arrived riding a lion, however, so he must be capable of something.
Doubts are cast upon this because the narrator does not want to take responsability
for this statement: “this is what people say”. The implied suggestion is that it might
not be true, since, as we all know, people say many things. The small amount of

7 Of course this does not mean that the the physical story-teller does not have an impact on the
story, because he does, and to 2 great extent; Maulay Ibrahim intervenes five times in person in the story
by saying: né‘ni (I mean); The link between the physical story-teller and Mul le-Qsur is clearly established,
because their common family-name al-Gazwani is mentioned more often in the legend than is the nick-
name of the saint. By doing so, the story-teller and carekeeper of the sanctuary strenghtens both his own
status and the validity of the legend. The nickname Mul le-Qsiir (‘the Man of the Castles’) refers to an-
other miraculous story in which the saint is involved in the sale of one or more castles in heaven. Le-Qsir
is also the name of the relatively well-to-do quarter in the madina of Marrakesh in which the ziwiya of
the saint can be found.
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attention that is paid to it in terms of words is also meaningful in this respect. A lion
usually makes some impression, but here his appearance is passed over quickly.
Repetition (or lack of it) is an important narrative device in building up the
characters. The narrator tells several times that Sidi Hmad u Musa is only eating
zemmita, while Mul le-Qsur enjoys good food. By explicitly saying that this situation
lasted for three days, he implies repetition, too. Miracles happen several times and the
feelings which Sidi Hmad u Miisa experienced are also described more than once.

Subjects and objects

What s it that the different actors are striving after? Initially Mul le-Qsur does not
seem to aspire towards a particular aim. He simply receives a visitor at his dwelling.
This changes when he notices what Sidi Hmad u Musi is up to. He is wrong in
judging Ml le-Qsur and the behaviour of the guest needs to be corrected by the host.
Sidi Hmad u Misa wants to get information about Mal le-Qsiir. Because Ml le-
Qsur is willing to receive him, he does indeed get a chance to look around at his
house. Thus he seems to reach his goal, but not quite in the way that he expected.
He expected to find a saint, but he does not. According to him Mil le-Qsir does not
behave like a real saint. This is his first impression. Miracles, however, do happen at
Mil le-Qstr’s dwelling house, so the latter seems nevertheless to have power. We
know that Sidi Hmad u Misa changed his mind on account of this, because at the
moment he leaves, he asks for some baraka from Mul le-Qsir. Again he does not
exactly get what he wants, but the remarks of Mul le-Qsur nevertheless seem to have
a beneficient effect on him. He dances away. The fact that Sidi Hmad asks for Mal
le-Qsur’s baraka while the latter does not need anything from him is illustrative of
their unequal relationship. Sidi Hmad u Musa is dependent on Mul le-Qsir to get
something that he wants, but Ml le-Qsir is not dependent on him. He just wants
to teach Sidi Hmad a lesson in order to make him more respectful.

Although Ml le-Qsur and Sidi Hmad are both important subjects in this legend,
the former is definitely the stronger. Mil le-Qstir does not only decide whether Sidi
Hmad gets what he wants or not, but also how and in what form he gets it. The
whole story really pivots on the confrontation between the two men who are each
other’s polar opposites. Yet the listener may feel sympathy for Sidi Hmad u Musa.
This is possible, because some incoherency is felt in the legend: Sidi Hmad is not
just weak. For example, both he and Mul le-Qsur get what they wanted. In this
respect they are each other’s equal. The contrast between the two men may, after all,
not be so strong as was initially taken for granted. It is striking that differentiations
in the opposition are made twice: once at the beginning of the story and once at the
end. The mentioning of the lion (and the wild animals) already raises doubts with
regard to the powerlessness of S1di Hmad u Musa. The eulogy «may God be pleased
with him» does so, too, because it is not usually used in referring to ordinary
believers. The relation between the two men does not seem to be bad in the
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beginning and the opposition between them seems to become strong only when Sidi
Hmad u Miisa behaves as an opponent. When, after a few surprises, his opposition
gradually gives way to recognition of Mul le-Qstir’s status, so that he ends up being
pleased with him, the distance between the two saints is also significantly reduced.
Although Ml le-Qsiir’s activities are responsible for this outcome and he thus seems
to be the one who wields power, he (and the narrator) does not succeed in fully
obliterating the competence of Sidi Hmad u Musa. Moreover, the competence of
Mal le-Qsiir does not become very explicit either. We do not know beyond doubt
that he was the one who performed the miracles.

Time and space

It is remarkable that the most important events (miracles) take place when Ml le-
Qsiir and Sidi Hmad u Musa are separated in space and while both are occupied
with other matters. Here the factual distance between the two men seems to confirm
the figurative one. The fact that Mal le-Qsir is a city- dweller while Sidi Hmad
spends most of his time in the countryside corroborates this idea. Both spaces, the
city and the countryside, can also be directly linked to their different views on
sainthood. It seems to be only natural that these characters clash with each other.

Mal le-Qstir transcends the limits of space and time by the miracles he performs.
He puts the clock back and uses the sky as part of his house. That the sky is
involved in both miracles is meaningful. God and His heaven are easily associated
with the sky and the stars, especially at the time of the morning prayer. At this
occasion the people on earth pay tribute to God in His heaven above. By interfering
in this heavenly space at this particular hour, Mal le-Qsir convincingly shows that
he is in contact with the One up there. Sidi Hmad u Musa’s sphere of influence
seems to be restricted to the barren countryside, to earth.

As is stated above, we are not really sure about the miracles of Mul le-Qsur. We
see them, but we miss the exact link with the saint, because his performance is not
described. Because of this ellipsis, the miracles obtain an extra emphasis. They either
acquire a more mysterious meaning or leave the impression that they are an ordinary
part of life that nobody bothers about much.

In this legend only Sidi Hmad u Musa travels through space. Although we have
no definite information on this, he probably moved from the countryside to the city.
He takes the trouble to come to Ml le-Qsir, Ml le-Qsir does not come to him.
The time between his arrival and departure is important: Sidi Hmad u Musa sees
the error of his ways. Maybe his journey from the countryside was already a sign
that things were going to change for the better. In this story the city is preferred to
the countryside, so a move away from the desert may already presage a favourable
turn of events. The harsh life does not seem to have made Sidi Hmad happy. He is
just as dull and boring as the countryside. Mil le-Qsur, on the contrary, is just as
lively as the city. After Sidi Hmad u Misa has spent three days in the city,
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however, he leaves Mul le-Qsur full of happiness. With his change the concept of the
city has changed, too. First it is seen as a morass of vice in which Ml le-Qsur lives
his mundane life and to which the sober life of Sidi Hmad u Musa in the
countryside with its idyllic innocence forms a striking contrast. When Sidi Hmad’s
judgement about Mil le-Qsur becomes more balanced, the city becomes a more
positive place where changes and new developments occur while the countryside lags
behind.

In the legend the important change takes place in such a short period in the lives
of the actors that we can speak of a crisis. The meaning of the crisis is central, and
it permeates all the elements of the story. The crisis moreover is representative for
the actors and their mutual relations.

Communication
In many ways the communication between Mul le-Qsiir and Sidi Hmad u Musa
takes place indirectly. Sidi Hmad does not reveal the real object of his visit to Miil
le-Qsur and does not criticize him directly either. Mal le-Qsir however seems to
know what is going on and also reacts in an indirect way. His miracles are signals to
Sidi Hmad u Mausa that he is wrong. The latter does not seem able to retort with
similar miracles. For one of his communications he even depends on the charwoman.
Communication does not come about smoothly and Mul le-Qsur is the stronger com-
municator. Just like Sidi Hmad u Musa, he communicates in an indirect way, but
his manner of communication demonstrates his power and his knowledge of al-batin,
while Sidi Hmad’s does not. Mil le-Qsiir literally has the last word, too. His final
speech is the longest and most convincing of all his direct speeches in the legend.
The communication between the king and Mil le-Qsur is indirect, too. The king
sends Sidi Hmad u Musa to gather information for him, and, in his turn, the saint
lets his charwoman perform part of the miracles. The king does not present himself
in a direct way and neither does Mul le-Qsur. The fact that miracles are used as a
means of communication is an essential aspect of the saint’s legend.

Oppositions and metaphors

Throughout the analysis we have already dealt with some oppositions. The city of
Marrakesh versus the countryside is one of them. Other oppositions may be con-
nected with it such as that of the food consumed by the two saints; couscous, which
is eaten by Ml le-Qsir, is for rich people and special occasions, while Sidi Hmad’s
zemmita is food for poor people and farmers on ordinary days. Moreover it must not
be forgotten that for many citizens who listen to a story such as the one above, the
countryside has negative connotations. In their view farmers are stupid and old-
fashioned. Throughout Morocco the people of Marrakesh are known for their jollity
and proclivity for laughing and joking. Sidi Hmad u Masa is not likely to appeal
to these people. He does not seem to enjoy life very much, he eats very little, goes
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to bed early and seems to prefer seclusion to social life. He quickly gets irritated: he
really is a boorish sort of person. Needless to say, such details work in favour of Mul
le-Qstr who, although in origin not from Marrakesh, seems to have adopted the
mental attitude to life of its inhabitants.

More legends are known in which the most powerful saints stay in the city of
Marrakesh and the weaker ones are placed outside. Mil le-Qsir for instance, is
sometimes called mul ¢t-tabe* (the man of the stamp), because he decided who got a
stamp to enter Marrakesh and who did not. This is supposed to explain why Sidi
Yasuf b. °Ali and al-Imam as-Suhayli, the first and the last of the Seven Saints, are
buried outside the city walls. Another version of the legend presented here says that
Sidi Hmad u Miisi also came to Marrakesh to ask Mul le-Qsur for a stamp. In this
manner, the city becomes a place for winners and the countryside a place for losers.
Thus the spaces mentioned in the legend and the oppositions therein turn out to be
a strong device to set and underline the meaning of the history presented.

As we saw, Mil le-Qsir and S1di Hmad u Musa have contrasting life-styles. The
former lives a mundane life and seems to be in comfortable circumstances. He can
afford a charwoman, eats and drinks well and serves God in pleasantly decorated
surroundings. The latter lives the life of a poor ascetic, but this does not seem to
make him happy. Ml le-Qsur is much happier. He shows that Sid1 Hmad’s way of
living is of no use, because he, who lives the easy life, is also the one who performs
the miracles. People who do not expect a saint to live in the way Mul le-Qsur does
have no choice but to give him the benefit of the doubt, because of the miracles that
he performs.

As soon as the listener notices that Mal le-Qsir and Sidi Hmad u Masa are
opposite characters, a description of one of them automatically implies a description
of the other. The listener may be so manipulated by this simple representation that
he does not take the trouble to make the differentiations that are necessary with
regard to the opposition between the two men (see remarks above).

Psychological and ideological relations

If the two personalities of Ml le-Qstir and Sidi Hmad u Miusa are compared, the
former seems to have the stronger personality. Mul le-Qsur succeeds in bringing
about a change of attitude in Sidi Hmad, while this does not happen the other way
round.

The opposition between Ml le-Qsiir and Sidi Hmad u Masa is an ideological
one, too. On the political level, Sidi Hmad is associated with the king and maybe
his lion is symbolic of this. Such an association has not always been a fortunate one
in Moroccan history. Historical sources tell us, for example, that Ml le-Qsir did not
have very good experiences with the dynasty of the Wattasids who ruled for part of
his lifetime, and in the person of Sidi Hmad he seems to ridicule the king’s
messenger. But he ridicules other saints as well, because it was they who asked the
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king to dispatch Sidi Hmad. This implies that they somehow felt that Mal le-Qsir
was a threat that had to be controlled, a task for which Sidi Hmad was best
equipped. The fact that the latter consented to play this role for the king and his
holy advisors is not to his credit. For according to many people true saints are always
on the side of the common people, not on that of the king or of any other
oppressive authority.

On the religious level, two views on sainthood are expressed. At first Sidi Hmad
u Misa is convinced that a saint should be an ascetic, otherwise he is not a saint. M1l
le-Qsur, however, does not share this view.

External factors

Some attention must be paid to external, extra-textual factors that have an impact on
the way in which the listener gives meaning to the elements in the legend. Before the
listener hears this story, he may already have an idea about saints in general or Miil
le-Qstr and Sidi Hmad u Musa in particular. He may have acquired his knowledge
from other stories, either written or spoken. When he hears something new he has
certain expectations concerning these saints which may or may not turn out to be
justified. The mere choice of the genre of the saint’s legend already arouses certain
expectations, too. The listener expects to hear about miracles. Although in this case
two saints are involved in the story, it is only Mul le-Qsiir who performs miracles,
which is significant.

The opposition between city and countryside may not be felt so strongly by
listeners who know that Mal le-Qsur spent part of his life in the countryside, too.
Several stories are known in which he helped to build roads and to cultivate land in
areas which had been inaccessible up till then. Now that he is confronted in this
legend with somebody from the countryside, however, the narrator seems to
emphasize the contrasts between them with the purpose of shedding a more
favourable light on Ml le-Qsr.

It is possible that the listener has the same narrow vision of what a saint should
be as S1di Fimad u Musa. Let us see what happens then. Sidi Hmad u Msa’s first
and negative ideas about Miil le-Qsiir were only based on superficial observations and
he did not seem to bother to look any further. That Sidi Hmad could only judge
his host from his external appearance and not from the inside, leaves the impression
that he does not possess much spiritual power himself. He seems to have no
knowledge of al-batin and this, in a way, forces Mil le-Qsiir to show him something
visible to convince him that his niys, his intention, is good and that to God, Ml le-
Qstr definitely is a saint. The mere fact that Sidi Hmad judges somebody else is
proof of his own pride and haughtiness, because, to a Muslim, nobody is really
capable of judging except for God. Provided the listener has shared Sidi Hmad u
Mausa’s view, they both turn out to have been wrong. Both are taught a lesson. One
may even wonder whether this is not one of the main purposes of the story, since
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a lot of Sidi Hmad u Misa’s inner feelings and experiences are shown to the
listener. In this way the listener is enabled to feel a bond with him, an important
condition to share in his learning process, too. This shows the power of the narrator
or focalisator. By giving selective information he pushes the listener in a certain
direction.

Tt does not always turn out this way, however. Not all listeners are the same to
begin with. A good example can be found in a written version of a legend about Mul
le-Qsiir. In this story, too, the saint turns back the clock. Moreover, it is said that the
Prophet Muhammad did the same before. The compilator adds a very critical foot-
note to the effect that only impostors can pretend that Mil le-Qsur could stop the
sun (and the moon). His idea is probably that saints are not capable of performing
miracles that encroach so drastically on the natural course of events. He does not go
into the powers of Muhammad (Ibn Ibrihim al-Marrakusi 1977:239, 259). As is com-
mon practice elsewhere, too, the biographies of Islamic saints are modelled on the life
stories (popular or otherwise) of higher authorities such as the prophets. By borrow-
ing elements from them, the legends further strenghten the status of the holy men
(Sebti 1992:172). That this strategy is not always effective is sufficiently shown in the
example just quoted.

The image of the holy wanderer who lives among wild animals can be found in
other literary sources, too (Schwarzbaum 1982:84, 167-168).

The question remains why Mil le-Qsir felt the necessity at all to correct Sidi
Hmad u Miisi, and why he himself manipulated the picture Sidi Fimad u Musa got
of him. Or better: why was a legend that restored the negative image of Ml le-Qsir
necessary? Had he been criticized in other stories or elsewhere? The legend must
serve some purpose, otherwise it will not be told. Indeed, legends do exist in which
Mil le-Qsiir plays a less glorious role or is even punished for his pride. In one of
these Miil le-Qsiir had to recognize the superiority of Sidi Abu 1-Abbas, the third
of the Seven Saints of Marrakesh, after a whole series of trials (Basset 1920:282-283.).
Another is told in the village of Sidi Rahhal’s sanctuary: Mal le-Qsur shows so
much jealousy and pride at the arrival of this saint to Marrakesh that God let a
thunderstorm burst over Marrakesh out of wrath (Anonymous 1985). Such rivalry
among saints is not an unusual theme in Islamic saints’ legends.

In the legend presented here not only the competence of performing miracles and
the wisdom of the saints concerned are at stake, but their views on sainthood and
their respective lifestyles as well. The image of Mil le-Qsir as a man who fully
enjoyed life and liked to wear beautiful clothes is relatively widespread in
Marrakesh®. Accordingly, people talk about the descendants of Ml le-Qsir as people

% Nevertheless one variant of the legend which explains his nickname tells about Miil le-Qstr as an
ascetic. The story-teller thereby supposes that all saints are like that.
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Ili la bas “li-hum, “who are rich”. They do indeed receive an income from the
collecting box in the sanctuary of their holy ancestor. Maulay Ibrahim himself lived
in the big zawiya until recently, loves good food and likes buying antiques. The t2’ifz
of Mul le-Qsur has in the past been criticized strongly by Ibn al-Muwaqqit (1922:141-
142, 144-145) for their various ways of making money in and around the sanctuary.
Nowadays it is said that although the Dala’il al-bairit, a book of praise to the
Prophet Muhhammad, is recited every week in the sanctuaries of its author Sidi b.
Sulayman al-Gazili, the fourth of the Seven Saints, and Sidi Aba 1<Abbas, the
descendants of Miil le-Qsur do not want the reciters to come to their ziwiya on such
a regular basis out of fear that they might lose some of their income to them. In his
turn, Maulay Ibrahim is rather critical about the carekeepers of these and the other
sanctuaries of the Seven Saints who, in his opinion, do not know anything. He says
that everyone who wants to know something about the Seven Saints comes to him.
When the Moroccan king, Hassan II, visits Marrakesh, however, he does not visit

Miil le-Qsiir. He just goes to Sidi Aba 1Abbas and al-Gazili.

Conclusion

A detailed picture emerges from all this. It shows not only two very different saints,
but two concepts of holiness as well. Mul le-Qsiir represents the mundane saint who
is making the most of his life in this world. Sidi Hmad u Misa represents the
ascetic saint who lives his life in seclusion among wild animals. Over the centuries,
these two concepts of holiness have always been at variance, both in the Western and
non-Western world. Although Mil le-Qsiir seems to be the more powerful in this
legend, he does not say that Sidi Hmad’s life-style is wrong, He just indicates that
it is not necessary to serve God in this way. Since the legend is still being told, the
tensions that are felt in it somehow reflect part of the Marrakesh society of today.
Critics of Ml le-Qsiir or his descendants in other stories or in daily life are actively
addressed. More thorough analysis of the legend shows interesting narrative devices
which are not always obvious at first sight, but which do influence the listener’s
ideas. Other saints’ legends can be analysed in the same way and compared with the
one above. However, that is quite a different topic which will be left for the future.
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FAILAKA ISLAND - KUWAIT
AN ISLAND OF AL-HIDR, THE GREEN MAN
OR ELIAS, THE SERVANT OF GOD

Jehan S. Rajab

Kuwait

“He was also informed of two islands in the sea near the mouth of the Euphrates.
The first was not far from its outlets about a hundred and twenty stades from the
shore, and the river mouth; this one is smaller, thickly wooded with every kind of
tree; it also contained a shrine of Artemis, and the island’s inhabitants spent their
lives round the shrine; it pastured wild goats and deer which were consecrated to
Artemis and could range free, and no one was allowed to hunt them unless he desired
to sacrifice one to the goddess: only on this condition was hunting not forbidden.
According to Aristobulus, Alexander commanded this island to be called Icarus, after
the island Icarus in the Aegean Sea” (Arrian, Anabasis VIL. 20.3-5).

Historians long considered that Failaka Island just off mainland Kuwait might be
the one referred to in Arrian the Greek writer’s report, but until 1960 there had been
no proof that it was. Longtime residents in Kuwait and Britain’s Political Agent
Colonel H. R. P. Dickson and his wife Dame Violet first visited Failaka in 1935 and
seeing the ground covered in potsherds and other indications of antiquity convinced
them that the place must have a very old history. The arrival of Danish archaeolo-
gists in 1958 began to reveal the island’s connection to Dilmun' and Sumer of Meso- -
potamia as well as the Icaros mentioned in Arrian’s history of Alexander the Great.

According to Colonel Dickson (1956) Failaka was remarkable for the traces of
ruined villages, tombs and shrines; these were dotted all over the island along with
potsherds dating from 2500 BC (early Bronze Age) to modern times. Until com-
paratively recently it was possible to pick up the occasional piece of old Chinese
sherd. As these have been found elsewhere down the Gulf this illustrates how
popular Chinese ceramics were in the past, as indeed they still are.

A major Shrine was Magam al-Hidr on the north-west side of the island. Sited by
the edge of the sea, the magam or Shrine when the Dicksons first saw it (1935) was
built from blocks of stone (see photograph No. 1). It stood out prominently from the
land and the sea. Nearby spread across the flat ground was an old graveyard, also
littered with potsherds from all periods to the broken pieces of the present period.
The strange thing about these graves was the distances, about fifteen feet between

! Dilmun is usually identified with Bahrain but Failaka might also have been part of the territory of
Dilmun. For this, see Potts 1994:35.
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each head and footstone. No explanation exists as to why the graves appear to be so
long and local lore murmured, “Giants once inhabited the island”. :

Local tradition also had it that al-Hidr on route to Friday prayers in Mekka,
stopped every Thursday night in Failaka, before stepping in one stride to a site
opposite the old American Mission Hospital on the Kuwaiti mainland. Barren
women, and those without sons thought that, if they were considered worthy and
they visited the Shrine, they would become pregnant. Until the late 1960s Failaka
was visited by not only women from Kuwait but women as far afield as India, Af-
ghanistan, Iran and elsewhere. Local women also thought the site a good one for
picnics and groups of them could often been seen arriving on a weekend.

al-Hidr’s footprints were reputed to have been imprinted in the mudflats on the
seawards side of the magam as well as on the flats opposite the American Mission
Hospital on the mainland. Dame Violet Dickson, who knew about these traditions,
found sunk in on the seaward side of the Shrine three definite footprints of a camel,
three very good ones of men with bare feet, one of a man wearing a sandal, and
several children’s footprints. She thought that the rocks had been part of a flat
muddy foreshore which over the ages hardened to rock so retaining the ancient foot-
prints. In both the mainland and Failaka those rocks have long disappeared, and even
in 1960 the author was unable to find any trace of footprints in either place.

al-Hidr is listed in the Islamic Desk Reference as “the name of a popular figure,
who plays a prominent part in legend and story”. The majority of Qur’an commen-
tators identify him with the servant of God mentioned in Qur’an 18.1. al- Hidr
Shrines are to be found throughout the Middle East, and extend as far as Britain (The
Green Man) to India where there is still a magam just outside Delhi’.

In the early 1960s the author and her husband Tareq Rajab, Kuwait’s first
Director of Antiquities & Museums, went to live on Failaka Island for the three
months of the excavation season. For the next four years or so this was the normal
pattern and during that time it was possible to observe a little of what went on at the
al-Hidr Shrine. The excavations of the Greek and Bronze Age sites took place under
a Danish team headed by Professor P. V. Glob of Aarhus University in Denmark.
He was a tremendous character who had participated in expeditions to Greenland and
had also directed most of the expeditions to the sites of the ancient civilizations of
the Dilmun culture of which Failaka Island was a part.

The Danes were naturally immediately interested in the Shrine and there seemed

to be enough evidence to suggest or speculate that the Shrine might have originally
been dedicated to Artemis (or the Babylonian Ishtar). Failaka Island was and has

2 The preference to locate a shrine of al-Hidr in the vicinity of the sea is a clear indication of al-
Hidr’s character as a sea demon. For this and for a general study on the shrines and sanctuaries dedicated
to al-Hidr, see Kriss & Kriss-Heinrich 1960: Index, s.2. “al-Hidr”. On the figure of al-Hidr, see also EI'IT,
923-927 and EP IV, 902-905 s.v. “al-Khadir”.
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remained a holy place for the past 4,000 years. Every weekend bus loads of black
robed women could be seen approaching al-Hidr in buses or walking there from the
port.

Those who wished to bear a child would spend Thursday night in prayer at the
Shrine and walk round the shrine with the bottom half of her dress tied to that of
a woman who had already borne children. According to Kuwaiti orthodox fundamen-
talist thinking there were dark rumours about “immoral practices”, especially as far
as could be judged the success rate seemed to be good! The Shrine had a caretaker
who was generally a woman and the last one Sa’ada, spoke with belief and happiness
of the satisfaction she got from receiving letters of thanks from those who had suc-
cessfully conceived. The Shrine was one from which people could also make wishes
or vows.

Sa’ada, a Kuwaiti negress was an old woman of great character and in 1965 she
had made the Pilgrimage to Mekka along with a party which included the author’s
husband. She had made the pilgrimage many times before and informed everyone that
if “God disagreed with her, he was entitled to cancel her previous pilgrimages!” She
had a bold tongue and a tendency to use bad language, which called down rebukes
from others but all to no avail!

On a first visit to al-Hidr in 1960 the author was acompanied by the wife of a
Palestinian colleague at the Kuwait Museum. She was in her late thirties, and had
been married at the age of 13 but no children had been forthcoming. At first the
couple had been upset and desparate with both sets of in-laws, equally concerned and
insistent on medical treatment. Everything known had been undertaken but to no
avail.

The caretaker standing outside the Shrine came up and asked if we were married
and had children, to which I replied “Yes’ and no further interest was taken. Semira
said ‘No’ and immediately the old lady tried to persuade her that with prayers at the
Shrine at the appropriate time she would undoubtedly achieve her wish®. Semira ap-
peared shocked at the whole idea, probably some feelings of modernity were mixed
up in her mind, and the author felt rightly or wrongly, that after some 20 years of
marriage without issue, she was no longer that interested in having a child. At any
rate, she refused even to speak to the caretaker any more and never went near the
Shrine again.

Although prayer was a strong, and probably the main component to a visit to the
Shrine, it has not yet been possible to find complete details about the whole pro-
cedure. Offerings, a plait of hair, on one occasion cuttings of pubic hair, and occa-

3 Visit for the sake of becoming pregnant is a general characteristic of the shrines dedicated to al-Hidr.
See Kriss & Kriss-Heinrich 1960:160, 190, 241, 247, 289.
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sional bits of jewellery like a gold ring were left in the interior of the Shrine’. The
pleasant scent of incense and rose water hung faintly inside the Shrine and henna
handprints decorated the walls around the inside.

The steps of the Shrine usually had the blood stains of sheep sacrifices down them
and had to be negotiated with some care after Thursday night.

In mainly Sunni Kuwait such practises were not approved of by the more Funda-
mentalist sections of the population and the whole thing was probably considered a
Si<a practice. Nevertheless, Sunni women wishing to conceive or make a vow would
go to al-Hidr; certainly they did and still do resort to made-up amulets and other
such devices for any problems.

The al-Hidr Shrine (photograph No. 1) constructed from blocks of stones and
built most likely by Failachawis, was pulled down by the Government. That photo-
graph had been taken by Dame Violet on her first visit to the Island in 1935. It is
said that previous to that one there had been another Shrine which had also been
removed, there are however no descriptions or records about it. By the 1950s, maybe
earlier, the Shrine had been rebuilt and was once more thriving. Around the early to
mid 1970s it was again removed, an action which coincided with the rise of the
Wahhabism®. This caused much resentment in Kuwait’s Si°i community, as will be
seen.

Since the Invasion and occupation in 1990 even the “Giants’ graves have dis-
appeared and on a recent and brief visit to the Island it was difficult to find the place
where the Shrine had been. Interestingly in the 1970s around the time the last Shrine
was dismantled, a rumour had gone around that the Government intended to build
a small maternity hospital over the site.

In March 1991 the author had the opportunity to fly to Failaka Island for a few
hours. On that trip there was a Kuwaiti museum person who had been invited to
investigate what had happened to the various archaeological sites during the
occupation. The subject of al-Hidr’s Shrine came up, and when it was mentioned his
whole face changed, went red with anger and through his teeth he almost shouted
how upsetting it was that the Shrine had been broken up by the Government. He
was of Si°T persuasion and the whole incident gave an indication of the resentment
caused and showed the Shrine had not been forgotten.

A few years ago during Muharram the S$i°T mosques as always were full. More
amazing was the fact that outside them, particularly in the wide open sea front area
down in the centre of town, near the main Si°i mosques were literally thousands of

* For hair as a votive offering in a shrine connected to al-Hidr, see Kriss & Kriss-Heinrich 1960:289.

% Kuwaiti Sunni thinking is always of the Wahhabi brand, and even a talk given in Kuwait in 1996
by a very eminent German scholar on “Aspects of Sufism” brought disapproving looks and comments
from the audience. However, the fact that the professor gave the talk at all is interesting.
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cars and people, many including children dressed in black. It was all perfectly
orderly, with people and their families quietly picnicking, those near the mosques
listening to the tale of the murder of °Ali, and there they stayed most of the night.
The author had never before seen in Kuwait so many people out in public for
Muharram, and this year she has been invited to attend some of the prayer and story
sessions.

Tt would seem certain that the story of al-Hidr on Failaka Island has not been for-
gotten or ‘lost’, and it is with some expectancy that one waits for the next chapter
in the story of al-Hidr on Failaka Island.
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THE RECONSTRUCTION OF SAYH ‘ADI B. MUSAFIR’S
BIOGRAPHY ON THE BASIS OF ARABIC AND KURDISH SOURCES

Zourabi Aloiane
Budapest

1 Introduction

While speaking of the Yezidi denomination, we must keep in mind the central
position of Sayh “Adi within it. The Sayh’s teaching, itself impacted by both
rationalistic and ecstatic forms of Stfism, was reflected in the religious views of the
Yezidi Kurds.

A number of medieval historians and geographers mentioned Sayh “Adi b. Musa-
fir: Ibn al-Atir, Ibn Hallikan, Ibn al-Fati, Ibn Katir, Ibn al-Wardi, Aba I-Fida’, ad-
Dahabi, as-Sam®ani, and others'. The students of Yezidism quote, often and in detail,
these medieval authors.

In the present paper, we reconstruct the biography of Sayh °Adi b. Musifir by
adding oral sources of the Yezidi Kurds to the material in Arabic. The Yezidi
religious poetry contains valuable material on the history and world outlook of the
Yezidi community, but it could not be heard by outsiders and was only recently
recorded. In an indirect way, that is, by using poetic and religious symbolism, the
Kurdish material discloses the life data of the Sayh which does not contradict the
written Arabic sources’.

2 Biography of Sayh °Adi

2.1 Previous Inadequate Attempts to identify Sayh “Adi

In the past there existed a number of suggestions concerning Sayh °Adi’s personal-
ity (Badger 1852:110-113; Seménov 1927:76; Wigram 1914:104). With regard to the in-
formation in two Christian sources of the 15th century, that of an archbishop of
Arbil Je$i ‘Ayyab and that of the monk Ramisu®, the case is as follows: in the early
13th century, Sayh °Adi al-Kurdi did away with the monks and occupied the Chris-
tian monastery in Lalish, transforming it into his sanctuary (‘Ali 1989:81; al-Hasan1
1953:12, 20-21).

First of all, these sources, either deliberately or otherwise, identify Sayh “Adi b.
Musifir with his brother Sahr’s grandson, whose complete name was Sayh “Adi b.
Abi 1-Barakit al-Kurdi. The latter person indeed lived in the 13th century and, for

! The best bibliography on Yezidism is by ‘Awwid (1969).
? The Kurdish authors and titles are referred to according to Kurdish Latin alphabet,
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some reason, was engaged in a struggle with the monks quartered in his patrimonial
(at least, as it appeared to him) abode.

Secondly, the interior layout of the tomb of Sayh “Adi does not have elements
characteristic of Christian monasteries (Badger 1852:110). The architecture of the
Yezidi buildings provides evidence that they had been erected in pre-Christian times;
during the late Roman age, the Christian monks settled in them (Wigram:1914:94).

Thirdly, it is no coincidence that the anti-Yezidi tendencies in these Syrian manus-
cripts fall within the 15th century. It was a time when the Mesopotamian Christians,
being under the patronage of the Muslim rulers, were engaged in activity against the
‘infidels”. As Longrigg indicated, the situation with the Yezidis was aggravated by
the fact they always were in opposition to all the authorities (Longrigg 1925:8-9).

2.2 Data on °Adi’s Origin

At present, the majority of scholars maintain that Sayh “Adi b. Musafir arrived
in the Kurdish mountains of Hakkari from a$-8am (historical Syria). Thus, the Yezidi
tradition says:

“Sayh “Adi came from Sam

In the East [he] got down to work,

Virtue is upon the houses of [our] fathers,

Sayh “Adi himself is a gift of the Light,

[He is] Light from the house of the Sayhs™.

The complete name of Sayh °Adi is: Saraf ad-Din Abu I-Fada’il °Adi b. Musifir b.
Isma’il b. Musa b. Marwan b. al-Hasan b. Marwan (al-Hasani 1953:15).

With regard to “Adi’s descent, the issue is still debated. al-Azzawi (1935:29)
adduces the two most wide-spread genealogies:

1) “Adi b. Musafir b. Isma’il b. Musa b. Marwan b. al-Hasan (or b. al-Hakam) b.
Marwan;

2) °Adi b. Musafir b. Ibrahim b. al-Walid b. ‘Abdalmalik b. Marwan b. al-Hakam
b. al*As b. “Utman b. ‘Affan b. Rabi‘a b. ‘Abda$$ams b. Zuhra b. ‘Abdmanaf.

At any rate, the Umayyad origin of Sayh °Adi is almost beyond any doubt. This
fact, on the one hand, explains the sensitivity of his followers to Yazid b. Mu‘awiya
and, on the other hand, makes us think of the connections between “Adi’s, or his
successors’, teaching and the ideas of the Merwanites. It is noteworthy that as late as
in the early 20th century, the sect of the Merwanites in Shugnan (Badahshan) was
also called Yezidiya’.

? See eg,, “Kurdskie evrei” 1988:634.
* Celil 1978:18. See also: Siléman 1979:100, 104.

5 The sources prove that the last Umayyad ruler, Marwin 11, is a direct ancestor of Sayh ‘Adi. Before
ascending the throne (740-750), Marwan II ruled over Northern Mesopotamia, Armenia, and Azerbaijan,
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Thus, with certain reservation, we can conclude that Sayh “Adi b. Musifir was
an Arab from the once powerful dynasty of Umayyads with Kurdish blood running
in his veins.

°Adi b. Musafir was born between 1073 and 1078 in Bayt-Far in Ba‘labakk, which
is situated in the Biqa® Valley (present-day Lebanon)®. Afterwards, °Adi’s birth was
described through picturesque legends. According to one of them, °Adi’s future as
a Sufi was pre-determined by events with his father:

“Musafir b. Isma’il, the father of <Adi, went to a forest and remained there for
forty years. Once he had a dream that someone told him: “O Musafir! Come out and
copulate with your wife, and a Friend of God will come to you, whose fame will
spread in the East and the West™. Then, Musafir came out from the forest and went
to his wife. She told him: “I shall not do it unless the Luminary arises.” Then
Musafir appealed: “O residents of the city! I am Musafir, I came because I received
an order to climb my mare, and Friends of God will come to those who climb their
mares.” And thus 313 Friends of God were born to him™ (al-Hasani 1953:15-16).

2.3 The Baghdad Period’

As a young person, ‘Adi b. Musafir moved to Baghdad and spent the first half
of his life there. In this centre of culture and education, ‘Adi learned from the
esteemed figures and won respect for his good manners. In Baghdad ‘Adi b. Musafir
was seriously worried about the increasing misunderstandings among Muslims and
condemned those who furthered the split in Islam, either deliberately or guided by
mistaken considerations.

Another major issue that must be mentioned is the Sayh’s attitude towards “illicit
innovations’ (bida’). As is well known, the notion of bid’a was always unclearly
defined since different dogmatic schools characterised the same action or opinion in
different ways, that is, describing them either as an illicit innovation or as a faithful
idea hallowed by the Qur’an and Islamic tradition. Therefore, the question of who

i.e the provinces with a sizeable Kurdish population. Moreover, his mother was Kurdish (Bartold 1966;
Seménov 1927:78-79). Saraf-hin Bidlisi informs us of the Kurdish tribe, Sulaymani, which mostly consist-
ed of the adherents of the Marwanians. Part of the Sulaymani tribesmen “chose an iniquitous Yezidi per-
suasion”. Moreover, Bidlisi defines Sayh °Adi as a subject of Marwinid caliphs (Bidlisi, Savafnimé 83,
314).

® According to Drower (1941:151-152), the marvellous ruins around Ba‘labakk had an emotional
impact on “Adi’s views.

7 ‘Friend of God’ is a term for Sufi.
¥ Je. 313 associates and/or successors of “Adi b. Musifir.

? Sub-chapters 2.3 and 2.4 are chiefly based on the two major sources - ‘Adi b. Musafir, Works;
Frank 1911 - which, therefore, are not referred to.
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in *Adi’s view belonged to the abl al-bid'a is of great interest. On the basis of the
Sayh’s works written in Baghdad, we can conclude that the theologians of his circle
criticised the following: a$Si‘a, al-Mu‘tazila, al-Qadariyya, and al-Musabbiha
(Anthropomorphists), which means that “Adi b. Musafir, in general, shared the point
of view of al-Hanabila. Nevertheless, as early as in the Baghdad period of his activity,
Sayh °Adi took a great interest in Sufism, a position which contradicts the attitude
of al-Hanabila to the theory and practice of Islamic mysticism. This ‘inconsistency’
can be understood by taking into account that ‘Adi’s Sifism integrates with the
Qur’an.

Evidently, °Adi b. Musifir felt cramped and suffocated amongst those theologians
who restricted their minds by the Qur’an and the ideas of deceased authorities. The
point here is that in the late 11th-early 12th centuries, mysticism attracted many
ordinary Sunnis, who greatly appreciated such characteristics of Sufi teaching as
advocacy of poverty, repudiation of collaboration with authorities and hence - of
certain material benefits, and secret charitable deeds in order to avoid earthly glory.

Speaking of “Adi’s activity in Baghdad, we must pay special attention to the Sufi
Sayhs who influenced his treatises and his subsequent life in general. Sayh °Adi and
al-Gazili (1058-1111) could have become acquainted with each other, and in the year
of al-Gazili’s death, the Sayh moved to Hakkari. Another version is that “Adi b.
Musifir knew al-Gazali’s brother Magd ad-Din Ahmad al-Gazali. At any rate, Sayh
cAdi attended Ahmad’s lectures in Baghdad, including those concerning Iblis".

In different ways, other Sifis influenced the Sayh’s teaching, as hinted in the
Yezidi sacred book, the Meshef-i Res (Marie 1911:22-39)". Yezidism supposes that the
historical personalities are represented in the capacity of seven angels/deities, ruling
the universe, by turns, through the will of God. Five of them have been identified
by Seménov (1927:77). They are: “Abdalqadir al-Gilani, al-Hasan al-Basri, Mansir
al-Hallag, Qadib al-Ban, and Fahr ad-Din Tabaristani al-Qaydi.

cAbdalqadir al-Gilani (1077-1166), who had gone with “Ad1 to the pilgrimage in
1116, evaluated his piety in the following phrase: “If the prophetic mission was gifted
for the diligence, it would be gifted to Sayh °Adi b. Musafir”2. We also know of
Sayh “Adi’s saying about al-Gilani which is as picturesque poetically. Once ‘Adi
b. Musafir said to ‘Abdalqadir’s disciples visiting him in Hakkari: “Welcome you

10 gince the issue of Yezidi demonology is a specific subject, we must note that Sayh Adi’s views
on this topic were in accordance with traditional Islamic theology.

11 This text’s authorship is unlikely to be ascribed to “Adi b. Musifir (Bittner 1911), although Kurdo-
ev (1971) holds an opposite opinion. At any rate, the Meshef-i Res reflects some points linked to Sayh
¢Adi’s life and teaching.

12 Diligence’ (mugahada) in the $afi terminology is one of the stations on the way towards God.
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who left a sea to come to a brook. I can see “Abdalqadir taking the rein of all the
saints in his hand and operating the cavalry of lovers of God”.

Tbn Hallikin places Sayh “Ad1 in the following chain of the famous Sayhs: Aqil
al-Mambigi, Hammad ad-Dabbas®, Abua an-Nagb, °Abdalqadir al-Gilani,
¢Abdalqadir a$-Sahraziiri, Abi 1-Wafa’ al-Hulwini.

Apparently, for the sake of confirming the prestige of the Yezidi community
through the fame of al-Gilani, there is his ‘grave’ not far away from the grave of
Sayh “Adi, although al-Gilani is in fact buried in Baghdad (Drower 1941:156). The
tradition says that “Abdalqadir was a founder and an eponymous of the tariga
Qadiriyya, although in reality, it was founded by his successors after the 13th century
(Prozorov 1991:65). This tariqa has followers in present-day Southern Kurdistan,
district of Kirkuk (Nikitine 1964:315-316). Thus, ‘Abdalqadir al-Gilini plays an
essential role in the composition of °Adi b. Musafir’s theology and is highly
honoured by the Kurds, both Yezidis and Muslims.

Another ‘grave’ situated in that district is that of al-Hasan al-Basr1 (642-728). Most
probably, this situation reveals a similar intention since the ‘graves’ of al-Basri are
dispersed throughout the Islamic world. Another supposition is that there exists a
mytho-mystical identification between al-Hasan al-Basri and Sayh Hasan b. °Adi b.
Abi I-Barakat b. Sahr b. Musafir (1194/95-1246/47), who played a crucial role in
Yezidi history. The fact of al-Basri’s ‘grave’, the quotations from the Qur’an at his
and °Adi’s shrines together with other attributes were designed to protect the Yezidi
sanctuaries from Muslim desecration (Badger 1852:112)".

However, the most esteemed personality in the religious folklore of the Yezidis
is Abi I-Mugit al-Husayn b. Mansur al-Hallag (858-922). In the Yezidi canticles,
admiration for him is re-enforced by the grief of his tragic death (Celil 1978:37-40;
Siléman 1979:133-139). In general, starting from the assumption that al-Hallag was of
Kurdish origin, both the Yezidi and Muslim Kurds have created a special image of
al-Hallag. It is possible that after al-Hallag’s execution, some of his followers found
asylum in the Kurdish mountains, and, thus, could have joined the tariga “Adawiyya.

The two last historical personalities represented in the Meshef-i Res in the capacity
of angels are a native of Mosul and °Adi’s contemporary Sayh Qadib al-Ban and the
famous Sufi Fahr ad-Din Tabaristani al-Qaydi (Ibn ‘Abdallah Muhammad b. ‘Am-
mar al-Husayn b. al-Hasan b. °Ali at-Ta“im al-Bakri), who died in Herat in 1210.

3 In Baghdad, al-Gilani attended the school of ad-Dabbas (Prozorov 1991:65).

" These measures were especially typical, since cruel anti-Yezidi campaigns were repeatedly carried
out by the Muslim authorities. See e.g., “All 1989:78-79; Longrigg 1925:97, 126, 176, 208, 210, 223, 286.
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2.4 In the Kurdish Mountains of Hakkari

In order to attain a Safi life, Sayh “Adi desired to seclude himself from the mun-
dane world and he found a quiet haven in Hakkari. This Kurdish region, once ruled
by Marwan II, stretches from the lake of Van to Iran in the East and to Mosul in the
West. In the observed period, it lost its independence and became subordinated to the
rulers of Mosul (al-Hasani 1953:15-16). Here, close to nature, the Kurds were living.
With regard to their religion, the medieval Arab historians relate them to the
Zoroastrian sect called Tirahiyya. According to the monk Ramisu®, the local Kurds
used to summer with their herds in nomads’ camps returning to the environs of
Mosul in the winter, and the number of their tents exceeded one thousand (al-Hasani
1953:12-13)".

At first, Sayh “Adi b. Musifir followed a life of solitude, and the local population
invented implausible stories concerning his way of living. By way of illustration, we
can mention the legends that the Sayh did not eat and never drank. And one day, in
order to refute these rumours, the Sayh “ate something in the presence of people” (al-
Hasani 1953:7).

Here, the Sayh appears to carry out the mortification of the flesh and the cult of
poverty (fagr), of which he was writing in Baghdad in his Kitab fihi dikr adab an-
nafs. Gradually, Sayh “Adi won respect from the local population. Then with their
questions and problems, the people started to come to this dark-complexioned,
medium-height person whose speeches “fascinated emotionally rather than rationally”
(al*Azzawi 1935:29; al-Hasani 1953:8). There is a story written by the Sayh’s
nephew and successor as a ruler over the Yezidi community, Abu -Barakit, which
shows that the cult of poverty (fagr) was of special significance and success in “Ad1’s
Sufism:

“Once thirty poor men came to my uncle Sayh °Adi. The ten of them said: O
master! Tell us something about the Truth®. He told them, and they melted, and
on their place the water gulf remained. Then the other ten came nearer saying: Tell
us something about the essence of Love. He told them, and they died. After that the
last [ten] came nearer and said: O master! Tell us something about essence of poverty

5 There exists more than sufficient evidence that the territory of present-day Kurdistan was an im-
portant Zoroastrian centre from the ancient times until the Islamic age. As it appears to us, the term Bah-
dinan (equal to Hakkari, but the latter is also the name of the mountains) traces back to the words “be-
din/vebdin” with the literal meaning of ‘a good faith’, and the suffix for the Plural form, #n. The word
behdin is the self-definition of Zoroastrians beginning from the Islamic period, or in other words, the
place-name “Behdinan” could have a descriptive meaning as ‘the residence of the Zoroastrians’. See also:
cAli 1989:85-86.

1 The Highest Truth (a/-bagq) is one of 99 Quranic attributes of God. In the Sufi terminology, the
word is the name of God relating to His essence (Prozorov 1991:265).
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(fagr). He told them, and they rent their garments, and went out naked” (al-Hasani
1953:8).

Surrounded by his disciples, “Adi b. Musafir preached in both Arabic and
Kurdish. Before long, Christians, Muslims, and the members of other ethno-religious
communities joined the Yezidi Kurds, who had already regarded Sayh °Adi as their
teacher (Seménov 1927:77). This fact might have promoted the syncretic nature of
Yezidism.

The Sayh presents his eschatological views in the two works of the Baghdad
period: Kitab fibi dikr adab annafs and Itigad abl assunna. Thus, he speaks of
Judgement Day and accounts the favours of Divine substances to a man after his
death. All these do not exceed the framework of traditional Islamic eschatology.
Later, in Hakkari, Sayh ‘Adi might still have been preoccupied with such ideas. The
latter supposition is based on two stories from the fascinating book of °Adi’s
miracles, Kitab manaqib as-sayb “Adi b. Musafir.

The first story speaks of a written certificate delivered by the Sultan of
Constantinople to a disciple of “Adi. This certificate is said to contain the petition
to the Most High to keep the Sayh and his accomplices away from the Fire of Hell.

The second story is narrated by Sayh al-Birisiqi. Once, Sayh “Adi addressed
him while they were crossing the village cemetery: “Have you not heard that those
buried there appeal to me for help?” Pointing to one of the graves emitting puffs of
smoke, Sayh “Adi came nearer to it and began to ask God to take compassion on
that man. According to al-Barisiqi, the smoke immediately ceased, and the Sayh in-
formed him that the deceased was forgiven. To prove this, Sayh °Adi asked the
buried person whose name was Hasan: “O Hasan! Do you enjoy your place?” And
an astonished al-Barisiqi heard from the grave: “Yes, yes”.

Essentially, the last story is about punishment in the afterlife with reminiscences
of interrogations and tests in the grave. It is remarkable that here Sayh °Adi is
represented as an intercessor (as in the Yezidi beliefs)”.

However, as early as in the late Baghdad period, “Adi’s gasidas reveal motifs of
self-deification as a result of the “union with God”. After his death, they developed
into the idea of the incarnation of a lower deity. According to the Yezidis, alongside
the Creator there exists the lower deity incarnated in three images: the beautiful bird
— Melek-Taus, the young man - Yazid b. Mu®awiya, and the aged Sayh - Sayh Adi
(Seménov 1927:72-73).

Y In 1216, Badr ad-Din Lu’lu’, the ruler of Mosul, defeated the Yezidi Kurds and defiled Sayh °Adi’s
tomb. This shocking event, according to al-Hasani (1953:22-23), explains the Yezidis’ belief that after his
death, Sayh “Adi ascended to Heaven having left a testament. Then, a good angel appeared and said that
that place should be regarded as Sayh “Adi’s grave. Thus, the Yezidi Kurds found consolation in beliefs
of Sayh “Adi’s ascension and, consequently, in his divine essence (see eg. Bidlisi, Sarafnimé 83-84).
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Material on “Adi’s life in Kurdistan suggests that while he was alive, the idea of
his ‘divine nature’ remained iz embryo. The stories of °Adi’s miracles (karamat) and
grace (baraka) are characteristic of that period when Safism slowly becomes a popular
religion. Expressive stories such as the following, illustrate °Adi’s pious erudition and
holiness:

Once °Adi’ travelled to Mosul at his followers’ request. While the whole city was
in a joyful excitement, one of the Mosul “#lama’, called Yunus, envied Sayh °Adi’s
fame and intended to put his religious erudition to the test. However, Yanus himself
was unable to answer a simple theological question that ‘Adi asked him. Later, an
ashamed Yiinus explained his confusion by a miraculous case: when he was about to
answer that question, he saw lions at “Adi’s right and left hands who opened their
mouths wide and would gorge him if he dared to say a word".

Afterwards, when the boundaries between the Yezidis and the tariga of ‘Adawiya
had been fixed, the Kurds began to ascribe their own ideas to Sayh °Adi. This is a
frequent phenomenon in history which intends to consecrate pre-Islamic creeds by
famous Islamic personalities.

Sayh ¢Adi b. Musafir said about his mission: “I know that I am given time when
nothing soothes me and supports me. But in this time I soothe everything in me and
I support 1t”.

Thus, we find Sayh °Adi b. Musafir appearing in Kurdish history as a solitary
pious person. He won fame amongst the Kurds and their neighbours alike, and in
Mosul and Baghdad, too. In Hakkari, the Sayh founded his tariga, the members of
which split into two groups after his death. The first group settled in Egypt and Syria
and existed as an Islamic tariga until at least the 16th century. The others, chiefly the
members of “Adi’s family and the other Sayhs, joined the Kurdish religious group
through filling the position of its spiritual leaders (Nikitine 1964:326).

In his declining years (when he was about 90 years old), “Adi b. Musafir passed
away in the lone house that he had built himself in Lalish”. Twice during his life,
Sayh °Adi went to the pilgrimage to Mecca (once, as we have written, in 1116 from
Hakkari joining “Abdalqadir al-Gilani)®.

This is a general re-construction of Sayh °Adi b. Musafir’s biography. Other
views and suggestions do not appear to be well argumented.

8 A is known, the lions in many cultures are firm guards of divinities.

1 The exact year of his death is not known for certain: either 555, or 557, or 558 A.H., i.e. about
1162 (al-*Azzawi 1935:29; al-Hasani 1953:15-17). Soon, the tomb of Sayh <Adi became the organizational
and economic basis of the tariga, recalling the Stufi cloister, zawiya.

21 egends of ‘Adi’s pilgrimagesare described by Seabrook (1 927:326-327) and Wigram (1914:104-105).



SAYH °ADI B. MUSAFIR’S BIOGRAPHY 103

3 Conclusion

In this paper we have endeavoured to clarify Sayh °Adi’s biography to pave the
way for further investigations of the formation of his views. We maintain that
Yezidism, as well as other Kurdish religious teachings, traces back to the common
ancient religious system. Since the Kurdish tribal groups were isolated by the
mountainous nature of their country and by political rivalry, the success and failure
of Islamization were strongly dependent on disseminators of the new cultural values.
As a result, 2 number of Kurdish local religions came into existence.

The decisive factor in the Yezidi case is the personality and teaching of Sayh °Adi
b. Musafir. Thus, the Yezidi case proves that Sufism was one of the main ways for
the introduction of the Kurds to Islamic values and evolution of the Kurdish
tradition.
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LES TRACES DE PRINCIPES D’HONNEUR DES ARABES DE ANTEISLAM
DANS LES COUTUMES ET PROVERBES CONTEMPORAINES

Krystyna Skarzyfiska-Bochefiska

Université de Varsouvie

Les tribus arabes de I’antéislam avaient créé un code d’honneur qui devient une
loi non-écrite, coutumiére, mais observée et gardée précieusement par toute la tribu.
Le terme qui en arabe répond 4 I’idée d’honneur est le mot %rd. Parmi de nombreux
principes d’honneur, présentés dans le toujours valable ouvrage de Fares (1932), j’ai
choisi trois: “la chasteté de la femme” et le principe qui y est strictement lie, “la non-
captivité de la femme libre” ainsi que “la protection” (§iwar), dont les traces ou du
moins I'inspiration est visible dans la lois tribale (‘urf) des Bédouins contemporains
en Jordanie.

La conduite de la femme et la réputation de la jeune fille doit étre a I’abri de tout
soupcon: elle doit rester vierge jusqu’au jour de son mariage et devenant femme, elle
doit &tre fidéle & son époux. Pour la famille c’était une garantie de “la pureté du
sang”.

En se basant sur la poésie arabe ancienne, Farés écrit: “... On encensait la femme
pudique et honnéte qui préservait ses seins de tout contact impur” (Farés 1932:75).
L’inconduite de la femme faisait affront i sa famille. Ils étaient particulierement
chatouilleux sur ce point13. La réputation du pére était salie méme lorsqu’un poete
osait chanter sa fille dans ses poémes (ibid., 76). D’apres anciennes sources arabes, on
glorifiait celui dont I’épouse ne commettait point d’adultére. D’autre part, la femme .
vertueuse qui ne perdait point la réputation de son pére ni celle de son frére, était
magnifiée (ibid). 1l faut aussi souligner que Iinconduite de la femme était un
déshonneur pour sa famille et obligeait son pére et ses fréres 4 laver cet opprobre, ce
qui, dans les coutumes de Bédouins, reste vivant jusqu’a présent. Farés en patle ainsi:
“Cela était courant: les Arabes mettaient 3 mort le séducteur ainsi que la femme
séduite si elle était responsable” (ibid., 77). Cette derniére constatation est trés
importante jusqu’au nos jours. La pureté de la généalogie était donc érigée en élement
d’honneur, parce qu'elle se trouvait 3 la base de “la solidarité par le sang” (ibid., 147).

Un autre principe vient s’y ajouter: “La non-captivité de la femme libre”. La
liberté était la condition naturelle de la femme, mais que la femme fiit enlevée par le
groupe vainqueur, ce faisait défaut. Les Arabes appelaient les femmes qu’ils enlevaient
3 Pennemi - sabaya. Ils les traitaient avec bienveillance, les honoraient et souvent les
prenaient en mariage (al-Isfahani, Agani XVI, 97). Malgré ¢a, les femmes abhorraient
le saby. Elles en subissaient la honte. Le saby était un élément de déshonneur pour
ceux qui en étaient la victime et par ricochet, un élément d’honneur pour ceux qui
en délivraient leur femmes (Farés 1932:81).
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Je ne parlerai que briévement du principe de giwar (“protection”) qui sera présent
dans les lois de Bédouins contemporains concernant enlévement (batf) des jeunes
filles. Voila ce qu’en dit Farés, en parlant de ’époque préislamique: “Quand un Arabe
se trouvait Opprimé, poursuivi ... etc., il se réfugiait (yastagiru) soit auprés d’un
groupe, soit d’un individu influent (...). Octroyer le droit d’asile constituait un
élément d’honneur” (Farés 1932:89). L’homme 4 qui on accorde sa protection était
nommé gar — ce qui veut dire en méme temps “protégé” et parmi les sédentaires
“voisin”. Donner asile 3 qqn (§iwdr) c’est s'engager 4 le protéger dans I'avenir,
c’est-a-dire a lui fournir toute aide dont il aura besoin. Renoncer 4 la protection, est
considéré comme un déshonneur. Par contre, on recueillait les plus belles louanges
quand on était fidele 3 son gar, quand on mettait a P’abri des vexations (Farés
1932:90).

L’importance et le haut rang de la défense efficace et de la protection apparait dans
les proverbes arabes groupés récemment par Ahmad al-Bidr ar-Riimi et Safwat Kamal
dans un recueil de quatre volumes, dont nous citerons quelqu’uns: al-¢ar gabla d-dar
(Protége devant la maison), et garak tumma darak (D’abord ton protége, ensuite ta
maison) (ar-Rimi & Kamal 1978-82: II, 317). On ne peut pas exclure qu’ici le mot
gar puisse signifier tout simplement “le voisin®. Cependant il semble que c’est ’hon-
neur de celui qui donne asile et sa protection 4 gar est tellement important que la per-
sonne de gar domine sa propre maison et sa famille. Le témoignage pour cette atti-
tude nous avons trouvé chez al-Gahiz dans Ihistoire de poéte Muhriz b. al-Mukatbir
qui demandait Iaide (yastagirx) “d’un individu influent”, le chef de Bani Mazin,
Mubhiriq b. Sihab (al-Gahiz, Bayin III, 246)".

Dans le méme recueil des proverbes, nous trouvons le proverbe se rapportant 3
Phonneur et au déshonneur défini par le mot Gr: an-nir wa-li ar (Mieux vaut le feu
que le déshonneur) (ar-Rumi & Kamal 1978-82: II, 21). Les auteurs prouvent que ce
proverbe est courant sur toute la Péninsule Arabe et en Iraq, en Palestine, au Liban,
en Syrie, en Egypte, au Soudan et en Tunisie.

Les principe de ’honneur ne sont pas seulement le vestige des époques anciennes.
A notre époque ils sont toujours en honneur chez les tribus de Bédouins de différents
pays. En me basant sur les matériaux publiés dans la revue al-Ma’tirat assa‘biyya
(janvier 1987) sous le titre “Ugiibat al-batf wa-intibik al“ird fi l-qada’ al-badawi” (La
peine pour I’enlévement et 'atteinte 4 ’honneur dans la loi de Bédouins; al-“Azizi
1987), je vais présenter ici la question de ’honneur, de la famille, des coutumes
intéressantes et des dictons qui se rapportent a Penlévement de jeunes filles chez les
Bédouins de Jordanie. Il faut ajouter que les lois tribales (gandin al<asi’ir) ont été en
vigueur jusqu'en 1976. Le 23 mai 1976 elles ont été abolies par le gouvernement
jordanien qui a menacé de responsabilité pénale les juges qui les appliqueraient pour

! Traduction anglaise: Skarzyhska-Bochefska 1992.
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les Bédouins (al-*Azizi 1987:61). L’auteur de cet article ne précise pas si, apres
I’annulation de cette loi il y a dix ans, la société de Bédouins a abandonné ou non ses
anciennes coutumes (ibid.).

La virginité de la jeune fille jusqu’au mariage, est le principe le plus général et le
plus étroitement lié au sentiment de ’honneur d’anciens Arabes. Les prescriptions du
Coran qui condamnent zina’ (relations sexuelles entre les personnes hors du mariage),
viennent ensuite appuyer ce principe. C’est connu que la mauvaise conduite de la
femme doit &tre punie de mort’. La femme de mauvaise vie est appelée par les
Bédouins de Jordanie — al-garba (galeuse) — par analogie 4 la chamelle galeuse. Selon
la coutume c’est la famille de la femme qui est responsable de I'inconduite de celle-ci
et non pas son mari. Ceci est confirmé par le proverbe: al-mar'a hayruba li-gawziba
wa-Sarrubd ‘ali ablibi (Les qualités de la femme vont sur le compte de son mari, ses
mauvaises actions déteignent sur sa famille). L’inconduite de la femme et de la mere
ne porte aucune atteinte 2 ’honneur de son époux ni de ses fils. Et ce qui est plus,
le mari qui tuerait sa femme qui le trompe, serait obligé 4 payer diya (la rangon du
sang) correspondant 4 diya pour I'assassinat de quatre hommes’. Ce sont: son pére,
ses oncles paternels, ses fréres, (et si elle ne les a pas, ses parents plus éloignés) qui
sont chargés d’effacer la honte (‘@r) de la famille. L’homme qui reste indifféerent a la
mauvaise conduite des femmes de sa famille est appelé al-babir as-sabir (celui qui “sait
et supporte passivement I’opprobre”). Les Bédouins le méprisent, il n’a pas le droit
de siéger en compagnie des hommes, et il ne peut pas étre appelé a témoigner au
tribunal de la tribu. Méme le dayysit (entremetteur) est plus estimé que lui (al-*Azizi
1987:58).

L’attachement des tribus bédouins aux principes de “ird et 'échelle des valeurs
qu'ils respectent, sont illustrés par le dicton qu’ils emploient souvent:

“alf ihana li-l-mal, wa-la ibana li-l-a%yal,

alf ibana li-l-a*yal, wa-la ihana li-l<ird,

wa-alf ihana li [“ird, wa-l ibana li-d-din” (ibid).

(Mille mépris pour les richesses, mais pas de mépris pour les enfants, mille mepris

pour les enfants, mais pas de mépris pour ’honneur, mille mépris pour ’honneur,

mais pas de mépris pour la religion.)
L’honneur occupe donc une place élevée dans leur hiérarchie des valeurs, venant tout
de suite apres la religion et devangant amour pour les enfants. Les richesses sont le
moins prisées.

2 Par contre nous trouvons dans I'étude de Mahgoub (1994) les preuves pour que les lois tribales sont
toujours en I’honneur (1967) chez les Bédouins en Egypte.

3 alcAzizi 1987:61. Le méme diya - quatre hommes pour une femme - oblige dans la loi tribale
d’Awlad °Ali en Egypte; voir Mahgoub 1994:153.
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En exigeant que la femme soit vertueuse, ils attachent une grande importance a
son éducation dans les principes de ’honneur, mais ils admettent tout de méme une
certaine liberté. La jeune fille bédouine a la possibilité de recevoir ses prétendants
éventuels lors des “réceptions” du soir dans la tente ou devant la tente, dites t4*/ila.
Les Bédouins respectent pleinement le droit de la jeune fille 2 choisir librement son
futur époux. Ils sont persuadés que la jeune fille forcée au mariage ne peut pas rester
fidéle 2 son mari. Ceci s’exprime par le dicton: “al-magsiba ma laha ‘ird” (ibid.), (La
forcée [au mariage] n’a pas d’honneur). Jusqu’aux années 70, le seul cas ot la jeune
fille n’avait pas le choix, c’était la situation ou voulait ’épouser I'un des cousins
paternels qui avait le droit de “priorité” sur la fille de son oncle paternel. Cette
coutume 2 été annulée dans les années 70 du XX° siécle a la suite des démarches d’un
des chefs de tribu. Il est curieux de constater que les Bédouins abandonnent petit 2
petit leur ancienne coutume de marier leurs filles avec les cousins paternels de
celles-ci. Cependant dans al-Amtal al-kuwaytiyya on trouve aussi un dicton selon
lequel le choix d’un étranger pour époux vaut mieux que celui d’un cousin paternel:
kun nasib wa-la takun ibn ‘amm (Sois mon destin et non pas mon cousin) (ar-Rumi
& Kamal 1978-82: II1, 47).

Les Bédouins font tout pour élever leur jeune fille de fagon 2 ce qu’elle sache elle-
méme veiller 3 son honneur?, tout en restant assez libre. En méme temps ils ont créé
des réglements trés stricts pour les cas d’enlévement de la jeune fille. Ces réglements,
faisant partie des lois tribales, sont si précis qu’il semble évident que les enlévements
ont du étre fréquents.

1l y a cinq sortes “d’enlévements”:

1. Celle qui crie & I'aube: sa’ibat ad-duba,

2. Enlévement par force, contre la volonté de I'enlevée: batf gasban,

3. Enlévement avec le consentement de I’enlevée et sans témoins: batf bi-r-rida bi-din
subid,

4. Enlévement avec le consentement de I’enlevée et avec témoins: batf bi-r-rida wa-bi-
subdd,

5. Viol: al-igtisab (al-Aziz1 1987:58).

Je passe sous silence I’enlévement par force et le viol (existants d’ailleurs dans les
lois des Bédouins d’Egypte’), qui forcément sont punis le plus sévérement, et
j’analyserai les trois autres cas:

“Celle qui crie 4 I’aube”.
C’est la description la plus pittoresque de la jeune fille et de la peine que cela mérite.
Le nom de ce délit vient du fait que la jeune fille, enlevée 2 I'aube, se défend et “crie”

* Selon mon informateur Georges Qass d’Aleppo qui connait les tribus bédouins de Hasake, et aussi
mon étudiante Violetta Trabulsi, qui a passé un mois parmi les Bédouins & Sinaf en 1990.

5 La méme situation est mentionnée dans la loi des Bédouins en Egypte; voir Mahgoub 1994:155.
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en appelant au secours. Pour prouver son innocence, elle doit avoir des colliers cassés,

des vétements déchirés. D’habitude elle n’est pas punie. C’est lié au fait qu’elle n’y

est pas responsable. Quand méme elle doit étre “purifié” par la peine infligée a son

agresseur. Alors le ravisseur:

- est déshabillé complétement et marche sous les regards méprisants de toute la tribu
jusqu’a ’endroit ol on lui dessine “un cercle” par terre.

- “le cercle” (bitta) est 'endroit ot il doit jurer qu’il n’a pas fait de mal 2 la fille. Le
cercle A une signification symbolique de “lieu clos” et §’il préte un faux serment,
Dieu le mettra, aprés sa mort, dans un lieu clos dont il n’y a pas de sortie, et en
ce monde, il aura des revenus limités. A U'intérieur de ce cercle, on place aussi
d’autres objets tels que: une épée, une fourmi et un couvre-chef de Bédouin (sayf,
namla wa-Samla). L'épée piquée, la pointe dans la terre, au milieu du cercle
symbolise le chitiment de Dieu pour le parjure — tous ses descendants males
périront par ’épée; la fourmi symbolise le fait que ses revenus seront trés petits.

Dans une note, I'auteur de I’article explique que samla est un morceau d’étoffe faite

du poil de chameau qui, par sa couleur noire, doit symboliser le fait que le Dieu

punira le parjure par “un destin noir” (sawad al-hazz) et par un mauvais renommé (57’

as-sam‘a) en ce monde et dans l'au-deld (al-“Azizi 1987:61). Mon I'informateur

Georges Qass (d’Aleppo) qui connait des tribus de Bédouins de la région Hasake, con-

sidére que “prendre le couvre-chef d'un Bédouin et le jeter par terre, équivaut 4 un

déshonneur”. Je pense que ces deux explications sont valables pour le cas écrit.

- Le ravisseur doit offrir un chameau en entrant dans le cercle et puis un autre, en
sortant. Debout dans le cercle il préte un serment suivant: “wallahi ma qaditu laba
yamin, wa-la habbitu laba gabin” (Je jure sur le nom de Dieu que je ne lui ai rien
fait, qu'elle peut marcher le front haut).

- Le juge prononce un verdict supplémentaire: toutes les obligations et tous les dé-
lits de la famille de “I’enlevée” vis-3-vis la famille du ravisseur sont annulés jusqu’a
la cinquiéme génération des aieux. La famille de ravisseur perd méme le droit de
venger le sang de son parent et celui de diya (rangon du sang) (al-*Azizi 1987:59).

“Enlévement avec témoins”.

Pour ce genre d’enlévement la loi bédouine est plus clémente, mais les régles d’hon-

neur doivent &tre observées. Un tel enlévement 2 lieu lorsque son auteur, aprés avoir

essayé toutes les possibilités d’'un mariage normal avec la jeune fille élue et étant str
des sentiments de celle dont la famille a rejeté sa demande en mariage, ainsi que les
demandes d’autres intermédiaires, décide, avec le consentement de la fille, de 'enlever.

Il invite pour témoins ($ubiid) des personnes respectables dont le témoignage sera

accepté car leur droiture est connue. Le ravisseur “se réfugie” (yastagiru) a la maison

(tente) d’un des voisins les plus proches de la maison de la jeune fille. Il y mene

“I’enlevée” en compagnie des “témoins de 'innocence” (Subdid al-baré’a aw t-tabriya),

et ces voisins la prennent sous leur protection. Ella devient “g#r” pour eux, tout

comme dans la loi de ’honneur préislamique. Ensuite “les témoins de I'innocence”
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se rendent chez le juge et certifient que ’auteur de I’enlévement “n’a touché la main
de la fille ni ne I’a pas embrassé sur la joue” (& yumsik li-lmabtifa yadan wa-la
qgabbala laha baddan). Le juge demande encore si 'enlevée a donné son accord pour
cet enlévement et si elle est en 4ge de se marier, et aprés avoir recueilli “les
témoignages” des témoins, il prononce le verdict permettant aux jeunes de se marier
aprés avoir tout de méme rempli des conditions suivantes:

1. L’auteur de 'enlévement paie une amende qui n’est pas inférieure a 400
dinars de Jordanie.
2. Pour “I’enlevée” il donne sa soeur ou sa parente, pour que ’un des fréres de

Penlevée puisse I’épouser. Si elle n’a pas de fréres, la fille va au pére de
I’enlevée. Le ravisseur paie “mabr” (dot) pour cette parente, a la famille de
celle-ci.

3. Le représentant (wakil) du ravisseur doit prononcer en présence du pere de
I’enlevée et de sa famille (asira) les paroles de “bayid al-wagh” - bonne
réputations (al-“Aziz1 1987:59). C’est cette formule qu’on prononce:
“Allabu yubayyida waghak ya fulana,
alli samaba ‘anna wa-karramana”.

(Que le Dieu éclaire ton visage (nom de pére), toi qui nous as montré de la
compréhension et nous as fait du bien.)

Cette formule doit étre prononcée a la maison du juge, en présence des personnes

réunies, 4 la maison des voisins qui ont pris la jeune fille sous leur protection, et a

la maison de son pére (ou de son tuteur). Au-dessus de chacune des maisons, trois

drapeaux -blancs doivent flotter pendant trois jours (ibid.).

Le vieux principe arabe de “protection” (giwar) joue ici un réle tres important;
grice 4 lui ’honneur de la famille de la fille est sauvé et I'amour des jeunes peut se
terminer par le mariage.

Je n’ai trouvé aucune trace des “témoins de I'innocence” (Subiid al-bara’a) dans
I’ancienne tradition arabe, par contre dans la loi des Bédouins contemporains, ils sont
trés importants, Un proverbe arabe, tiré du recueil précité, parle de ce genre
d’entraide: “qawm tasa‘ads ma dulla” (Les gens qui s’aident mutuellement ne seront
pas humiliés) (ar-Rami & Kamal 1978-82: II, 113-114).

L’importance des “témoins de innocence” ressort pleinement, si on examine le cas
de “enlévement sans témoins et avec le consentement de la jeune fille”. L’auteur écrit:
“L’enlévement sans témoins est un délit trés dangereux, il a des conséquences néfastes
méme si le ravisseur met ’enlevée (yastagir) sous la protection d’un chef connu, et
si I’enlevée avoue qu’elle a donné son consentement - le verdict du juge est sévere”.
Les Bédouins considérent “I’enlevée” comme “tuée” et ‘urf (la loi de tribu) définit le
prix du sang de la femme comme le prix du celui de quatre hommes. La famille de
la fille ne ’accorde presque jamais en mariage a son ravisseur et souvent ils la tuent
(alAzizi 1987:59). Parmi les Bédouins il y a un dicton qui illustre cette situation:
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“ad-dam ma ‘alayhi Subiid, wa-l<ayb ma ‘alaybi wurid” (Il ne faut pas de témoins pour
Peffusion du sang, il n’y a pas de roses qui couvriraient la honte) (ibid., 60).
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CUSTOMS, MANNERS AND BELIEFS
AS REFLECTED BY SOME ARABIC PROVERBS AND IDIOMS

Avihai Shivtiel

Leeds University

0 Introduction

Proverbs and idioms are part and parcel of the ethos of the area in which they are
current, and Arabic proverbs are no exception. However, as Arabic has, since the advent
of Islam, been the vernacular of millions of speakers, in three continents, who use scores
of Arabic dialects and have many customs, manners and beliefs in common, it is not sur-
prising that we find some of these echoed in the thousands of Arabic proverbs and
idioms, which are found in both literary and colloquial Arabic.

This paper attempts to trace back certain customs, manners and beliefs which were,
and to a certain extent, still are, current among Arabs, as reflected by some Arabic
proverbs and idioms".

1 Proverbs

1.1 Evil eye (én)

The Arabs, like many other peoples, believe in the ‘evil eye’ and its power to harm.
Tt is believed that a mere glance from an envious person can cause the envied man to
become unlucky, affect his family, make him lose his property, become ill or even die
(cf. e.g. Dickson 1967:505: Thomas 1938:80). Women are more likely to believe in this
superstition, but men too believe in it, since the Prophet Muhammad himself is said to
have been “a believer in the baneful influence of an evil eye. Asma’ bint “Umays relates
that she said: O Prophet, the family of Gatfar are affected by the baneful influences of
an evil eye; may 1 use spells for them or not? The Prophet said: “Yes, for if there were
anything in the world which would overcome fate, it would be an evil eye™”.

Although a person with blue or squint eyes or thick eye-brows, a beardless man or
a hairy woman should particularly be avoided, as their glances are full of evil, any person
may potentially possess the harming power of the evil eye (cf. Stavsky 1946:340; Frayha
1953: No. 3101). Children are particularly vulnerable to the danger of being exposed to

! Though ‘proverbs’ and “idioms are regarded as two general terms referring to combinations of words,
classical Arabic includes both of them, as well as all other types of sayings, such as, maxims, adages, aphorisms,
etc., in the term amtdl, and only in modern Arabic the term at-ta'bir al-igtilahi for ‘idiom’ has, in the last thirty
years or so, begun to appear in Arabic dictionaries and the linguistic literature. Hence, our decision to discuss
the two terms here. For a detailed discussion of these terms in Arabic, see Shivtiel 1976:106-110.

2 Hughes 1982:112 under ‘Evil eye’, For other references to the Prophet’s belief in the evil eye and popular
expressions to avert the evil eye, see Piamenta 1983, particularly, 87-90.
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the evil eye. Hence, if one sees a handsome boy he should either say the expression ma
sa’a Allah (This is what God has willed) or ism-allah ‘aléeh (God name on him), or tf%
‘alék, ma abia‘ak (I spit on you, how ugly you are!), (cf. Lane 1908:256; Piamenta 1983:87,
and Meyuhas 1937:183).

To avert the evil eye some parents give their children such names as Qabiba (ugly)?,
and Lane tells us that in Egypt parents used to dress little boys in girls’ clothes and other
female ornaments to divert the evil eye from the child himself (Lane 1908:58, 513). Also,
salt is sprinkled around little children and around the house after the departure of a guest
(Lane 1908:510 and Stavsky 1946:339). Amulets, charms and talismans are often worn or
carried by the person to be protected, and also necklaces of sky-blue beads, are worn on
the neck or on the cap or the head of human beings and even of domestic animals. Other
means are also known, including stretching the right hand with all five fingers open or
closed and directed at the face of the person who is suspected of having set evil looks on
somebody or something (cf. Lane 1908:253-270; Meyuhas 1937:182-185; Stavsky 1946:340).

A few Arabic proverbs and expressions refer to the evil eye and to how one should
act if affected by its baneful influence. For example:

1. al-hasid li yasid or ‘én al-basiid la tasid - “May the envier’s evil eye never prevail.’
These sayings and others have become so popular that some people use them on posters
which they hang in homes, offices and cars.

2. al-hasiid bi“éno “ud - ‘(May) the envier’s eye be pierced by a chip of wood.’

3. al-hasiid 1a yasid u-ma bi-mi illa u-huwa makmid - “May the envier never prevail and
may he die only heartbroken.’

4. “indak ‘€ u-indi “és u-fagat al-“én lés? - “You earn your living and I earn mine, so why
the evil eye?’ ;

5. al-“én illi bi-tsib, qal'ha halal - ‘An eye which harms, its gouging out is legal.’

6. al-‘én qattala and al-“én twassil ad-dafn —“The evil eye can kill.”

7. ‘wyin zurq, u-snan furq — ‘Blue eyes and teeth with gaps between them’, i.e. an evil

eye’.

1.2 Blood feud (ta)

Blood revenge has been a fundamental practice among the peoples of the Middle East,
and it is perhaps one of the best instances for a popular custom which has been legitim-
ized by some codes of laws of the ancient world. Thus, the Old Testament gives details
of the procedure for blood revenge (see, Numbers, ch. 35,11-34); while the Qur’an (4:93),
which has reservations about the killing of a2 Muslim by his fellow Muslim, does not
categorically prohibit this Gihili custom (cf. Levy 1971: 243, 351-353). Moreover, though

it is recommended that revenge take place soon after the murder or, indeed any crime
punishable by death, circumstances allow blood-revengers to carry out the vendetta after

3 - “‘Apotropaic name’. For further details see Crystal 1992:113.

# For the Arabs’ attitude to the blue colour in ger eral and to blue eyes in particular, see Shivtiel 1991.
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the elapse of many years, no time-limit being imposed, although the acceptable limit is
normally five generations (cf. Lane 1908:202: Stavsky 1946:348-362). Blood-revenge may
also result in a series of murders, which may only be stopped by an agreement of recon-
ciliation (sulba), which usually involves the payment of blood-money (diya) by the first
killer or his family (cf. Lane 1908:108; Stavsky, loc. cit.).

Moreover, blood feud was and still is regarded as a heroic act which is a duty as well
as a praise-worthy action, and pre-Islamic poetry provides the best evidence for cases of
blood revenge among the Arab tribes, as large parts of the odes composed during the
Gahiliyya are panegyric, in which the revenger is praised for his courage, resolution and
sense of commitment (cf. Nicholson 1969:93-100). The custom is still current in all parts
of the Middle East and, in particular, in rural areas.

A large number of proverbs refer to blood-revenge, for example:

1. ana u-inte wi-z-zaman tawil - “There are only you and me, and we have got time.” The
proverb contains a threat directed at the person one wishes to teach a lesson. It
emphasizes the fact that the ‘revenger’ has patience to wait for the convenient time.

2. abd at-ta’r bi-zil al“ar - ‘Taking revenge removes shame.” As long as revenge has not
been taken, the ‘revenger’ lives in shame because people may think that he is a coward
(see also, Meyuhas 1937:123).

3. al“ar ma yingasil illa bi-d-dam - ‘Shame can be washed off only with blood.”

4. al-én bi-lén, wi-s-sinn bi-s-sinn - ‘An eye for an eye and a tooth for a tooth’ (cf.
Exodus, 21, 24; Leviticus, 24, 20; Deuteronomy, 19, 21).

5. lamma b-ti'gaz al-mara ‘an al-intigam, b-tibki - “When a woman fails to take revenge,
she cries.” The proverb suggests that revenge is equally important to men and women.
6. al-badawi abad ta’ro ba'd arba’in sane u-qal ista‘§alet - “The Bedouin took revenge after
forty years and said I was hasty.” The importance of revenge is emphasized by this
proverb while the number forty only denotes a long period of time.

7. ma bitrok at-ta’r illa radi’ al-hil - ‘No one will give up revenge only a despicable
person.’

1.3 Dowry (mabr, siyaq)

The custom of paying a dowry to the bride’s family goes back to ancient times and
is well rooted in all old cultures around the Middle East. By paying the bride’s family the
wife becomes the property of her husband, a fact which is significant so far as her duties
and rights are concerned. Since the bride usually moves to live with her husband the
dowry is a type of a compensation offered to her family for ‘losing’ her. The dowry can
be paid to the bride’s family with money, property, land, products or services. In
primitive societies the payment, which is usually made to the father, brother or the
guardian of the bride is for his own use (cf. Lane 1908:166, fn. 1; Baer 1960:46). However,
in more progressive societies the dowry is largely spent on the newly-married couple
(Lane, loc. cit.; Lancaster 1981:52), and the rest is used by the bride’s family, e.g. to help
one of the brothers of the bride to pay a dowry for his own wife. Since the amount to
be paid as a dowry is decided arbitrarily by the family according to the bride’s merits



116 AVIHAI SHIVTIEL

(her distinguished lineage, her being a virgin, beautiful, young, healthy, etc.), only
wealthy suitors may be able to afford her (cf. Stavsky 1946:231-234; Meyuhas 1937:60-62;
Ashkenazy 1957:69). Hence, there have been many cases of marriages of young and poor
girls to old and wealthy men. This practice has for years been criticized by many
progressive Arabs, both men and women, with a fair amount of success in keeping the
number of cases low, especially among urban society, though such marriages are still
customary in rural areas (cf. Waschitz 1947:207-208; Stavsky 1946:236). On the other
hand, there are many cases of bridegrooms and brides who choose to escape together, an
act which may often result in their killing ‘to save the face of the family’. Another way
to avoid payment of the dowry is by ‘cross marriages’, i.e. two brothers marry two
sisters (cf. Stavsky 1946:238-239; Meyuhas 1937:62).

A number of proverbs are concerned directly with the payment of a dowry, whereas
others only allude to the custom:
1. abwy ba'ni u-3ozi (iftarani - My father has sold me and my husband has bought me.’
The proverb indicates that marriage has been agreed upon between the father of the bride
and the bridegroom without consulting the bride, as if she were goods for trading.
2. illi ma bi-ddo¥ ye§awwez binté bi-galli maberhi - ‘He who does not wish to marry off
his daughter puts her price up.” This proverb is usually used metaphorically as a warning
to any businessman not to be too greedy, otherwise his goods will not sell.
3. illi mae fliso bint assultan “ariso - ‘He who has money can marry the Sultan’s
daughter.’
4. al-fuliis bi-tgib al<ariis - ‘Money gets the bride.”
5. wigt fi l-bubb, (iJriafs attaklif - ‘He who falls in love has higher expenses.’” The
proverb is used metaphorically as a warning to any customer not to show too much
enthusiasm about the goods he wishes to buy, otherwise the seller will put up the price.
6. al-muqaddima mé lahi maber — ‘One does not pay a dowry for a bride who is not a
virgin.” This proverb may be used metaphorically to signify that he who sells used goods
should not expect a high price for them.
7. abii l-banat marzig - “The girls’ father is blessed.” This dictum is said to a person who
has many daughters, signifying that one day he will be compensated for the sorrow of
having no son (cf. Stavsky 1946:234-235).

1.4 Beard (dagn, libya)

The beard was regarded in ancient times as a symbol of manliness and manhood. The
Egyptians of Pharaonic times used at first to grow beards, but at a later stage began to
shave them, perhaps because of the influence of the Romans, who usually used to shave
their beards and moustaches. The Greeks nearly always favoured beards, as evident from
drawings and sculptures from ancient Greece, while in Mesopotamia, noble people and
officials used to grow beards, whereas beardless males were usually eunuchs (cf. Encyclo-
paedia Biblica, V, 329). The Old Testament refers to man’s beard as a sign of nobility (cf.
Psalms, 133, 2), while a shaved beard was a mark of shame and ignominy (cf. 2 Samuel,
10, 4-5; see also Meyuhas 1937:117; Stavsky 1946:304).
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Arab men also used to grow beards, as they shared the attitudes prevalent in the area
regarding the issue, and when men began to shave their beards moustaches were usually
left to indicate manhood®. The importance of man’s beard can be seen from the custom
of holding one’s own beard or other people’s beards or mentioning the beard of the
Prophet Muhammad when taking an oath (cf. Stavsky 1946:243). This practice indicates
the integrity and sincerity of the person who swears by the beard, demonstrating either
his innocence or his commitment to keeping his promise (cf. Meyuhas 1937:109; Stavsky
1946:300). Hence, in the Yemen the idiom mablig ad-dign (a beardless man) means an
unreliable person. The reason being that he has nothing substantial to take an oath with
or that he is as weak as a beardless person, e.g. 2 woman. Moreover, a saying current in
the Yemen is: “If I do not fulfill my promise, shave my beard!” (cf. Yitzhari 1993: II, 31,
proverb 208). Furthermore, a beardless person also symbolizes bad luck and accordingly
whom one should not associate with (see above p. 2, and Frayha 1953: No. 3101).

A number of proverbs in Arabic refer to man’s beard and its connotations:

L. illi bu-bzoq bi-kaffak, ubzoq bi-dagno - ‘If a person spits on your hand, spit on his
beard.” This means that if a person insults you you should insult him even more.

2. illi bu-bzoq bi-1-<Glt, bi-tir§a® “ala dagno - ‘He who spits upwards the spit falls back on
his beard.” This means that if one tries to harm others, especially his superiors, it will
affect him in the end.

3. ma bada bi-sallem dagné la-wlads - “No one gives his beard even to his own children.’
This means that no person entrusts his fate even to the hands of his own children.

4. bayna hana u-mana da‘at lihana - ‘Between Hana and Mana our beard perished.” This
means that the person may often be the victim of two rivalries, or fall between two
stools. )

5. bazi wilad gero, u-nasibh dawlito, w-musirr ‘ala mrato - wageb halq digné - ‘He who
brings up a child who is not his own, and he who gives advice to his government, and
he who tells his wife his secrets - should have his beard shaved.” The proverb indicates
that the doer of all these three things deserves to be humiliated. A similar proverb is man
sa‘ad Sawr marteh yisthiqq natf lihyateh - ‘He who supports his wife’s views deserves to
have his beard plucked out.’

6. dign ma tibteh fulis yibtag ila mus - “The beard of the poor deserves to be shaved.’
This proverb signifes the shame of being poor.

7. daqn attammd fi tiz al-miflis - “The greedy man’s beard is inside the bankrupt’s
anus.” This proverb is said about a greedy usurer who loses his property and consequent-
ly his honour because he lent his money to a bankrupt person.

1.5 Coffee (gahwa)

One of the customs associated with hospitality is coffee drinking and this has gone
beyond the simple practice of sipping this popular drink, and has become a part of daily
life and a symbol of friendship. Hence, it is the drink offered to conclude deliberations

® For customs relating to beard growing in Egypt, see Lane 1908:29.
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over a blood-revenge case which ends with peaceful agreement: it is the drink which is
offered on the occasion of marriage negotiations; it is the drink offered at the time of
rejoicing and mourning and it is in fact the drink offered to guests soon after their
arrival.

Tt is assumed that coffee was first introduced to the Middle East around the fourteenth
century®, and immediately gained popularity in a society in which the drinking of
alcohol was not allowed. Moreover, the word gabwa itself from which the word ‘coffee’
(and other variations current in the European languages) has emerged meant originally
‘wine’ (cf. Lisin al<arab, under g.b.w.]). However, as coffee became popular, the word
gabwa began to be used, denoting this drink, while the plant and coffee beans are called
bunn.

The popularity of coffee can be proved by the role it plays in daily life all around the
East. Hence, poets and writers have dedicated some of their works or part of them to
this traditional drink. Moreover, a whole myth and folklore have developed over the
years with regard to coffee making and the practices of its consumption, including
“formulae’ of its preparation, special pots, cups and utensils used, first for making and
later for drinking it’, and customs related to its serving and drinking (cf. Lane 1908:339-
340; Dickson 1967:195 -201; Meyuhas 1937:88-90; Stavsky 1946:315-320; Shim‘oni 1947:
145).

Tt is therefore only natural that this important commodity and the customs surround-
ing its consumption are reflected in Arabic proverbs. For example:

1. bét bi-la qabwe, sultan bi-l farwe - ‘A house without coffee is like a sultan without a
fur.” Though clothes made of fur usually associate with wealth, the word has probably
been used here because it rhymes with the word coffee.

2. al-bét maftih wa-l-gabwe ‘a-nnir - “The door is open and the coffee is on the fire’
That is to say, “you are most welcome’.

3. qabwe bila duban, mitl bét bili sibyan - ‘Coffee without smoke is like a house
without children.” According to Abbud (1933: No. 3397) this proverb refers to the
custom current among Beduins who cook the coffee over firewood which, when burnt,
makes much smoke. Hence, no matter how much good merits one has, he is bound to
have faults too. It seems to me that Abbud’s explanation is far-fetched and that the
proverb simply means that good coffee is one which is well-cooked on fire, just like 2
house which gains its vitality from the children who live in it.

4. al-gabwe samra likin tanihi abyad - “The coffee is black, but its praise is white.” The
proverb indicates apparent contradiction between two things by reference to two
contrasting colours. The explanation provided by Abbud is that the proverb is said about
a person whose actions are commendable, though he himself is poor or ugly (cf. Abbud
1933: No. 3399).

6 For the various views about this question, see Meyuhas 1937:89.
7 Such utensils reached Europe in the 17th century, cf. Arnold & Guillaume 1931:150.
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5. awwal fingan la-ddef, tani fingan la-l-kef u-talet fingan la-sséf - “The first cup of coffee
is for the guest, the second is for enjoyment and the third is for the sword.” This proverb
is current especially among Bedouins and it indicates that if a guest stays too long in the
house of his host, he may cause troubles in the end.

6. al-qabweb in ligyet hamm tzilo, w-in ligyet farah tzido - “When coffee encounters a
problem it gets rid of it, and when it encounters happiness it adds to it.’

7. al-qabwe miftah assalam wi-l-kalim - Coffee is the key for peace and conversation.’

2 Idioms

Like proverbs, idioms are combinations of words which may be syntactically complete
sentences. However, unlike proverbs, which are often interpreted literally, but gain their
special effect by application to similar situations, the meaning of an idiom is not
deducible from the aggregate meaning of its components.

Moreover, like proverbs, some idioms may reflect Arab customs, manners and beliefs,

and what may in general be defined as Arab mentality and philosophy. The following
examples may illustrate this:
1. As in other Semitic languages, certain Arabic idioms which express ‘relief’, ‘pleasure’
or ‘enjoyment’ use as one of their components words from the semantic field of
‘coldness’, e.g. ‘@ys barid (lit. cold living) i.e. an easy life; ganima barida (lit. cold loot) i.e.
an easy prey; garrat ‘aynubu (lit. his eye cooled) i.e. he was glad, delighted; gurrat al-“ayn
(lit. coolness of the eye) i.e. joy, pleasure; atlaga sadrabu (lit. he put snow on his heart)
i.e. he pleased him.,

It is not difficult to guess that the Arab who had lived all his life in hot areas, mainly
in the desert, had suffered the agonies of unbearable hot climate. It was only natural,
therefore, that words and expressions referring to ‘heat’ should denote negative concepts
(e.g. wa harra qalbah (lit. How hot a heart!) i.e. ‘Oh what a pain, what a burning of the
heart’), while words denoting the concept of ‘coolness’ should be chosen to depict the
desire and reason for relief and enjoyment, just as ‘sun’ and ‘warmth’ were the high
aspiration of the man in Europe. The concept of ‘coldness’, when used with negative
connotations, is, according to Blau (1976:56) probably the result of European influence.
To this one may add that the same explanation may account for the modern usage of
words denoting ‘warmth’ to express strong emotions and friendly feelings, e.g. salam harr
for ‘warm greetings’.

2. A relatively large number of idioms deal with fate or ‘convey’ fatalistic views®. These

idioms may be divided into two main categories:

a. when fate is referred to directly, e.g. darat “alaybi ad-da’ira - (lit. ‘the wheel has turned
over him’) - ‘to suffer adversities’; tawwahat bibi at-tawa’ih - (lit. ‘vicissitudes have
made him go astray’) - ‘fate dealt him severe blows’; afala nagmubu - ‘his star has

¥ For more details on Arab fatalism, see Piamenta 1979 & 1983.
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set’; ibtasam labu al-hazz fortune smiles on him’; agbala “alaybi ad-dabr, or agbalat

“alaybi ad-dunya (lit. time or the world have drawn near him) - ‘luck is on his side’.
b. when fate is challenged by sorcery and divination or by gambling, e.g. ragama bi-l-gayb

- (lit. to cast stones at something invisible) - ‘to predict the future; labu al-qadh al-

mu‘alla - (lit. he has the top-scoring arrow) - ‘to have a major impact on’; 4la t-tayr

al-maymiin - (lit. on the bird which flies in the right direction) - ‘God speed’; ka'anna

“ala ru’asibim attayr - (lit. as if a bird is hovering over their head) - ‘they were

motionless out of fear’ (see also Genesis 40,16-19]; and perhaps also daraba abmasan

li-asddsin - (lit. to beat fives for sixes) - ‘to brood and to intrigue’.

Fatalism as a characteristic feature of the Arab may also be reflected by the large
number of idioms which are used euphemistically with reference to death, without using
words which denote passing away (an English euphemism!). For example:

He died: lafaza an-nafas al-abir (lit. to spit out the last breath); garad ribatabu (lit. to cut
off his ribbon); labba nida’ rabbibi (lit. he responded to the call of his Creator); $alat
naamatubu (lit. his tenderness has risen); mada sabilabu/lisabilibi (lit. he proceeded in
his way); qada nabbabu/agalabu (lit. he completed his fixed time); intagala ila rabmat
Allab (lit. he moved to the mercy of God); qudiya amrubu (lit. his business has been
accomplished); ista’tara Allab bibi (lit. God has claimed him); ista’tarat bibi rahmat Allah
(lit. God’s mercy has claimed him); ihtarabu Allab ila giwaribi (lit. God has chosen him
to be in His neighbourhood).

He was buried: wassadabu at-turiba (lit. he covered him with soil); suwwiyat ‘alayhi l-ard
(lit. the ground was straitghened over him).

The deceased: alfagid (lit. the lost one); arrahil (lit. the one who has travelled); /-
marbim (lit. the one God has mercy upon); al-magfitr labu (lit. the one God has for-
given); sikin al-ginan (lit. the dweller of the Gardens).

Grave: al-marqad al-abir (lit. the last place of lying).

Funeral: al-mawkib al-abir (lit. the last parade).

Angel of death: abi yahya (lit. the father of the living).

3 Conclusions

This paper has attempted to cast light on some customs, manners and beliefs which
may reflect ways of life and outlook on life of the Arabs through some of their proverbs
and idioms. There is no doubt that common sayings and ‘moulds’ of expression do
mirror the society in which they are current. Moreover, their use by the speakers of the
language to illustrate similar situations or portray people and events often denote the
linguistic wealth, the imagination, the education and experience of the speaker. '

However, when analyzing proverbs and idioms one should be cautious not to draw
impetuous conclusions, because of the heterogeniety and variegation of these popular
expressions, the contradictory views they sometimes convey and the occurrence of some
of them in other cultures which may reflect their universality as fruit of the thought of
mankind at large.

-
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ON THE ANIMAL WORLD OF OMANI PROVERBS
Kinga Dévényi

Budapest

A6 JSl 2] 3ds s "
(Proverb from Dhofar, South Oman)

0 Introduction

The study of Omani proverbs has been a quite neglected field until recently when
al-Humaydi started to publish his collection (al-Humaydi 1986-94). In this work, he
expresses his hope that the collection will inspire future studies. The present article
wishes to answer this “call for papers” in one specific point, ie. in the presentation
of the animal world as reflected by these proverbs. This investigation aims to be a
semantic analysis of those proverbs that mention animals'.

1 The sources

There exist two significant collections of Omani proverbs. The first (Jayakar
1904a) contains 320 proverbs’. Already the collector of these proverbs has observed
“the extensive use the ‘Omanees make of proverbial sayings in their conversation,
and ... the facility with which they adapt them to the circumstances calling for their
use” (Jayakar 1904a:436). So it is no wonder that the second collection, the one
mentioned in the introduction — which appeared more than 80 years later —
contains 2749 proverbs, and a supplementary volume is being prepared. The author
of the second collection has supplemented the proverbs with sayings that also reflect
the moral principles and Weltanschauung of the Omani people’. Needless to say,

! This article forms part of a larger project examining the living and material environment in Arabic
proverbs. This research is supported by OTKA/T 018582,

? Reinhardt had previously published two hundred Omani proverbs as a supplement to his grammar
in which he described the dialect of one Omani tribe (Reinhardt 1894:396-418). These collections were
supplemented by Brockett (1986:35-38) with 26 proverbs collected by him from the Barina region of
Oman.

3 The material was collected from a great variety of informants who represent all the tribes and
regions of Oman. Written sources were also made use of. For the list of informantsand other sources see
al-Humaydi 1986-94 TV, 216-221. Since the collector does not mention the exact provenance of the
proverbs, it would be misleading to present them here in transliteration considering the great differences
in pronunciation from one Omani region to another,
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these proverbs and proverbial sayings are a treasure-trove for all kinds of purposes.
Our aim here, however, is confined to the presentation and analysis of the animal
world.

2 The animal proverbs

2.1 The proportion of animal proverbs

More than a third of the 2749 proverbs mention the surrounding fauna, flora and
material world. From these references we get a glimpse of what have been deter-
minant factors of Omani life. Many of these proverbs contain references to plants or
objects which are present in the entire Arab world*. Some others, however, mention
things which are peculiar to the Omani society, like, for example, the stick which is
used by Omani men, the names of several local tribes, or the references to the special
watering system, the fzlag.

These proverbs include references (in decreasing frequency) to:

- the date palm and its fruit (57)

- Omani villages and towns (50)

- different trees and edible plants (33)
- the sea (26)

- bread and food (21)

- the stick (used by Omani men) (16)
- different dishes (16)

- different types of boats (14)

- the onion and garlic (12)

- several Omani tribes (12)

- the water(course) (10)

— the desert and salt marshes (9)

- the falag (6), etc.

More than a third of the proverbs which refer to the surrounding world — alto-
gether 348 proverbs — contain the name(s) of animals or refer to animals without
mentioning their names. The number of these references is 381, since some proverbs
speak about two or three animals.

* As has been noted by Goitein (1952:170-171), it is extremely difficult to determine in a certain
collection the percentage of proverbs that belong to a common stock found almost all over the Arab
world. It is especially so, because sometimes the same proverb appears in entirely distinct forms. This
difficulty is also true of the collection made by al-Humaydi. Sometimes, however, the special Omani
features are easy to recognize. This is so, for example, in case of proverbs that mention different types of
fish, as will be seen later.
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2.2 The animals
The animals mentioned in the proverbs — in decreasing order of frequency — are
as follows:
— birds (o) and their different species (51), in decreasing frequency
b (generic, 15)
! y& (raven, 9)
pui= sk / dod 5 (vulture, 6)
ples (pigeon, 5)
s (falcon, 4)
Jsaac (sparrow, 2)
et (small bird®, 2)
& sl (bustard, 1)
3 gL (Indian roller, 1)
shadae (apwing, 1)
liie (griffon, 1)
3y (quail, 1)
dags (owl, 1)
il (1)
@Ld (stork, 1)
~ sheep and goats® (counted together they precede the camel) (47)
dicls (aas) (ewe, 12)
aL& (goat; never sheep or ewe, 11)
pit (flock, 8)
e (billy-goat, 7)
JiS (ram, 5)
Jbaa (flock, 1)
ilsew (young goat, 1)
e (female goat, 1)
Lsuls (hornless goat, 1)
~ camels (under the following names, in decreasing frequency) (39)
Joor (male, 14)
adlb (female, 11)
Jb e (generic, 7)
ols (female which has recently given birth, 2)

% Dozy (1881 1, 100) explains ba‘ir as either plongeon (diver, little grebe) or graculus (jackdaw). The
meaning of the proverb where this word occurs and al-Humaydi’s explanation (“a bird smaller than the
sparrow”) make these meanings unlikely here (see al-Humaydi 1986-94 IV, 203, esp. fn. 1).

® For the terms denoting these animals cf. Landberg 1901-13 II/2, 712-715. These animals were
counted together since pai and _¥ o#, meaning ‘flock’, are used both for goats and sheep.
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=2 (mature male camel, 2)
3 923 (young male fit for riding, 1)
oles (diminutive of Jeor, 1)
= 4is (name of a certain camel, 1)
- dogs (15) (31)
- donkeys (,lea) (26)
Donkeys are referred to as himar in al-Humaydi’s collection, whereas Jayakar
(1904a) uses exclusively the word masri (masara).
— poultry (25) are represented, in decreasing frequency, by
&b a (cock, 11)
4ol 5 (hen, chicken, 10)
# +2 (duckling, chick, 3) and
Jas (duck, 1)
- cattle (23) appear, in decreasing frequency, in the forms of
388 (bul)
5 i3 (cow) and
Jore (calf)
- fish (&lew) (22)
Fish occupy only the eighth place in frequency, but besides the generic name
(Eleww 7) they appear in several varieties, from the different types of sardines
(40 96" 1, dugwd~ 1, 4 s 1), through types of tuna (& ydwsr 1) to the biggest fish
of Omani waters (a! y=° 2). Next to marine fish we find a small type (8 s 2)
which lives in the aflzg and other sweet waters. Mention is also made of different
types of dried and salted fish (&l g’ 2, &lisew 1, adld 1, ZauJlo 1). Next to the
fish, crabs (= g2 2) also appear in the proverbs as another type of animals that
live in water. The great variety of fish mentioned in the proverbs reflect well the
importance fishing occupies in the maritime settlements along the coastline of
Oman, especially in the Batina region.
- cats (o) (20)
- wolves (—u3) (13)
- mice (,yL9) (11)
- gazelles (U1 j& 5, uds 3) (8)
— horses (s 7, ylas 1) (8)

7 For this word see Brockett 1985:164, no. 1142.
¥ From harsiisi grm: yeriam “whale”, see Johnstone 1977:41.

? The dried and salted flesh of shark (Fargiir, also called in some parts of Oman Jham (literary Arabic
lubrmy)). Cf. al-Humaydi 1986-94 II, 184, 350. See also Jayakar 1904b:268; Rhodokanalkis 1908-1911 II, 53;
and Jayakar 1889:866.
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- snakes (Jg& 6, du> 1) (7)
- foxes (7) '
iz (2); s (2); eudad (2) and also s (1)
— locusts (sl so 6, ba 1) (7)
~ scorpions (s yie) (6)

The other members of the animal kingdom which are mentioned in the proverbs
appear six times or less, and include lions (wwl, 5) and cubs (Ju 1), flies (cals3 5),
ants (99 a2 2, 8 45 1, Je 1), monkeys (female: AJlew® 2, and male: g3La™
1), frogs (5448 3), dung beetles (& luwdis 1, Jas 82 1), worms (s 93 1), stinging insects
(23 9 s (hornet, 1) and Jad also =S* (flea, 1)), lice (4Led 1), mountain goats
(Je o 1), rabbits (wo i 1), and the bga (1)%.

Domestic animals appear more frequently than wild ones (219:162). It is also
interesting to note that while the circle of domestic animals seems to be complete,
and a great variety of birds and fish appear, a number of species that live in Oman
lack from among the wild animals”. A conspicuous lack is that of the hyena, one
of the three animals of the enchanters®.

The percentage and number of animals in Omani proverbs is presented graphically
in Diagram 1.

3 Types of meaning and reference

The proverbs featuring animal names can be divided into five groups on the basis
of their references. These types are as follows:
a) The characterization of human behaviour in connection with animals

i) Positively evaluated habitual actions

ii) Acts condemned by customs or considered unreasonable

10 Eor this name see Brockett 1985:82, no. 324.
1 Bor this name see Brockett 1985:163, no. 1135,
2 Eor this name see Brockett 1985:74, no. 248.
B For this name see Brockett 1985:121, no. 712.

" From Baluchi £ (cf. Collett 1983:146). For the Persian origin of this word see Steingass 1892:722,
where: Sadi “an ape”.

5 Ror this form, see Jayakar 1889:838.

16 2l Humaydi (1986-94 IV, 167, fn. 9) mentions only that §izba is a kind of animal. In a personal
communication he further clarified that it is a kind of donkey now extinct.

17 For a survey of the wild animals in Oman see Harrison 1981.

18 Cf. Jayakar 1904a:436, 481. This animal is rare in other collections as well. It has been found in
only one proverb by Al Sudais (1993: No 9 and also p. 226).
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iij) Extreme, usually imaginary acts used for the characterization of people’s
behaviour

b) The interrelationship of people and animals

1) Speaking about people

ii) Speaking about animals
c¢) Reference to a specific animal or event connected to an animal
d) The observation, comparison and evaluation of animals

i) Characterization of animals

ii) Relationship of animals

iif) Relationship of animals and plants
An additional type is made up of one proverb where the name of the animal is only
chosen for linguistic purposes: Jy3i Ll Jua Jya5 coly Jaa (ie there is 2 misunder-
standing between us)"”.

The limited space of an article does not permit to list all the proverbs classified
according to the above criteria. Following, however, are a few examples chosen to
provide a representative selection for each category.

3.1 The characterization of human behaviour in connection with animals

The proverbs in this category represent the activities of Omani people which are
connected to animals. We get glimpses from the life of shepherds herding mainly
sheep and goats (1014). We learn about the importance of certain animals, like the
cow (2607) which is used both for its meat and milk, and about the traditionally high
position which is occupied by the camel (2749). The long coastline of the country
provides ample opportunity for fishing. Consequently, a considerable number of
proverbs refer to fishing and the different types of fish, shedding light on a
characteristic occupation of many Omanis.

3.1.1 Posttively evaluated habitual actions

No. 1057 (11, 287) PLA SRS 1 b N
Every goat is hanged up by its hamstring (i.e. everything must be done as is usual).

No. 770 (II, 136) Ly ga G il g e L)
Good deeds or kindness bring out the snake from its den.

No. 772 (11, 137) PP i RS T T ST
Birds come for seeds, not the stick.

1 See al-Humaydi 1986-94 1, 99; also Jayakar 1904a:444, no. 27.



130 KINGA DEVENYI

No. 2619 (IV, 167) Lisoall "5\5‘,»-} La’® 4% 5 5%
He beats it away as the guzba”.

No. 1438 (111, 81) dilall (Lo Tlall pl L ety &l Loyl
If there was no God and fish, the water could not go down the throat™.

3.1.2 Acts condemned by customs or considered unreasonable

No. 589 (11, 43) Lpatacats e » 00i
No. 1883 (111, 222) 643 etiialy Lo =
He does not even feed a cat.

No. 1014 (I, 269) PR SRR ST TR | B T
Too many shepherds will disperse the herd.

No. 2219 (111, 323) WA TS el B e
If there are too many fishermen the fish will flee.

No. 1135 (1L, 323) P IO i R VL W,
Like he who heats up the [dried] salted fish.

No. 1196 (11, 350) lye £olS Haale LS
Like an old woman who turns the dried fish in her mouth.

No. 2509 (IV, 117) Ry aly 3ath dyall 3 sl by
Oh you stealer of the cock, there is a feather on your head (i.e. your crime is
apparent).

No. 2607 (IV, 162) L80l1 e s 520 Wy
He slaugthers the cow mourning the goat.

 The proverb is also current with g#ab according to one of my informants. See also fn. 14.

2 This proverb is current in the coastal areas of Oman where fish is the staple diet. It isused when
drinking during meals.
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He gives lus camel as a present and is compelled to [carry] the load?,

3.1.3 Extreme, usually imaginary acts used for the characterization of people’s
behaviour

No. 1946 (111, 240) ety s ag i
No one can lead a cock on a rope.

No. 2641 (IV, 175) Rt bl WAl W a2
He pierces the fly” which flies by (i.e. a very swift person).

No. 842 (11, 177) N L T B g e—“—'—' elle
You should eat meat even if taken away from the vulture (ie. even if it be taken

away by force and with difficulty from the vulture).

No. 2719 (IV, 203) wtie o) g e St 5 e
When we have meat we do not hunt the vulture®.

3.2 The interrelationship of people and animals

The proverbs that fall into this category can be further divided as follows:
3.2.1 Speaking about people (people usually, but not always, appear as owners of
animals)

No. 903 (II, 213) bl et dsts
You have missed the meat of your goat (i.e. an opportunity).

No. 1628 (III, 143) Lt ¥) SLal 5. Thiata
He took only the ears of the goat (i.e. he is very poor).

No. 2438 (IV, 89) TR € Ty sy el e
Eat together with a mouse rather than with a long-nailed [man].

22 A famous example for the occurrence of this event is found in Imru’ 1-Qays's Mu‘allaga (line 11
in Jones 1996:60): wa-yauma ‘agartu li-l-“adara matiyyati (“a day when hamstrung my camel for the young
unmarried women”). For the details of the story, see Ibn Qutayba, $i 44-45.

2 It deserves to be pointed out that nowadays the number of flies has greatly decreased, wherever
descriptions even from the 1950s do not omit to mention the enormous amount of flies (cf. Morris 1990:
75 describing his personal experiences in 1955).

Tt is needless to emphasize the filthy nature of the vulture, but in case of hunger and no other
meat available people might have been forced to hunt it as it seems apparent from the proverb.
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No. 1741 (111, 91) Saall b ekl ol a4 JU
Whose guide is a raven will fall to a pit. (Cf. No. 24-38) '

3.2.2 Speaking about animals
In these proverbs people are affected by the animals or are likened to them,
whether they appear in the sayings or not.

No. 1843 (11, 212) Sty Ja ¥ 5 glte g V] ol dsets Pnay b
Mice do not enter your house except if there is enmity between its inhabitants and
their neighbours.

No. 1093 (II, 304) ol Wnd ey AN
Dogs but dressed in clothes.

No. 1098 (11, 306) W s O <
Dogs are dogs even if you put a golden collar on them. (Cf. No. 1093)

No. 1105 (II, 310) W Caalll s L 4 e LB £
The black bitch, whether steals or not, is the thief (i.e. people are prejudiced and hate

those against whom they are prejudiced).

No. 745 (11, 123) il d dad SN
A fly has dropped in it (i.e. in a dish, so nobody would wish to eat it.)

To this category belongs the opposite of this proverb as well:

No. 1731 (III, 177) Cils ¥ b it La
No fly has dropped in it (i.e. in a dish, so it is desirable.)*

No. 892 (II, 204) [F LS L L PR &

The raven leads to destitution®.

%5 These last two proverbs (No. 745 and 1731) are used in a wider sense to express desirability or un-
desirability.
% Though the wording is different, the meaning is that of No. 1741 quoted zbove.
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3.3 Reference to a specific animal or event connected to an animal

No. 2272 (III, 340) el s N G b At i, A
What has made you learn how to divide? He answered: what [I saw] in the face of

the wolf?.

No. 902 (11, 209) ‘ Canlts e
The serpent of the Hanab$a [Omani tribe®

No. 1183 (IL, 343) e R £ R P PN R R R
Like the cat of Adam, you can lift it or put it down, its weight is always one man
(4 kes)?.

No. 1625 (III, 142) Dl 2L e x0T
He did not accept [the help to stop the bull] save from al<Ayn®.

3.4 The observation, comparison and evaluation of animals
Approximately half of the animal proverbs belong to this category, which, in its
turn, can be divided into the following sub-categories:
3.4.1 Characterization of animals
3.4.1.1 As expressed by a complete sentence

No. 973 (11, 248) A e g T
A frog cannot exhaust the running water of the wadi (i.e. it is too weak to exert any
influence).

7 The background story of this proverb is well-known throughout the Arab world. It is the story
of the lion, the fox and the wolf hunting together and how the fox learnt to divide the prey after the
misfortune of the wolf when he had devided the prey in a2 way not accepted by the lion.

28 The story runs that the seven members of this tribe were one by one bitten by a serpent. This was

only possible because they were ashamed of having been bitten and hid it from the others, so they all fell
victim to this serpent.

 The proverb refers to reliable, steady people. From our point of view, however, its importance
lies in mentioning a specific area of Oman. Adam is said to be as famous for its cats as is another area,
Heel, for its billy-goat (see the corresponding proverb no 285).

*® Though no animal is mentioned in this proverb, it becomes apparent from the accompanying story
that the events centred around a bull and his owner. The story is as follows: There was a man in the town
of “Ibri who had a bull which escaped one day. The people were frightened and offered their help to the
man to stop the running bull, but he refused their help until finally, they arrived at the distant village of
al-“Ayn, where the bull was stopped with the help of the local people. Cf. al-Humaydi 1986-94 111, 142.
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No. 1357 (III, 52) saZatss ¥ Sl aly aladl 5o
Neither the milk, nor the meat of old goats is to be eaten for dinner (ie. it is too
heavy).

No. 1311 (IIL, 44) Bl e Yy ) e Y
Neither the running water nor the gazelle will ever be tired (i.e. this is their constant
characteristic by which they are in equilibrium).

No. 2371 IV, 56) g all e Y] A%, G gt

Ants will only go on grease (i.e. interest, incentive).

No. 2743 (IV, 212) I W | G L L
When the raven will turn grey (i.e. impossibility).

3.4.1.2 As expressed by comparison

No. 1172 (11, 339) A alalill alala’s LaS
Like a dove submitting to God (i.e. submission, surrender).

No. 584 (IL, 40) R
The cat of two quarters (i.e. taking advantage where it can; also: hypocrisy)

No. 623 (11, 60) : NPT Ty
As the drinking of a mountain-goat™.

No. 1192 (I, 348) o Bl Yty Lygiin p ails X
Like the blind female Indian roller, the nourishment comes to her hole.

This proverb is used to describe inability as well as laziness and improper behaviour.
In its meaning and the portrayal of an animal not moving for its food, it is similar
to the next proverb, though one proverb describes a wild animal, while the other a
domestic one:

No. 1117 (11, 315) Leitass Lttt ol L

Like the cow whose food is underneath her®.

31 1t is said that if 2 mountain goat drinks from a source it does not return to it once more.
According to others, this animal drinks only once a year. Be as it may, the proverb refers to those who
know how to take advantage of an opportunity when it arises.

32 We can understand this observation if we keep in mind that cows are penned in, and so they can
hardly move. This is how they are kept in most parts of Oman with the exception of the Zofar region
where, owing to the monsoon, there are rich pastures.
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3.4.2 Relationship of animals

The observation of the animal worlds extends to the comparison of different
species. Next to proverbs describing well-known pairs, like the cat and the mouse
(e.g- Nos 886, 2429 and 2709), more unusual pairs can also be found. Here belong the
animals of the following examples:

No. 912([1,217} h_,.n_'l! u.!n_a.J‘}f‘JdJ_l-lllan_.c_.ﬁ
Rather inside a snake than a frog (i.e. the snake symbolises strength, while the frog
weakness).

No. 776 (I, 142) Lea¥ 5n La'ssa™ LInl
The gazelles are lead by their offsprings (i.e. it is the opposite what should be, since
the old should lead the young).

No. 597 (11, 49) e ol “guats Gital)
The monkey is a gazelle in the eyes of his mother (i.e. (motherly) love is blind).

No. 642 (11, 68) . AN
A crab draws a whale ashore.

No. 643 (11, 68) v, e ST, )
A crab drowns a camel.

These last two proverbs reflect encouragement for the weak to challenge the big
and strong, and also warn the latter not to undervalue or disdain the potentials of the
seemingly weak and small.

3.4.3 Relationship of animals and plants

No. 679 (11, 89) ralwl) Calald G alall
The wild thyme becomes the small fish (that live in the falsg)®.

No. 891 (II, 204) B icaly Bl
Raven on a jasmine (z.e. lack of harmony)*.

3 The proverb refers to harmony by the example of the strong smelling fish and the wild thyme
which when cooked with the fish takes away its strong odour.

** 'This proverb is the opposite of No. 679 by the portrayal of the black raven on a bush white
jasmine.
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No. 767 (II, 133) ey H Oy AR (Dt Lo
The length is that of a palm-tree, but the brain is that of a young goat (i.e. appear-
ances can be deceptive).

No. 2737 (IV, 210) ity wli s Lhslas & gl gul®ll pals
‘The day people fold their palm leaves [on which the dates were spread out to dry],
there comes the raven to unfold them®.

4 The morale of the proverbs

The morale of the proverbs would need a study in its own right. It can, however,
be observed that the same morale may be expressed by several proverbs®. In this
respect, it can be stated that several animal proverbs also share one idea. Perhaps the
most remarkable example is provided by the bunch of proverbs that describe restless,
fidgety people.

No. 1195 (11, 350) ongals b da'e Lo’
Like an unlicked calf (i.e. it has not yet been licked by its mother after its birth, so
it became restless and disturbed)

No. 2560 (IV, 140) datall patt L ey,
Shakes like the meat of the [freshly slaughtered] calf.

]umps like the ram of the Handalites. (This provcrb is connected 6 tuim of this
tribe which was famous for its constant merry jumping).

No. 1133 (II, 322) T RIS LN DR,
Like whose [mother] was a locust collector (i.e. according to local belief the child
whose mother had collected locust while pregnant will be as restless as a locust)

No. 1162 (11, 335) d.a_n...e ..1'.)_:; L<
Like locust in a saddle-bag (i.e. these locust keep moving continuously).

To these animal proverbs can be added a proverb from the surrounding material
world expressing the same idea:

35 This proverb is used to express misdemeanour. The raven, once again, embodies negative values,
as was seen already in proverbs 891, 892 and 1741 quoted above.

* It is also very common that one proverb is used to express different morales.
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No. 1170 (11, 338) Ehuid’d ool L
Like [hot and fluid] sweet in a vessel (i.e. it flutters).

5 Conclusion

A comparative analysis of animal proverbs would merit some attention. It can,
however, be said at this point that although several proverbs most certainly belong
to a common Arabic stock of proverbs”, there are several others that cannot be
found outside Oman®. From these two groups a picture of Omani life can be
drawn as is seen by the local people.

Though the detailed comparison of the representation of animals in different
proverb collections is outside the scope of the present investigation, eight animals (or
animal groups”) were chosen and their relative occurrences are presented in
Diagrams 2 and 3 on the basis of three proverb collections, those of al-Humaydi, Al
Sudais and the collection of Classical Arabic proverbs by al-Maydani®. These
animals, selected on the basis of their frequency in Omani proverbs, are as follows:
sheep and goats, camels, dogs, cats, cattle, fish, donkeys, and wolves. Diagram 2
presents the frequency of the selected animals within the entire collections, whereas
diagram 3 presents their frequency within the animal proverbs of each collection.
From the 6000 proverbs collected by al-Maydani 1100 contain references to animals
(18%), this ratio is 22% in the collection of Al Sudais (263 proverbs from 1100),
whereas it is only 12.66% in case of the Omani proverbs (348 proverbs from 2749).
This, in itself, reflects the difference in the societies where the proverbs were
collected.

It is apparent from Diagram 2 that the proverbs reflect the environment, the
lifestyle and cultural attitudes of the people from whom the proverbs were collected.
The cultural attitudes especially dominate the Classical proverbs where the ratio of
different animals reflects, on the one hand, the urban environment where these
proverbs were collected, and, on the other hand, the Bedouin cultural heritage which
was the cradle of a significant number of proverbs. The prominent position of the
camel in the Classical proverbs can easily be explained by its being the symbol of the

7 A good example is No. 767 (IT, 133) - quoted above - which can also be found in eg Mubayyid
1986:189.

% An excellent example for Omani proverbs with special local flavour is provided by the many
proverbs which mention fish.

% Sheep and goats were treated as one group, and animals were not differentiated according to their
Sex.

“ In connection with al-Maydani’s collection one should mention the series of articles written by
T. Fahd where he collected and analysed the animal proverbs of that collection (Fahd 1971-78).



KINGA DEVENYI

138

el
plenE

[BAISSE[D B |

%00

7 weiselq

%00°% %00'€ %00°T

SUONII[0D I} UT SEWIUE PIIAfEs Jo aSejuaasad gL

%001

%000

syeod 2 deeys

s[eured

skaxuop
ames
usy
S1ED

sanjom



The percentage of selected animals within the animal proverbs of three collections

cats

ANIMALS IN OMANI PROVERBS

-
S
e

u%ﬂ‘f&;.'
e »}%ﬁ
fiEis

i H s

e
S

S

fish
cattle

camels

sheep & goats

25.00%

20.00%

15.00%

10.00%

5.00%

0.00%

139

E Classical

B Najdi
E Omani

Diagram 3



140 KINGA DEVENYI

highly esteemed Bedouin culture, whereas the relatively elevated position of the wolf
- as compared to, for example, the cattle - can be understood if we think of the
position this animal fills in the poetry of an extended period of Arabic literature*’.
The negligible number of cattle and other representative of animal husbandry proves
that proverbs were not collected from rural communities and there was a general
despise and disregard for agriculture. Though the comparison of different present day
dialectal proverb collections to the Classical collection of al-Maydani may yield
interesting results, present day collections - so, for example, the proverbs of Najd and
Oman - can more primarily be compared. It is especially so, since when al-Maydani
collected the Classical proverbs he did not concentrate upon his age or a certain
territory, but span across centuries and various territories. In this respect, the less
sedentary nature of Najdi society is apparent from the relative frequency of the
selected animals®. In spite of the diversity of Omani landscape, the society in its
majority can be considered sedentary, and the largest nomadic territory being the
desert of Gaddat al-Harasis which area did not belong to the areas of collection, a fact
easily understandable knowing how scarcely populated this large area is, and how
difficult the access to the different tribes is.

Animal proverbs reflect the environment in which they are collected. This is best
apparent from the frequency of proverbs mentioning fish. The long coastline of
Oman and the traditional fishing industry explain why the number of Omani prov-
erbs containing references to fish is nine times more than those of Najd. Wild, semi-
wild animals (wolves, dogs) appear more frequently in Najdi proverbs. This ratio is
also true for the camel, and we should not forget that Najd is the home of camel
breeding nomads. Whereas the more rural and semi-nomadic characteristic of Oman
is well expressed by the higher frequency of sheep and goats. The sedentary nature
of Omani society is also well represented by the cat which occurs about three times
more than in the Najdi proverbs.

The content analysis of animal proverbs of Oman has shown that although these
proverbs amount only to one seventh of the whole collection, the minute observa-
tion of animal life and its vivid representation in the animal proverbs confirm that
they are indispensable to our understanding of Omani way of life and thinking.

1 In connection with the place of the wolf in Arabic literature, cf. Ullmann 1981.

2 For the scope of the collection see Al Sudais 1993:vii.
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APPENDICES TO
“THE VICISSITUDES OF TWO LINES OF POETRY”

Seeger A. Bonebakker

University of California

In the first volume of the Proceedings of the Colloguium on Logos, Ethos, Mythos
in the Middle East and North Africa, Budapest 1995 (The Arabist 17.81-94), I published
a paper carrying the above title. On p. 91, note 36, I noted that in order to justify
my suggestions on the authorship of the two git‘as in this article, as well as my
suggestions on possible interpretations, I would have to add several appendices. On
the one hand I felt that I would, by making such additions, take up too much space
in a publication which had to provide room for a considerable number of papers by
participants of the Colloguinm; and on the other hand I was hoping that I would find
some additional material suitable for being included in a list of appendices and make
some corrections. In the following I present the results, still meagre, of my earlier
and later findings which I hope may make it easier for readers of my earlier article
to draw their own conclusions. I may as well begin by listing some less important

typographical errors and omissions that slipped into my article in the Proceedings:

p. 81 (under B): The reading mugtariran for mugtarran which is found only in the version of as-Silaff, is
a poetic license. Uncontracted forms from reduplicated roots are not very commeon in the middle of a line,
but see Wright 1962 1, 69 A-B; II, 378 B-D, and Ibn al-Atir, Nibaya III, 205, 1. 1.

p- 83, L. 10: read 221, not 22i.

p. 84, ff. Possible translations of II: Professor Annemarie Schimmel informed me that the 72’ is commonly
compared with the dagger. This would fit in with a description of love sickness as perilous to the lover,
and lend support to the reading ad-da’s as a possibly deadly disease if indeed the poet intended a
hyperbole. The preference of Prof. Irfan Shahid, also expressed in a letter, is for ad-da’f. To both scholars
I feel indebted for their kind suggestions.

p. 85, note 15: read arkabubii. According to Dozy 1927: s.v. arkub may be the plural of rikab ‘étrier,
stirrup’. One may be tempted to read arkubabii, ‘Tholding on to] its stirrups’, but this would result in a
metaphor too far fetched to be acceptable; idem, note 17: Nuwayri, Nibaya I, 255, and al-Maqqari, Nafh
I, 33 have gu‘ilat for raga‘at. ibid (poem by Ibn Rasiq): see now also Ibn Rafiq, Diwan 174, no. 210 (gu‘dlat
for raga‘at).

p. 86, note 19: read irtifa‘ubi, katratubi, “ubabubi, mawgubi, not irtifi‘ubu, etc.

p- 87, 1. 9: read: ra’yibi

p- 87, 1. 16: read qatlu, qalbu; 1. 20, read: “in the second of two lines”; 1. 21 read: “... git‘a as a whole and
can therefore be disregarded, except in C”.

p- 88, L. 10: read: al-ana

p. 90, 1. 3: The second line should perhaps be understood in the sense that, being sad, he puts his hands
with the letter 72’ written on it to his face.

p- 90, note 29: read ‘anonymus’, not anonymous.

p. 90, second line from the bottom: read Tashihat 132, no. 251.

p. 91, 1. 1-3: see also ar-Ramadi, $ir 51, no. 1.
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Appendix I
The letter 72’ (poems I and II)
Rz’ for ra’, and ra’ibi for ra’yibi:

Ibn °Abdrabbih, Igd V, 71 (anonymous):
4-\'!_3 u_..u_ﬂ_\ PL)}'I Rl A iy L’J d.n.d_—LU J_ﬂ
and al-Kutubi, Fawit II, 438 (no. 320) by Ibn Humarta$ (d. 619/1222-23):
5 cJJ_\Ln.ILIJ leL,:uLJLnO.lULn:.Q
Cf. also Wright 1962 II, 376 B-C and alMubarrad Kamzi 626 & 1113:
) ) S U
Wk gl gl Lela 1aa dlad o S ggd Sl Juln S,
QLITJ A g g_'ml‘) AJJ:Q
B femanaadl alla o &5l Y,
l;_n_,:la:l‘}l;;‘_\ JJ"JO—}IJ ,_,’_.u...nr-'-_, ..ll_;_\_,_i_”.l....n_)_ﬁ
el v 578 LaS Bhagll Joaly cal¥l o ami s iy oI, ol e ol 3] alys

Appendix II
Ra’ in speaking of the sea, zabad (poem I)!

See Bonebakker 1996:84, bottom of the page under 3, Ibn Manzir, Lisan III, 193a,
az-Zabidi, Tag 1, 256a-b (cf. VIIL, 131b); Lane 1863-93 s.v. zabad; and cf. ad-Dinawari
(d. 282/895-896), Nabat 275-276, no. 1028, s.v. mazaz; Ibn al-Abbar, Hulla 11, 297. Ibn
Manzur, Lisan:
cla 1] wey saedly gla 18] asilin 4 clals all papn ¥ aalall yay poledl Jasdl apy auslly

Lk g Laally suadly elall wu) wanll g asadl a5
az-Zabidi, Tag: )
. mx,,_xmw;ulw\yuud
UlZe g ol Lpatl o aay Lo >l ay Loy ey, lS
U0 ot VTP S TR WD
ad-Dinawart:
ek ol ptagll aal _L.:.:.i_,
Lln_ﬂ!alu_._u\_-._lluad_._. Sod Iy die el g
UkZay ol Ll ey Lo >rata sy Ly ety ol
Ibn al-Abbar (d. 627/1229-30), Hulla:
bagsll sl ol 333 15) W) Wotad Slayall L3355 ¥ el

! Cf. below, Appendix VIL. Cf. also as-Saraqusti, Afl: Riba l-ma’u ... ida dtavaba “ali waghi l-ardi wa-
buwa rruwaby wayugalu ra'aytu vuwaba ssavabi ayi dtivababu. Doubts about the existence of this root
in Ibn Faris, Magayis 432a.



VICISSITUDES OF POETRY — APPENDICES 145

Appendix III
Ra’ alluding to rigg (poem II) or to other terms beginning with a 7z’

In support of the interpretation suggested on p. 87, lines 11-12, one could quote from
a¥-Saridi, Sarb (Beirut ed.) III, 42, (Calro ed.) III, 259 (Maqama 25
u,_,ujJu_nJJ ',aJILa_‘,_rn_ﬁ P ule_...uGM
|-'_>Je-cl-'uaLuJ Y L, Gaug olate sy £ o os B
Instead of taking the 72" as a reference to rigg as suggested by the editors of at-
Talibi, Mutrib (see Bonebakker 1996:87, under A), one may think of other refer-
ences, such as 7ifga or rufaga’, i.e. the heart of the lover is a constant companion to
the beloved. But I have no support for this suggestion other than the phrase 7afig al-
galb, translated ‘compatissant’ in Dozy 1927 I, 544a, 1. 5. Moreover, this expression
was taken from the dictionary of Ellious Bochtor revised and published in Paris in
1864°. See also below, Appendix IX.

Appendix IV
Letters in similes: Ra’ for sudg

So far the only examples I have found of the sudg being compared to the 7z’ are
in Ibn Abi “Awn, Tashibat, and Ibn ‘Abdrabbih, ‘Igd.
Ibn Abi ‘Awn (Tasbibat 251) quotes from Mani [al-Muwaswis] (d. 245/859-860):
el ol LakaS wa pulally Shuasio s an; paaill ela
The same line appears in Ibn ‘Abdrabbih, ‘lgd VI, 475. The ‘Iqd has mutabayyirun for
muta‘asfirun and li-rra’i for arra’t. Ibn “Abdrabbih attributes this line to an unnamed
muhdat poet.
In addition we find in “Jgd V, 510 by Ibn “Abdrabbih himself*:
BCN R KA S B NI 5 G WAL [ Sy AP B
As noted above, Professor Annemarie Schimmel kindly informed me that she
never came across an example of the 72’ compared to a curl or tress, but that the 7z’
is commonly compared with the dagger.

? As far as I can see one can suggest various vowellings.
3 See Dozy 1927:X], last paragraph.
* See also Ibn *Abdrabbih, Diwan 20, no. 2.
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Appendix V
Some further examples of letters in descriptions of parts of the body
the ‘agrab, the sawlag, etc.

Ibn Hagala, Diwan 46-48 has a section on similes for parts of the body: As far as
I can make out (the text is full of errors), this section lists the letters that appear in
similes. They are as follows: the alif (arid, ‘cheek’; or ‘hair on the cheek??), sin
(tandiya, ‘central incisors’), $in (turra or turra madfira, ‘plaited forelock’), sad (‘eye’),
‘ayn (sudg), lam (‘arid, ‘cheek’; or ‘hair on the cheek’?), mim (‘mouth’), nin (hagib,
‘eyebrow’), waw (Grid and sudg?). Thus the sudg is compared to the “ayn and the waw
only, and the 7z’ is not mentioned.

Schimmel (1970:13) mentions the dal, the gim, the lam, and the gaf for ‘curls or
tresses’, nan for a ‘curl with a mole’, and sin for ‘teeth’, sad or ‘ayn for ‘almond-
shaped eyes’, and refers in a footnote to Rosenthal 1961:19. For the use of letters in
satirical poetry, see Ibn Daniyal, Three Shadow Plays 25, and Corrao 1996:149-153. A
new element is the letter gayn on p. 40 (p. 130, notes 41-44), compared (according to
Corrao) to a protruding eye covered by an eyelid with a speck (skin blemish: “occhi
a palla sormomtati da un punto che fa da sopraciglio®)’.

Examples from Persian literature are discussed in detail in another recent article,
Neubauer 1994, On pp. 570-574, for instance, the article mentions the letter gim for
‘Stirnlocken’ and, also compared to ‘Scheren des Krebses’ (agrab), and the lam-alif
for “Zépfe (zolf)’. The gim stands also for ‘Braue’, the sad stands for the eye, the mim
for the mouth®.

This category of similes is not particularly attractive, but it occurs frequently. It
may therefore be useful to quote some examples from other texts’.

Tbn Abi ‘Awn (Tasbibat 250) quotes the following line by Ibn al-Mu‘tazz (d.
296/908):

5 fataynuba li-dalika gayn”. The interpretation by Corrao is probably based on the description
of her skin two lines up: “wa-budidun mudarragatun bi-l-barsi wa-n-namasi”. Ibn Daniyal, Three Shadow
Plays 25: wa-sadfuba ‘atfubd wawun should perhaps be read wa-sudguba ‘atfuha wawun.

6 See also Neubauer 1994:579, |. 2, and 580, line 11 from the bottom of the page.

7 A curious example of the popularity of plays on the letters occurs in a line by ba'd al“Agam in Ibn
Abi [sba®, Tabrir 494, and Ibn Higga, Hizana 359: the ‘iddr is compared to a lam; the colour of the turra
(hair over the forehead) is compared to a black night; the mouth [while smiling] is compared to a sad -
robbing the lover of sleep:
.xL.a.._...\_-J! W,.!u..._“._._u oY .Ax‘ﬁ-;ﬂqsa_ﬂ.m ol
.1'...0_,." 5w 18] e M MJ_Ja_,_n_u.a_},JnJ
The letters lam and sad stand for liss, robber The terms lay! and suriga in the second line indicated
respectively the professmn of the liss and the darkness the robber seeks. Cf. also al-Kawkabani (d.
1151/1738-39), <Ier 147:

oy Yy als Wy iloe G050 als 9an Yl puil il
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P G W R d s el Gk
and on the same page:
b Cle oo OIS Guralay B0y lie 3 SN S
ibidem, 251:
A ol e s el | Eig i ate o e plgs
ibidem, 252:
s Lalalal puliall ooy il sy owla ADLE
and:

LHHJJJU\;\JHS mL;..un.x_.at_x_,.aJIJ

as-Sari ar-Raffa’ (d. 362/972-973), Mubibb 1,75, no. 115 by al- -Mufagga® (d. 327/939;
see GAS 11, 509-510):

el Gt ik B bl ke 18175

Ibn al-Kattani (d. around 420/1029), Tashibat 128-131, Ch. 21; transl. Hoenerbach
1973:128-129 (introductions, 115-124). Ibn Hallikin, Wafayat V, 63 (cf. below,
Appendix VII): example by al-Hubz’aruzzi (d. cca 330/941, GAS 11, 520-521); see also
Heinrichs 1980; and Ullmann:1977¢,

Tbn al-Kattani, Tashibat 123, Ch. XIX, no. 224; transl. 125. The poet is Sa‘id b. al-
“As (not identified):

Bl o Ll Y] glaY 4—0—-5-= e dlale
_}.\L‘_—u Lg...n.c‘_r'.._a_.u._‘a_l_n.l..n e o el |_|.l_.¢J
This 72’ is interpreted by Hoenerbach (1973:125) as referring to a mustache.

In Ibn al-Kattani’s Tashibat the sudg compared to a scorpion, less often to a letter:
Ch. XXI, no. 235, 1. 2; transl. 128, no. 1, (see Heinrichs 1980:364b). The poet is
Sulayman b. Muhammad b. Battal (d cca 400/ 1009)’

Lrl_n_'h_luideJC-l-n:lJ Sy o-dﬁx(‘ri&m’g’_,:iln-om
ibidem, 129, no. 237, 1. 2; transl. 128. The poet is Marwin b. “Abdarrahman:
b clall s Glal acnlin Gin plaadl o lac gls
ibidem, 130, no. 239; transl. 129, no. 5 (Heinrichs 1980:364b see Ullmann 1977:118,
1. 18). The poet is Yasuf b. Haran [ar-Ramadi]:

e

TS | ’L,_L'_, J B9 e L slale JulllS o a'u i y
waial Le oIl B f...ll_).ud _,L..u_l oul pran STy UiJJ g

ibidem, 131, no. 242; transl. 129, no. 8; the poet is again Yasuf b. Harun:
o laally o ylu LS cal ol g opilatal

See also Ibn Hallikan, Wafayat V, 63 (cf. below, Appendix VI): example by al-
Hubz’aruzzi (d. cca 330/941; see GAS I1, 520-521; “agrab); and Schippers 1988:210. To

8 A tawbun banafiagi, carried by the beloved, 142, Ch. XXVI, no. 275. The poet is “Abdalmalik b.
Gawhar.

? See al-Humaydi, Gadwa 206.
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this important study I owe the references to Ibn al-Kattani, Tashibat 129, no. 235 and
Ibn Abi ‘Awn, Tasbibat 251.

Giese (1981:49, 58 (cf. p. 50)) refers to Kusagim, Diwan 316, no. 300; the sudg of
a girl compared to the niin; p. 343, no. 322 to ‘scorpions’. On p. 450, no. 443 of
Ku$agim’s Diwin, blue is characterized as the colour of mourning. On p. 250 of Ibn
Abi “‘Awn, Tasbibat, Aba Nuwias compares the two sudgs to two gafs.

Ibn al-Qatta’ as-Siqilli (d. 515/1121), Durra, ed. Rizzitano, 366, no. 3 (and cf. 373-
374), ed. Baccouche, 190-191, poem by Abi °Abdallih Muhammad b. al-Hasan at-
Tuabi (d. after 450/1058-59)":

Jl;Ll_Hg.ﬁi.lJ

u_._a_.a.'l.a..llu_ﬂ L_"\.U-J-—!JJJ‘_’._._.—-J—BYJJJ_‘I. LQJ.D L,_n.uA_Hu_nS
u_‘_"._‘_'n_.dld_al_na)_ci_n ikl e I g
U_._._,_.L:L.Su_ou_.l M:_._.a.!u_idl_sd_d

Tbn Dihya (d. 633/1235-36), Mutrib 121 122; a$8aridi, Sarh (Beirut ed) II, 222
(Cairo ed. 111, 118), Magama no. 23. The poem is by al-Hadrami (d. 609/1212-13, see
GAS 1, 110):

sl e gatetl 5 IS Ty ] s Slaall p¥ a Ll als a4l
and on the same page:
Ll e paad B JAIS sl laadl oY oot slab s dsa

Ibn al-Abbar (d. 658/1259-60), Tubfzz 120, poem by Safwan b. Idris at-Tugibi (d.
598/1201)"%; idem, Mugtadab 83 (hibru for hattw), Tbn Said, Rayait, ed. 1973:112 (=
ed. 1978:79, no. CI, transl. 243; both editions hatta fiha):

Gligs oo paall el el fa a..\_-;mg_nja.n.._.di.-..]lj

Ibn al-Abbar, Tubfa 121, poem by Abi Bakr Yahya b. Ahmad b. Baqi al-I8bili:

i oY cngy LS gaad aiiay gsd Byl 8K
ibidem, 131, poem by Ibn Kisra al-Mala/ iqi (d. 603-604/1206-08) on a dancer by the
name of Nuzha:

Osll b Lmy Lua Ll )5 Ragay JS @yl cuas; 13
Ibn Kisri is said to have borrowed the theme from Aba “Ubada b. M4’ as-Sama’ (d.
540/1145):

LY Lgdllaas) wie pa 53 ol Lellasel b LealS
ibidem, 233 by Tbn as-Sabuni (d. 634/1233-34)", al-Kutubi, Fawat 11, 285; as-Safady,
Wafs L, 100:

ki Gy Je s Lt ORI  RVN QU

10 B0y further references, see ed. Rizzitano 365-366, note 4. Cf. also ed. Baccouche cf. 116,1.9 (refer-
ences p. 172). The poem appears in translation in Corrao 1988. Rizzitano reads /in, the translation suggests
lan.

11 Gee also Ibn Sacid, Misgrib I1, 260. Lines from this poem in al-Garniti (d. 760/1359), Sarh 1, 57.

12 See p. 230 for references, some not correct.
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ool ala “aa Lalga L. ol dla ZaS G pd peay

Dik al-Ginn (d. 235/849-850), Diwan, Hims ed. 70, Beirut ed. 179 (poem no. 51):

La il Ledgd oo LZesiS sl Sl 5 Bl Sl WS gl

Kusagim (d. between 330/941-42 and 360/970-71), Diwan 316, no. 300, 1. 4; see
Giese 1981:49:

Jad.ﬂ.uul.aau‘t-\—nﬂuy L&.A.nd_-led.m‘flL&JJ

ag-Sanawbari (d. 333/945-46), Diwan 474, no. 68; as-Sigilmasi (8th century), Manza®

467:

b ud ) «_“.Lnj ¥ Lk P e 450 P (8

ar-Ramadi (d. 403/1013), $ir 60, no. 17, L. 5
P S T - 'J;x‘,uwug@
Lol s Lialesi s Lale clfu osaey

al-Kutubi, Fawat I1, 425 quoting Abi 1-Fadl al-Mikili (d. 436/1044-45; see EP, VII,
26b):

o b LS el e el

Ibn Hamdis (d. 527/1132), Diwan 557, no. 363 (the editor refers to a manuscript
of as-Silafi):

T PO £ RCNI P T N [ TSN | - S
el el sl b el
The Diwan reads: la-sabti.

A list of examples of description of the sudg, ‘idar, wagna, bal, as well as other
parts of the body may also be found in al-*Askari, Diwan (Beirut ed.) I, 238, 240-241
(not quite identical with I, 247-250 in the Cairo ed.); and in an-Nuwayri, Nibaya II
(in particular 20-23, 33-36, 75-76, 83-89) belonging to al-Fann at-tani: al-bib at-tini (18-
134), make it unnecessary to offer further examples.

For Persian literature, see, in addition to the above mentioned article by
Neubauer, the article by Zand (1977).

Appendix VI
The latag as something attractive to the lover

al—éumal_ﬁ, Tabagat 70, observes that an occasional zib&;‘is attractive, just like a
hawal or a latag in a slave girl.

Ibn Bassam, Dabira 1, 306: Ibn Bassim quotes Abii “Amir b. Suhayd (d. 426/1035)
who is in love with an altag:

FELUERIN . s Caan e ¥ Il 0

U In the title of the article “What is the tress like” » perhaps “curling lock” would be a better trans-

lation. One could also consult Chebel 1995 (unreliable), 138-139 quoting Sarafaddin ar-Rimi, Anis al“uitiq
(trad. Huart?): lam, gayn, gim.
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and follows this up with other lines on the subject. On p. 308 he quotes a poem by
ar-Ramadi, see Bonebakker 1996:90, 1. 3-4.

as-Safadi, Nusra 238, makes clear that in poems on the altag there are frequent
plays on the name Waisil, the Mu‘tazilite, known for his theologlcal views but
perhaps equally famous for his inability to pronounce the letter 72*

ol elin J Jompll ol atiTas o kg oy ) 505 Kl
explained (Nusra 240) in the following way:
P ol elia sy o sslia el il ay Jualsr Jumgll 4y

On the same page the Nusra quotes the line by ar-Ramadi which, he says, is fi ma!aﬁ:

Ibn Hallikan, Waﬁyat V, 61-62%; idem, ed. “Abbas VI, 9 and 10:

AT By w1588 aasbadl el bl el el Jasiuly ..

'dfatdex.isé;wm Lee Bt ol ol Ly ui._u
. &a@dﬂﬂau.a.n
t_._am.mu_.,‘_a_ndt_-.m_._, miu_u)_,_'.J'.uéLu‘,m_
gc.\_lu_l.cfb‘il UJ..I:L’:._.\_-&_A -Ll:..l_..n -.:J_n_cjnuyl r_‘l_'l_l.-.l.l.nd

and:
(ay aaal e oLall 2asl ) a_._.J_-Lm\mJl el alSy
u_uiw.d'. uj_le".niL;.lJlulSJ b_,.a_l c_.aL’ s_.l;p_ﬂuddd.u
Eﬂd‘ﬂlmﬁwauﬁ ng_LIJALmJ*UulSMMJ

e B Galall vie dasin Mﬁiuﬁc_agt ealmb 3aa5
The edition by “Abbas reads al-bumayya for al- bayati. 1 follow this edition in reading
sukga/sukgi rather than Sukga/Sukgi.
ibidem, 63 (= VI, 10), by al-Hubz’aruzzi:

R M T IR
&J_.AJ'I I—'l_,.ﬂ.ﬂ-“(—rsALrl—'h b‘)lna;-.hgﬂ_,d_u)jimll_n

a¥-Barisi, Sarh, Cairo ed TII, 22-23, 28, Magama no. 21. Further examples in al-
Muhibbi (d. 1111) Nafba 111, 223-224.

Appendix VII
The sea, dangers of the sea, the ship®

Art. “safina” EL.

Ibn al-Kattani, Tasbibat, 179-182, Ch. 40, nos. 375-380: Bab fi l-babr wa-ssufun;
transl. 167-168 (introduction 152-160); see also Heinrichs 1980:368b, Ullmann 1977:
121, and al-Hafagi (d. 748/1374, see Bonebakker 1996:83, F.), Tiraz 220-221. See also:
Ibn Hamdis, Diwan 8, no. 6:

 The poem by ar-Ramadi is quoted on p. 62.

15 Tbn Sida, Mubassas, 10th chapter, corresponding to the first chapter in I1I, 15-29, in particular 23-29.
See article lawn in EP, especially the section on symbolism of colour.
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155 ) el 7l gie saull 0S5 oo wlataly

See also 533-534, no. 336.
an-Nuwayri, Nihaya II, 254-260: Dikr ma yutamattalu bibi mimma fibi dikr al-
babr, etc.; in particular 255-257. On p. 257 we find the following by Muhammad b.
Hani’ (d. 362/ 973) describing how the oars of the ship leave curved waves on the sea:

Lo Ba elialf Sl Lo No 0% i 4 st ol i 1 teT 1)
see Ibn Hani’, Diwan 818.

Appendix VIII
Blue as the colour of mourning; blue in a garment

We find the theme of the second line of poem no. II in Kusagim, Diwan 27, no.
7, lines 1 and 3. See Giese 1981:51:
lall (o ey sttt Ty Wy e B el
elawdl ool aad Had) °J—-* 2 ol u-ui Ols ot (oo
ibidemn, 450, no. 443; Giese 1981:58:
5l pulad 1 dlaa 1y, U R R Y SRR N
el C_o_u ‘aa_\d_uj.; - L.i_L.a‘,\_,La.x_aLa_._.;Ln
al-Himyari, Badt (e.g. 36, 37, 68, 106) offers examples of associations of the banaf-
sag with sadness'.
Ibn Hamdis, Diwin, appendix 537 taken from Ma‘ahid ai-tansis 372 (two lines);
Ibn al-Atir, Matal 11, 32:
uwuyu,_mu,{.__.,_.ﬂi "Cllies, shaad) 353858l G
a$-Sarisi, Sarh (Beirut ed) I, 62, (Cairo ed) II, 126 Abi ‘Utman an-Nagim (d.
314/926; GAS 11, 588-589) and Aba Ga“far = Aba Hafs Ahmad b. Muhammad b.
Burd al-Asgar, d. 445/1053 (?), see below, Appendix X:
0,0l Lgs liie oy Lols a2l glatie J—‘I JBy
Al 3 L Lasd U5l gem U3 w s Lo
&La..u.”f..‘..llv.l_;..‘...{.”h.m.l da g Celad Ln_)Jlt_muJ
and by Abi Gafar (Aba Hafs ?) b. Burd:

dLﬂJL;JJJJyUJawiU1m?}chJJJJUJ)mU_\}'J

J—a—‘J-'J ;-UA-“ XL JJJY@‘;\-‘L-AJ
'J_A_.Jl,l“\_uﬂ i ,5_._.~1L,ul;..u

Ibn Sa‘id, Rayat 71, poem by Abi Hafs Ahmad b. Muhammad b. Burd al-Asgar (=
ed. 1978:41, no. LII, transl. 180)
d_.a_Lc.u.n_,_.«_.dla_p'lu J_,,_,_,Yl_-._,_awn‘__j.._nl
ATtk Fadl 5k ;L..‘.Tsj._.Ju_.is

16 White is the colour of mourning in Spain, see ‘Tmadaddin, Harida 11, 187 and Pérés 1953:299.
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Appendix IX
Qalb: emotional associations

For rifga and rufaga’ see above, Appendix IIL
at-Tawhidi, Basa'ir IV, 142, no. 491:
&l Bl ygtis b puads dlall Q3 o BLa bl o5 of gl iy 19l o e JUs
alAskari, Diwan (Cairo ed.) I, 222285, (Beirut ed.) 214-274, passim, e.g. (Cairo
ed) 264, (Beirut ed. 254):
|
. > a8 g (2at B gl e Tl bl ols e o b
a8 Baridi, Sarb (Beirut ed.) II, 222, (Cairo ed.) III, 118, Magima no. 23, poem by
[Abdalmalik b. °Ali Tbn Badriin?] al-Hadrami (d. 608/1211), see GAL I, 340, S 1, 110:
(see above) ki s @sa and gl all (15 850
as-Safadi, Fadd 226; Bonebakker 1966:95, poem by at-Tilimsani (d. 680/1289, see GAL
1,258, S 1, 458):
J—'LGJ—-"Yl(_rﬁuL-'—"--‘—-ﬂu-ﬂr_;u—l s & Jab ol Gutas 22 Luy
To explain the tawriya, as-Safadi paraphrases this line as follows:
sl b el ehirain o Jile oo of i3 gl Osina CiS Loy
See at-Tilimsani, Diwan 200, no. 245. Part of this poem is in al-Kutubi, Fawar III,
377; as-Safadi, Wifi TII, 134,
az-Zabidi, Tag 69b, s.v. galb (cf. Ibn Manzur, Lisin I, 687a-b):
Olalill Jal aSUI” paa 4l wgtny Jlaatudl B algall ol imuﬂ.i JIJJJI‘_.i.jIJ
L0l olall Camyy “Batls u—'—“J Lols @

Appendix X
Authorship

Can we trust at-Tacalibi, as-Silafi, Ibn Dihya, Ahmad b. Muhammad al-Hafagi
against the other authors I quoted when they attribute these two curious lines to Ibn
Rasiq?

I have not found as yet any inclination that Ibn Rafiq (d. 456/1063-64 or
463/1070-71) after leaving Tunisia and setting in Sicily moved on to Spain, even for
a short visit. The question has been dealt with by al-Bagi (1961:203-204, 254-255), and
by “Abdalwahhab (1970:82-83, 92-93). al-Bai cites a scathing poem by Ibn Rafiq on
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the “Abbadids”. If indeed Ibn Raiq was the author of these lines, it is unlikely that
he ever had any intention of going to Spain. I cite this rather amusing git‘a:

..LA_I_I_JIJL‘.IJJ_.\M_ML.I—I—I—‘—! ou..x_ﬁu,:._,'l‘_,'_nu_au_,_.\_Ln

PR E RTINS T i gl b R
al-Bagi citing al-Maymani (1924 69-71)"® argues, however, that Tbn Raiq is not likely
to have composed an aggressive poem on the ‘Abbadids who had not done him any
harm; nor was aggression part of his character. They therefore reject Ibn Rasiq’s
authorship of the two lines. The following version of the invitation extended to Ibn
Rasiq, if correct, makes Ibn Rasiq’s authorship even less likely:

‘Abdalwahhab 1970:93-94, citing a passage in Ibn Bassam’s Dabira (IV, 2 = VIII,
610-611) suggests that after having refused to join Ibn Saraf al-Qayrawani (d. 460/1067
in Seville)® who embarked for Spain in 447/1057%, Tbn Rasiq changed his mind
and was prepared, even eager’, to join al-“Abbad al-Mu‘tadid (433/1042-461/1069)
in Spain, but was left behind by the merchant who was supposed to provide
transportation. At a later date he seems to have planned the trip once more, but
could not - or could no longer - bring himself to venture on the sea®. On this last
occasion he would have composed two short poems; the first, the poem on ilaybi, 1
have quoted earlier (Bonebakker 1996:85, bottom of the page). The second runs as
follows™:

7 For the ‘Abbadids, see EP, s.v.. The poem is found in Ibn Rafiq, Diwan (1962 ed.) 59-60, no. 47,
with references; idem, (1996 ed.) 66, no 53; “Abdalwahhab 1970:92; “Imidaddin, Harida II, 72 attributed
to Ibn “Ammar; idem, I1, 187 attributed to al-Fusri, but with a footnote referring to al-Marrakusi, Mu‘gib
(see Dozy 1881:50) where the two lines are attributed to Ibn Raliq. Ibn Haldiin, Mugaddima 1, 316, 470
attributes to Ibn Saraf the insulting poem on al-Mutamid amd al-Mu‘tadid. Detailed references in
Rizzitano 1956:53; Garcia Gémez 1940; Ibn Bassam, Dabira VII, 172 (with variants). Pellat 1953:XTX-XX,
and note 3 on XIX agrees with al-Maymani (who says that Ibn Saraf died one year before al-Mu‘tamid
came to the throne and therefore cannot have composed in tarmika [=gurbatu ... “Sil'exil to jette ...”) and
refers to “Abbad. See Dozy 1846 II, 5, no 1.

18 ,]-Maymani attributed the poem to Abi Bakr Muhammad b. “Ammir (d. 479/1086; see EI’ 1, 705b-
706b), see preceding note. The work by al-Maymani is not accessible to me, but his suggestion is supported
by “Imadaddin, Harida 1, 72: wa-mimma yunsabu ilayhi: mimma yuqabbibu ‘indi dikra Andalusin sama‘u
Mugqtadirin (sic).

19 See Rizzitano 1956:51-72; Ibn Raliq, Diwin, ed. al-Harawi, 174.

20 See EP s.v. “Ibn Sharaf” for a derailed biography. The two poets were bitter rivals, but seem to
have made up their quarrel in Tunis or in Sicily.

M Tbn Bassim, Dabira VIIL, 610, 1. 14: yartabu ila ganabibi,

2 Tbn Bassim, Dabira VIII, 610, 11 19-20: tumma rama ... ba'da dalika rukiba l-babri fa-hasuna labi
massubu wa-lam tusi‘idbu ‘ala rukibibi nafsubu, fa-qala ...

% J\-Hafag, Tiraz 221; Tbn RaSiq, Diwan (1962 ed.) 31, no 14, with references; idem, (1996 ed.) 44,
no. 19.
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uslHUAJJmut_.ut\, u_L_ﬁ.Jt'gL.JLHJ,'H_LL:.
Sl 0 dawl [P d 3l 3ud ) sun saldls

Was the two line poem quoted by Bonebakker 1996:81ff perhaps composed by
Abi 1A rab? Ibn Bassim’s Dabira mentions a list of texts offering biographical details
about Abu [-“Arab (d. 506/1112-13). In 464 the advance of the “Rum” made him
decide to leave Sicily. He joined al-Mu‘tamid in Seville the next year becoming the
favourite of al-Mu‘tamid as well as of other rulers®.

Two notes in as-Silafi, Abbar (68, 137-138) should be taken into consideration:
One “Abdalhamid b. Muhammad al-Balagi meets as-Silafi in Alexandria; after stating
that he was born in 487, and was a batib in Tlimsan, he mentions that he met Aba
I-°Arab in Majorca. The second note mentions that al-Walid b. Isma‘il al-Gafiqi met
Abi 1Arab in Spain and heard him recite two lines of poetry, the first of which
was:

JLJ"“—‘Q—'L“JU—“—“‘—“—‘—‘-“-"' u—*—*ﬁ—*ui'—“—‘lr—lg—‘—‘f—d—w‘*SJ
Could one suggest readmg al-babr for an-nabr and mimma for mimman?

The same poet praises al- Mu¢tamid when he has to undertake a sea journey (Ibn
Bassam, Dahira VII, 303):

) : omadl wataall Hlga LSS (B Lies

ol e Y] iy laga S 535 sandl Joa daie LS L
In other collections of biographies and poetry I checked there are several poems by
Abu 1-°Arab, but these collections give no further particulars about his biography.

Taking note of the above one wonders if it would not be more likely that the
lines amnartani bi-rukabi l-babr were addressed (perhaps jokingly) by Ibn Rasiq to
Ibn Saraf. Moreover, it appears unlikely that Ibn Ragiq would include allusions to
biblical history to a Muslim ruler he does not know yet, but not so difficult to
assume that they were addressed to a friend.

Remain Abu l-Hasan °Ali al-Husri®® and Ibn Hamdis cited as authors under D,E,
G, and L al-Husri (d. 488/1095) went to Ceuta and later to Seville where he stayed
from 462-468, having been invited to Spain by al-Mu‘tamid b. ‘Abbad, but also

# Mustab b. Muhammad b. Abi Furit b. Abi Furit al-Qurasi, better known as Abi 1-“Arab. See Ibn
Sa‘id, Rayat, Cairo ed., 120, 148, 149 (the earlier edition by Garcia Gémez, Las Banderas, refers to BAH,
V-VI, = Ibn al-Abbar, Takmila, no. 1009 (= idem, Takmila 11, 703 (no. 1786). From the story in Las Ban-
devas, it appears clearly that Abi 1“Arab served al-Mu‘tamid at some time in his career. A diwan of his
poetry was collected. Abi I-“Arab distinguished himself also as a philologist lecturing on the Adab al-kuttab
of Tbn Qutayba (a teacher and a pupil are mentioned). Later he joined Nasir ad-Dawla in Majorca where
he died in 506. According to “Imidaddin, Harida 11, 219-223 (references 713), he was born in 423, addressed
a poem to al-Mu‘tamid upon meeting him in 465 and was still alive in 507, living in Spain. See also Ibn
Bassam, Dabira VII, 301-308 (Section 4,1); al-Maqqari, Nafb III, 569-570; and Ibn al-Qatta®, Durra (ed.
Bakkis) 217-223, and 217, footnote,

B b, cAbdalgani al-Fihri, see £P, 640a-641a. Not to be confused with Abt Ishaq Ibrahim, the author
of the Zahr al-adab.
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visiting various other places to address poems to rulers. Ibn Hamdis was strongly
attached to al-Mu‘tamid even following him to Agmat. al-Husri hailed from
Qayrawan and so did Ibn Rasiq. Both poets, therefore, could well have composed
poems about the horrors of sea travel.

Several details should be noted: Ibn Ra$iq is most frequently mentioned as the
author; as-Silafi is the oldest authority to mention the two lines; and, finally, there
is to my knowledge not a single report suggesting that Ibn Rasiqg, if he ever left
Mazara and ventured on a trip by boat, went any further than the Balearic islands.
Moreover, we have seen that a satirical poem on al-Mu‘tamid and al-Mu‘tadid is
attributed to him; if we could prove that it is genuine it becomes even less likely that
he ever went to Spain.

It should also be noted that as-Silafi (d. ca. 576/1181) is specific about the ruler
who invited Ibn Ra$iq identifying this ruler as al-Aglab (or Ibn al-Aglab)®, mawla
of the cultured al-Mugahid b. Yusuf, ruler of Denia from 405-436/1014-1044/45. This
Ibn al-Aglab was residing in Majorca, and himself a client of the ‘Amirids. He is also
specific about the authority who quoted the lines to him?. Other anthologies take
the poem as addressed to a ruler in Spain or do not specify to whom it was addres-
sed. This would make it easier to accept the conflict in date; for al-Aglab’s rule came
to an end before Ibn Saraf accepted the invitation which took him to Spain in 447/
1057, so that the poem cannot have been composed as a reply to Ibn Saraf’s sugges-
tion®. This, of course, does not rule out the possibility that at some time Ibn Rasiq
received an invitation from al-Mu‘tamid, nor the possibility that he received this
invitation while in the company of Ibn Saraf which could mean that Ibn Hallikin
(Bonebakker 1996:82-83, under D) confused Ibn Rasiq with al-Husri, both Tunesians.
Nor is it necessary to rule out Ibn al-Aglab as a would-be patron as long as we do
not know Ibn al-Aglab’s biography in detail. Could he not have invited Ibn Raliq
before or after he played an active role in politics?

The authorship of II

The authors of the anthologies I have quoted all agree that the second set of two
lines is by Ibn al-Mu‘tazz. There is no good reason to reject this attribution unless

2 This may be [al-Murtada al-] Aglab, ruler of Majorca for al-Mugahid, see Ibn Sa‘id, Mugrib IL, 466
(“mawlabu al-Murtada Aglab®). For al-Mugahid, see EI* svv. “Daniya” and “Mayurka” (926b).

7 as-8ilafi offers an identifiable isnad quoting al-Gifiq, ‘Adl b. Muhammad b. *Adl, whom we can
trace in al-Marrakusi, Dayl V/1, 141, no. 287 and ad-Dabbi, Bugya III, 425, no. 1271 (same text, no date).
al-Gafiqi was a pupil of Abi Ali as-Sadafi (d. 514/1120) see EP* VIII, 707b-708b. as-Sadafi travelled to the
East in 481/1088 and returned to Spain in 490/1096. Abi Tahir as-Silafi held an igazz from him.

% The references in Bonebakker 1996:note 12 are the only information I have found so far on [Ibn
al-] Aglab.
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one feels that Ibn al-Mu‘tazz could not have produced lines that are difficult to
interpret or clumsy. With this in mind I tried to look for an alternative.

I can find only two possible reasons for attributing the line to Mani al-Muwaswis
(d. 245/859)%. The first is a quotation from Mani to Ibn Abi l-*Awn’s Tasbibat (251)
mentioned earlier:

oIl Za'hal aia patially T hiaTa i s ahy aualill ols
Which I would translate freely:
“Healthful youth lends his cheeks a bright colour

and the lock of hair on his face looks like the twist in the letter 72"

In this line there is question of a sudg, “the curved lock of hair hanging upon the
temple” (Lane), this sudg being compared to a 7z’. As far as I know at present, there
is no other example of the 74’ being used in this kind of simile™.

I found two quotations in the al-Hatib al-Bagdadi, Tarih (I1I, 169-170) where Mani
uses again a letter, the 4lif; in a simile to describe an emaciated body” and, more
interestingly, speaks of arranging the sudg like a ring (zurfin):

Lo oo w5oall saa b L0t palall 0500 ol il

Another argument would be the criticism directed against Mani in al-*Askari,
Diwan 1, 2832, Abu Hilal criticizes the first of a pair of lines by Mani for its very
poor sabk® and rasf (literally: ‘bricklaying, construction™) though he finds the idea
(mana) original (sabkubu l-bayta l-awwala wa-rasfubu radi'un giddan la bayra fibi wa-
innama ’stagrabtu l-ma‘na fa-awradtubu). The lines run as follows:

Lale ‘allal (Kb oaly  Luas ollll lae e i<

Lozl ",J._. Gratas ol Lale clay ol ‘euilas

2 Abi Ahmad Muhammad b. al-Qisim, see GAS II, 558-559.
3 Ibn al-Kattani, Tusbibat 123, Ch. XIX, no. 224; transl. 125. The poet is Said b. al-“As (not identi-

fied):
Glalals ol Ll W] gla ¥ Lai€e e s le i
% il Sede  SIEIE e a3 yule G el STlay

The 74’ is interpreted by Hoenerbach (1973:125) as referring to a mustache.

M gee also al-Isfahani, Agani XXIII, 182,

32 Beirut ed., 270. A second quotation on Cairo ed. 252, Beirut ed. 243, deals with a case of ifraz.

3 See al-“Askari, Masitn 7-8: quoting al-Gahiz: agwadu $5vi ma ra‘aytabu mutalihima l-agza’i sabila
l-mabirigi ka-annabu gad subika sabkan wabidan wa-ufriga ifragan wabidan fa-buwa yagr “alz lisani ka-ma
yagri farasu r-vibani, etc.; translation and further references in Gelder 1982:41, and note; cf. also Ibn al-

Adir, Matal (1939 ed) I, 304-309, (1960 ed.) 1, 409-414: Fi Lmunafara bayna Lalfiz fi ssabk.

M See Goldziher 1896 I, 129-130: feste Aneinanderfigung’. See also al-Mas“udi, Murig (ed. Barbier de
Meynard) V, 104, (rev. ed. Pellat) VIII, 34, speaking about works by al-Gahiz: ... liannabu nazamaha
ahsana nazmin wa-rasafahi ahsana vasfin wa-kasaha min kalamibi agzala lafzin’.
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Still neither of these two arguments convinces me that there is a valid reason to
suggest that the lines attributed to Ibn al-Mu‘tazz should be attributed to Mini al
Muwaswis. ;
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MAGIC, SORCERY, AND MYTH
IN JEWISH PSEUDEPIGRAPHIC LITERATURE
(THE ETHIOPIC BOOK OF ENOCH)

Ida Frohlich

Péter Pizmdny Carholic University, Budapest

The first part of the Ethiopic book of Enoch (ch. 1-36) is generally called the
Book of Watchers. It begins with a description of the creation of the world, then
continues with the story of the Watchers (yryn), whose sin — the relationship with
the daughters of men, or rather the deeds of the giants born from these relationships
— provokes the punishment of the Flood. We are dealing with mythical history, the
beginnings of the history of mankind and the origins of the appearance of evil in
human history — and according to the intentions of the author this story is a ‘para-
ble’ for the history of his own age. In later historical overviews this tradition plays
a very important role. -

Earlier the Book of Enoch was only known as a part of the pseudepigraphic tradi-
tion, in Greek, or Ethiopian translation. It had been supposed that its original lan-
guage may have been Hebrew or Aramaic, and that the Greek translation' was pre-
pared from this, only a part of which has survived; luckily the ge’ez (Ethiopian)
translation® has preserved a much longer text. The work known only in translations
earlier was uniformly dated to the middle of the 2nd c. B.C.. Some parts of it (ch. 37-
70) were dated to a somewhat later time’.

The finding of fragments of the Aramaic original of the work among the Qumran
texts' brought a veritable turning point in research. The manuscript fragments found
at Qumran — despite the fact that we are dealing with very minute fragments® — not
only answered certain question about the history of the origin of the text, but also
provided an insight into the kind of role the work played in the literary tradition of

! Its editions: Fleming-Radermacher 1901; Black 1970. About the Greek MSS see also Denis 1970.

? The Ethiopian manuscript tradition can be traced back to the 15th c. The first edition of the Ethio-
pian text: Charles 1906; the new, critical edition of the Ethiopian text, which takes into consideration the
Aramaic fragments, with translation and annotation: Knibb 1982.

3 The earlier dating of 1Enoch: Schiirer & Vermes 1973-79 ITI/1, 256.

* Their edition Milik 1976; the new edition of the Ethiopian text was prepared in the light of the
Aramaic fragments, with translation and commentary Knibb 1982.

> In the text edition Milik mentions that 50% of the text of the Book of Watchers was preserved, in
the case of the other parts of the work the percentage is less than this; more closely, however, these
numbers only mean that this is the proportion of the Aramaic text that can be reconstructed on the basis
of the fragments; see Milik 1976:5; also see VanderKam 1984:111.
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the group which left behind the library safeguarded in the caves‘. Based on the
number of fragments found” we may suppose that the work was not merely known
at Qumran, but that it must have been an important work in the tradition of the
community. This is also indicated by the fact that numerous other works, found at
Quumran, and either already known from the pseudepigraphic literature or not, con-
tain a tradition similar to that known from 1Enoch, or mention or use 1Enoch®. No
fragments of chapters 37-70 of the work appear among the Qumran fragments — it
has already been supposed about these chapters that they are of later origin than the
other parts of 1Enoch, and that at the least they show traces of a Christian revision’;
this lack proved these suppositions right, and that these sections were of a later
origin. The Qumran manuscripts, however, also contain texts — fragments of the
parts called by their editor Astrological Book and Book of Giants (Milik 1976:273-
317) — which were earlier not known from any of the translations®. The oldest
Qumran manuscript of 1Enoch (4Q En.ar/a) may be dated to the beginning of the
2nd c. B.C., and already this manuscript contains the text of Chapters 1-12" (but
most likely the entire Book of Watchers, the material of Chapters 1-36, belongs to
this layer)™2. The later manuscripts contain further parts of the work; this indicates

¢ On the significance of the Aramaic fragments, see Garcla-Martinez 1992:45-96.

7 In his edition Milik identified seven manuscript copies on the basis of the fragments found in cave
No.4, four manuscripts from the Astronomical Book, on the basis of the fragments of the Book of Giants
we may also suppose the existence of several copies from this part as well, see Milik 1976:139-317.

8 To mention just a few important examples: the Book of Jubilees, known already earlier from the
pseudepigraphic literature, (whose Hebrew fragments were also found at Qumran) uses and explicitly
quotes the book (see Charles 1913 I1, 18-19), and elements originating from 1Enoch play an important role
in its entire narrative; see below in greater detail. The Damascus Document, fragments of which were also
found at Qumran, also alludes to the Enochic tradition in its historical overview; similarly the historical
schema outlined in 4Q 180-181 is also based on the story of the Watchers, of the Enochic tradition. On
the relationship of the Book of Watchers and the Aramaic Levi, and the interconnections and the origins
of the sect see Stone 1988.

9 Milik 1976 supposed a Christian origin; Milik’s theory was sharply cricized. On the question see
Schiirer & Vermes 1973-79 III/1, 257-59

10 The Astrological Book contains fragments of the 364 day calendar known at Qumran and frag:
ments of other calendars. The Book of Giants contains the rich tradition concerning the giants, the chil-
dren of the Watchers, unfortunately in a very fragmentary form. The order of the fragments is very prob-
lematic. On this see Garcia-Martinez 1992:97-115.

1 Earlier works, (such as Beer, in: Kautzsch 1900 II, 224; Martin 1906: lxxviii; Charles 1893:2-3) con-
sidered the material of Chapters 1-5 to be a subsequently written introduction to the whole work — in

view of the Aramaic manuscript tradition, however, it seems certain that this part is contemporaneous
with the narrative parts that follow, and that it represents a tradition predating the 2nd c. B.C.

12 Milik 1976:140. Milik also supposes that the writer of the text followed the Northern Syrian or
Mesopotamian scribal customs — and this may also indicate the origin of the tradition. The fragments also
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that the work was continually transmitted until the 1st c. B.C., and that in the course
of this transmission the collection was enriched by further pieces®. The manuscript
tradition can be traced to the turn of the 3rd and 2nd c. B.C. — this means that the
Book of Watchers was written at least during the 3rd c. B.C., but it may have been
written even earlier.

A few years before the finding of the Qumran manuscripts Jansen (1939) exam-
ined the figure of Enoch in the light of the Mesopotamian tradition. Grelot’s works
demonstrating the Mesopotamian origin of the Enoch-tradition were also written
before the publication of the Aramaic fragments (Grelot 1958a, 1958b, 1958-59 and
1975). VanderKam’s book (1984a) re-examines the origin of the tradition associated
with Enoch in the light of the already published Aramaic fragments, and affirms the
earlier findings relating to a Mesopotamian origin. In all likelihood then the tradition
connected to Enoch originates from authors living in a Mesopotamian diaspora-com-
munity during the Babylonian exile or during the Persian rule following it. The
figure of Enoch and the elements of the revelation-tradition associated with him
originates in the figures of the Mesopotamian apkallii-s, i.e. wise ones", more exactly
in the figure of the ‘Mesopotamian diviner-king Enmeduranki’ and in the tradition
about divine revelation given to him (VanderKam 1984a:116). In addition to these in
the text of the Book of Watchers, numerous other Mesopotamian elements have al-
ready been shown to exist”. The kernel of the Enochic tradition then — similarly
to the early pieces of the Danielic collection — may have come into being in Mesopo-
tamia, most probably in a local Jewish diaspora-community.

The book of 1Enoch, however, contains more than these early pieces. The entire
Book is constituted of a collection of pieces that came into being at different times,
and even if the basis of the early pieces of the collection was the Mesopotamian
Jewish tradition, certain later pieces may have been written much later in Palestine.

The text of Chapters 6-11 about the Watchers clearly contains at least two narrat-
ives'. Based on the names of the characters the texts of 6:1-7:6 (the narrative about

prove that Chapters 1-5 already belonged to the so far known earliest Enoch-tradition.

B Milik 1976:164 dates 4Q En/b to the mid-second century (this manuscript also only contains the
Book of Watchers; the later manuscripts, designated by c, d, and e which can be dated to the first c. B.C.-
1st c. A.D., also contain parts of the Book of Dreams (1 Enoch 83-90) and of the Epistle of Enoch (1 En.
91-107), see Milik 1976:178 and 12, 217 and 22, 225.

4 Sir 44:16 also mentions Enoch as ‘a wise one’.
15 On the geographical description of the part following the Watchers-narrative see Grelot 1958a.

16 This fact has already been noted by earlier scholars dealing with the work: Dillmann, “Pseudepi-
graphen des Alten Testaments”, in RE?, 12.352; Beer, in Kautzsch 1900 II, 225; Charles 1893:13-14, all dif-
ferentiated between two narratives in the text of 1En. 6-11. More recently Hanson 1977 and Nickelsburg
1977 have analysed the constituents of the text and they too differentiated between two sources, while
according to Dimant’s analysis (1974:23-72), three versions of one story may be read in the text.
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Shemihazah) and of 8:1-4 (Asa’el-tradition) are to be separated.

The Shemihazah-Tradition

The narrative of the ‘Shemihazah-tradition’ can be read in 1En.6:1-7:627. The
story is the parallel of the narrative of Gen.6:1-4, about the angels and the daughters
of men, but with a message different from the narrative of the Masoretic Text. Ac-
cording to the Shemihazah-story sons of heaven (6:2), whom the text similarly to the
terminology of Dan.5 calls “watchers” (yryn), glimpse the daughters of men, desire
them, and decide to descend to them. Their leader Shemihazah ($myhzb) considers the
plan to be sinful, for which he does not want to bear the responsibility alone (6:3).
Therefore the Watchers, in order to fulfill their plan swear to unite on the Mount
Hermon (1En. 6:6)™. Then the Watchers “...began [to go in to them, and to defile
themselves with them] and (they began) to teach them sorcery and spellbinding and
the cutting of roots; and to show them plants...” (7:1). The women become pregnant
from them and bear children, who growing up become giants. The giants “were de-
vouring the labour of all the children of men and men were unable to supply them.”
(7:4). After this the giants begin to devour men, then “... they began to sin against all
birds and beasts of the earth [and reptiles ... and the fish of the sea, and to devour the
flesh of another; and they were drinking blood. [Then the earth made the accusation
against the wicked concerning everything] which was done upon it” (7:5-6)%.

These then are the transgressions, which finally bring about the punishment of
the Flood (1Enoch 9:1ff)”, thus the story serves as a justification for the catastrophic
punishment.

How the author of the story evaluated the relationship of the Watchers and the
daughters of men may be seen from two comments. One of them is heard before the

7 Wedged into the narrative about Shemihazah and his companions there is another story, which
after its protagonist is called the Asa’el-story. The separateness of the two stories has long been recognized
see Dillmann #bid.; Beer, in: Kautzsch 1900 II, 225; Charles 1893:13-14, more recently Hanson 1977,
Nickelsburg 1977. On the precise delineation of the parts of the texts and with regard to the origin and
role of the stories there are different opinions; on these see VanderKam 1984:123-24. D.Dimant supposes
three versions of one story in the narrative of 1En. 6-11: 1/ the angels defile themselves with earthly
women, who bear them giants, and these are the source of evil and aggression, 2/ the teachings of the
angels betray secrets to humans, 3/ Asa’el’s teachings corrupt people.

18 Pun based on the similarity of the Aramaic hrm ‘devote’, and the hrmwn placename.
19 Translated by Milik, based on the Aramaic text reconstructed by him; see Milik 1976:166-167.

2 I the Ethiopian text of the Enoch-book the narrative about Asa’el is wedged between the narra-
tives of the sins and the punishment. The same is true for the Aramaic fragments. Based on the text of
the first copy (Milik 1976:150, PL. III) it is probable, and based on the second copy (Milik 1976:166, PL.
VI) it is certain, that the Aramaic texts also followed the same order. According to 1Enoch 9:1ff, however,
the punishment is clearly connected to the sins (bloodshed upon the earth) described in the Shemihazah-

Story.
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deed of the Watchers, from the mouth of Shemihazah: “I fear that you will not wish
to do this deed; and I alone shall be guilty of a great sin (*ht’ 76°)” (6:3). The writer
of the Shemihazah-tradition then considers the relationship to be a sin from the
outset, which goes against some prescription, but he does not identify the nature of
the transgression”. According to the second comment the Watchers defiled them-
selves? with the daughters of men (7:1c) — that is they offended against some prohi-
bition relating to sexual relations®.

The elements of the Shemihazah-story: the naming of the protagonists “yryn,
“Watchers’ and “sons of heaven” (*bny $my’) (6:2). The text also enumerates the names
of their leaders™. Most of the names contain an element of the name of a deity (%),
furthermore the names of celestial bodies and natural phenomena (Ramt’el, ‘Burning
heat of God’, Kokab’el ‘Star of God’, Ra‘m’el, “Thunder of God’, Zeq(i)’el, ‘Light-
ning-flash of God’, Baraq’el, ‘Lightning of God’, Matar’el, ‘Rain of God’, ‘Anan’el
‘Cloud of God’, Sataw’el “Winter of God’, Shamshi’el, ‘Sun of God’, Sahri’el, ‘Moon
of God’, Turi’el, ‘Mountain of God’, Yomi’el, ‘Day of God’. In other names the el
element is not linked to natural phenomena (Dani’el, ‘God has judged’, ‘Asa’el, ‘God
has made’, Tummi’el, ‘Perfection of God’, Yehaddi’el, ‘God will guide’). In two
names a natural phenomenon and a geographical name appear but without the 7
name element ("Ar‘taqoph ‘The earth is power’, Hermoni ‘of Hermon’). Finally the
meaning of the name of the leader, Shemihazah, ‘My name has seen’ probably also
refers to the name of a deity. After their descent to the daughters of men the

! Most interpretations see the deed of the Watchers, based on the analogy of the theomachia-stories
of Greek and Mesopotamian mythologies, as a rebellion against God; based on the text of 1Enoch it is
not necessarily so, just as much as the other comment (‘defiled themselves’) does not refer to such kind
of sin either. It is self-evident that the mixing of men of heaven and daughters of men violate unwritten
laws concerning the relation of divine and human beings, and trespass on the Mosaic laws forbidding the
mixing of different kinds.

2 The part containing the expression is missing from the Aramaic manuscript fragments containing
the story of the Watchers. In the Ethiopian translations “they began to go in to them and were promiscu-
ous with them”, while in the Greek ones “they began ... to defile themselves with them”. The basis for
the difference is most probably the Aramaic tm° ‘to be mixed up” and 2’ “to be defiled’, see Knibb 1982:
2.77; VanderKam 1984:123.

B The cases of the sin of tm’ as sexual impurity are enumerated in Lev. 18:19-25, According to this
whoever lies with the wife of another, or lies with an animal, or with a menstruating woman will become
defiled (although the verb tm’ does not appear in this prohibition, logically it results in it); Lev. 15 which
also deals with defilements expounds in detail that the bedstead and seat of a menstruating woman are also
unclean and are defiling objects, and sexual relations with such a woman make the man unclean for seven
days. Dimant (1974) suggests that the sin of Shemihazah and his companions was transgression against the
latter prohibition.

# According to the Greek and the Ethiopian texts there are two hundred of the Watchers, and ten
Watchers have a leader each, thus the number of names is twenty, of which, with the help of the names
appearing in the Aramaic text, 19 can be identified, see Milik 1976:152-154.
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Watchers teach them sorcery, spell-binding and ‘the cutting of roots’, and ‘show them
plants’ (7:1). The first two terms (brs, ksph) determine the negative nature of the
teachings. Thus the seemingly innocuous cutting of roots’ and ‘knowledge of herbs’
in the view of the author of the Watchers-story are also considered to be negative,
that is to say forbidden things”. After the interjection of the Asa’el-story we once
again read about the teachings of Shemihazah and his companions (8:3); Shemihazah
“taught spell-binding and cutting of roots”, and Hermoni the reversing of these
“taught the loosing of spells, magic, sorcery and skill” (8:3a). This section enumerates
the teachings of the other Watchers as well, which are always related to those phe-
nomena which appear in the name of the given Watchers: “Baraq’el taught the signs
of thunders. Kokab’el taught the signs of the stars” etc. (8:3). The teachings of
. Shemihazah and Hermoni then are related to magic in general (in addition, those of
Shemihazah also relate more particularly to the knowledge of herbs), and those of the
Watchers to natural phenomena, and most probably to the interpretation of astrologi-
cal and natural omens®™.

The third element of the narrative, the motif of the giants devouring everything,
seems to be without precedent”. In the narrative, however, it is an important

5 Knowledge and use of medicinal herbs in most cultures is considered natural and applied alongside
with magical practices it belongs to the traditional practice of healing. Naturally the use of herbs for male-
factory purposes is also known. The severe disapproval of the knowledge of herbs in the text of 1 Enoch
may be related to a view that is also known from other non-canonical texts found at Qumran; according
to this the only method of healing considered to be efficacious was the laying on of hands (smyks ydym,
¢’). The healer cured the patient with divine help, and exorcised the demon causing the illness through
releasing the patient’s sins; 4Q OrNab, its edition Jongeling et al. 1976:121-131; Genesis Apocryphon, see
Fitzmyer 1971. On this method — which is not only known from Qumran, but also from the New Testa-
ment, see Fitzmyer 1971:140-141. Such a division of methods of healing, incidentally, corresponds to the
two methods known from Mesopotamia which are carefully differentiated from each other, that of the
activities of the dsipu, and the asé-doctors. On the one hand, the asé-doctors identified the symptoms of
the patient with the help of prognostic omina, and also suggested medication for the patient on the basis
of texts of omina — usually herbs and potions prepared from them. On the other hand, the 4sipu-doctor
after observing and noting the patient’s symptoms cured by magical methods deemed to fit the particular
case, see Oppenheim 1956:359-61.

% Others (e.g. VanderKam 1984a:55) have already noted the possible connection of these elements
of the Watchers-story to the Mesopotamian Enima Anu Enlil (“When Anu and Enlil”) collection, which
was the ‘canonical’ series of the interpretation of the omina of the moon, sun and meteorological pheno-
mena. Naturally, in the Enoch-Book this science appears as a synonym of magic and sorcery. The Mesopo-
tamian tradition may have become known to the Jewish author or authors of the Aramaiclanguage
Enochic tradition in the Babylonian exile through Aramaic intermediaries. On the Mesopotamian texts
see Weidner 1941-69.

7 The motif of non-human creatures who devour everything is familiar from the Mesopotamian licer-
ary tradition, namely in connection with the Anunnaki deities (see below). It seems that it is not only the
figure of Enoch that can be traced back to the apkallii-s, wise men, of the Mesopotamian tradition, but
also elements of the Shemihazah-story, although Enoch does not appear in this part at all, and thus the
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element, since this is the origin of the cannibalism of the giants, of their sins against
the creatures of the air, earth and the water, of the drinking of blood, and these sins
lead eventually so far that the earth accuses against the sinners.

The Asa’el-Tradition

The Shemihazah-narrative is directly followed by another, the protagonist of
which is Asa’el (1Enoch 8:1-4), and which tells of the kind of teachings Asa’el (+))
imparted to the people. According to the narrative it was he who taught the men the
making of swords of iron and breastplates of brass, he showed them how they could
make jewels out of gold and silver; he informed women of the use of antimon, eye
shadow, precious gems and dyes. In the narrative of the Asa’el-tradition the teacher
is that same Asa’el whose name had been also mentioned in the Shemihazah-story®.
Asa’el’s teachings differ from those we read about in the Shemihazah-story.

The story says nothing about who Asa’el is; it does not mention the motif of the
oath or the rebellion or the nature of the relationship of Asa’el and the people. The
fact that Asa’el does not teach women, but men and women, is also different; and the

two traditions could be independent of each other. One of the motifs of the Shemihazah-story, which sug-
gests a Mesopotamian background, is the motif of omen-interpretation relating to stars and natural phe-
nomena; the omen-interpretation collection of the seriesentitled Eniima Anu Enlil contains the interpreta-
tions of the omina of the moon, sun, meteorological phenomena and the stars — the same items that the
Watchers teach the daughters of men. One of the title characters of the series is the god Anu, the mytho-
logical motifs relating to whom would deserve a thorough examination in the future, all the more so as
in the second part of the rule of the Achaemenid dynasty in Uruk Anu appeared as a Sky God and the
protector of the town, and according to Diakonoff he was worshipped as ‘the god of the sky’ — by the
same name which becomes the adjective of Yahweh in the same period. Based on Anu’s popularity during
the Persian period and the similarities that can be demonstrated at this time between the figures of Anu
and Yahweh it is not unimaginable, that the Watchers-story preserves a certain tradition relating to Anu
and the gods connected to him and to demons. A discussion of the possible origin and relations of the lit-
erary material of the story of the Watchers would require much space, therefore let me just refer to a few
possible points of connection with Mesopotamian mythological ideas. According to the Mesopotamian
tradition Anu, the god and creator of the sky orders the birth of the Anunnaki deities on “the mountain
of the sky and the earth”. The Anunnaki eat cereals and drink milk — which is provided for them by a
divine couple, Lahar and Asnan — however, their hunger and thirst is not quenched (Lahar and Asnan).
In the Mesopotamian mythology the evil demons also appear as the progeny of Anu, he created them with
the Earth (Ersetu), and then, determining their fate, he gave them to be the helpers of Erra, the god of
pestilence (Epic Erra, Epic Lugalbanda, the collection of incantations entitled “The evil utukku-demons’).
The mention of the name of Gilgamesh elsewhere in the Enochic collection is also of Mesopotamian
origin. In the Shemihazah-story the children of the Watchers are giants; later mentions of the Watchers
stories within the Enochic collection, however, always clearly refer to demons.

% His name is the same as that of the tenth leader of the Shemihazah-story. The Aramaic text uses
the same form of the name in both places, so it may be supposed that we are dealing with the same figure;
the manuscripts of the Greek translations, however, provide two different names, it is likely that these
forms are the result of corruption of text. Dimant 1974:52-59, supposes a different figure for the protagon-
ist of the Asa’el-story.
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motif of the consequence of the sin is also missing. The section about Asa’el is
followed once again by a section belonging to the Shemihazah-story (the teachings
of the Watchers), which is ensued by the description of the punishment in which
elements of the Asa’el- and Shemihazah-traditions mingle. It seems that the punish-
ment of Asa’el belongs to a separate Asa’el-tradition. Asa’el is punished by the angel
Rapha’el for the sin perpetrated by him: he is cast in darkness, where he will stay
until ‘the great day of judgment’ (10:4-8). (On the other hand, the punishment
belonging to the Shemihazah-story, is the devastation by the Flood (10:1-3, 9-22)).
Based on these Dimant has suggested that the Asa’el-part has a narrative-tradition of
a different origin than the Shemihazah-story, and it has nothing to do with the story
of the Flood (Dimant 1974:23-72).

If, however, one considers the general meaning of the Asa’el-narrative then one will find
that a common feature of Asa’el’s teachings to men is the destructive power of arms, and
of those given to women is the seductive power of the cosmetics; violence and seduction
are basic motifs of the Shemihazah-narrative (the motivation for the deed of the Watchers
is that they desired the daughters of men, and in the latter parts the violence, and bloodshed
begun by the giants becomes the reason for the punishment by the Flood).

The fact that the author of the Asa’el-story puts metallurgy, weapon- and jewelry-making
into the center of the forbidden teachings may also have been caused by a homophony as
well: the similarity of the Aramaic word Aeres (magical method) and the Hebrew word hrs§
(‘cut in’, ‘engrave’, plough’, ‘devise’ which may have led the author of the Asa’el-story to
expand the tradition of magical methods to include teachings on metallurgy. That metallurgy
and smithing are very closely related to the notion of magic cannot be left out of considera-
tion; according to the belief system of the Near-East, ironsmiths are considered to be
sorcerers®.

Shemihazah, Asa’el and the Enochic Collection

The two stories — the story of Shemihazah and that on the teachings of Asa’el, added
later to the first one — serve as justification for the punishment of the Flood. The text of
Chapters 1-5, which constitute the preface to the narrative, is considered to have been a later
addition but it appears together with the narrative of 6-11 of the oldest extant manuscript
tradition (Milik 1976:25). The first sentences of Enoch 1-5 are an admonition followed by
teachings on the creation of the world and the precedents of the Flood. The preface of
Enoch (1Enoch 1-5) mentions the fact of the creation, and talks of the ordered nature of the
world. It does not narrate the process of the creation, only mentions the fact and provides
a detailed description of everything being defined, and that the perpetual functioning and

% In Ethiopian ironsmith and magician are denoted by the same word (duban-ansa), see Leslau 1989:
181; similarly the descendants of Cain — who are ironsmiths in the Bible (Gen. 4:16-24) — in the later tra-
dition related to them are associated with magical motifs (Syriac ‘Cave of Treasures’, ed. C. Bezold 1983).
In the Ethiopian tradition the belief that ironsmiths have magic capabilities and knowledge is alive to this
day, they are considered to be sorcerersand therefore members of other groups do not marry their daugh-
ters to them.
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annual changes are directed by unchanging eternal laws (2:1-5:3). The Book of Enoch does
not mention the story of the Fall, the transgression of the divine prohibition by the first
human couple, Adam and Eve, similarly, it does not refer to the tradition of Gen. 4-5 either.
The absence of references to this tradition of Genesis cannot be an accident; that story tells
how the violation of a rule puts an end to the golden age following creation, and that this
is what brings upon man the burdens of toil, giving birth and death (Gen. 2-3)*°. In
1Enoch, however, the first event after creation is the tradition also known from Gen. 6:1-4,
the story of the ‘sons of God’ and the ‘daughters of men’, which in the text of Enoch
appears as the story of the ‘“Watchers’ and the daughters of men. This system compared to
the “Urgeschichte’ of Genesis — which originates in different traditions, but its final form
was shaped by P and P determined its theological message — carries a significantly
different message. In the narratives of Genesis the origin of evil is associated with the
disobedience of the first human couple, its cause is the violation of a rule. In Enoch, on the
contrary, evil is of ‘historical’ origin’*', it is associated with a particular era of the history
of mankind, since in the generations prior to Enoch and the mankind of the period of the
Flood, in the generations preceeding the contemporaries of the giants there is no evil
- (although 1Enoch does not talk of the period between the creation and the deluge, it may
be supposed that it imagines the ‘Urgeschichte’ of mankind similarly to the Biblical
tradition, beginning with the creation).

In addition, according to the Enochic tradition the appearance of evil is not preceded by
a prohibition. Shemihazah and his companions are aware that their act, the descent to the
women is a sin — we do not know, however, whether the women are aware of this. In the
Shemihazah-story the origin of evil is constituted by the relationship of the Watchers and
the women, the giants born of this relationship, furthermore by the teachings given to the
women — the receivers of evil and its earthly transmitters are exclusively the women. The
Asa’el-story only relates to the teachings, complementing the Shemihazah story in such a
way that it talks about two kinds of receivers of the teachings, men and women; thus here
the transmitter of evil is the whole of mankind, and not just the women — the author of the
Asa’el-story attempts to change the point of view according to which the origin of evil
among humans would only be associated with women. The women mentioned in the Shemi-

*0 This part of Genesis, or its paraphrase, incidentally, does not appear in the text tradition of the
covenanters, neither among the texts created within the community, nor in the apocryphal texts trans-
mitted by them — however, the Haggadic narratives relating to Gen.6:1-4 and to the history of the events
of the Flood play an emphatic role.

31 On the differing role of the story from that of Genesis see Delcor 1976. The story about ‘the ori-
gin of evil’ is the starting point of Sacchi’s apocalypse-interpretation. Sacchi considers the story to be the
starting point of an apocalyptic tradition and to be the definition of apocalypse as a genre, see Sacchi 1990.
Sacchi’s conclusions about the genre and about the ‘apocalyptical point of view’ may be debatable; in any
case the appearance of 2 new viewpoint expressed in the Book of Watchers is very important from the
point of view of the later Jewish tradition. In the later tradition both versions of the origin of evil appear,
emphasizing different messages — Eve’s responsibility, or the role of the ‘sons of God, or the theory of
two human inclinations —, see Baudry 1992.
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hazah-story, and the men and women mentioned in the Asa’el-story are only receivers and
transmitters, not instigators of the origin of evil; according to the Book of Enoch evil
essentially springs from outside of mankind.

Sins Causing the Flood — The Meaning and Origin of the Story of the Watchers

Does the origin of the story of the Watchers lie in historical or social models? There are
several suggestions according to which the background and origin of the story of the
Watchers and of Asa’el constitute a criticism of the practices of the Temple and in general
of the priesthood of the post-exilic period (Suter 1979), others suppose that it may have
been occasioned by the reforms of Ezra, the prohibition of mixed marriages (Rubinkiewicz
1988), or possibly by the diadochoi wars (Nickelsburg 1977). Talmon raises the question
in one place, that Israel’s errors mentioned in the Damascus Document (“those in which all
Israel were in error”, CD II1.14), which began with the downfall of the Watchers, would in
fact have been the use of a calendar system which was considered to be erroneous® —
thus the isolated group which created 1 Enoch and also the Damascus Document, and which
used its own calendar at variance with the official one, would have tried to justify its
separateness and the correctness of its calendar by tracing back the differences in calendric
systems to a cosmic upheaval in the mythical past.

In the story of the Watchers, however, with regard to the message of the story and may-
be even its origin the key words are provided by the sins: the #m’, ‘becoming defiled’,
which resulted from the relationship of the Watchers with daughters of men®, furthermore
the sins of the giants descending from them, the cannibalism, the sins committed against the
animals of the land, water and air, as well as the drinking of blood (1 En. 7:4-5) — this is
why the earth “made the accusation against the wicked, concerning everything which was
done upon it” (1 En. 7:6). The origin of evil then is found in the sins defiling the land. The
relationship of the Watchers and the daughters of men — whether they transgressed against
a specific sexual prohibition in their relationship or not — in and of itself is considered to
be unclean, to be the violation of the boundaries raised between different groups™. The
relationship of the Watchers and the women, as a sin belonging to the category of trans-

32 Talmon 1958. The close connection between the collection of Enoch and the calendrical tradition
is shown by a part of the collection, the Book of Luminaries, which is dated as contemporaneous with
the Watchers-tradition. Milik considers the Astrological Book, found among the Aramaic fragments, also
to belong to the 1 Enoch-collection, see Milik 1976:7-22. In the Qumran library it is not only 1Enoch that
shows a special interest in calendars; the calendars surviving in the Temple Scroll, 4 Q MMT, and further-
more the so called Mishmarot-texts contain various calendar texts with a differing system from that of the
official calendar of Jerusalem. On the calendars of Qumran see Glessmer 1993.

33 See Dimant 1974:23-72, who considers the relationship of the Watchers and the women and the
story of the giants to be separate narratives.

3 According to Lev. 19:19 “You must observe my statutes. You may not allow two different kinds
of animals to mate together. You are not to plant your field with two kinds of seed, nor to wear a gar-
ment woven with two kinds of yarn.”
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gression against a sexual prohibition, defiles the land®. According to Num. 35:33 murder
defiles the land’; in several instances the Mosaic laws condemn the sin of sorcery (in one
instance, Lev. 19:26, together with the consumption of blood; according to Deut. 18:9-14
the Canaanites are driven out by Yahweh before the Israelites, this is the reason why they
loose their land. The sins committed against animals may mean the violation of dietary laws,
that is consumption of animals of the land, water or air considered to be unclean, or the
consumption of clean animals under circumstances considered to be unclean, e.g. that of
fallen animal or an animal torn by beasts (cf. Lev. 11:39f; 17:15, 22:8); the consumption
of meat without draining the blood (cf. Lev. 17:13-14)"". Prohibition against the consump-
tion of blood appears separately and emphatically in several places, once among the Noahic
laws (Gen. 9:4, Lev. 19 :26 and elsewhere). In the apochryphal works known from the
Qumran library — from which we know the Aramaic texts of 1 Enoch — and from else-
where similar prescriptions played an especially significant role, special emphasis was placed
on the prohibition against the consumption of blood, and the requirement of strictly observ-
ing the Sabbath and the dietary laws.

The Story of the Watchers as a Myth

The story of the Watchers is a myth written in the Persian period, an aitiology of the
origin of the sin in the world. Sin is originated from the violation of certain prohibitions of
the Mosaic law: ‘sinners’ in 1 Enoch are a group of people who do not follow the dietary
laws, and engage in forbidden practices and magical practices. The elements of the story
(the kinds of magical arts) come frome Mesopotamian magical-scientific lore. The story is
retrojected into the distant past, into the prehistory of mankind, the antedeluvian era; this
behaviour is made to appear as the origin of evil and the sin which brought the punishment
of the Flood onto mankind.

Thus then the Watchers-tradition also serves as self-definition, the tradition of a distinc-
tive group. In the light of their written tradition it is clear that members of the Qumran
community believed themselves to have lived in an age which was soon to be ended by
divine judgment: these people saw a parallel between their own era and that of Enoch,
between themselves and the elect of the antediluvian era.

* Lev. 19:29, “The land is not to play the prostitute and be full of lewdness”.

% Purification takes place when somebody is killed. If the murderer is unknown the inhabitants have
to take care of purification, cf. Deut. 21:1-9; also in the case of someone who died in war, Num. 31-19.

7 The latter is an especially severe prescription, its punishment is that “whoever eats it is to be cut
off”, while transgressing against the former merely makes unclean.
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MAGICAL HEALING STATUES IN ANCIENT EGYPT
SUMMARY

Laszl6 Kakosy

Eétvés Lovind University, Budapest

Snake bites and scorpion stings presented a grave danger in villages and cities of
Ancient Egypt, as they present also to-day. One would expect, therefore, to find a
lot of medical prescriptions to treat these injuries in the numerous Egyptian papyri
dealing with the cure of different illnesses. Actually, this is not the case, and one
finds that the medical literature of the New Kingdom almost fully ignored this
subject. The researcher must go down to the Late Period to obtain real information
on treatments for the venom of scorpions and snakes (Pap. in the Brooklyn Museum
47.218.48 and 85).

In general, most of the Egyptians put their trust in supernatural powers inhabiting
in magical spells against noxious animals which were engraved on the so-called Horus
cippi or on statues which in most cases hold a Horus cippus before them. The first
healing statue dates from the reign of Ramessess III (12%* cent. B.C.). Apart from this
unique piece all the other examples are from the 4* cent. B.C. or are later. Also the
Horus cippi make their first appearance in the New Kingdom.

The way these statues and Horus cippi were thought to transfer their power to the
patient is well known. Water was poured on them and as it flowed over the
inscriptions, it absorbed their power and became a potent drug against scorpions and
snakes.

Most of the healing statues are unpublished so far. I prepare the edition of the
statues kept in the museums in Turin, Florence and Naples.
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