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PREFACE

The present volume contains the first part of papers that were presented at the
20th Congress of the Union Européenne des Arabisants et Islamisants held in Budapest
between 10-17 September 2000, and organized by the Chair for Arabic Studies,
E6tvds Lorand University of Budapest and the Csoma de K&rés Society of Hungarian
Orientalists. '

To host the Congress for a second time in Budapest (after the first occasion in
1988) was a special pleasure for the organizers. It was also used to commemorate the
150th anniversary of the birth of Ignaz Goldziher (1850-1921) to whom the Congress
was dedicated. _

The Congress has attracted nearly a hundred scholars, and some eighty papers
were read in six sections. This part of the Proceedings is devoted to papers dealing
with various aspects of Arabic linguistics, literature and history. The articles within
the sections follow in alphabetical order as is usual in the various proceedings of the
Union.

From the altogether 22 papers six treat a wide variety of linguistic topics from the
history of Arab linguistics in the classical and modern periods (M. G. Carter, T.
Ivinyi, J. M. Landau) to the linguistic analysis of proverbs (A. Pagnini), idioms (L.
Torlakova) and the works of Yusuf Idris (A. Shivtiel).

The twelve papers devoted to literature allow the reader to span over centuries
of Arabic literature. Classical adab is treated from its earliest period to the later
Middle Ages by three papers (M. Maréth, R. Wiirsch, A. Ghersetti). One paper is
consecrated to popular literature (A. B. Kudelin), while another to an early 17th
century piece of Christian Arabic literature (I. Feodorov). Classical poetry is dealt
with in three papers, two dedicated to different aspects of Andalusian poetry dJ.
Mattock, A. Schippers), while one to a great Persian sifi poet (M. L. Reisner). Those
interested in modern Arabic literature can find four papers dedicated to this subject,
one presenting a rhetoric analysis of modern prose in general (B. Rayhanova),
another concentrating on the prose of the UAE, and two dealing with modern
poetry: one with a major mabgar-poet (C. Nijland), and another with the Christian
elements in Palestinian poetry (K. Skarzyfiska-Bochenska).

The same diversity applies to the few papers devoted to Arabic history, since they
analyse different aspects of Umayyad (W. Madelung), early ‘Abbasid (E. Orthmann),
Mamluk (D. S. Richards), and early 20th century history (K. Velichkov).



viil CONTENTS

It is our sad duty to pay tribute here to professor John Mattock, former president
of the Union, who passed away without seeing the publication of his contribution
to the last congress he attended.

The second part of the Proceedings — which will appear as Vols. 26-27 of The
Avrabist — will contain papers presented in the sections Islam, Popular Culture in
Islam, and Islamic Art and Architecture of the Congress.

Finally, the Union should be thanked for the magnanimous financial support of
the publication of these Proceedings.

Budapest, 1 July 2002 The Editor
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PATTERNS OF REASONING: SIBAWAYHI'S ANALYSIS OF THE HAL
M. G. Carter

Oslo University

This is a somewhat experimental paper. If it succeeds it will show that Sibaway-
hi’s thinking is essentially non-linear, that is, he works with a complex array of inter-
locking notions, all of which are present in his mind simultaneously, rather than in
a sequence of ideas, each following progressively from the previous one. If the paper
fails, it will at least have demonstrated that Sibawayhi’s thinking is of a kind which
lesser minds cannot reduce to some arbitrary scheme.

Non-linearity is now a familiar presence. With computers we can construct texts
which do not have to be read in any particular order’; while under the pseudonym
of “hypertext” a document may consist of many linked texts, between which we
move at will with a click of the mouse. And computer programmers use “parallel
processing” and “neural networks” to replicate in machines the activity of thinking
in the brain.

Muslims have been using a hypertext for centuries: it was Ibn Firis (d. 395/1004),
who pointed out that the Qur'an talks to itself, i.e. it is full of internal self-references,
with the result that the meaning of a verse may not become apparent until the con-
tents of some other verse are taken into account?. Moreover, for the hafiz who has
internalized the Qur’an, it has physically become part of his neural network, and he
can access it both in a linear way (scanning through a sequence of verses) or a non-li-
near way (making random connections between words or verses), according to need.
And this, in turn, reflects the theological status of the Qur’an, whose original version
has no dimensions at all, but exists as a prototypical hypertext with God, which the
bafiz re-creates in his own mind.

Since the Kitab of Sibawayhi has itself been called the “Qur’an of grammar” it
seems appropriate to apply similar thinking to the arrangement of its subject matter.
Sibawayhi certainly displays an almost God-like omniscience about the contents of
the Kitab: there are forward and backward references extending over hundreds of
pages, leaving no doubt that he did indeed have the complete Kitab in his head, at

! This has been a literary conceit for some time, e.g. Pavi¢ 1989, which may be read in any order
(and which, moreover, appears in a “male” and “female” version differing in only one paragraph, burt that

is a different kind of joke).

? Tbn Faris, Sahibi 239ff. He says he has even written a book about it (which is unfortunately not
extant). Islam has long been characterized as “intertextual”, but in this case we are dealing with what
might be called “intratextuality”.



4 MICHAEL G. CARTER

least at the stage where he was composing the version he worked on with his pupil
al-Ahfa$, the one we now have.

Tt is already curious that Sibawayhi deals with the hal in so many different places
and from so many different perspectives, pragmatic, structural, semantic etc., in clus-
ters of chapters broadly as follows: (1) as a Transitivity problem, i.e. the hal as one
of the Objects of the Verb and therefore having Dep. form, which also raises ques-
tions of the Dep. form as a default Case for items occurting outside complete phrases
or sentences, (2) as an Agreement problem, largely involving the difference between
Predication and Adjectival Qualification (which require Agreement) on the one hand,
and Adverbial Qualification (which requires Dep. forms) on the other, again raising
related questions of Definiteness, Class Membership at both syntactical and semantic
level, and word order, (3) as a social act implementing the speaker’s choice, usually
affected by the Context of Situation, and often in connection with free Dep. forms
as bals of elided or unexpressed Verbs and (4) as affected by the various morphologi-
cal and semantic constraints on the choice of hal (not every Verbal Noun can be a
bal, not every Adj. can occur in the place of a Noun etc.).

But before we can begin, there are three problems with the word hal itself:

(1) It may not even be a specific technical term for Sibawayhi. Although by the time
of al-Mubarrad (d. 286/898) it had evidently become one (al-Mubarrad, Mugtadab 1V,
166),
ossmill dtams gl gy ad Jynia £0Y al3 Uas sl sl Jaaaall e ols fa
Jadl
it is very often used in the Kitab to refer simply to the context of an utterence (in
the following quotation it is used both for “state or condition” and “speaker’s situa-
tion”):
Joass a0 e R b, el laa Ll T (§ b ) T e UCasalsl all 3 el
s anls onl L o gy U aanl b olg gl Vgt 3 3 Leaiatl ulas
Wl gy Jais o5l b Jlall el 5 daie gay o 138 Sul (B JasS Jladl sia
[, 144/172] iy aalyy ausdy aie o smaay sl e Tgadd 4 Jala o sl e lad i

Sometimes it is impossible to distinguish between bl in the literal meaning of “si-
tuation or circumstance” and bal in the technical meaning of “Dep. Noun in the func-
tion of Circumstantial Qualifier”, e.g.

Ll ol Lo allys elfiy * i Jysually Joduadl Led slo Jla o cuatily Lo ol 12a
LS etils Lo ellyny conily 4sd sle 43 e figh Laath dlad Loy Lasth 2 ols Loy
[1, 211-2/247-8] alis Loy Lasls alll wee Vaa elly3 (3 Lasls cuatiy

There may be a good reason for this indeterminacy, which is a general feature of

the terminology of the Kitab: Sibawayhi evidently had no interest in separating the -
real world from the linguistic world: the word fi7, for example, can just as well de-
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note an action as a Verb, i.e. a non-linguistic event or a Part of Speech, sifa can de-
note a quality or an Adjective, badal an act of substituting or the substituted word
itself, and so on. It appears that Sibawayhi consciously ignored the boundary between
the extra-linguistic context and the strictly linguistic features of an utterance, because
for him there was a continuum of participation in the act of speaking, within which
the speaker and his words have different levels of autonomy according to the circum-
stances’. For the purposes of this paper, however, as a term hal will always be used
to mean the Dep. Noun Qualifer.
(2) It is somewhat strange that Sibawayhi does not concern himself anywhere in the
Kitab with the syntax of the Sentence hal, confining his analysis to the Dep. Noun
type of hal, yet he is perfectly aware of the existence of the Sentence bal and not
only uses one to paraphrase the Noun Aal but also uses a Sentence hal containing the
word hal itself, wa-hadihi halubu “this being his situation”:
Ta%a% 4%l Teila 458 15 wlS uy, Ty 3000, el B0 ST A i
ol asds 2aTIS gy 0l8 T b I ah RIS 55 ol i Jlall sia 3 alaTIS
2a7l€ alyd Lo ceanlly 40la slay 475a0IS A le gl il siay a5 P
[L 165/195-6] Jaidl 4ud 135 Jla 09 coazsls Jladl s2a 3
It was left to the later grammarians to classify this structure and, since it was not a
formal hal in Sibawayhi’s sense, they were obliged to call it the “implicit hal”, bal
muqaddar®.
(3) For reasons best known to himself Sibawayhi likes to play with the verb bals in
the sense of “to intervene” when speaking of the grammatical hal:
Ja LS il 45 05% of dadll Guy i e 03 s 3 paaall U8
Lasas Lo gas Bogomall slawdl clla LS, Meli g8 Tl wcad bl ey abuy Jalill
[L, 16/20] Youle o 370a J, Ya', Clta T RN R
It is true that Intervention and Separation are important concepts in his general
theory of Dep. forms (see below), but this word-game hardly makes it easier to fol-
low the argument’!
In order to display graphically the contents of a non-linear system of thinking, a

Cube has been chosen (Fig. 1) because it is easy to represent eight different but inter-
linked topics in this configuration. Of course there are other notions which should

? The impression is reinforced by Sibawayhi’s use of the term kalim in so many different senses, see
T. Ivnyi's paper in these Proceedings 17-36.

* The sentence hal is well recognized later, of course, as a “clause with an inflectional function”,

gumla lahi maball f; Li‘rab, e.g. in Tbn Hi%im, Mugni Chapter 2 (II, 41-83, esp. 46ff).

® For a similar example of grammarian’s wit see the acronym SNIP (Separation and Non-Identity
Principle) which was coined for this phenomenon by Owens (1990:109).
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PATTERNS OF REASONING: SIBAWAYHI'S ANALYSIS OF THE HAL 7

be included, but this would require a more complex diagram. For simplicity the join-
ing lines are limited to those forming the sides of the Cube: in true non-linear think-
ing every topic will be connected with all the others, requiring 16 more lines. Finally
it is not claimed that the position of each concept on the Cube is the only possible
one, though in practice this is only of graphic relevance: since all the concepts were
available to Sibawayhi simultaneously, his thinking is not even spatial and cannot be
reproduced as such.

A vertical division separates the Context of Situation from the Speech Act proper,
and there is a horizontal division of Surface and Underlying features, which occupy
the top and bottom surfaces of the Cube respectively.

The concepts are as follows, illustrated by the most conveniently brief examples
from a large selection (numbers correspond to points on the Cube, and the references
to the Kitab are to Derenbourg/Biilaq, with the vowels of the Biiliq edition)®:

(0). CONTEXT OF SITUATION (unnumbered because it is outside the utterance):
Every speech act occurs in a real context, which often affects grammatical form.
Indeed the Context itself may itself be a Substitute (badal) for part of an utterance:

e i platuals ol gy patale ud e 4% a5 et 4 Ayl e ol 0SS Tt L,
[L, 114-5/136-T] ‘cond aly3 Uiay sl 423, e g3 ola Lalll

Sibawayhi’s approach is conspicuously pragmatic, and many of the factors listed

below depend on the Context of Situation in one way or another.

(1). CASE: the choice is usually between Dep. form and some other Case determined

by the factors below, such as Syntactical Completeness, Identity/ Non-identity or
Constituent Membership, with Dep. as the default case for the true hal:

[1, 15/20] ol s o35 "Jla by comtileh Jaill b ‘Jans Lo by lia

(2). DEFINITENESS: the bal is normally Indef.:
Pl 5y sn ali G Gla’s ply w3l G alan’s o adl A oS Ya aul oIS 13
(I, 158/189] Lawsd 1S 5uatld w5 pgeatil pg i Gld 4l Laged SIS Lasls wy s
Its Antecedent is normally Def. because it is the topic of some additional information
(habar) provided by the hal, and thus it follows the rule for Predication that the Sub;.

must be identifiable to the listener, though Sibawayhi somewhat takes this for
granted:

[T, 222/260] elazs¥) Lo pis Ty Ggsmal en ¥ uall agd con’ss, Lo ol
(3). AGREEMENT: in Case is a marker of non-hals, viz. Adjectival Qual. or Pred.,
and so may be relevant if the intention is to construct such a unit or to Coordinate

two items in the same Constituent, which will both contrast with the Dep. (i.e. non-
Agreeing) form of a hal:

® The edition of Hiriin has the Bilaq pagination in the margin,
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il s 00 ol Bt Bl % ol ) B L, Gkl e S g 8 e BIBE
[1, 206/242] 1ysa Y] 05Ss Yy caumy b ouSe ¥ 104 Tty Ll

Agreement in Definiteness will likewise indicate that the item is not a hal:
] o anta il Jpmiall Ayias 1S 513 LI, Ty coaly Lasls 4l “ase Sy ellys el
ligs Copady el lagy ‘Casan Js35 of Hlady ‘cad i ola Le agny alll age pan _JsLiJ'-'JLL-'a
[, 15-16/20] Sl ¥y Taall anlally ¥y oYL w5 Y aslall
(4). SYNTACTICAL COMPLETENESS: a hal is typically found after the comple-
tion of an utterance, hence completeness may determine whether an element is a hal

or not:

Lile Jasll col als gua atlall 3 Jaoll Jas LS Leed Jale 43 p3<H B BT candil
05 e il b oyt Jae Lo ald Lo auh Jaey ol 'S5 Lo e i plalls
[, 235/274-5] Luasa s e
Note that the expression “isrina dirbaman is invoked here as the symbol of the

syntactically complete unit which must therefore be followed by Dep. elements (see
also below).

(5). CONSTITUENT MEMBERSHIP: this is a grammatical feature usually marked
by Agreement in Case and/or Definiteness, e.g. of Noun and Adj. or Subj. and Pred,,
or between Coordinated items. A hal is not a member of these units, and will there-
fore show lack of Agreement (cf. also the notion of Intervention below, 8):
"J%.Jm”dé_,m&g&ad*'&aojs__.d‘iuwyd’ym«__._al_.;a;-.;_.t_.yl__.l;u
[1, 210/246] Lagiss elyals Tpan ana (b ) eledl 0¥ cuainly 12gd Guatls
il Yy WL Y Jall Tie 5luSu ¥ olaslnl o Jlas lagh ot N Wlleady g+ (0
[1, 211/247) Jadall o5 Viny Thsme Llnsy 5,85 Ll oo ol
(6). SPEAKER’S INTENTIONS: these are closely linked with the extra-linguistic
context, but in any case are often the sole syntactic determinant, e.g.
e Uaiea o Tusee dlan g il ple alana oF 50 oy [CTCR POA RV TR PORPCY [ P B U W
[1, 115/137] o5 un tia Jo 450G Jaiis
where the choice of bayru magdamin or bayra maqdamin is entirely up to the
spealer.
(7). IDENTITY AND CATEGORY: these are the semantic attributes of Constituent
Membership, i.e. Identity will tend to result in Agreement, and non-Identity will be
marked by Dep. forms, reflecting the fact that the latter are not members of the same
Constituent. The second and third items in the following list are non-identical and
therefore Dep.:
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oS-l Vi il ol il 50 5 150 3k e w2l gy el ol alely
el 3 aaal 5o 5 4 ) gl o8l iy Ll "y Tita el 3 il o sl 54 ya

[1, 237/276] e W) 555 ¥ oy pau Iia
(8). TRANSITIVITY AND GRAMMATICAL OPERATION: Composite elements
(normally complete units, such as Subj.+Pred., Verb+Ag.) will operate on others in
the Dep. form; Sibawayhi uses this notion to account both for the regular occurrence
of Dep. forms after Complete Sentences and also for the occurrence of Dep. forms
in situations where the Verb has been either replaced by another element or omitted
altogether because the Context of Situation makes it unnecessary:

[, 258/299] 5 puzll Usias slell Jlad
An important correlative of Transitivity is the Separation Principle, which states that
elements which are prevented from being Adjacent to an Operator will take Dep.
Form. The “20 Dirhams” structure (see below) is the model for this, but it is also
stated by Sibawayhi without reference to that example:

Jlo Lo 13y llaiin s Jlis g L1 ‘J#L@)Laaj”‘jl;[’m&m&igclhgi]”@m
Yo WS Gloy alll aued sl s LS, alll e ola ads gon el iy
[1, 218/256]

A number of concepts simply cannot be included in the diagram, because it would
require a much larger polygon and many more connecting lines, and in any case such
a graphic representation of non-linear thinking can never be truly isomorphic or
exhaustive: it is merely intended to be illustrative.
Among the notions not depicted on the Cube are:
® Lexical and Semantic considerations, of which Sibawayhi was well aware’.
® Morphological restraints on the kinds of words which can function as hal.
® Word Order issues, among the most important of which is the directional na-
ture of grammatical effect (‘amal) which does not normally permit words to ope-
rate on elements which precede them. The neutralization of grammatical effect is
also well recognized and forms part of the argument in Example B below.
® Time and Simultaneity, though Sibawayhi certainly discusses them in the con-
text of the word-classes which may function as hals.
® Various distributional factors, often involving the syntactic “power” (quwwa)
and “freedom” (tasarruf) of words, depending on the form-class they belong to.
The substitutability (badal) of elements of equal status (manzila) is part of many
discussions of the bal.

7 Thus you can say huwa rragulu ‘ilman wa-fighan “he is the man for wisdom and sagacity” but not
“he is the man for horses and camels”, haylan wa-ibilan [1, 163/ 194].
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e Compulsory v. Optional deletion, whether it is a decision of the speaker or

follows an observed Bedouin practice.

Here follow two examples of Sibawayhi’s discussion of the b/ using the ideas set
out above. They are chosen mainly because of the high concentration of different
topics raised, but are typical of Sibawayhi’s analysis throughout the Kitab.

(A). Uses Context of Situation (0), Case (1), Agreement (3), Syntactic Completeness
(4), Constituent membership (5), Intention (6) and Transitivity (8).
Gy paad Jlo 8 eall 4d cany of ae e s 08 uadl b g Lol las
gl Uying Ly g Tae Jaolls “3llia o) bas el yai o8l Ll * Jasis e giva
[.] alloatin ats eblS saly
Y uall dleay tia e Uiiaa Jasll Glaa Lalbos oMl 10a el yad contll Laly I
Collaall 0% oF pubgall lia (3 g Lasly i ol “wue lia ellya€ jlad Lgui jls a3
S "athia tia Sl SLaT Lol g anls oS00 of aan ¥ ol (b by dld Ji3 e 33 o
oins Lasd Jans Tozeall 58 Lud “Usmie o 21 e ceianly Tpmall Jlial oo ol Lo
Jaaadl ¥l uall e Jpatay e pailly 4l (finn 4ad 55Sas san2 5% Lash Jadll Joat
[L, 221-2/260] Leuh s 03 Yo s Sunlly Jaill o | B R
The differences between hidi r-ragulu muntaliqun and hada r-vagulu muntaligan ae
explained as follows:

They are due to the speaker’s choice (6) between Predication and hal.

1f Predication is chosen the two elements hada and ar-ragulu must be members of

the same Constituent (5) and therefore Agree (3) because ar-ragulu is an Adj.

Qualifier of hada, which allows them to function together as the Subj., with

muntaliqun as the Pred., both therefore in Indep. case (1).

But if the hal is chosen (6) the Dep. case of muntaligan is required (1), because

ar-ragulu is now the Pred. of hada, hence no longer in the same Constituent (5).

Further, the hal option has the purpose (6) of reminding the listener about

somebody he already knows (0), whereas the the Subj.-Pred. unit, with Agreement

(3) simply intends to inform the listener that a certain person indicated (but not

necessarily known to the listener before) has gone away.

The Dep. Case (1) occurs after a syntactically complete statement (8) where the

first element (Subj. or Verb) operates on the second (4), in which the second

element (Pred. or Agent) intervenes (8) between the first and third elements,
causing the Dep. form. The third element here indicates a situation (bal, here in
the literal sense!) in which the action is done, and the previous (complete)
sentence is intended (6) to alert or inform the listener of the topic of the hal, the
bal itself being a comment (babar) indicating the circumstances (0).
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(B). Uses Case (1), Definiteness (2), Agreement (3), Syntactic Completeness (4),
Consitutent Membership (5), Speaker’s Intention (6), Identity and Category (7) and
Transitivity (8).

Cellip oS, gl e s ¥ e pis sl Gignaal a8 el s cea il Lol tia
Al <7 all 5 ehandd aat il ) s Lt Lo ol ey Lasla Al e Ll ell,3
el 5 .’li‘-’-é:‘L‘LrL“--g:"!-“J'q““yldJ—fh“gJ—:‘;_‘ “JSJJ“J”Q—-AHJJL@!JM‘JHJM-HJ
il el y3€ U d el liai [oon] Louiiane LadS S, 0yl g huln alll e Lpeh s
alo s Llanue gl Tales Lasls edai el la B e pals gl ool @8 alll e
“aals Al ey pate 5i%e 00 s obiS [ ] “oals Al e Lpd cilnd Lo enill cos

[, 222-3/261] Leui

Here the speaker’s choices (6) lie between fiha “abdullihi ga’iman and fiha ‘abdullahi
qa’‘imun.

The Dep. form (1) is accounted for by the fact that qa’iman is a comment (habar)

on a Def. element (2) which is Subj. of a (complete) Sentence (4), so the Sentence

operates on it like a Verb (8) and makes it Dep. (1)

Under those circumstances fibi functions as a Pred. (5), even though it is not

actually identical with the Subj. (7) but only a location for it to be in, making an

utterance which is self sufficient and structurally complete (4), as if you had
started with istagarra ‘abdullahi and then wanted (6) to say in what situation, so
you added ga'iman. Here Sibawayhi invokes the theory of the zarf, which shares

several features with the hal, particularly the property of non-identity, hence a

Subj. cannot “be” a location, only be “in it”, though this is enough to form a

complete utterance.

Alternatively the fiha can be neutralized (a/gayta), losing its grammatical effect (8),

whereupon you say fibi ‘abdullahi qa’imun, now with “abdullibi as Subj. and

ga'imun as Pred. (5), (7), and ga’imun is Indep. (1),(3) as if you had said “wbdullabi

qga’imun fiba, with ‘abdullahi gi’imun already a complete utterance 4

What this paper has tried to show is that Sibawayhi often analysed the same topic
more than once and from several different angles simultaneously, and, furthermore,
that all of these considerations were always present in his mind. It therefore seems
appropriate to interpret his thinking as non-linear. The physical linearity of the Kizab
itself is, of course, merely the result of the need for the ideas to be expressed in time
and space.

These conclusions represent a third attempt on the writer’s part to come to grips
with Stbawayhi’s thinking. The first was in a paper examining Sibawayhi’s use of the
expression iSyina dirhaman in the Kitab (Carter 1972), showing how this innocent-
looking phrase, which occurs some two dozen times in the Kitab, served as a kind
of shorthand for a bundle of linguistic principles with which Sibawayhi could explain
a number of quite different syntactical structures. What all these structures have in
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common is that (a) the first element is a complete syntactical unit,(b) the second s
always in Dep. form and nearly always Indef., and (c) the second element is semantic-
ally excluded from the first, being non-identical with it. The bal, it will have been no-
ticed, already fits these three criteria and indeed ‘B7ina dirhaman is quoted in connec-
tion with it®.

A second study, which was delivered as a paper in this very city three years ago,
concerned the term daraa “to resemble” (Carter 1998). Like “i$riina dirhaman, the
concept of “resemblance”, mudaraa, is applied to a much wider range of topics than
might be expected, given that the term is now restricted almost entirely to the form
of the Imperf. Verb and, rather infrequently, to a variety of the Vocative construc-
tion. By contrast, in the Kitab we find mudara‘a applied to linguistic phenomena at
all levels, from phonology to syntax, covering about twenty different types of “re-
semblance” between sounds, word-forms and structures. Without going into details,
it is enough to point out that this “resemblance” is an objective property of many lin-
guistic forms, which Sibawayhi carefully distinguishes both from other kinds of
formal “similarity” between elements and from the general process of analogy, giyas,
which often determines the linguistic behaviour of speakers and speech elements.

In both these studies the conclusion was drawn that Sibawayhi preferred a unified
approach which he could apply throughout the whole Kitah’. At the time this seem-
ed as far as it was possible to go, but from the perspective of the present paper these
two topics can now be seen as part of an extremely complex set of interlocking ideas.
Indeed not only is “20 Dirhams” invoked in connection with the hal as already not-
ed, but “resemblance” even crops up, albeit rather tangentially, to account for the fact
that sira “alaybi can either be qualified by hal (Dep.) or an extended Adjectival Phrase
(Indep.) (Carter 1998:10, item 4): '

JEWNAES SR ey sy Jla &l 13 b el Lus agle sawy baad dele e [-.]
c.'é._nMMQ?UJLQ%#J'M\QELAE&JAC_MNA.‘ni’)c_'i_,..”@QJ&YJ_)'__;AJ
e o 3 ol it 5o e D G T e e G o Y] ¥l
i ¥ ola s wuils auad SIS Ca gy AL EMls Tl o “aaady saall go Jugh
Jeadl 3 Tiguogall T elasad) b ola o el chay o sle Wols daall gtalall b

[, 96/116-7] claw$)

8 Gee the ex. from I, 235/274-5 above.

9 Additional evidence for this is the distribution of the linguistic criteria hasan/ gabib “structurally
correct/incorrect” (and their important correlatives mawdi “place, (syntagmatic) function” and manzila
“(paradigmatic) status”), and mustagim “semantically right” and mubal “semantically wrong, absurd”
throughout all the major sections of the Kitab, the latter pair inevitably somewhat sparsely in the phono-
logical chapters.
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Furthermore, the arguments about the bal are used to explain other Dep. forms in
the same terms, such as the zarf, which differs from the hal only in that the Dep.
Noun denotes a time or place:

Lok 0555 sLot¥) Lead o3y ipub Load alliy * caylly oSS go comtis Lo oL laa
ol s 1) Ll Tl LaS Libs L Lped ooy Leud 0pSay Lead pudge &8 cuanils
Laas oo Sl3 13] Gyodie pasall (3 Jale LSy alid Lo ad ale Lalle gl

[T, 170/201]

Likewise the maf*il mutlag can be analysed either as a hal or the object of an elided

verb:

"t Lsd & sty U] 4 3L T dule e Ay ity 10uS 43 e Lasg

olo 1oile & U, Tials 4 el dlyd “ia o Jla 4l Jle Lawaal gugny oo

Ligtie LZns 4y wond i L Tima pn 4 s (1533 Lot 1S il Vi L 450my
(L, 97-8/118] Jaally Lalll o Yau 558y SaT Jab Slass] le dipan cos o)

Note that in this final example Sibawayhi leaves it completely open as to whether
the maful mutlaq is a hal or the object of an elided verb, doubtless because only the
speaker can know this, since the surface structure is identical®. This suggests a
possible reason for the evident non-linearity of his method, for it now appears to lie
not so much in Sibawayhi’s way of thinking as in the behaviour of the speaker as he
describes it. This is particularly obvious in the treatment of “resemblance”, where
Stbawayhi appears to fall into the trap of circularity, be asserting more than once that
element A “resembles” B while elsewhere element B is said to “resemble” element A
(Carter 1998:6f). In Sibawayhi’s defence Ibn Ginni (d. 392/ 1002) justifies this by
attributing it to the the psychology of the speaker (Hasa’s I, 304), and this insight
was in fact the inspiration for this paper.

In the light of Ibn Ginni’s observation, Sibawayhi’s non-linearity can be inter-
preted as a deliberate analogue of the competence of the native speaker in all its com-
plexity. Such a speaker knows all the rules of the language instantaneously, indeed
true competence is impossible without this total, unordered knowledge’. Sibawayhi
is often difficult to follow precisely because he seeks to account for so many simulta-

1 It is worth recalling that Sibawayhi has a lawyer’s approach to language, and assumes that the overt
utterance directly expresses the speaker’s intention, and that the listener has no other access to knowledge
of that intention, apart perhaps from the context.

" This interpretation has another point in its favour: it removes the problem of diachronicity in
sound changes. With the weak radical verbs, for example, a post facto analysis of Apoc. yagul has to assume
three stages of derivation merely for the sake of linguistic coherence, viz. *yagquwulu > yaguwlu > yaguwl
> yaqul. A speaker might know that yagul is somehow connected with *yagwulu, but his unconscious,
synchronic performance requires no knowledge of those theoretical stages. The implications of this were
brilliantly explored by Ibn Ginni, and his ideas are analysed with similar profundity in Guillaume 1981.
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neous and interconnected processes, and any symbolic representation of such a com-
plicated activity would be equally impenetrable, as the Cube incidentally also demon-
strates. Nevertheless, this is surely the way the Kitab ought to be read, with the read-
er trying to reproduce in his mind the vast range of information and ideas Sibawayhi
constantly accesses and deploys as a unity: like the Qur’an, parts of the Kitab can on-
ly be understood in terms of other parts.

The non-linear thinking of Sibawayhi contrasts very strongly with the style of rea-
soning known as scholasticism, which is manifestly linear in nature. Where Sibaway-
hi is implicitly programmed, leaving it to the reader to replace the spatial sequence
of ideas by non-spatial mental links, scholasticism is very explicitly programmed, ad-~
vancing cumulatively from one idea to the next. And where Sibawayhi is internally
structured (the overt arrangement of the Kitab is not the same as the underlying prin-
ciples of its composition), scholasticism, with its prefaces, statements of purpose,
tables of contents, chapter divisions and so on, is clearly externally structured. As is
well known, the history of the Kitab is largely the story of its eventual conversion
into a scholastic text: one may compare it with, say, Ibn Yais’s Commentary on the
Mufassal, which is about the same size, but which presents an image of a science
worlds apart in structure and intent from the network of ideas created by Sibawayhi.
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KALAM AT SIBAWAYHI
TWO INDICES WITH SIXTEEN NOTES

Tamas Ivanyi

Eétvos Lorand University, Budapest

1 The 1144 (?) occurrences of kalam in the Kitab.
Sibawayhi’s Kitab is almost entirely about kalim (cf. Carter 1997; see also Carter
1968). Thus it is not astonishing that kalam is the most important term with its 1144
occurrences. We have chosen Harun’s edition (H.) as the basis of our Indices. The
different editions (based on various MSS), however, diverge in the exact number of
occurrences. Many occurrences of kalam are missing from Derenbourg’s edition (D.),
while there is at least one place where D. contains a sentence with kalim not found
in H.: D. 1/50/8 (cf. H. 1/122/2,4):
allp3 iy LIS 540 of Guaay Lo Y] Lo (Sau ¥ e a5 Gl Lals
This number increases also if we count the pronominal references as well:
(No. 676; cf. Nos. 55, 273) alaly MUl s (NO. 88) saa s 2SI an
Even if there is no pronominal reference, kalam may be simply implied by the context:
(H. L58.1) [d<h 3 =] dlis . (No. 96) [aIUSIl Lo =] Tl e pISI L e
(No. 470) aMSIl a5 Liga [ aa =] an ol oY
2 The original meaning of kalam. :
Originally the term kalam may have been identical with or very much similar to
i7ab or may have meant any part of the language having irab in it:
(No. 195) w38 b Guad g ,Ils (NO. 651) 51,255 Y Lagn¥ w38 Lagad el oo guty g ans Lol
The most telling examples are, however, Nos. 3 & 4, where kalim = irab:
OslEii Lo gmn alibl goal clidl 5 aasl g WIS G el G g jLaall Jazll L Lo
Ll (3 3l S G L (Saa 15l) Gun spliacl .
A somewhat later development may have rendered kalam ‘the result of the activity
of an ‘amil’:
(No. 229)‘_,5.1__.‘__,3«...5..__.&4:433315 auy
(Nos. 340, 341) LaMS 5 ¥ aub oS5 o 13] gusall ol LS
Although the two, i7ab and ‘amal, seem strongly interrelated, originally they repre-
sented two distinct phases of the Arab approach to linguistic forms - the recognition
of the endings themselves and a logical way of their interpretation. That it was not
the only possible way is shown by the so called mugawara which is a phenomenon
and way of interpretation at the same time. (See Dévényi 1987-88; Ivanyi 1994).
3 Grammaticalness.
Since grammaticalness depends on the right usage of #rab, so kalam had become
qualified accordingly:
(NO. 536) Gaum MU a0
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There is at least one example which shows that kalam and i“rab are strongly inter-
dependent - the weakness of the first is explained by the rarity of the second:
(No. 286) juuws 4l ye] o Cousud s a)S ligh
Since we read that kalam may be accepted by wide circles of the informants or only
by some (groups of) of them, it may have become as a next step “any part of the
[accepted] speech’, but only as far as it fits into a larger structure of so called ‘useful’
communication:
(No. 2) La¥S oS5 al Wiy pas¥l oo & iz ¥ il
(No. 514; cf. No. 261) ¢ tele i (2a LS 5, Y U oY
4 Communicative approach.
Together with the communicative approach the speaker’s intention had become a
significant factor:
(No. 443) LIS ol ells wa )l ol
Both i“rdb and kalam are considered as important factors of the communication:
(No. 512) ,unall 23S e Lalaol cts ol giolly cuaddl (3 Joas iy
5 The length of kalam.
Eventually kalam meant any length or any kind of linguistic text:
(No. 46) (D.: oIS Ga2) o) s 00 O Sl
(No. 210) L3 ault 23<I ¥ (No. 870) aMS susy olS 12
So it may be what we would call a part of speech, a clause or a complete sentence:
(NO. 525) elyall sue (6 sl raa goa eladl aay (A QOIS (No. 560) Taiea 38
(No. 78) lwa LS IS Juan Gund au) 12 1ads r
The term kalam, a collection of all the mu‘rab, had naturally come to mean ‘corpus’,
i.e. the linguistic material discussed (but not necessarily collected) by the linguists:
(No. 23) 2MSH yims b 15105 Lassy (NO. 22) o3I il b
(No. 112) apani of 5o ST gay o a3 2SI 1aa (NO. 1) paas o Jasl a S pany
(NO. 5) G yuaiy agadS aST (Nos. 636, 637; cf. 632) o<s O pgedS 3 <Y
6 Informants and linguists.
For the informants (al<arab, i.e. the rawis) kalam was what their linguistic intuition
and usage suggested to them. Sibawayhi identified kalam by his analysis of its gram-
matical structure and recognising the rules governing it (cf. Dévényi 1990; see also
Carter 1972). He could not accept or refuse utterances: e.g. in conditional sentences
with in, he always uses fa‘ala in the Kitab, while advocating yaf ‘al as a rule based on
the informants’ corpus (see Dévényi 1988:41, fn. 28; cf. also Dévényi 1991). He,
however, did accept or refuse grammatical rules or ways of analysis. Linguists argue
with one another, not with the informants, concerning the grammaticalness and
acceptability of structures and explanations for the rab:
(No. 441) yuall 3 Jsas of gaums ¥ &3 Jlas 54 s @IS Slas ol
(No. 444) JLaY) 5 Jlas plyanaadl (3 pS 44d mlad clall e G
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7 The degrees of grammaticalness.
The degress of grammaticalness of a linguistic utterance are stated according to its
acceptability by the informants as a text, and by linguists concerning its grammatical
structure. Hasan and qabib describe the utterance primarily from the point of view
of rules, while gawr and da‘if reflect the informants’ views on kalim. The two may
overlap or differ:
(No. 14) s yo sut (b oty aa 2SI pad g plazay,
(No. 136) ¢JIl s .. ls 13l (NOS. 530, 531) Jsa5 of aMSIl uun
(No. 309) XSl & Lawus ol< (No. 549; cf. H. 11.158.6) 2y e ggadl SIS o K 44
(No. 258) axaz 4u wsall QS e3lpa el (NO. 578) Jyas o N E R PO
(No. 247) g3 ol 2SI Laz) Lo oIS .. ads 4l (No. 44) IS N [ RSP
(No. 508) Leladl Jsb elly Jioy canid auby pUSIN way Gud oo Jy33 o 5pme a3
The correctness of speech is a direct consequence of the correctness of its irab:
(No. 1137) 5231 51 IS 5) (No. 440) cone PAS sy pdodl el Lalgatwl ailaa 3
Sibawayhi and linguists in general are not to produce authentic speech acts, they have
to rely upon the “Arabs” whom they may cathegorise according to their authenticity:
(No. 24) €3S 3 Jyae 0¥ 4 3352 Gae Jsie 0o woall o Linauy
Here kalam means the corpus collected from the informants (and not competence).
When Sibawayhi only mentions gala, he may consider the informant’s words kalam:
(H. TIL371.7) woall Jyas dlliS,
Introduced by the man .. min construction, the example after gala is possibly not
kalam or not good kalam:
(HLOIL3ZLY Jsms o wsadl G5 Saiaw
8 Kalamubum wvs. al-kalam.
The two may differ in some cases, the first being the authentic corpus (lines of
poetry or responses of the informants to questions put to them by the linguists),
while the second being a generalisation built upon these data and meaning the
linguistic competence of the informants. For kalamubum, see:
(No. 344) £e3S 3 Uels ;ay (NO. 115; Cf. No. 349) ngudS L3 LS o se 4
(No. 889) alar 543 peadS 3 2 0¥ (No. 150) o) 35S agadiS B AG ol
9 Corpus vs. rules.
Linguists (or non-authentic speakers, i.e. not rqwis) may try to vary their data,
generating forms not given in the corpus, but the result cannot be kalim no matter
how much it complies with their grammatical rules. This may be expressed by law:
(No. 678) ety o e oIS (3 4L (rmny o a¥l e & Tgela
: (No. 38) eloss (90 pun g Gyt Slal A (Lo 2SI Jaas o,
The corpus, however, contains another form:
(No. 39) elasi fs sy s ud pgadS Lai)
Since this corpus consists primarily of poetry, so the example cited by Sibawayhi at
this place is also a line of poetry:
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10 The relativity of kalam.
We can see from the different qualifiers of the kalam that it is not always absolute.
Kalim’s relativity means that (i) the scope of a rule may or may not extend to the
whole grammar:
(No. 717) < all 23S o Ul )y Jaidl Gulid ) Gaash
(i) a rule (or the forms generated by it) may not be acceptable by the whole
community of speakers represented by the so-called “Arabs™
(No. 207) 23Ul 3 Jasiun ol €Sy Juiad 1363
Thus, kalim embraces ‘good Arabic’ (language with i7ab) both vertically (all
informants) and horizontally (all possible utterances together with their grammatical
structures and rules).
11 Kalam and gawl.
The difference of kalam from gawl sheds light on the nature of kalam: every kalam
is qawl/qala, but not every gawl/qala can be regarded as kalam. E.g., qawl ba‘d al-
‘4rab means that they not only offer sporadic evidence but they themselves - as
individuals or their tribes — are insignificant informants who cannot even produce a
line of poetry from some well-known poet as a poetic licence supporting their saying:
(NO. 17) puinny Lo oS50 Lty Lasan pgadS (o AT ey
(No. 266) LS oIS .. ol oI (No. 265) LadS oS, pd oo a3
(But No. 69: ¥,3 ¥, LIS 8 L) (No. 222; of. H. 1.38.10) LgadS o5 Js35 w2l ol
(NO. 686) agudS b Guadly 2815 9pal Ludaan s
If, however, some important informants are behind the rare occurrence of a linguistic
phenomenon, it is qualified as partly acceptable.
(NO. 572)L.|).1J1 dsfus[_j_":'-""'_'-!d = UJJJ.E._n 9_).3.“ elaad L"_:_n_.uJ
In contrast with: (H. IIL303.14) ol oe 45l 5,y daley 355 oo puan Jo3 1oy
(No. 239) (uluall say pgoaily ol ST QS 5oy
12 Qiyas and the informants’ views. :
Linguists might have been working on the corpus called kalam with analogical
methods (giyas, perhaps inherited from figh, see Carter 1973, 1997), but their results
had to be validated by the informants:
(NO. 699) < adl 23S e ulaall sy Julall S5 laay
(No. 864) sain oy a4edS (S AST pay puliall e a3 s st
If, however, the results could not find support from the “Arabs”, Sibawayhi refuses
them: ' - (No. 510)
(No. 510) aUSI aas uads J2al 345
Linguistic forms that seemed acceptable by grammatical rules formed on the basis of
the whole corpus might disagree in some cases with forms given by the informants.
This lies-behind the differentiation between s and kalam (No. 373), and is phrased
by various qualifiers: ) .
(NO. 804) uudl & pad Glay @gad e pMSI (5 elan a3y
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13 Many and few.
Kalam meaning the whole corpus:
(No. 871) Luan pgadlS 31 3 (NO. 42) S| pnn 3
While katir and galil point to the linguistic system as a whole:
(Nos. 167, 787, 964, 966) < ,all p3S (b Jels <= (NO. 199) <ol oIS i L3S yas
(No. 1089) <l 2SIl sa (NO. 268) ojyall 2MS 5 el dian i e L3S laay
The term kalam indicating the (community of the) speakers:
(No. 239) Guluall 52y ppaaily call J3<T QNS 5a
(NO. 262) ol paay A5 05 S8 ¥ aa plly Gulaall say pgadS o St lia ¥ .0 an iy
14 Is kalam prose?
The ‘kalam may mean prose’ theory is fuelled by this kind of statements:
(No. 12) .y P ITEN P N ey e
(No. B0 5% saadl l;"-’ ‘a.‘.alg‘;s elgdl 1ia Ogeds A%
(No. 36) ,aall 5 oS alSs Y, peedS (o el B Gl el
First of all, we have to emphasise that it is poetry that forms the basis of kalim:
(No. 543) (Leladl) gy .. ¥ Gaad o coall a8 o gay olf 5 pay ady
(No. 547, the example is here from poetry) al3 4o .. P 5 3Lall 5 saa s
The seemingly everyday utterances (which, however, may not be called ‘prose’) con-
nected with Zayd, marartu, qa’iman etc. are nothing else than simply grammatical
rules expressed in an easily memorizable and useful way. Even poetic licences (darz’ir
assi‘r, see Ivanyi 1991) formed part of kalam meaning ‘corpus’:
(No. 376) sl 3} seladl J53 2SI 1an Jioy
(No. 745) el L Jass of ] U1 (G Jlal ea dli,
This is well known even by such late grammarians as Ibn Hi$am (d. 1360), who in-
cludes darara in kalam (Tablis 481):
[oreal] da€ o palall Jadll g dnlall el Gaa pSH) o D
Then he goes on with stating explicitly that it is about darira that he speaks (Talhis
482):
[woGaall] oS .. 2ladl o el ia el (3 e
‘Poetry’ means ‘licence’ in this relation, while kalam here refers to the regular
linguistic usage (mainly in poetry):
(No. 284) jasll b oSy Lo i<T AU laa Joa
(NO. 55) jatll (3 ¥ cosmill b 550 Yy pXSU b 5la ..
(No. 288) sl 3 i< 23S 9 Juls lia
When a form was used too frequently in the corpus, it was not considered licence
even though it occurred exclusively in poetry and deviated from the basic rules:
ouely pedl e (bl L 1500 LaS clacll 3 Lags 380 a 915 ¥ 5 eluad) aia ola La)
(No. 346) panie Gubiall gud ¥ Ja¥l Ge Luiy agadS - TE T~
When contrasted with poetry, kalam is generally equivalent to hadd (cf. Ivanyi
1995b), i.e. hadd al-kalam:
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Many times, without the above contrast, kalim is tantamount to hadd al-kalam:
(No. 457) wyall 23S a5
In the following we can see expressis verbis what we have to understand by kalam:
(No. 658) ‘a.g.a)lsg_i_):ﬁ oSl aall UJ.LL..‘.Auu._aJ(NO 532) 4= ¥y aASHl aas Gud
(NO. 509) sasdl (3 Y] . pau al o s ol 5a¥1 (6 Ll s ol Ml wai
(NO. 532) a5 ¥y pISI) s Gud g Hgaa Vg
(No. 474) 2SI 5 caans iy o e ¥ JB L ksl jaid) (o3 cuas Lad
Poetic licences in Arabic are sometimes ‘more regular’ than general usage (kalam):
(NO. 904) aNSH ol (3 3l TS ally |gela s yaill ] TS
It is not surprising, then, that linguists whose aim is always to recognise regular
forms in kalam, may come to a result that equals a so called poetic licence:
(No. 411) jall (3 Sila o pMSI 3 G ek 12 (3 5ay Julad) J55 i
Even ‘irregular/sporadic usages’ (Szwidd; cf. Ivinyi 1995a) form part of kalam since
their source is authentic. This differentiates them from /labn which derives from non-
authentic or later sources (cf. Ivanyi 1988).
(No. 275) 3,8 agadS ;5 31 p2ll (No. 105) s 5lan e agadS Ga e padl ddn 45
Poetic licences are part not only of the corpus but of the linguistic system, too. This
is one of the main differences between licences and irregular forms. This is stated in
some places:
(No. 745) ,uimshl L Jaws of ) 23S o [oelall] Sl dua dliy
(No. 419, ie. also in kalam) ,eladl JB 43 @l e sl sllacl pgadlS o0 Feiedl
Poetic licences are contrasted with ‘average’ kalam variants, coming also from poetry:
(No. 487) 55 oo waS Jsd aadl oS5 Uan QKN 6 gay Skl laa
15 The scope of kalam.
Summing up the scope of kalam:
(i) material: corpus (speech acts or utterances) or any part of this:
(NO. 23) pXSH pass b
(ii) immaterial: language as defined by a set of grammatical rules or linguistic
knowledge (competence) of the informants.
In other words: horizontal: speakers’ knowledge; vertical: linguistic data with rules.
In this way kalam means simply ‘Arabic’: Arabic language, Arabic speaker, Arabic
nominal phrase, Arabic nominal subject, etc., where Arabic is defined horizontally
by the “Arabs” and vertically by Sibawayhi and his circle:
(No. 925) 23l 5 4 g alSaa [ooadl] palinaw
16 Conclusion.
Kalim remained the most comprehensive grammatical notion long after Greek logic
had made its way to the Arabic grammar. Ibn Ginni, for instance, used in his Luma’
the new term, gumla, only for the clause while calling the complete compound
sentence kalam. Short school compendia, like the Agurrimiyya, did not take over the
term gumla at all, but kept kalam as their central notion.
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INDEX A: KALAM IN THE KITAB

The following index contains the 1144 places where the term kalim occurs in the
three editions of the Kitah. The numbers refer to volume/page/line starting from
Haran’s edition, followed by Bulaq (without references to lines) and after the
semicolon Derenbourg’s edition, i.e. Sibawayhi: Kitib, ed. Haran [= Bilag; ed.
Derenbourg].

= T R o T I

. 1/20/17 [= I/6; 1/5/8)
/2172 [= I/6; 1/5/10)
.1/21/4 [= I/6; 1/5/11)

L 1/21/7 [= 1/6; 1/5/13]
L1/22/4 [= /7, 1/5/21)

. 1/24/8 [= 1/7; /6/21]
L1/24/16 [= 1/8; 1/7/6]
L1/25/1 [= U8, 1/7/7]
L1/25/3 [= 1/8; 1/7/8)

. 1/25/10 [= 1/8; 1/7/13]
L /25/14 [= 1/8; /7/15]
L 1/26/7 [= 1/8; 1/7/19]

. 1/28/6 [= 1/10; 1/8/14]
L 1/31/3 [= V125 1/9/12]
L 1/31/6 [= 1/12; 1/9/15]
- 1/31/7 [= 1/12; 1/9/15]
.1/38/10 [= 1/17; 1/13/3]
. 1/47/8 [= 1/22; /17/11]
. 1/48/14 [= 1/22; 1/18/3]
. 1/48/16 [= 1/23; 1/18/4]
. 1/51/4 [= 1/24; 1/19/4]
. 175175 [= 1/24; 1/19/5)
. I/51/12 [= 1/25; 1/15/10]
. 1/53/4 [= 1/26; 1/20/1]
. 1/53/5 [= 1/26; 1/20/3)
. 1/53/11 [= 1/26; 1/20/7]
L 1/55/1 [= 1/27; 1/20/17]
. 1/55/6 [= 1/27; 1/20/21]
. 1/58/6 [= 1/28; 1/22/11]
. I/61/9 [= 1/30; 1/23/15]
L I/61/11 [= 1/30; 1/23/16]
. 1/62/2 [= 1/30; 1/23/24)
. 1/66/4 [= 1/33; 1/25/14]
176975 [= 1/35; 1/26/18]
L /72/9 [= V/37; 1/28/5]
. 1/72/10 [= 1/37; 1/28/5]
L U/74/4 [= 1/37; 1/29/3]
L 1/76/8 [= 1/38; 1/29/19)
. U/76/9 [= 1/39; 1/29/19)
. 1/78/12 [= 1/40; 1/30/14]
. 1/83/2 [= 1/42; 1/31/11)
. 1/83/13 [= 1/43; 1/31/19]

. 1/85/10 [= 1/43; 1/33/16]
. 1/85/13 [= 1/43; 1/33/18]
. 1/89/3 [= 1/46; 1/35/9]

. 1/90/5 [= V/46; 1/36/1]

L 1/91/10 [= 1/47; 1/36/14]
C1/92/11 [= 1/47; 1/37/4)
. 1/93/12 [= 1/48; 1/37/16)
. 1/95/4 [= 1/49; 1/38/12)
. 1/95/5 [= 1/49; 1/38/13)
L 1/95/7 [= 1/49; 1/38/15]
L 1/96/9 [= 1/49; 1/39/3]

. 1/100/2 [= 1/51; 1/41/2]
. /101/7 [= 1/52; 1/41/15)
. 1/101/9 [= 1/52; 1/41/16)
L 1/102/4 [= 1/52; 1/42/3)
. 1/104/2 [= 1/53; 1/42/23]
59,
60.
. 1/107/11 [= 1/55; 1/45/6]
. 1/108/1 [= 1/55; 1/45/14]
L 1/12073 [= 1/61; 1/49/14]
L 1/120/5 [= 1/61; 1/49/16)
. 1/120/6 [= 1/61; 1/49/16)
112047 [= 1/61; 1/49/17]
. 1/120/9 [= 1/61; 1/49/18]
8. 1/122/1 [= /62; 1/50/6]

. 1/122/2 [= U/62; 1/50/7]

. 17124/10 [= 1/63; 1/51/11]
L 1/126/4 [= Ved; 1/52/8]

. 1/126/8 [= /64 1/52/10)
. 1127/12 [= 1/64; /53/1])
. 1/133/3 [= I/67; 1/55/15]
. 1/135/5 [= 1/68; 1/56/13]
. 1/135/6 [= 1/68; 1/56/13]
. 1/136/8 [= 1/68; 1/57/7]

. 1/139/1 [= 1/70; 1/58/21]
. 1/144/6 [= 1/72; 1/61/2]

. 1/147/13 [= 1/74; 1/62/17]
. 1/148/3 [= 1/74; 1/62/20]
. 1/148/9 [= 1/74; 1/63/2]

. 1/149/10 [= 1/74; 1/63/12]
. 1/149/11 [= 1/74; 1/63/13]

1/104/3 [= 1/53; 1/42/24)
1/104/6 [= 1/53; 1/43/3]

106

109

112

121

. 1/152/2 [= 1/75; 1/64/13)
. 1/158/4 [= 1/79; 1/67/20]
. 1/160/7 [= 1/80; 1/69/5]

. 1/171/8 [= 1/87; 1/73/10]
. 1/174/6 [= 1/89; 1/74/8]

. 1/176/2 [= 1/89; 1/75/5]

. 1/176/4 [= 1/89; 1/75/7]

. 1/176/6 [= 1/89; 1/75/8)

. 1/176/9 [= 1/89; I/75/10]
L 1/176/11 [= 1/89; 1/75/11]
L 1/177/7 [= 1/90; 1/75/19)
. 1/181/4 [= 1/92; 1/77/1]

. I/181/9 [= 1/93; 1/77/5)

. 1/181/10 [= 1/93; 1/77/5)
. 1/182/2 [= 1/93; 1/77/10]
. 1/182/8 [= 1/93; 1/77/13]
101.
102.
103.
104,
105.
. 1/210/10 [= 1/107; 1/88/4]
107.
108.

1/186/3 [= 1/95; 1/78/16]
1/193/5 [= 1/99; 1/81/11]
1/209/4 [= 1/107; 1/87/13]
1/209/5 [= 1/107; 1/87/14]
1/210/6 [= 1/107; 1/88/1]

1/210/13 [= 1/108; 1/88/6)
1/211/4 [= 1/108; 1/88/9)

. 1/212/3 [= 1/108; 1/88/17]
110,
111.
. 1/214/10 [= 1/109; 1/89/18%]
113,
114.
115.
116.
117.
118.
119.
120.

1/212/13 [= 1/109; 1/89/4]
1/213/1 [= 1/109; 1/89/4]

1/216/10 [= 1/110; 1/90/10]
1/216/13 [= 1/110; 1/90/12]
1/217/4 [= 1/111; 1/90/20]
1/219/8 [= I/112; 1/91/23]
1/220/6 [= 1/112; 1/92/9]

1/222/8 [= 1/114; 1/93/15]
1/222/11 [= 1/114; 1/93/17)
1/223/3 [= 1/114; 1/93/19]

. 1/223/8 [= 1/114; 1/93/22)
122,
L 1/224/11 [= 1/114; 1/94/15]
124,
125,
126.

1/224/5 [= I/114; 1/94/11]

1/228/6 [= 1/116; 1/96/11]
1/228/11 [= 1/116; 1/96/15]
1/228/14 [= 1/117; 1/96/18]
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127,
128.
129.
130.
131.
132.
155
134,
135.
136.
137.
138,
139.
140.
141.
142,
143.
144,
145.
146.
147,
148.
149.
150.
151.
152.
153.
154,
155.
156.
157.
158.
159:
160.
161.
162.
163.
164ex. 1/292/7 [= 1/147; 1/123/11]
165.
166.
167.
168.
169.
170.
171.
172
173
174.
175.
176.
177.
178.
179.
180.

1/229/16 [= 1/117; 1/97/11]
1/232/8 [= 1/118; 1/98/17]
1/235/5 [= 1/120; 1/99/17]
1/236/3 [= 1/120; 1/99/20]
1/238/3 [= 1/121; 1/100/20]
1/241/6 [= 1/122; 1/102/7]
1/244/1 [= I/124; 1/103/7]
1/245/13 [= 1/125; 1/104/8]
1/247/5 [= 1/125; 1/104/20%]
1/247/8 [= 1/125; 1/104/21]
1/248/13 [= 1/126; 1/105/13]
1/251/9 [= 1/127; 1/106/18]
1/263/2 [= 1/133; I/111/19]
1/263/10 [= 1/133; I/112/5]
1/265/7 [= 1/134; 1/112/20]
1/266/2 [= 1/134; 1/113/3]
1/266/2 [= 1/134; 1/113/4]
1/267/2 [= 1/135; 1/113/10]
1/267/9 [= 1/135; 1/113/16]
1/268/3 [= 1/135; 1/113/18]
1/271/7 [= 1/137; 1/115/9]
1/274/7 [= 1/138; 1/116/16]
1/275/9 [= 1/138; 1/117/4]
1/275/12 [= 1/139; I/117/6]
1/275/13 [= 1/139; /117/7]
1/275/13 [= 1/139; 1/117/7]
1/280/1 [= 1/141; 1/119/1]
1/280/6 [= 1/141; 1/119/5]
1/281/1 [= 1/142; 1/119/10]
1/281/1 [= 1/142; I/119/11]
1/283/7 [= 1/143; 1/120/10]
1/284/2 [= 1/143; 1/120/12%]
1/284/4 [= 1/143; 1/120/14]
1/287/4 [= 1/145; 1/121/13]
1/291/5 [= 1/147; 1/122/23]
1/291/8 [= 1/147; 1/123/2]
1/292/2 [= 1/147; 1/123/7]

1/292/9 [= 1/147; 1/123/12]
1/294/14 [= 1/148; 1/124/9)
1/303/5 [= 1/153; 1/127/17]
1/303/5 [= 1/153; 1/127/17]
1/303/7 [= 1/153; 1/127/19]
1/303/9 [= 1/153; 1/128/1]
1/304/4 [= 1/153; 1/128/6]
1/305/4 [= 1/154; 1/128/16)
1/306/7 [= 1/154; 1/129/3]
1/307/4 [= 1/155; 1/129/8]
1/307/6 [= 1/155; 1/129/9]
1/307/7 [= 1/155; 1/129/10]
1/308/7 [= 1/156; 1/129/19]
1/309/2 [= 1/156; 1/130/1]
1/309/6 [= 1/156; 1/130/4]
1/312/11 [= 1/157; 1/131/13]

181,
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1/313/8 [= 1/158; 1/132/1]

182ex. 1/321/7 [= 1/162; 1/134/21]

183.
184.
185.
186.
187.

1/322/2 [= I/162; 1/135/2]
1/327/13 [= 1/165; 1/137/5]
1/328/15 [= 1/165; 1/137/19]
1/329/11 [= 1/166; 1/138/6]
1/330/18 [= 1/166; 1/138/21]

1885i-1/331/10 [= 1/167; 1/139/6]

189
190.

191.
192,
193,
194,
195.
. 1/336/18 [= 1/169; 1/141/18]
L 1/337/2 [= 1/169; 1/141/20]

L 1/337/7 [= 1/169; 1/142/27%]

L 1/339/4 [= 1/170; 1/142/13)

200.

/331/11 [= I/167; 1/139/7]
1/331/13 [= 1/167; 1/139/9]
1/332/1 [= 1/167; 1/139/13]
1/334/2 [= 1/167; 1/140/3]

1/334/7 [= 1/168; 1/140/6]

1/334/10 [= 1/168; 1/140/9]
1/334/12 [= 1/168; 1/140/11)

1/339/9 [= 1/170; 1/142/16]

201ex. 1/346/4 [= 1/173; 1/145/5]

202.
203.
204,
205.
206.
207.
208.
209.
210.
211,
212.
213.
214,
215.
216.
217.
218.
219.
220.
221,
222
223,
224,
225
226.
227.
228.
229.
230.
231,
232,
233.
234.

1/353/6 [= 1/177; 1/148/2]
1/354/10 [= 1/177; 1/148/19]
1/363/10 [= 1/182; 1/152/19]
1/363/14 [= 1/182; 1/152/20]
1/365/9 [= 1/183; 1/153/18]
1/374/9 [= 1/187; 1/157/12]
1/379/9 [= 1/190; 1/159/18]
1/381/13 [= 1/191; 1/160/18]
1/382/2 [= 1/191; 1/160/19]
1/383/11 [= 1/192; I/161/12]
1/387/6 [= 1/194; 1/163/4)
1/387/10 [= 1/194; 1/163/7)
1/390/2 [= 1/195; 1/164/17]
1/392/1 [= 1/196; 1/165/14]
1/395/8 [= 1/197; 1/167/8]
1/397/11 [= 1/198; 1/168/9]
1/399/3 [= 1/199; 1/168/20]
1/403/4 [= 1/201; 1/170/10]
1/406/7 [= 1/202; 1/171/16)
1/409/3 [= 1/203; 1/172/18]
1/409/12 [= 1/203; 1/173/3]
1/411/11 [= 1/204; 1/173/21]
/411/12 [= 1/204; 1/173/21]
1/414/5 [= 1/206; 1/174/19]
1/415/8 [= 1/206; 1/175/9)
1/415/9 [= 1/207; 1/175/9]
1/416/7 [= 1/207; 1/175/17]
I/417/6 [= 1/207; 1/176/7)
1/417/8 [= 1/207; 1/176/9]
1/417/9 [= 1/207; 1/176/10]
1/417/17 [= 1/208; 1/176/15]
1/417/18 [= 1/208; 1/176/16]
1/428/6 [= 1/213; 1/181/6]

235.
236.
237.
238.
239.
240.
241,
242,
243,
244,
245.
246.
247.
248.
249.
250.
251,
252,
253.
254,
255,
256.
257.
258.
259.
260.
261.
262.
263.
264.
265.
266.
267.
268.
269.
270.
271.
272.
273.
274.
275.
276.
277.
278.
279.
280,
281.
282.
283.
284.
285.
286.
287.
288.

1/431/9 [= 1/214; 1/182/13]
1/433/9 [= 1/215; 1/183/12]
1/436/3 [= 1/217; 1/184/19]
1/436/4 [= 1/217; 1/184/20]
1/436/5 [= 1/217; 1/184/20]
1/440/1 [= 1/219; 1/186/19]
1I/8/17 [= 1/221; 1/189/16]
1/8/19 [= 1/221; 1/189/17%]
11/12/9 [= 1/223; 1/191/2]
11/12/12 [= 1/224; 1/191/4]
1/19/5 [= 1/226; 1/193/15]
11/23/1 [= 1/228; 1/195/9]
11/23/5 [= 1/228; 1/195/12]
11/38/8 [= 1/235; 1/202/3)
11/38/9 [= 1/235; 1/202/4]
11/48/2 [= 1/241; 1/205/17]
11/49/1 [= 1/241; 1/206/4%]
11/50/8 [= 1/242; 1/206/18]
1/51/2 [= 1/232; 1/207/1]
11/51/10 [= 1/232; 1/207/7]
11/51/11 [= 1/232; 1/207/8]
11/57/2 [= 1/245; 1/209/22]
11/57/4 [= 1/245; 1/210/1]
1/57/5 [= 1/245; 1/210/2]
1I/64/1 [= 1/249; 1/213/5]
11/69/11 [= 1/252; 1/215/4]
1/78/6 [= 1/256; 1/218/11])
11/82/10 [= 1/258; 1/220/13]
11/87/13 [= 1/260; 1/222/8]
1/88/11 [= 1/261; 1/222/17]
11/90/9 [= 1/262; 1/223/13]
11/90/10 [= 1/262; 1/223/13]
1/94/1 [= 1/263; 1/225/4]
11/102/13 [= 1/267; 1/228/18]
11/103/5 [= 1/268; 1/228/24]
11/108/3 [= 1/270; 1/231/5]
1/112/6 [= 1/272; 1/232/15]
I/114/3 [= 1/273; 1/233/13]
1/115/5 [= 1/273; 1/234/4]
1W/115/6 [= 1/273; 1/234/4]
11/115/9 [= 1/274; 1/234/6)
1/116/5 [= 1/274; 1/234/12)
1/116/14 [= 1/274; 1/234/18]
1I/118/10 [= 1/275; 1/235/15]
11/120/4 [= 1/275; 1/236/8)
11/120/14 [= 1/275; 1/236/15]
11/121/5 [= 1/276; 1/236/20]
1/122/5 [= 1/276; 1/237/9]
11/122/10 [= 1/276; 1/237/12)
1I/124/1 [= 1/277; 1/237/18]
11/124/1 [= 1/277; 1/237/18]
11/124/10 [= 1/277; 1/238/4]
11/124/19 [= 1/277; 1/238/10]
11/125/2 [= 1/277; 1/238/11]



289.
290.
291.
292,
293.
294,
295.
296,
297.
298.
299.
300.
301
302.
303.
304.
305.
306.
307.
308.
309.
310.
311
. 11/163/4 [= 1/294; 1/253/13]
313.
314.
315.
316,
317.

312

318

331

333

1/126/10 [= 1/278; 1/239/3]
1/129/9 [= 1/279; 1/240/12]
11/129/9 [= 1/279; 1/240/12]
11/129/11 [= 1/279; 1/240/13]
1I/130/1 [= 1/279; 1/240/15]
11/134/5 [= 1/281; 1/242/17]
11/136/2 [= 1/282; 1/243/4]
1I/144/12 [= 1/285; 1/246/3]
11/145/3 [= 1/286; 1/246/9)
11/149/4 [= 1/287; 1/248/4)
11/152/7 [= 1/289; 1/249/7]
1I/153/11 [= 1/290; 1/249/16]
II/156/10 [= 1/291; 1/250/16]
1I/156/10 [= 1/291; 1/250/16]
II/157/1 [= 1/291; 1/250/16)
1/157/3 [= 1/291; 1/250/18)
1I/157/16 [= 1/291; 1/251/6)
11/157/18 [= 1/291; 1/251/7]
11/158/2 [= 1/291; 1/251/9]
11/158/6 [= 1/291; 1/251/12]
11/158/9 [= 1/291; 1/251/14]
1I/161/4 [= 1/293; 1/252/15]
1I/161/18 [= 1/293; 1/253/2)

11/169/1 [= 1/297; 1/255/16]
1I/171/1 [= 1/298; 1/256/16]
1I/174/7 [= 1/299; 1/258/9]
11/174/7 [= 1/299; 1/258/9]
11/175/8 [= 1/300; 1/258/19]

. 11/175/9 [= 1/300; 1/258/20]
319.
320.
321.
322.
323,
324,
325.
326.
327,
328.
329,
330.

11/175/10 [= 1/300; 1/258/21]
11/176/12 [= 1/300; 1/259/12]
11/179/5 [= 1/301; 1/260/23]
1I/179/11 [= 1/302; 1/261/4]
11/181/17 [= 1/303; 1/262/3]
11/182/8 [= 1/303; 1/262/10]
11/185/6 [= 1/304; 1/263/12]
11/185/9 [= 1/304; 1/263/15]
11/192/7 [= 1/308; 1/266/16]
1I/195/10 [= 1/309; 1/268/10]
1I/196/8 [= 1/310; 1/268/20]
11/196/11 [= 1/310; 1/269/1]

L I/197/1 [= 1/310; 1/269/7]
332.

11/204/7 [= 1/314; 1/272/10]

. 11/204/11 [= 1/314; 1/272/13]
334.
335.
336.
337.
338.
339.
340.
341,
342,

11/204/12 [= 1/314; 1/272/14]
11/208/5 [= 1/316; 1/273/21]
11/208/8 [= 1/316; 1/274/1]
11/208/8 [= 1/316; 1/274/1]
11/208/9 [= 1/316; 1/274/2)
11/208/11 [= 1/316; 1/274/3]
11/209/6 [= 1/316; 1/274/10]
11/209/7 [= 1/316; 1/274/10]
11/209/8 [= 1/316; 1/274/12]
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343,
344,
345,
346.
347.
348.
349,
350.
351.
352,
. 1/229/8 [= 1/325; 1/282/21]
354,
355.
356.
157,
358.
359,
360.
361.
362.
363,
364,
365.
366.
367,
368.
369.
370.
371,
372,
373,
374,
375.
376.
377.
378.
379.
380.
381.
382.
383,
384.
385.
386,
387.

353

388

11/209/9 [= 1/316; 1/274/13]
1/211/7 [= 1/317; 1/275/7%]
1/211/12 [= 1/317; 1/275/10]
11/213/5 [= 1/318; 1/276/4)
11/214/2 [= 1/318; 1/276/9)
11/214/4 [= 1/318; 1/276/12]
11/218/12 [= 1/320; 1/277/23]
11/222/4 [= 1/322; 1/279/13]
11/228/3 [= 1/314; 1/282/5]
11/228/17 [= 1/324; 1/282/15]

11/233/7 [= 1/327; 1/285/1)
11/234/2 [= 1/327; 1/285/6]
11/234/6 [= 1/327; 1/285/9]
11/239/8 [= 1/329; 1/286/21]
11/239/10 [= 1/330; 1/287/2]
11/241/11 [= 1/330; 1/287/17]
11/245/3 [= 1/332; 1/289/5]
11/245/12 [= 1/332; 1/289/11]
11/249/7 [= 1/334; 1/290/19]
11/250/2 [= 1/334; 1/290/21]
11/250/7 [= 1/334; 1/291/3]
11/250/9 [= 1/334; 1/291/5)
11/254/4 [= 1/336; 1/292/11]
1I/255/10 [= 1/337; 1/293/2]
11/256/3 [= 1/337; 1/293/5]
11/259/8 [= 1/338; 1/294/4]
11/259/9 [= 1/338; 1/294/5)
1/266/6 [= 1/341; 1/297/20]
11/267/1 [= 1/341; 1/297/22]
11/274/5 [= 1/344; 1/300/10)
10/275/10 [= 1/345; 1/301/5]
1/276/9 [= 1/345; 1/301/14]
11/277/7 [= 1/346; 1/302/4]
1/281/1 [= 1/347; 1/303/14)
11/281/2 [= 1/347; 1/303/14]
1/281/4 [= 1/347; 1/303/16)
11/281/16 [= 1/348; 1/304/2)]
11/281/16 [= 1/348; 1/304/3]
11/283/7 [= 1/348; 1/304/16]
11/283/15 [= 1/348; 1/304/22]
11/287/10 [= 1/350; 1/306/8)
11/288/16 [= 1/351; 1/306/22]
1/292/9 [= 1/352; 1/308/17]
1/297/9 [= 1/355; 1/311/1]

- I/301/11 [= 1/356; 1/312/9]
389.
390.
391,
392
393.
3%4.
395,
396.

11/310/7 [= 1/360; 1/315/5]
1/311/7 [= 1/360; 1/315/16]
11/312/8 [= 1/360; 1/316/4]
1I/316/1 [= 1/362; 1/317/9]
1/317/6 [= 1/362; 1/318/2]
1I/317/14 [= 1/363; 1/318/7)
1I/317/14 [= 1/363; 1/318/8]
11/318/3 [= 1/363; 1/318/11)

397.
398.
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11/326/1 [= 1/367; 1/321/6]
11/326/2 [= 1/367; 1/321/7]

399ex. 11/326/4 [= 1/367; 1/321/9]

400.

401

419

11/331/3 [= 1/369; 1/322/14]

L T1/334/6 [= 1/371; 1/323/13]
402,
403.
404,
405,
406,
407,
408.
409.
410.
411.
412,
413,
414,
415,
416.
417.
418,

11/334/7 [= 1/371; 1/323/14]
11/334/7 [= 1/371; 1/323/14]
11/335/10 [= 1/371; 1/324/4]
11/335/13 [= 1/371; 1/324/7)
11/338/6 [= 1/372; 1/325/4]
11/344/9 [= 1/375; 1/327/15]
11/347/3 [= 1/376; 1/328/10]
11/349/7 [= 1/377; 1/329/10]
11/350/3 [= 1/377; 1/329/18]
11/357/6 [= 1/381; 1/333/2]
11/362/1 [= 1/382; 1/334/20]
11/362/1 [= 1/382; 1/334/21%)
11/362/2 [= 1/382; 1/334/21)
11/362/3 [= 1/382; 1/335/1]
11/364/3 [= 1/383; 1/336/1]
11/364/19 [= 1/384; 1/336/11]
11/365/5 [= 1/384; 1/336/15]

. 11/365/5 [= 1/384; 1/336/16]
420.
421.
422,
423,
424,
425,
426,
427.
428,
429,
430.
431.
432,
433,

11/365/11 [= 1/384; 1/336/20]
11/369/3 [= 1/386; 1/338/13]
11/369/4 [= 1/386; 1/338/13)
11/370/10 [= 1/387; 1/339/9)
1I/371/7 [= 1/387; 1/339/14)
1I/372/7 [= 1/387; 1/340/1]
11/376/10 [= 1/389; 1/341/11]
1I/377/6 [= 1/389; 1/341/18]
11/378/13 [= 1/390; 1/342/14]
11/379/12 [= 1/390; 1/343/5]
11/387/12 [= 1/393; 1/345/23]
11/388/8 [= 1/394; 1/346/10]
11/389/14 [= 1/394; 1/347/2)
11/390/1 [= 1/394; 1/347/4)

434ex. 11/394/2 [= 1/396; 1/348/18]

435.
436.
437,
438.
439.
440.

441

11/395/1 [= 1/396; 1/349/4)

11/395/11 [= 1/396; 1/349/11]
11/401/12 [= 1/398; 1/351/15]
1I/404/6 [= 1/399; 1/352/14]
11/404/14 [= 1/400; 1/353/1]
11/405/11 [= 1/400; 1/353/9]

. I1/405/16 [= 1/400; 1/353/12]
442,
443,
444,
445.
446.
447.
448.
449.
450.

11/406/1 [= 1/400; 1/353/14]
11/406/12 [= 1/400; 1/353/20]
11/406/15 [= 1/400; 1/353/22]
11/407/14 [= 1/401; 1/354/12]
11/407/16 [~ 1/401; 1/354/13]
11/411/10 [= 1/403; 1/356/6)
11/413/12 [= 1/403; 1/357/6)
11/414/3 [= 1/403; I/357/13]
11/414/15 [= 1/404; 1/357/21%]
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451.
452.
453.
454,
455.
456.
457.
458.
459.
460.
461.
462.
463.
464.
465.
466.
467.
468.
469.
470.
471.
472.
473,
474.
475,
476.
477.
478ex, 111/50/8 [= 1/429; 1/381/20]
479,
480.
481.
482.
483.
484,
485,
486.
487.
488.
489.
490.
491.
492.
493.
494,
495,
496.
497.
498.
499.
500.
501.
502.
503.
504.

11/415/3 [= 1/404; 1/358/3]
11/418/12 [= 1/405; 1/359/12]
11/420/5 [= 1/406; 1/360/4]
11/420/14 [= 1/406; 1/360/9]
11/420/16 [= 1/406; 1/360/11]
11/421/4 [= 1/406; 1/360/16]
11/421/7 [= 1/406; 1/360/18*]
11/422/13 [= 1/407; I/361/11]
11/5/5 [= 1/407; 1/361/16]
[I/6/2 [= 1/407; 1/362/3]
[I/6/3 [= 1/407; 1/362/4]
1I/6/12 [= 1/408; 1/362/11]
111/9/9 [= 1/409; 1/363/14]
1/13/6 [= 1/411; 1/365/13]
[I/14/12 [= 1/411; 1/366/4]
11/15/1 [= 1/411; 1/366/6]
MM/15/3 [= 1/412; 1/366/7]
/15/6 [= 1/412; 1/366/9]
1M1/15/8 [= 1/412; 1/366/12]
1/31/7 [= 1/419; 1/374/9]
1M/33/1 [= 1/420; 1/375/1]
101/34/9 [= 1/421; 1/375/15]
1/38/3 [= 1/423; /377/1]
1/40/1 [= 1/423; 1/377/14]
111/43/10 [= 1/425; 1/379/8]
I1/49/9 [= 1/428; 1/381/10]
TM/50/7 [= 1/429; 1/381/19]

L/51/2 [= 1/429; 1/382/3]
1/52/15 [= 1/430; 1/382/21]
11/55/5 [= 1/431; 1/383/14]
M1/55/5 [= 1/431; 1/383/15)]
111/55/7 [= 1/431; 1/383/16]
1/55/8 [= 1/431;.1/383/17]
M1/56/2 [= 1/431; 1/384/1]
MI/56/6 [= 1/431; 1/384/4]
1/62/6 [= 1/434; 1/386/10]
II1/64/1 [= 1/435; 1/387/1]
II1/64/1 [= 1/435; 1/387/1)
1l/64/2 [= 1/435; 1/387/2]
111/64/7 [= 1/435; 1/387/5]
1/64/10 [= 1/435; 1/387/8]
1/65/6 [= 1/436; 1/387/14]
111/66/4 [= 1/436; 1/387/18]
11/66/5 [= 1/436; 1/387/18]
MI/66/9 [= 1/436; 1/387/21]
M/66/13 [= 1/436; 1/388/3]
111/68/9 [= 1/437; 1/388/17]
111/70/4 [= 1/438; 1/389/11]
1/72/9 [= 1/439; 1/390/11]
[1/73/8 [= 1/439; 1/390/18]
[L/74/11 [= 1/440; 1/391/5]
M1/75/3 [= 1/440; 1/391/11]
M1/75/12 [= 1/440; 1/391/17]

505.
506.
507.
508.
509.
510.
511
512.
513.
514.
515.
516.
517.
518.
519.
520.
521.
522.
523.
524,
525.
526.
527.
528.
529.
530.
531,
532.
533.
534.
535.
536.
537.
538.
539.
540.
541.
542,
543.
544.
545.
546.
547.
548.
549.
550.
551.
552.
553.
554.
555.
556.
557.
558.

TAMAS IVANYI

[1/77/4 [= 1/441; 1/392/12]
1/77/10 [= 1/442; 1/392/16]
I1/77/13 [= 1/442; 1/392/18]
11/81/2 [= 1/443; 1/394/2]
IL/82/7 [= L/443; 1/394/8]
M1/82/11 [= 1/443; 1/394/11]
M1/82/16 [= 1/444; 1/394/16]
111/83/2 [= 1/444; 1/394/19]
1/83/7 [= 1/444; 1/394/22]
I01/83/10 [= 1/444; 1/395/3]
II1/84/5 [= 1/444; 1/395/9]
1M1/84/7 [= 1/444; 1/395/11]
101/84/8 [= 1/444; 1/395/12]
111/84/9 [= 1/444; 1/395/12]
11/84/12 [= 1/444; 1/395/15]
II1/87/6 [= 1/446; 1/396/17]
111/87/8 [= 1/446; 1/396/18]
101/87/12 [= 1/446; 1/396/19]
11/89/18 [= 1/447; 1/397/23]
1/90/10 [= 1/448; 1/398/4]
111/90/10 [= 1/448; 1/398/4]
II1/90/13 [= 1/448; 1/398/7]
II/91/1 [= 1/448; 1/398/7]
1M1/91/5 [= 1/448; 1/398/11]
1M1/91/12 [= 1/448; 1/398/15]
1MI/91/14 [= 1/448; 1/398/17]
M1/92/1 [= 1/448; 1/398/18]
111/92/7 [= 1/448; 1/398/23]
111/94/4 [= 1/449; 1/399/13]
111/94/7 [= 1/449; 1/399/15]
11/97/7 [= 1/451; 1/400/16]
111/97/8 [= 1/451; 1/400/17]
111/99/6 [= 1/452; 1/401/12]
111/99/7 [= 1/452; 1/401/13]

[I/101/11 [= 1/453; 1/402/11]
111/103/10 [= 1/453; 1/403/10]
111/103/11 [= 1/453; 1/403/10]

II1/104/5 [= 1/454; 1/403/15]
I11/105/6 [= 1/454; 1/404/1]

[1/105/12 [= 1/455; 1/404/5]
111/109/5 [= 1/456; 1/405/12]
111/109/8 [= 1/456; 1/405/14]
M1/112/9 [= 1/457; 1/406/21]
T1/113/3 [= 1/458; 1/407/4]

M1/113/9 [= 1/458; 1/407/9]

111/117/12 [= 1/460; 1/409/8]
1M1/122/11 [= 1/462; 1/411/7]

1M1/122/13 [= 1/462; 1/411/9%]

11/122/14 [= 1/462; /411/9]

IM1/123/12 [= 1/463; 1/411/18]

11/124/6 [= 1/463; 1/412/2]
111/128/7 [= 1/465; 1/413/18]
MI/131/1 [= [/466; 1/414/18]
M/131/2 [= 1/466; 1/414/19]

559.
560.
561.
562.
563.
564,
565.
566.
567.
568.
569.
570.
571.
572.
573
574.
575.
576.
577.
578.
579.
580.
581.
582.
583.
584.
585.
586.
587.
588.
589.
590.
591.
592.
593.
594.
. M1/196/2 [= 11/3; 1/2/11]
596.
597.
598,
599.
600.
601.
602.
603.
604.
605.
606.
607.
608.
609.
610.
611.
612.

I/131/3 [= 1/466; 1/415/1]
I/131/5 [= L/466; 1/415/2]
1/131/10 [= 1/466; 1/415/7)
MM/ 137/8 [= 1/469; 1/417/19]
101/138/8 [= 1/469; 1/418/8]
1/139/6 [= 1/470; 1/418/14]
LI/141/3 [= 1/471; 1/419/14%]
II1/142/5 [= 1/471; 1/420/1]
1II/143/1 [= 1/471; 1/420/8)
1MI/144/2 [= 1/471; 1/420/18]
MI/150/1 [= 1/474; 1/423/8)
[IL/150/2 [= 1/474; 1/423/9]
/153/1 [= 1/475; 1/424/13]
I/157/5 [= 1/477; 1/426/9)
1I/158/12 [= 1/477; 1/427/2]
I11/163/4 [= 1/480; 1/428/20]
[11/163/13 [= 1/480; 1/429/3]
II/167/4 [= 1/481; 1/430/16]
[I/167/11 [= 1/482; 1/430/21]
1I/167/12 [= 1/482; 1/430/21]
11/168/2 [= 1/482; 1/431/5]
111/169/5 [= 1/482; 1/431/15]
111/169/5 [= 1/482; 1/431/15]
I11/169/10 [= 1/482; 1/431/19]
111/172/10 [= 1/484; 1/433/15]
11/172/11 [= 1/484; 1/433/15]
1MI/173/1 [= 1/484; 1/433/17]
MI/173/2 [= 1/484; 1/433/17]
[I/173/2 [= 1/484; 1/433/17%]
/176/7 [= 1/486; 1/435/5]
II/177/3 [= 1/486; 1/435/11]
1M1/178/5 [= 1/487; 1/435/18]
1M1/186/4 [= 1/490; 1/439/1]
11/188/1 [= 1/491; 1/439/20]
111/189/11 [= 1/491; 1/440/17]
1M1/195/8 [= TI/3; 11/2/7]

M/196/4 [= 11/3; I/2/11%]
1/196/9 [= 1I/3; [1/2/14]
I1/197/2 [= 1I/3; 11/2/18]
111/200/14 [= I1/5; 11/4/6]
1M1/201/13 [= 1I/5; 11/4/16]
1/203/10 [= 1I/5; 11/5/9]
101/204/3 [= 11/6; 11/5/15]
111/204/4 [= 11/6; 11/5/16]
IIL/204/5 [= 11/6; 11/5/17]
1M1/204/9 [= 11/6; 11/5/19]
101/205/2 [= 11/6; 11/5/23]
111/205/4 [= 1/6; 11/6/1]
11/205/8 [= 11/6; 11/6/4]
1M1/206/3 [= 1/6; T1/6/11]
1M1/206/3 [= 1/6; 11/6/11]
[11/206/4 [= 11/6; 11/6/12]
I1/210/11 [= II/8; 11/8/5]



613.
614,
615.
616.
617.
618.
619.
620.
621.
622.
. 111/234/15 [= 11/19; 11/19/3]
624,
625,
626.
627.
628.
629.
630.
631.
632,
633.
634.
635.
636.
637.
. [11/249/10 [= 11/26; 11/25/13]
639.
640.
. [11/258/2 [= 11/30; 11/28/14]
642.
643.
G4,
645.
646.
647.
648.
649.
650.
651.
652.
653.
. 11/275/8 [= 11/39; 11/36/12]
655.
656.
657.
658.
659.
660.
661.
662.
663.
664.
665.
666.

62

w

638

641

654

I1/214/15 [= 11/10; 11/9/21]
111/218/12 [= 11/11; 11/11/23)
1/218/15 [= 1I/12; 11/12/2]
1M1/221/5 [= 11/13; 11/13/8]
1M1/222/9 [= 11/13; 11/14/1]
1M1/223/13 [= 11/14; 11/14/12]
I11/224/3 [= 11/14; 11/14/13]
I11/229/5 [= 11/16; 11/16/20]
I1/232/14 [= 11/18; 11/18/7]
I11/234/10 [= 11/19; 11/18/22)

M/235/1 [= 11/19; 1I/19/3]
1M1/235/1 [= 11/19; 11/19/4]
M/235/3 [= 11/19; 11/19/5)
M/235/6 [= 11/19; 11/19/7]
111/235/6 [= 11/19; 11/19/7]
111/235/7 [= 11/19; 11/19/8]
111/235/10 [= T1/19; 11/19/11]
111/237/6 [= 11/20; 11/20/8)
101/238/1 [= 11/20; 11/20/18]
111/239/9 [= 11/21; 11/21/8)]
111/245/6 [= 11/24; 11/23/21]
111/246/7 [= 11/25; 11/24/8]
111/247/4 [= 11/25; 11/24/15]
111/249/9 [= 11/26; 11/25/12]

111/255/5 [= 11/29; 11/27/14]
111/256/2 [= 11/29; 11/27/21]

11/258/7 [= 11/30; 11/28/17]
111/259/2 [= 11/32; 11/29/6]
1/259/9 [= 11/31; 11/29/11]
11I/261/10 [= 11/32; 11/30/12)
1/263/5 [= 11/33; 11/31/2]
111/263/8 [= 11/33; 11/31/4]
111/263/13 [= 11/33; 11/31/8]
I11/265/10 [= T1/34; 11/32/5]
M1/265/11 [= 11/34; 11/32/6]
1/266/9 [= 11/34; 11/32/15]
1M/269/6 [= 11/36; 11/33/24]
M/275/7 [= 11/39; 11/36/11]

11/275/9 [= 11/39; 11/36/13]
11/278/5 [= 11/40; 11/37/12]
111/280/19 [= 11/42; 11/38/18]
111/282/13 [= 11/43; 11/39/15]
111/283/4 [= 11/43; 11/39/19]
111/283/11 [= 11/43; 11/39/24]
111/283/13 [= 11/43; 11/40/2]
111/284/7 [= 11/44; 11/40/10]
111/284/8 [= 11/44; 11/40/10]
111/286/6 [= 11/44; 11/41/6)
111/286/9 [= 11/44; 11/41/9)
111/287/4 [= 11/45; 11/41/19]

KALAM IN SIBAWAYHI'S KITAB

667.
668.
669.
670.
671.
672.
673.
674,
675.
676.
677.
678,

679bi-. 111/320/13 [= I1/62; 11/56/20]

680.
681,
682.
683.
684,
685.
686.
687.
688,
689.
690.
691.
692.
693.
694,
695.
696.
697.
698.
699.
700.
701
702.
703.
704.
705.
706.
707.
708.
709.
710.
711,
712.
713.
714,
715,
716.
717.
718.
719.
720.

I11/288/15 [= I1/46; 11/42/11]
I11/288/20 [= I1/46; [1/42/15]
II1/297/4 [= 11/50; 11/46/20]
111/298/7 [= 1I/51; 11/47/14]
M/299/2 [= 1I/51; 11/47/18]
111/299/6 [= 11/51; 11/47/21]
I11/299/10 [= 1I/51; 11/48/2]
111/302/13 [= 11/53; 11/49/8]
I11/302/14 [= 11/53; 11/49/9]
10I/304/4 [= 11/54; 11/49/24]
I/311/12 [= 11/57; 11/53/7]
11/320/7 [= 1/61; 11/56/15]

111/324/10 [= 11/63; 11/58/23]
111/326/3 [= 11/64; 11/59/18]
I1/328/15 [= 11/66; 11/61/2]
11/330/5 [= 1I/66; 11/61/19]
111/330/6 [= II/66; 11/61/20]
111/335/9 [= 11/69; 11/64/15]
IM1/336/16 [= 11/69; 11/65/7)
I11/336/18 [= 11/69; 11/65/8)
11/339/7 [= 11/71; 1I/66/14]
111/349/12 [= 11/75; 11/71/18]
1M1/355/12 [= 11/78; 11/74/18)
1M1/357/17 [= 11/79; 11/76/3)
1M1/365/1 [= 11/83; 11/79/14]
111/365/9 [= 11/83; 11/79/19]
I11/370/1 [= 11/85; 11/81/19]
[1/371/6 [= 11/85; 11/82/9]
[1/374/14 [= 11/87; 11/84/11]
I1/375/6 [= 11/87; 11/84/18)
11/376/6 [= 11/88; 11/85/6)
M1/378/11 [= 11/89; 11/86/10]
111/383/7 [= 11/91; 11/88/7]
111/384/8 [= 11/91; 11/89/9]
111/389/13 [= 11/94; 11/92/2]
111/392/4 [= 11/95; 11/93/7]
111/393/8 [= 11/95; 11/93/21]
1M1/411/5 [= 11/104; 11/102/7]
111/413/5 [= 11/105; 11/103/14]
111/413/7 [= 11/105; 11/103/15]
111/415/7 [= 11/106; 11/104/17]
1M/418/7 [= 11/107; 11/106/3]
I11/425/6 [= 11/110; 11/109/20]
111/425/6 [= 11/110; 11/109/21]
111/426/13 [= 11/110; 11/110/13]
111/427/16 [= 1I/111; 11/111/5]
1/428/1 [= 1I/111; 11/111/7)]
111/429/12 [= 11/112; 1I/111/24]
111/430/15 [= 1I/113; 11/112/16]
111/431/2 [= 11/113; 11/112/18]
11/434/2 [= 1/114; 11/114/4]
1M1/434/3 [= 1I/114; 11/114/5]
1M1/434/3 [= 1I/114; 11/114/5]

721

e A

723

724,
725,
726.
727.
728.
729,
730.
731,
732,
733,
734,
735.
736.
737.
738.
739.
740.
741
742,
743.
744,
745.
746.
747.
748,
749.
750.

751

752,
733,
754.
755.
756.
757.
758.
759.
760.
761.
762.
763.
764.
765,
766.
767.
768.
769.
770.
771.
772,
773.
774,

27

. II/435/13 [= [1/115; 11/115/7)
I11/435/14 [= 11/115; 1I/115/7]
. III/438/10 [= 11/116; 11/116/22]
1I/441/12 [= 11/118; 11/118/17)
111/441/15 [= 11/118; 11/118/19]
I1/444/12 [= 1I/119; IL/120/11)]
I11/455/19 [= 11/124; 11/126/2]
1I/462/10 [= 11/127; 11/129/9]
I/477/1 [= 11/134; 11/136/20]
1/478/6 [= 11/135; 11/137/13]
111/484/5 [= T1/137; 11/140/10]
I11/485/13 [= 11/138; 11/141/4]
I11/486/1 [= 11/138; I1/141/6]
I11/486/3 [= 11/138; [1/141/7]
111/486/4 [= 11/138; 11/141/8]
111/487/3 [= 11/139; 11/141/17]
1/487/11 [= 11/139; 11/142/2]
111/488/10 [= 11/140; 11/142/11]
111/488/10 [= 11/140; 11/142/12]
I1/493/1 [= 11/142; [1/144/15]
111/493/2 [= 11/142; 11/144/16]
111/493/6 [= 11/142; 11/144/18]
111/493/13 [= 11/142; 11/144/23]
1/493/16 [= 11/142; 11/145/3]
111/495/3 [= 11/143; 11/145/16]
L1/498/7 [= 11/144; 11/147/5]
111/498/15 [= 11/145; 11/147/11)
I11/499/17 [= 11/145; 11/148/3]
M1/503/1 [= 11/146; 11/149/12]
11/504/13 [= 11/147; 11/150/8]
. lI/504/14 [= 11/147; 11/150/9]
1M1/505/2 [= 11/147; 11/150/10]
I11/505/8 [= 11/147; 11/150/14]
I11/506/12 [= 11/148; 11/151/7]
II1/508/11 [= 11/149; 11/152/6]
11/508/12 [= 11/149; 11/152/7]
11/524/1 [= 11/156; 11/159/1)
101/524/4 [= 11/156; 11/159/3]
TM1/524/5 [= 11/156; 11/159/4)
11/524/7 [= 11/156; 11/159/6]
1M1/524/7 [= 11/156; 11/159/6]
111/524/8 [= 11/156; 11/159/7]
MM/527/11 [= 1/157; 11/160/21]
I/529/11 [= 11/158; 1I/161/21]
IM1/539/3 [= 11/162; 11/166/22)
I1/540/14 [= 11/163; 11/167/21]
I1/546/15 [= 11/166; 11/171/3]
1/546/17 [= 11/166; 11/171/4]
I/546/17 [= 11/166; 11/171/4]
1/546/17 [= 11/166; 11/171/4]
111/549/2 [= 11/167; 11/172/11]
1ML/549/3 [= 11/167; 11/175/12]
1M1/552/4 [= 11/168; 11/174/2)
II1/553/11 [= T1/169; T/ 174/20]
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775.
776.
L T11/563/7 [= 11/174; 11/180/2]
778.
779.
780.
781.
782.
783.
784.
785.
786.
787.
788.
789,
790.
791.
792
793.
794.
795.
796.
797.
798.
799,
800.
801.
802.
803.
804.
805.
806.
807.
808.
809.
810.

111/553/13 [= 11/169; 11/174/21]
111/553/14 [= 11/169; 11/174/23]

11/563/13 [= 11/174; 11/180/7]
111/564/6 [= 1L/174; 11/180/15]
111/566/8 [= 11/175; TI/181/10]
111/568/3 [= 11/176; 11/182/7)
11/572/14 [= 11/178; 11/184/2]
111/573/16 [= 11/179; 11/184/16)
111/584/4 [= 11/183; 11/189/16]
111/591/7 [= 1/187; 11/193/1]
111/594/17 [= 11/188; 11/194/22]
111/598/2 [= 11/190; 11/196/11]
M1/601/13 [= 11/192; 11/198/13]
M1/612/15 [= 11/197; 11/204/9]
1M1/615/1 [= 11/198; 11/205/12]
1M1/615/2 [= 11/198; 11/205/12]
11/617/3 [= 11/199; 11/206/20]
111/625/10 [= 11/203; 11/211/9]
M/625/11 [= 11/203; 11/211/10]
M1/629/6 [= 11/205; 11/213/7]
[I/641/14 [= 11/210; 11/219/11]
ML/643/4 [= 11/211; 11/220/7]
1/646/12 [= T1/212; 11/222/2]
1IL/648/19 [= 1/213; 11/223/13]
M11/650/10 [= 11/214; 11/224/7]
IV/12/16 [= 11/217; 11/228/1]
IV/26/3 [= 11/222; 11/234/8]
IV/37/6 [= 11/226; 11/239/5]
TV/40/1 [= 11/227; 11/240/7]
IV/41/11 [= 11/228; 11/241/6)
IV/44/12 [= 11/229; 11/242/14]
IV/44/15 [= 11/229; 11/242/16]
TV/45/10 [= 11/230; 11/243/4]
IV/52/19 [= 11/232; 11/246/12]
IV/53/4 [= 11/232; 11/246/16]

811ex. IV/60/14 [= 11/236; 11/250/3]
812ex. IV/60/15 [= 11/236; 11/250/8]

813.
814.
815.
816.
817.
818.
819.
820.
821.
822.
823,
824.
825.
826.
827.
828.

IV/67/6 [= 11/238; 11/253/7]
IV/76/2 [= 11/241; 1/257/9]
IV/76/18 [= 11/242; 11/258/2]
IV/77/4 [= 11/242; 11/258/5]
IV/77/6 [= 11/242; T1/258/7]
IV/79/16 [= I11/243; 11/259/13]
IV/81/8 [= 11/244; 11/260/7]
IV/83/8 [= 11/245; 11/261/3]
IV/90/4 [= 11/247; 11/264/15]
IV/95/11 [= 11/250; 11/267/14]
1V/103/8 [= 11/253; 11/272/1]
IV/103/13 [= 11/253; 11/272/4]
IV/104/8 [= 11/254; 11/272/13]
IV/108/8 [= 11/255; 11/274/14]
IV/109/13 [= 11/256; [1/275/10]
IV/111/4 [= 11/256; 11/276/10]

829.
830.
831.
832.
833.
834.
835.
836.
837.
838.
839.
840.
841.
842.
843.
844.
845.
846,
847.
848.
849.
850.
851.
852.
853.
854.
855.
856.
857.
858.
859.
860.
861.
862.
863.
864.
865.
866.
867.
868.
869.
870.
871.
872.
873.
874.
875.
876.
877.
878.
879.
880.
881.
882.

TAMAS IVANYI

IV/111/7 [= 11/256; [1/276/12]
IV/114/7 [= 11/258; 11/278/6]
IV/123/8 [= 11/262; 11/282/18]
IV/127/8 [= 11/263; 11/284/23]
IV/127/16 [= 11/264; 11/285/6]
IV/127/17 [= 11/264; 11/285/6]
IV/133/9 [= 11/266; 11/288/15)
1V/138/9 [= 11/268; 11/291/4]
IV/138/12 [= T1/268; 11/291/7]
IV/140/4 [= 11/269; 11/292/4]
IV/140/7 [= 11/269; 11/292/6]
IV/144/14 [= 11/271; 11/294/14]
IV/145/2 [= 11/271; 11/294/16]
IV/146/2 [= 11/272; 11/295/11]
IV/146/4 [= 11/272; 11/295/13]
IV/146/4 [= 11/272; 11/295/13]
IV/146/6 [= 11/272; 11/295/15]
IV/146/13 [= 11/272; 11/295/20]
IV/149/1 [= 11/273; 11/296/3]
IV/149/6 [= 11/273; 11/297/4]
IV/149/7 [= 11/273; 11/297/5]
IV/150/6 [= 11/274; 11/297/13]
IV/150/10 [= 11/274; 11/297/16]
IV/150/10 [= 11/274; 11/297/16]
IV/151/4 [= 11/274; 11/298/2]
IV/151/6 [= 11/274; 11/298/4]
IV/151/9 [= 11/274; 11/298/6]
IV/151/12 [= 11/274; 11/298/8]
IV/152/5 [= 11/275; 11/298/12]
IV/152/6 [= 11/275; 11/298/13]
IV/152/15 [= 11/275; 11/298/19]
IV/152/15 [= 11/275; 11/298/19]
IV/152/17 [= 11/275; 11/298/21]
IV/153/12 [= 11/275; 11/299/8]
TV/154/1 [= 11/275; 11/299/10]
IV/154/9 [= 11/275; 11/299/15]
IV/155/1 [= 11/275; 11/299/16]
IV/159/11 [= 11/278; 11/302/8]
IV/159/16 [= 11/278; 11/302/12]
IV/161/5 [= 11/278; 11/303/4]
IV/162/3 [= 1/279; 11/303/16]
IV/162/5 [= 11/279; 11/303/17]
IV/164/5 [= 11/280; 11/305/1]
IV/164/20 [= 11/280; 11/305/12]
IV/165/3 [= 11/280; 11/305/14]
IV/169/11 [= 11/282; T1/308/5]
IV/169/13 [= 11/282; T1/308/7]
IV/170/1 [= 11/282; 11/308/9]
IV/171/1 [= 11/283; 11/308/16]
IV/171/7 [= 11/283; 11/308/20]
IV/171/11 [= 11/283; 11/309/1]
IV/173/5 [= 11/284; 11/309/17]
IV/173/8 [= 11/284; 11/309/19]
IV/173/11 [= 11/284; 11/309/20]

283. IV/177/18 = 11/286; 11/312/9]

884.
885,
886.
887.
888.
889.
890.
891.
892.
893,
894,
895.
896.
897.
898.
899.
900.
901.
902.
903.
904.
905.
906.
907.
908.
909.
910.
911.
912,
913.
914.
915.
916.
917.
918.

919
920
921
922
923
924
925
926
927
928
929
930
931
932
933

IV/177/18 [= 11/286; 11/312/9]
IV/178/13 [= 11/286; 11/312/19]
IV/181/14 [= 11/287; 1I/314/9]
IV/183/5 [= 11/288; 11/315/7]
IV/184/7 [= 11/289; 11/316/1]
IV/184/13 [= 11/289; 11/316/6]
TV/184/16 [= 11/289; 11/316/8]
IV/185/7 [= 11/289; 11/316/13]
IV/190/15 [= 11/292; 11/318/18]
IV/191/1 [= 11/292; 11/318/20]
IV/191/2 [= 11/292; 11/318/20]
IV/191/3 [= 11/292; 11/318/21]
IV/191/6 [= 11/292; 11/318/22]
IV/191/10 [= 11/292; 11/319/4]
IV/191/12 [= 11/292; 11/319/5]
IV/191/14 [= 11/292; 11/319/6]
IV/192/2 [= 11/292; 11/319/11]
IV/192/10 [= 11/292; 11/319/18]
V/192/12 [= 11/292; 11/319/19]
IV/193/16 [= T1/293; 11/320/10]
IV/194/1 [= 11/293; 11/320/12]
IV/194/3 [= 11/293; 11/320/14]
IV/195/5 [= 11/293; 11/321/1]
IV/198/11 [= 11/295; 11/322/15]
IV/202/1 [= 11/297; 11/324/12]
IV/202/4 [= 11/297; 11/324/14]
IV/206/9 [= 11/299; 11/326/10]
IV/208/1 [= 11/299; 11/326/20]
IV/208/2 [= [1/299; 11/326/21]
IV/209/1 [= 11/300; 11/327/7]
IV/209/9 [= 11/300; 11/327/14]
IV/209/9 [= 11/300; 11/327/14)
IV/209/10 [= I1/300; 11/327/15)
IV/209/12 [= 11/300; 11/327/16]
IV/209/14 [= [1/300; 11/327/18]
. IV/210/4 [= 11/300; 11/328/1]

. IV/210/6 [= 11/300; 11/328/3]

. IV/214/2 [= 11/302; 11/329/11]
. IV/214/11 [= 11/303; 11/329/19]
. IV/216/2 [= 11/303; 11/330/9]

. IV/216/3 [= 11/303; 11/330/9]

. IV/216/5 [= 11/303; 11/330/10]
. IV/216/5 [= 11/303; 11/330/11]
L IV/216/9 [= 11/304; 11/330/14)
L IV/217/12 [= 11/304; 11/331/7]
. IV/218/7 [= 11/304; 11/331/15]
L TV/218/9 [= 11/304; T1/331/16]
. IV/219/3 [= 11/305; 11/332/2]
ex. IV/219/5 [= 11/305; 11/332/4]
. Iv/220/3 [= 11/305; 11/332/12]

934, TV/221/10 [= 1I/305; 11/333/7]

935
936

CIV/223/1 [= T1/306; 11/333/21]
. IV/223/8 [= 11/307; 11/334/3]



937.

938.
939.

940.
941.
942.

943,
944.
945.
946.
947,
948.
949,
950.
951.
952,
953.
954.
955.
956.
957.
958.
959.
960.
961.
962,
963.
964.
965.
966.
967.
968.
969.
970.
971.
972.
973,
974.
5
976.
977.
978.
979.
980.
981
282.
983,
984,
985.
986.
987.
988.
989.
990.

IV/225/3 [= 11/307; 11/334/14)
IV/225/5 [= 11/307; 11/334/16]
IV/225/15 [= 11/308; 11/335/1]
IV/226/11 [= 11/308; 11/335/12]
IV/229/5 [= 11/309; 11/336/18)
IV/229/12 [= 11/309; 11/336/23]
IV/230/1 [= 11/310; 11/337/1]
IV/230/4 [= 1L/310; 11/337/4]
IV/230/5 [= 11/310; 11/337/5]
IV/231/3 [= 11/310; 11/337/16)
IV/231/10 [= 11/310; 11/337/22]
IV/233/13 [= 11/311; 11/338/20]
IV/238/7 [= 11/313; 11/341/8)
IV/238/13 [= 1I/313; 11/341/11)
IV/242/6 [= 11/315; 11/343/2]
[V/244/11 [= 11/315; 11/343/21)
IV/245/12 [= 11/316; 11/344/8)
IV/247/3 [= 11/316; 11/345/1]
IV/248/10 [= 11/317; 11/345/19]
1V/249/4 [= 11/317; 11/346/3)
IV/250/4 [= 11/318; 11/346/14]
IV/253/4 [= 11/319; 11/348/4]
IV/253/9 [= 11/319; 11/348/7]
IV/254/9 [= 11/320; 11/348/19]
IV/254/10 [= 11/320; 11/348/20]
IV/255/6 [= 11/320; 11/349/4]
IV/255/7 [= 11/320; 11/349/5]
IV/256/5 [= 11/321; 11/349/14]
IV/256/11 [= 11/321; 11/349/18]
IV/256/16 [= 11/321; 11/349/21]
IV/257/1 [= 11/321; 11/349/24]
IV/257/13 [= 11/321; 11/350/7]
IV/257/14 [= 1I/321; 11/350/8]
IV/258/3 [= 11/322; 11/350/13]
IV/258/11 [= 11/322; 11/350/19]
IV/260/1 [= 11/322; 11/351/7]
IV/260/10 [= 11/323; 11/351/12]
IV/261/1 [= 11/323; 11/351/21]
IV/261/16 [= 11/323; 11/352/9]
IV/262/7 [= 11/324; 11/352/15]
IV/262/12 [= 11/324; 11/352/18]
IV/263/8 [= 11/324; 11/353/3)
IV/265/17 [= 11/325; 11/354/7]
IV/266/3 [= 11/325; 11/354/9]

. IV/266/9 [= 11/325; 11/354/13]

IV/267/8 [= 11/326; 11/354/23]
1V/267/13 [= 11/326; 11/355/2]
1V/268/6 [= 11/326; 11/355/8]
IV/268/8 [= 11/326; 11/355/9]
IV/268/9 [= 11/326; 11/355/10]
IV/268/12 [= 11/326; 11/355/12)
IV/268/14 [= 11/326; 11/355/13]
1V/268/16 [~ 11/326; 11/355/15]
1V/269/2 [= 11/326; 11/355/16)

KALAM IN SIBAWAYHI’S KITAB

996.
997.
998
999.
1000
1001
1002
1003
1004
1005
1006
1007,
1008
1009
1010
1011
1012
1013
1014
1015

1016.
1017.
1018.
1019.
1020.
1021.
1022,
1023.
1024,
1025.
1026.
1027.
1028.
1029,
1030.
1031.
1032,
1033.
1034,
1035.
1036.
1037.
1033,
1039.
1040.
1041.
1042.

1043
1044

. IV/270/6 [= 11/327; 11/356/6]

L IV/271/8 [= 11/327; 11/356/18)
. IV/272/8 [= 11/327; T/357/7]

- IV/272/19 [= 11/328; 11/357/13]
. IV/273/4 [= T1/328; TI/357/16]

IV/273/6 [= 11/328; T1/357/17]
IV/273/9 [= 11/328; 11/357/ 19]

- IV/274/4 [= 11/328; 11/358/4]

1V/274/15 [= 11/328; 11/358/10]
. IV/274/16 [= 11/328; 11/358/11]
.IV/275/16 [= 11/329; 11/358/21]
CIV/276/2 [= 11/329; 11/358/24]
IV/276/15 [= 11/329; 11/359/10]
. IV/276/16 [= 11/329; 11/359/11)
. IV/277/9 [= 11/329; T1/359/17)
. IV/277/13 [= 11/330; 11/359/20]
LIV/277/16 [= 11/330; 11/359/23]
. IV/277/19 [= 11/330; 11/360/1]
. IV/278/9 [= 11/330; 11/360/8]

. IV/279/12 [= 11/330; 11/360/20]
LIV/286/12 [= 11/334; 11/364/19]
L IV/287/10 [= 11/334; 11/365/11]
IV/289/10 [= 11/335; 11/ 366/12)
- 1V/289/12 [= 11/335; 11/366/ 14]
. IV/291/9 [= 11/336; 11/367/16)
IV/292/6 [= 11/337; 11/368/3]

IV/293/11 [= 11/337; 11/368/17]
1V/293/13 [= 11/337; 11/368/18]
IV/294/2 [= 11/337; 11/369/4]

IV/294/15 [ = 11/338; 11/369/13]
IV/295/10 [= 11/338; 11/370/1]
IV/296/9 [= 11/338; 11/370/13]
IV/297/4 [= 11/339; 11/371/1)

IV/297/13 [= 11/339; 11/371/8)
1V/298/8 [= 11/339; [1/371/16]
IV/298/18 [= 11/340; 11/372/1]
IV/299/8 [= 11/340; 11/372/6]

IV/301/7 [= 11/341; 11/373/9]

IV/301/16 [= 11/341; 11/373/16]
IV/303/12 [= 11/342; 11/374/20)
IV/303/16 [= 11/342; 11/375/2]
1V/303/17 [= 11/342; 11/375/3]
IV/304/2 [= 11/342; 11/375/6)

IV/304/6 [= 11/342; 11/375/9]

IV/305/7 [= 11/342; 1I/376/1)

IV/305/8 [= 11/343; 11/376/2]

IV/305/10 [= I1/343; 11/376/3]
1V/306/10 [= 11/343; 11/376/15]
IV/307/13 [= 11/343; 11/377/6)
IV/310/1 [= 11/345; 11/378/15]
IV/310/9 [= 11/345; 11/378/22)
IV/311/6 [= 11/345; 11/379/13]
LIV/312/20 [= T1/346; 11/380/11)]
. IV/313/1 [= 11/346; 11/380/12)

1045,
1046.
1047.
1048,
1049,
1050.
1051.
1052,
1053.
1054,
1055.
1056.
1057.
1058.
1059.
1060.
1061.
1062.
1063,
1064.
1065.
1066.
1067.
1068.
1069.
1070.
1071.
1072.
1073.
1074.
1075.
1076.
1077.
1078.
1079.
1080.
1081.
1082.
1083.
1084,
1085.
108é.
1087.
1088.
1089.
1090.
1091,
1092
1093.
1094.
1095.
1096.
1097.
1098.
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IV/313/6 [= 11/346; 11/380/15]
IV/313/7 [= 11/346; 11/380/15]
IV/314/16 [= 11/347; 11/381/15]
IV/315/8 [= 11/347; 11/382/1]

1V/315/15 [= 11/347; 11/382/6]
IV/315/17 [= 11/348; 11/382/7]
IV/316/2 [= 11/348; 11/382/10]
IV/317/7 [= 11/348; 11/383/4]

IV/317/8 [= 11/348; 11/383/4)

IV/317/10 [= 11/348; 11/383/6]
IV/317/12 [= 11/348; 11/383/7]
IV/318/14 [= 11/349; 11/384/3)
IV/318/16 [= 11/349; 11/384/4]
IV/319/15 [= 11/350; 11/384/18]
IV/324/2 [= 11/352; 11/387/10]
IV/324/7 [= 11/352; 11/387/14)
IV/324/10 [= 11/352; 11/387/17]
IV/325/5 [= 11/352; 11/388/3]

1V/325/8 [= 11/352; 11/388/5]

IV/327/14 [= 11/353; 11/389/16)
IV/328/7 [= 11/354; T1/390/3]

IV/328/8 [= 11/354; 11/390/4]

1V/330/10 [= 11/355; 11/391/12)
IV/333/11 [= 11/356; 11/393/3]
IV/335/5 [= 11/357; 11/394/1]

IV/339/10 [= 11/359; 11/396/9]
1V/340/8 [= 11/359; 11/397/1]

IV/341/17 [= 11/360; 11/397/19]
IV/344/1 [= 11/361; 11/399/3]

IV/345/3 [= I11/362; 11/399/18]
IV/345/11 [= 11/362; 11/400/1]
IV/345/14 [= 11/362; 11/400/3]
IV/345/15 [= 11/362; 11/400/4]
IV/347/2 [= 11/362; 11/400/22]
IV/348/14 [= 11/363; 11/402/1]
IV/352/1 [= 11/365; I1/404/1]

IV/353/14 [= 11/366; 11/404/20]
IV/359/11 [= 11/368; 11/408/11]
TV/360/16 [= 11/369; 11/409/7]
IV/370/11 [= 11/374; 11/415/9)
IV/374/3 [= 11/376; 11/417/11]
IV/387/14 [= 11/383; 11/425/11]
TV/391/8 [= 11/385; 11/427/18)
IV/391/8 [= 11/385; 11/427/18)
IV/394/11 [= 11/386; 11/429/21)
IV/394/14 [= 11/386; 11/430/1)
IV/398/2 [= 11/388; 11/431/18]
IV/398/6 [= 11/388; 11/431/20]
IV/398/9 [= 11/388; 11/432/2]

IV/399/8 [= 11/389; 11/432/13]
IV/399/9 [= 11/389; 11/432/14]
IV/400/9 [= 11/389; 11/433/4]

IV/401/10 [= T1/390; 11/433/18]
IV/401/12 [= 11/390; 11/433/20]
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1099, TV/403/1 [= 11/391; 1/434/18] 1115. IV/426/3 [= 11/402; T1/449/1]  1130. IV/456/3 [= 11/416; 11/466/5]
1100. IV/405/13 [= 1/392; 11/436/7] 1116. IV/427/2 [= 11/402; /449/15] 1131. IV/456/8 [~ 1I/416; 11/466/10]
1101, TV/405/13 [= 11/392; 1I/436/7] 1117. IV/430/9 [= 11/403; 1I/451/10] 1132. IV/457/2 [= 1I/416; I1/466/20]
1102, TV/405/17 [ = 11/392; 11/436/10]  1118.1V/430/11 [= 11/404; [1/451/12]  1133. IV/457/5 [= 1/416; 11/466/22]
1103, TV/406/8 [= 11/392; 1/436/16] 1119.1v/430/12 (= 11/404; [1/451/12] 1134. IV/457/5 [= T/416; 11/466/23)
1104. TV/407/19 [= 11/393; 11/437/14]  1120. IV/430/17 [= 11/404; [/451/16]  1135. IV/470/8 [= 11/422; 11/473/5]
1105. IV/408/20 [= 11/393; 11/438/5] 1121. IV/431/1 [= 1I/404; [1/451/17] 1136. IV/474/9 [= 1/425; 11/475/7]
1106. IV/420/2 [= 11/399; II/445/6] 1122, IV/431/11 [= 11/404; I1/452/2] 1137.1V/480/17 [= 11/428; 1/478/19]
1107. TV/421/11 [= 11/399; [I/446/5] 1123.1V/436/14 [= 11/405; [1/455/10]  1138. IV/481/16 [= 1I/428; 11/479/9]
1108, TV/423/9 [= 11/400; 11/447/10] 1124. IV/439/6 [= 11/408; 11/457/2]  1139.IV/482/14[= 11/429; 11/479/20]
1109. IV/423/13 [= 11/400; 11/447/13]  1125. TV/441/10 [= 11/409; 11/458/1] 1140.1V/482/17 [= 11/429; [1/479/23]
1110, TV/423/15 [= T1/400; 11/447/14] 1126, IV/443/18 [= T/410; [I/459/7] 1141, IV/483/8 [~ /429 11/480/5]
111, TV/423/16 [= 11/401; II/447/15] 1127, IV/443/19 [= I/410; [1/459/8] 1142, TV/483/12 [= 1/429; 11/480/9)
1112, 1V/423/17 [= 11/401; 11/447/16]  1128. IV/450/3 [= 1I/413; 1/462/17] 1143. IV/484/3 [= 11/429; 11/480/14]
1113, IV/424/14 [= 1/401; 11/448/6] 1129.TV/455/11 [= 1U/415; 11/465/22] 1144.TV/484/15[= 11/430; 11/480/21]
1114. IV/424/16 [= 11/401; 11/448/8]

From the total number of 1144 occurrences 9 can be found in examples. These
are Nos. 164, 182, 201, 399, 434, 478, 811, 812, 932. Examples are marked by “ex”
after the number. There are only two occurrences of kalam bi- (Nos. 188, 679) and
these are marked by “bi” after the number. In three instances an additional pro-
nominal reference is made to kalam, thus increasing the total number to 1147. These
are Nos. 55 (wali yagizu fihi), 88 (wa-haddubu), 532 (waghihi).

Troupeau (1976:184) lists altogether 1129 occurrences on the basis of Derenbourg’s
edition (666 langage, langue, 277 énonciation, énoncé, 141 mots, mot, 43 prose and 2
kalam bi- (fait de dire). The places where these missing fourteen expressions should
appear are marked by an asterisk. These are Nos. 112, 135, 158, 198, 242, 251, 344,
413, 450, 457, 552, 565, 587, 596. From among these instances only the word kalam
is missing in Nos. 112, 135, 158, 198, 450, 565; qawl is used instead of kaldm in No.
457; and the whole sentence is missing in Nos. 242, 251, 344, 413, 587, 596; while the
sentence is completely different in No. 552.

On the other hand, though Derenbourg’s edition had not been used as a basis for
establishing the occurrences of kalam in the Kitab, it can be stated that owing to the
differences in the MSS, this edition also contains a few places with kalam where the
other editions do not have this term.

Examining the Kitab on the basis of the indices it becomes apparent that some ex-
pressions of the kalam are used only in certain groups, in a certain context. It seems
that in the course of composition, Sibawayhi used certain forms of kalam for a
period, then dropped them only to return to them much later again. See, for ex-
ample, absan al-kalam which occurs only three times, Nos. 529, 530, 531; ft muntaha
Ikalim, Nos. 454, 455; ‘ala kalamayn Nos. 588, 590, etc.

In this way, the two indices shed light and emphasise the continuity of the process
of the composition of the Kitab.

N.B.: In the text of the paper and in Index B the occurrences of kalim presented
in Index A are cited introduced by No.
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INDEX B
FORMS AND ENVIRONMENTS OF THE TERM KALAM

Indefinite (68)
1 kalamun (22)
1.1 Subyj. (14) Nos. 195, 200, 289, 651, 768, 843, 845, 850, 851, 853, 866, 870, 886
1108
1.2 Pred. (9) Nos. 130, 229, 252 (katirun), 272 (habitun), 440, 444, 485, 488, 561
2 kalaman (36)
2.1 (ma) kana, laysa, lam yakun etc. Pred. (25) Nos. 2, 30, 31, 58, 59, 60, 62, 69,
78, 261, 264, 265, 266, 287, 340, 341, 410, 442, 443, 492, 514, 683, 684, 759,
893
2.2 li-anna (1) No. 70
2.3 V-obj. (6) Nos. 240, 589, 811ex., 812ex., 927, 932ex.
2.4 tamyiz (4) Nos. 180, 384, 664, 760
3 kalamin (10)
3.1 Preposition + kalamin
3.1.1 ‘ala (5) Nos. 237, 511 (ba'dubu ba‘din), 512, 557 (mubtada’in), 559 (ba‘duhu
ba‘din)
3.1.2 min (wagibin) (1) No. 298
3.1.3 fi (5ir aw) (1) No. 366
3.2 Construct state + kalamin
3.2.1 awwal kull (1) No. 338
3.2.2 ba‘da (mustagnin) (1) No. 574
Definite (1072)
1 al-kalamu (70)
1.1.1 V-Subj (59) Nos. 45, 50, 67, 83, 84, 89, 101, 135, 136, 140, 151, 209, 220, 225,
233, 242, 248, 249, 267, 291, 307, 313, 314, 315, 324, 352, 353, 360, 378, 379,
394, 407, 412, 413, 414, 424, 428, 430, 431, 432, 435, 438, 460, 461, 466, 491,
501, 505, 523, 539, 580, 581, 582, 592, 679, 937, 938, 939, 948
1.1.2 N-Subj (9) Nos. 81, 86, 235, 247, 374, 479, 500, 944, 1066
1.2 N-Pred (2) Nos. 484, 1089
2 al-kalama (73)
2.1 inna, etc. (13) Nos. 188, 210, 232, 294, 377, 446, 467, 468, 518, 525, 555, 844,
936
2.2 V-obj (60) Nos. 38, 47, 51, 52, 126, 138, 144, 160, 168, 169, 172, 173, 176, 178,
179, 181, 192, 236, 250, 270, 271, 296, 299, 300, 354, 356, 386, 388, 392, 401,
405, 417, 436, 439, 441, 449, 451, 469, 482, 483, 486, 503, 504, 507, 517, 536,
551, 552, 553, 554, 560, 562, 566, 567, 568, 569, 570, 571, 576, 682

El
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3 hada l-kalam (35)

3.1 hada l-kalamu (17) Nos. 54, 80, 112, 129, 204, 269, 280, 284, 286, 320, 334,
387, 541, 585, 591, 667, 887

3.2 bada l-kalama (10) Nos. 184, 187, 190, 230, 231, 244, 278, 393, 513, 527

3.3 hada l-kalami (8) Nos. 73, 243, 263, 376, 471, 534, 558, 618

4 Preposition + al-kalami (424)

4.1 f1 (371) Nos. 3, 4,7, 8, 9, 12, 13, 15, 16, 28, 29, 42, 43, 44, 55, 56, 61, 104,
107, 108, 128, 134, 143, 145, 148, 152, 157, 162, 183, 186, 202, 207, 215, 221,
223, 224, 245, 256, 257, 276, 285, 288, 290, 292, 293, 301, 302, 303, 304, 305,
308, 309, 310, 311, 321, 335, 361, 362, 363, 368, 369, 370, 372, 373, 385, 395,
403, 411, 415, 429, 474, 475, 487, 493, 495, 498, 502, 519, 537, 538, 546, 547,
548, 549, 565, 575, 578, 594, 595, 596, 597, 598, 601, 602, 603, 604, 605, 606,
607, 608, 609, 610, 611, 612, 613, 614, 616, 617, 622, 624, 631, 633, 634, 635,
639, 640, 646, 647, 649, 650, 655, 660, 661, 662, 663, 665, 668, 671, 672, 673,
677, 678, 681, 692, 702, 704, 705, 706, 708, 711, 712, 713, 714, 715, 720,721,
722, 723,724, 725,727, 728, 729, 730, 731, 732, 733, 736, 737, 738,739, 740,
741, 742, 743, 744, 745, 755, 758, 761, 762, 773, 774, 778, 782, 783,784, 785,
787, 792, 795, 797, 799, 800, 803, 804, 808, 810, 813, 814, 815, 816, 817, 818,
819, 821, 825, 826, 842, 846, 854, 865, 872, 875, 876, 881, 883, 885, 890, 895,
896, 900, 903, 905, 906, 907, 911, 913, 914, 915, 916, 917, 918, 919, 920, 921,
922, 923, 925, 928, 929, 940, 941, 943, 945, 946, 947, 952, 953, 954, 955, 956,
957, 958, 959, 960, 961, 962, 963, 964, 965, 966, 967, 968, 969, 970, 971, 972,
973, 974, 975, 976, 977, 978, 979, 980, 981, 982, 983, 984, 985, 986, 987, 988,
989, 990, 991, 992, 993, 995, 996, 997, 998, 999, 100G, 1001, 1002, 1003, 1004,
1005, 1006, 1007, 1008, 1009, 1011, 1013, 1014, 1015, 1016, 1017, 1018, 1019,
1020, 1021, 1022, 1023, 1024, 1025, 1026, 1027, 1029, 1030, 1040, 1041, 1042,
1043, 1044, 1045, 1046, 1047, 1048, 1049, 1050, 1051, 1052, 1053, 1054, 1055,
1056, 1057, 1058, 1059, 1060, 1061, 1062, 1064, 1067, 1068, 1069, 1070, 1071,
1080, 1081, 1082, 1084, 1086, 1087, 1088, 1090, 1091, 1093, 1097, 1103, 1104,
1106, 1111, 1113, 1114, 1115, 1116, 1124, 1125, 1126, 1127, 1128, 1130, 1131,
1132, 1133, 1134, 1136.

4.2 min (36) Nos. 10, 19, 20, 132, 137, 156, 158, 203, 213, 260, 277, 316, 375, 383,
389, 397, 398, 400, 465, 522, 563, 564, 593, 765, 766, 840, 841, 847, 848, 892,
935, 950, 1065, 1098, 1099, 1123

4.3 “ali (8) Nos. 53, 14y, 193, 226, 282, 355, 382, 406

4.4 bi- (3) No. 218 (kallami), 489, 490

4.5 ila (2) Nos. 82, 434ex

46 li- (2) Nos. 476 (wagh), 934 (tawkid)

4.7 bayna (1) No. 910

4.8 ka- (1) No. 912
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5 Construct state + al-kalimi (113)

5.1 sa‘at (29)

5.1.1 sa‘atu (1) No. 116

5.1.2 ‘ala sa‘ati (18) Nos. 25, 87, 94, 95, 96, 110, 117, 119, 127, 141, 165, 196, 197,
198, 205, 214, 219, 652

5.1.3 fi sa‘ati (5) Nos. 90, 92, 113, 120, 254

5.1.4 li=sa‘ati (3) Nos. 91, 118, 227

5.1.5 min sa‘ati (1) No. 114

5.2 ‘ala ittisa (1) 109

5.3 wagh (20) Nos. 34, 37, 48, 88, 97,99, 125, 238, 246, 279, 283, 390, 391, 404,
499, 524, 544, 577 780, 1105

5.4 hadd (17) Nos. 18, 32, 57, 72, 79, 93,98, 102, 175, 251, 470, 508, 509, 510, 532,
676, 786

5.5 awwal (14) Nos. 33, 75, 76, 77, 194, 206, 259, 337, 464, 472, 473, 481, 494,
1063

5.6 ahir (4) Nos. 40, 74, 515, 832

5.7 ahsan (3) Nos. 529, 530, 531

5.8 aktar (3) Nos. 5, 599 (fi), 942 (buwa)

5.9 ‘ald mawdi (2) Nos. 526, 528

5.10 as/ (2) Nos. 185, 904

5.1 ba'd (2) Nos. 1, 23

5.12 fi muntaha (2) Nos. 454, 455

5.13 f1 sa’ir (2) Nos. 22, 365

5.14 qubb (2) Nos. 14, 174

5.15 gami® (1) No. 297

5.16 katrat (1) No. 805

5.17 magra (1) No. 796

5.18 ma‘na (1) No. 306

5.19 min aqall (adadan) (1) No. 930

5.20 min nafs (1) No. 142

5.21 min sifat (1) No. 216

5.22 sadr (1) No. 170

5.23 tarigat (1) No. 273

5.24 zir (1) No. 201ex.

6 kalamu/a/i + governed noun (63)

6.1 kalam al-<arab (47)

6.1.1 kalamu I<arab (3)
6.1.1.1 Subj. (1) 258 (... biki)
6.1.1.2 Pred. (2) 416, 457
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6.1.2 Preposition + kalami l<arab

6.1.2.1 7 (24) Nos. 68, 167, 199, 234, 268, 281, 295, 323, 325, 351, 359, 364, 409,
433, 626, 636, 643, 645, 694, 703, 717, 718, 781, 824

6.1.2.2 min (12) Nos. 402, 437, 543, 623, 625, 644, 696, 709, 771, 772, 820, 1012

6.1.2.3 “ala (4) Nos. 586, 587, 699, 716

6.1.3 Construct State + kalami [arab (4)
632 (fi aktar), 779 (bi-hadd), 1117 (abniyatu), 1122 (halu)

6.2 All others (16)

6.2.1 (wagh) kalami n-nds (3) Nos. 177, 253, 535

6.2.2 kalam al-mas’il (2) 456, 458

6.2.3 kalam aktari [“arab (1) 239

6.2.4 kalam al-“agam (1) No. 628

6.2.5 kalam alfurs (1) No. 1036

6.2.6 kalim al<ibid (1) No. 191

6.2.7 kalam al-ma‘rifa (1) No. 1135

6.2.8 kalim al-mubatab (1) No. 452

6.2.9 kalam al-yamin (1) No. 545

6.2.10 kalim badibim (1) No. 463

6.2.11 kalam kulli [“arab (1) No. 572

6.2.12 kalam Tay’ (1) No. 327

6.2.13 kalam Zayd (1) No. 399ex.

7 kalam + genitive pronoun (294)

7.1 kalam + -hum (259)

7.1.1 kalamubum (3) Nos. 39, 131, 809

7.1.2 fi kalamihim (181) Nos. 17, 26, 27, 35, 100, 103, 106, 115, 122, 123, 124, 147,
149, 150, 153, 154, 155, 159, 161, 163, 166, 217, 228, 255, 262, 275, 317, 318,
319, 322, 326, 328, 329, 330, 331, 332, 333, 336, 342, 343, 344, 345, 346, 347,
348, 349, 358, 367, 371, 381, 396, 408, 418, 419, 420, 421, 422, 425, 426, 447,
448, 450, 459, 496, 497, 506, 516, 540, 550, 556, 579, 600, 615, 619, 621, 627,
629, 630, 637, 638, 641, 653, 654, 657, 659, 669, 670, 674, 680, 685, 686, 687,
695, 697, 698, 700, 701, 707, 734, 735, 746, 747, 748, 749, 750, 752, 753, 754,
756, 757, 764, 777, 790, 791, 794, 798, 802, 806, 807, 823, 827, 828, 829, 831,
833, 834, 835, 849, 855, 856, 859, 860, 861, 864, 869, 873, 874, 879, 880, 884,
889, 901, 902, 908, 909, 931, 933, 949, 951, 994, 1010, 1028, 1035, 1039, 1072,
1073, 1074, 1075, 1085, 1092, 1094, 1095, 1096, 1100, 1102, 1107, 1109, 1110,
1118, 1119, 1120, 1121, 1129, 1137, 1138, 1139, 1140, 1141, 1142, 1143, 1144

7.1.3 min kalamibim (62) Nos. 6, 21, 36, 41, 71, 105, 111, 274, 312!, 357, 380,
423, 427, 573, 620, 642, 648, 656, 658, 666, 675, 688, 689, 690, 691, 693, 710,

1 For this occurrence there is a MS variant: fi kalamibim quoted by Harun.
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719, 726,751, 767, 770, 775, 776, 788, 789, 801, 822, 830, 836, 837, 838, 839,
857, 858, 861, 862, 867, 868, 877, 878, 882, 888, 894, 897, 1038, 1076, 1077,
1078, 1079, 1083, 1101

7.14 asl kalamihim (4) Nos. 791, 898, 899, 1112

7.1.5 aktar kalamibim (1) No. 871

7.1.6 awabir kalamibim (1) 1037

7.1.7 bi-kalamibim (1) No. 189

7.1.8 bini® kalimihim (4) Nos. 1031, 1032, 1033, 1034

7.1.9 fi awwal kalamibim (1) No. 139

7.1.10 min hadd kalamibim (1) 769

7.2 kalam + -bu (24)

7.2.1 kalamubu (19) Nos. 63, 65, 66, 85, 133, 171, 241, 445, 453, 462, 477, 480,
520, 521, 533, 583, 584, 924, 926

7.2.2 (fi) awwal kalamihi (2) Nos. 64, 208

7.2.3 fi kalimibi (2) Nos. 24, 339

7.2.4 ‘al kalamibi (1) No. 49

7.3 kalim + -ka (9) Nos. 11 (awwal), 16dex., 182ex., 211, 212, 350, 478ex., 542
(tawkid li-), 852

7.4 kalam + -ha (2) Nos. 222, 763

8 al-kalam al-awwal (13) 82, 146, 226, 282, 315, 316, 355, 382, 406, 465, 489, 490, 539
9 kalamayn (4)

9.1 “ala kalamayn (2) Nos. 588, 590

9.2 aqyas al-kalamayn (1) No. 891

9.3 bayna l-kalamayn (1) No. 46

? Although the occurrences of this expression are mentioned here, these are not to be counted in the
total number as the occurrences of kalim can be found under different headings.
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ZAKI MUBARAK ON THE ARABIC LANGUAGE
Jacob M. Landau

The Hebrew University of Jerusalem

1. Introduction

To anyone interested in language politics, it seems rather strange that the
contribution of Zaki Mubarak is almost universally ignored. Generally speaking, the
works of this Egyptian man-of-letters are only briefly mentioned, whether in Arabic
or in other surveys of modern Arabic literature. This may be explained to some
extent by his having been a self-declared anti-Establishment intellectual, quarrelling
with the likes of Taha Husayn and others. Nevertheless, there is certainly no reason
to minimize his literary role; perhaps, on the contrary, he deserves our attention even
more as a controversial figure seeking an independent intellectual course.

Muhammad Zaki °Abdassalim Mubarak (1891-1952) was born in the village of
Sintris in Upper Egypt. After having attended the local kuztab, he studied for several
years at al-Azhar, where he was close to Sufi circles. In 1916 he left al-Azhar in order
to study at the Egyptian University, obtaining his Ph.D. degree in 1924. Meanwhile,
he had taken part in the anti-British demonstrations of 1919 and spent about a year
in jail, which probably strengthened his antipathy towards the British administration
in Egypt. In 1927 he went to Paris, coming back four years later with another Ph.D.
degree, this time from the Sorbonne. Upon his return, he taught at various schools
and at the American University in Cairo. In 1937-1938 he taught Arabic Literature
at the Teachers’ College in Baghdad to support himself and his family. Meanwhile,
he had started publishing prose and poetry in various newspapers and periodicals,
gradually becoming better known in literary circles in Egypt and abroad.

Besides books on al-Ghazali, on the poetry of Ibn Abi Rabi‘, and on Arabic
prose in the fourth century of the Hegira, Mubarak published books on his sojourn
in Paris (Mubarak 1931) and in Iraq (Mubarak 1939a), as well as articles of literary
criticism and on other matters (some collected in Mubarak 1939b). We are interested
here, however, in a short book of his focusing on the role of language in the
nationalist struggle in Egypt.

2. Mubarak on the Role of Language

In 1936 Mubarak wrote a short work entitled al-Luga wa-d-din wa-t-tagalid bi-
i‘tibariba min muqawwimat al-istiglal (Language, Religion and Customs as Constitu-
ent Agents of Indepenidence) (I translate tagalid as “customs” since Mubarak uses it
synonymously with “Zdaz). This he prepared for a government competition held that
year with a prize of {E100, a large sum in those days. The subject of independence,
topical for an entire generation, intensified in public debate in the year of the
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Egyptian-British treaty. Mubirak very probably entered the competition not only to
gain a much-needed money prize, but also because he had been politically involved
in this issue and wished his views to become well-known; he admits that much in his
preface to the text. During the First World War, he had adhered to the ultra-patriotic
Nationalist Party al-Hizb al-Watani, and, after the war, to the Wafd Party. His
patriotic views found expression in this composition, which he published even before
the competition results were made known. The original edition is very rare nowadays
and is seldom to be found in public libraries. It was reprinted, however, in the Cairo
series of Kitab al-Hilil, no. 476, in August 1990. In the event, Mubarak was only one
of the winners and the prize was divided between several participants in the
competition.

The discussion on language comes first and is the most important section in
Mubirak’s text (covering the first 39 pages). From the start, he focuses on what he
perceives as the close ties between language and independence, taking Egypt as his
prime example. Using one’s own language, he asserts, impresses upon one the love
of independence. He complains about the need to communicate in other languages
with foreigners who do not learn Arabic even if they stay in Egypt for several years.
Foreigners have to study the local language in Paris, London or Berlin — but not in
Cairo. This creates a sentiment that Egypt does not belong to the Egyptians.
Mubarak is pleased with his own ignorance of English, as this attests his feeling of
independence. Reverting to his earlier argument, he bemoans the fact that other
languages shamelessly crowd out Arabic in numerous government offices and private
business establishments, which he interprets to mean that Egypt’s national language
has partners! Based on his own experience abroad, he argues that this could never
happen in France, and Egypt should vie with it in employing Arabic — and Arabic
only — on all administrative and commercial signboards.

Mubirak then goes on to education. Maintaining that hardly any independent
nation uses any language of instruction but its own, he urges Egypt to employ Arabic
as the language of instruction not merely in primary and secondary schools, but
throughout the universities. He sees the use of English and French in many
university faculties as a catastrophe. The fact that the teachers of other languages are
always foreigners prevents Egyptians from mastering such languages perfectly
themselves. Arabic, he contends, is eminently suited to instruction in any discipline
whatsoever and its use would encourage writing and translation (resulting in the
establishment of specialized libraries). Carried out seriously and systematically, the
use of Arabic as the medium of education would be another step towards
independence. A large number of scientific publications in Arabic would result in
Egypt's taking the cultural lead of all Arabic-speaking people, east and west. Setting
up specialized Arabic libraries in Cairo, side by side with the existing English and
Erench ones, would enhance Egypt’s scholarly prestige everywhere. The key to all
this is teaching all fields in Arabic, in every school and university.
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Among the pertinent criticisms which Mubirak presents in order to support his
arguments are the following: How can we claim independence when we do not have
even one dictionary reflecting the development of modern Arabic; not one Arabic
library specializing in the sciences or medicine; not a single study in Arabic on
Egyptian antiquities; not one legal compendium without quotations in foreign
languages on every page; not a scholar who contents himself with Arabic sources
alone; not a Minister whose visiting cards do not use foreign words; not one
university library most of whose holdings are not in other languages; no large city
some of whose quarters do not sell newspapers mostly in foreign languages; no
government office whose logo does not contain English — all in all, a situation in
which Arabic is being pushed aside and forgotten.

Mubarak then addresses the President of the Egyptian University, Ahmad Lutfi
as-Sayyid Pasha by name, blaming him for the situation at the university and urging
him to introduce Arabic as the mandatory language of instruction in all faculties,
eradicating the disease represented by the employment of English and French and
dismissing those teachers who are unable or unwilling to adjust to this change. He
then draws the attention of the University President to another related issue, that of
the language employed in dissertations. Mubarak opposes permitting the presentation
of dissertations in any language a student chooses (even in the domains of Arabic and
Islamic studies) and even the addition of a foreign-language summary to those written
in Arabic.

Further, he reminds his readers that the French, British and Italians promote
vigorously their respective languages in their colonies. If these consider language
spread an essential element of colonialism, should not patriots perceive their own
language as one of the bases of independence?

Well-aware of the diglossic character of Arabic, Mubirak favours a simplified
idiom, widely employed and easily understood — that already used by teachers and
pupils in class, clear in meaning and devoid of obsolete words. As he sees it, the
instrument for creating and spreading such a language is the press, which by nature
caters to all strata of the population, in all spheres of life. For the sake of clarity, he
recommends to vocalize all texts throughout. Aware that this would necessitate a
large expansion in the number of printing characters, he also suggests reducing the
printed form of all consonants to one form for each — thus more or less
compensating for the proposed increase.

One way of bringing the Arabic language closer to all Egyptians, Mubarak main-
tains, is to produce more interesting books in Arabic and to increase the number of
publishers and of public libraries with Arabic holdings. Such steps would increase the
number of readers in Arabic, for reading intensively in one’s own language is also
a component of independence. Mubarak blames both authors and the general public
for a “non-reading atmosphere”, expressed in the fact that not even the best books
achieve more than one edition. He criticizes in particular the many thousands of
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public officials who do not read books and hardly any periodicals, as it seems to him.
Mubirak’s policy recommendation for remedying this situation is the establishment
of a special commission in the Ministry of Education to encourage publishing in
Arabic. The committee should deduct ten piastres from the monthly salary of all
government officials and in return supply each of them with five or six high quality
books every year. Since most officials have families, this is bound to encourage the
taste for reading among a wider public. Mubarak argues that promoting language also
means fostering education and culture, and calls on Egyptians to adorn their homes
with “book treasures”.

In summing up the part of his book discussing language, Mubarak reverts to
education, referring in the main to the pupils of secondary schools (al-madaris at-
tinawiyya). Based on his own experience as a teacher, he strongly urges abolishing
the study of the history of literature in those schools, which he considers a waste of
time, since no pupil can benefit from it before studying literature itself. Moreover,
he is revolted by the book used in Egyptian schools for this discipline, written by
people ignorant of pupil mentality.

3. Conclusion

This work is characteristic of Mubirak's personality and style. He writes frankly
and fiercely, pursuing his convictions, unhesitatingly criticizing the President of the
Egyptian University, the Ministry of Education, the government bureaucracy and
practically everyone else in Egypt. For somebody submitting an essay in an officially
designated competition, this is, to say the least, rather unconventional, but deserving
of admiration.

In the debate on our main issue of interest, Mubarak shows himself very adept
at evaluating the politics of language, an almost unknown academic discipline at the
time. He had, however, read by then a great deal on language and literature, in both
Arabic and French, and reflected on the issue of language as a basic component in
independence. True enough, Egyptian and other Arab intellectuals had already been
discussing such issues as the alphabet, Arabization of foreign terms, and language
training, However, Mubarak’s arguments are refreshingly direct, cogent, and
incisive. They are also unusually comprehensive. In today’s terms of reference, he
discusses language status, language corpus, language shift and loss — all from the
perspective of a nationalist eager for Egypt's cultural independence. As regards
language status, he calls for Arabic, rather than English, to be used as the official
language. He perceives language corpus as the introduction of new Arabic terms in
the sciences and otherwise. Education in Arabic alone, at all levels, should prevent
language shift to English and the consequent loss of Arabic. Based on his arguments,
Mubarak produces several policy recommendations (even if he does not use this term
himself): : :
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To encourage the use of Arabic, rather than English, in both private and public
contexts.

To adopt Arabic as the language of instruction not only at school, but also at
university level, in all faculties.

To write all consonants in one single form, always with the proper vowels.

. To promote writing and publishing in Arabic, particularly of scientific works.

To institute and develop public libraries in Arabic throughout Egypt and thus
foster “a reading atmosphere”.

To create a simplified Arabic, easily grasped by everyone, and to use the press for
its dissemination.

To promote the reading of Arabic books everywhere, especially among
government officials and their families.

To teach Arabic texts at school rather than the history of literature.

Again, all the above are insisted upon as buttressing Egypt’s cultural (and, sub-

sequently, political — by implication) independence via the promotion of Arabic and
the downgrading of English and other foreign languages. I am not aware if Mubirak
had read Herder's (1853) thesis about the power of language in creating a nation, but
he was utterly convinced that it could — and should — secure its independence.
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BETWEEN PROVERB AND SKETCH
DIRECT SPEECH AND DIALOGUE IN THE MATAL

Anna Pagnini

University of Naples

The subject of this contribution is the presence of direct speech in ancient amtil and the different
ways in which we may find it. Amal containing direct speech show a connection with a dramatized
background, with a sketch, that can be either evoked or represented. I will examine first the anmtal
constituted by famous sayings. This kind of am¢al, based on a ‘historical’, or pseudo-historical reference,
gives us the opportunity to consider several aspects peculiar to the Arabic proverb in general. In the
second place I will consider the amzil in which we find the insertion of direct speech, and finally, the
dialogue proverbs.

If we consider the large amount of the ancient Arabic proverbial literature we can
observe, at a first glance, that, besides amtil working on a mechanism of literal and
figurative application, there are amtal based on a ‘historical’, or pseudo-historical
reference.

Before proceeding, I will briefly recall some features of proverbs, maxims and
idiomatic sentences in general that describe their peculiar behaviour inside discourse
and that, of course, apply to the matal.

Every matal is an item of what has been called ‘repeated discourse’, ‘already
spoken discourse’’; it is a proverb, an idiomatic sentence or expression for which
the linguistic tradition has the exact interpretation already available. Moreover it
represents and recalls an already experienced situation for which tradition offers the
‘right” solution sanctioned by the experience of the fathers. The matal helps the
individual to interpret the present in the light of the past, that is to say it works
through the application and superimposition of something old onto something new.
It thus has the function of persuading, explaining, admonishing, commenting,
demonstrating. It is a way of reconducting what is unknown to what is known. The
force of the matal, other than being sustained by an attractive and effective formal
dressing, lies in the authority of the past and in the authority of the community over
the individual.

If this stands true for the amtal that have a literal meaning and for those that
make use of standard metaphors and images, it is even more transparent for amtal
that contain historical or pseudo historical references, or anyhow references that have

" “Le discours repété”, “le déja parlé” according to the terminology coined by Coseriu 1967. For a
paremiological definition of the matal and for a bibliography concerning the linguistic status of the
proverb, see Pagnini 1998.
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been felt as belonging to a common past, no matter here how much historical or
legendary”.

Let’s give an example® for each of the three categories just mentioned: 1) the
literal matal, 2) the figurative, 3) the ‘historical :

1) (n. 2402) ‘ayyun ab’asu min Salalin = ‘A stammer is more miserable than a
cripple’;

2) (n. 3754) ma yuqa“qa‘u labu bi-$Sinani = ‘He is not frightened by (the noise of) dry
water skins’.

This matal means: he can’t be easily frigthened and it refers to the image of a
camel rider that, in order to make his camel go, frightens the animal by shaking
behind its back a dry water skin with stones inside. The noise produced makes the
camel run.

3) (n. 1061) Hida'a Hida'a wara’aki Bunduqa = ‘Hida’, Hida’, behind you there
is Bunduqa!’

Hida" ibn Namira ibn Sa‘d was a tribe of Kiifa, while Bunduga ibn Mazza was
a tribe of Yemen. Hida' had made a predatory incursion on Bunduqa and sacked it,
but afterwards Bunduqa assaulted Hida' and destroyed it completely. The meaning
of the matal is clearly that of a warning.

As the examples show (most evidently the ones belonging to the last two
categories) the matal, in order to carry its meaning, has to be uttered inside a
community that, other than the language, shares the same values, the same customs
and manners, is able to decode the same metaphorical images and shares the same
references in the knowledge and memory of the past.

Amtal containing ‘historical’ or anecdotical references

The quotation of a proverb or of an idiomatic sentence takes place inside a
linguistic community and, at the same time, it witnesses the speaker’s belonging to
it. In ancient Arabic proverbial literature we can observe a quite abundant amount
of amtal with an historical, legendary or anecdotical reference. This feature appears
revealing the nature and function of ancient amtal as connected in their origin to an
oral tradition culture. As in ancient poetry, that has been so meaningfully defined
diwan al<arab, the amtal too, in their power of remaining imprinted in the minds
of the speakers and of being repeated through time, enclosed and ensured the
memory of the past. Proverbs and maxims, in general, contain paradigmatic examples
of situations or of behaviour: in these ‘historical’ and anecdotical amtal a
paradigmatic past has been fixed.

2 Bor a discussion on the reliabitity of the anecdotes concerning the amtal, see Pellat 1976.

3 The quotations of ancient amtal are all taken from which has been described as the widest and the
most representative of ancient collections that we possess, that is the Magma® al-amtal by al-Maydani.
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The reference to the past in amtal appears mainly into two ways:

a) the matal contains proper names of ‘historical’ or legendary characters and facts,
as in example (3) and as we can observe in the following:
4) (n. 1103) haddst ‘an Ma‘nin wa-la haraga = “Tell about Ma®n, with no restriction!’

Ma‘n was, according to the commentator, Ma‘n ibn Za'ida ibn Abdallih a$-Say-
bani that the tradition counts among the most generous of the Arabs. The matal
means: when you tell about the good virtues of a generous person, don't be afraid
of exaggerating.

If the above mentioned matal is in the form of the imperative, the form in which
we more often find proper names is the afal min pattern, that bears the proverbial
comparison and is the clearest way of expressing and establishing a paradigm. For
instance: _

5) (n. 2028) as"amu min al-Basiisi = ‘More unlucky than al-Basis’ (the matal hints
at the aunt of al-Gassis ibn Murra, involved in the sparking of the famous tribal war
of the gahiliyya).

‘Famous sayings-amial' _

The second way in which we find the reference to the past is the way in which:
b) the whole matal consists of a sentence in direct speech attributed to a specific
person that is supposed to have uttered it on a certain occasion. The collectors of the
amtal were particularly concerned in collecting also the babar that is supposed to
have originated the matal and that is necessary to comprehend its meaning. The
meaning of the matal being, in this case, the ultimate meaning of the whole babar.
The sentence works as a symbol for the whole anecdote being the last cue of a
sketch, the last phrase of a dialogue, or a particularly significant one in it, or
constituting a comment uttered by one of the actors of the scene about the whole
fact. Let us consider an example:

6) (n. 2741) fa-lima rabada l<ayru idan? = ‘Why then is the onager lying?’

These words are supposed to have been uttered by Imru’ 1-Qays, the poet, that
after having worn the poisoned dress given him by Justinianus saw his onager lying
and interpreted it as a bad omen. To his companions reassuring him that the dress
would not have done him any harm, he answered “Why then is the onager lying?”,
this answer became a matal used when there is evidence contrary to somebody else’s
words.

It 1s typical of these amtal that the narration of the babar illustrating them ends
with the words: fa-sira matalan or fa-arsalabu matalan or fa-dababa qawluhu matalan.
The anecdotes explaining those “famous sayings’ have in many cases entered the
ancient Arabic historiography, as considered traces of the ‘history’ of ancient Arabs.

* See, for instance, the allusion to the harb Dabis wa-l-Gabra’ in n. 2925.
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Their authenticity has instead been questioned also because they sometimes seem
reconstructed just in order to explain the mazal: the ancient commentators themselves
gave more than one explanation, thus showing their doubts. If the conclusive
centence has been chosen to represent and recall the whole anecdote, it happens that
the sentence has a longer life than the anecdote itself. This obliged the informants of
the amtal collectors to make an effort in their memory in order to reconstruct it. But
what happened is also, and here we find the paradox, that the informants were
:nduced to invent a new anecdote shaped on the matal whose real story had been
forgotten, thus betraying and frustrating the function of the matal as a witness of the
past. In this case it is the conventional character of the meaning of the proverbial
sentence to be pointed out.

Amtal as quotations

Leaving aside the degree of reliability of their anecdotes, this kind of amtal
originated in a specific situation and uttered by specific persons shows in the clearest
way an important aspect of the linguistic status of proverbs, maxims and other genres
of ‘repeated discourse’ in general. In these amtal the ‘quotational status™ of fixed
forms appears most clearly. They are inserted into the discourse as a unit, as a direct
quotation of someone else’s speech. Before the quotation of every proverb, implicit
or explicit, there is the introductory statement: ‘as the proverb says’. These amtal
that are “famous sayings’ show more evidently their quotational status. They bear,
infact, the mark of the original context of quotation much more than the generic
ones. They depend on it under two aspects: a) on the interpretation of their meaning,
b) in the formal aspect. Let us consider an example of a generic matal and of a
‘famous saying -matal:

7) (n. 1946) sarru rri‘a’i Lhutama = “The worst shepherd is the one who violently
hits (his livestock)’

This matal applies to someone entrusted with a duty and that is not using his
authority well;

8) (n. 2725) fi ssayfi dayya‘ti l-labana = “In summer you spoiled your milk’.

The story of the matal is that Dahtanus bint Laqit ibn Zurira was the wife of
<Amr ibn “Amr ibn ‘Udas, that was an old man. Since the woman despised him, he
repudiated her and she got married to a handsome young man. Then, needing food
in a period of drought, she sent somebody to her old husband asking for milk, but
the answer brought back to Dahtanis was: “in summer you spoiled your milk”. The
matal is used for someone who caused himself to miss something that afterwards he
needs. This story continues creating another matal: when the person sent to ask for

5 See Cram 1983.
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milk came back and reported the answer, Dahtanis tapped on her young husband’s
shoulder saying: “this tastes better”,

As we can see, matal (8) depends on the context of its origin both for its meaning
and for its formal aspect: the verb is left at the second feminine singular person, the
sentence remaining adressed to Dahtants, whose name and identity are kept
unexpressed. On the contrary, in example (7) there are no elements left out of the
sentence and the context that generated the matal is uninfluential for its
comprehension,

There is one more difference between the generic matal and the famous saying-
matal’. If what remains (or may remain) implicit before the quotation of a generic
matal in a discourse is ‘as the matal says', what remains implicit before the
quotation of this kind of ‘famous saying-amtzdl', besides this formulas, may also be:
‘as he who says’, or ‘as he to whom it has been said’.

The just quoted example (8) is implicitly to be preceded by ‘as she to whom it has
been said’. The following matal
9) (n. 2847) gidshu bi barikan = ‘Lead it kneeling for me!" refers to a woman that
had been raised on a kneeling camel. Surprised by the stillness of the mount she said:
“Lead it kneeling for me!”. This is to be applied to someone that, not being used to
luxury, says silly words. What implicitly precedes the quotation of this matal is: ‘as
she who says’.

We can find, moreover, instances in which what remains implicit before the
quotation of the ‘famous saying’ is: ‘don’t do as he who said’ as in
10) (n. 1783) isqi ahdka n-namari = ‘Let your brother the Namari drink first!’

The comment to the matal says that a man of the tribe of the Namar ibn Qasit
travelled with Ka‘b ibn Mama. There was water shortage and they had to share the
water, drinking by turns, but every time that the turn of Ka'b came, the Namari
gazed at Ka‘b and Ka‘b said to the cupbearer: “Let your brother the Namari drink
first!” and this until the end of the water, so that Ka%h died of thirst.

Amtal containing direct speech

These ‘famous sayings-amtal' are not the only way in which direct speech
appears in amtal. Alongside these ones in which direct speech entirély covers the
extent of the sentence, there are amtal in which we find the insertion of short
portions of direct speech, substituting parts of the discourse. For example:
11) (n. 470) bi'sa magamu $'Saybi amris amris = ‘How miserable the condition of an
old man is: «put it back in its place, put it back in its placel»’

The image of this matal is that of the old man that, drawing water from the well
and not being strong enough, lets the rope of the bucket slip from the pulley, so that

® Or ‘pay attention not to behave like the one who says’, see also the n. 2831.
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it is said to him «put it back in its place, put it back in its placel». In the phrase of
this matal there is, at the same time, something lacking and something exceeding: it
lacks in grammar, for it should say bi'sa magamu S-Sayhi lladi yuqalu labu amris
amris, but it abounds in expressivness, in fact the direct speech could also have been
substituted by a simple adjective, like bi’sa magamu $-Sayhi d-da‘if. Like this we can
find another example:

12) (n. 2232) darababu darbata bnatin ug'ndi wa-qumi = “He hit him with the stroke
(given to) the maid «sit down! stand up!»’'. The maid «sit down! stand up!> is the
slave girl to whom it is ordered «sit down! stand upl».

Instead of a real ‘direct speech’ we may also find a “direct cry’ to animals like
in:

13) (n. 2848) garrib al-himara min ar-vadbati wa-la taqul labu sa’ = ‘Take the donkey
to the drinking-trough and don't say to him: «a'’»’. «sa’» is the cry used to incite
the donkey to drink. The matal means: the expert man knows how to manage.

Cries to animals may also take the place of nouns as following:

14) (n. 907) ga'a bilbay'i wal-gay'i = ‘He brought the «bay’» and the «gay™’
that are two cries to incite camels to drink and feed. The matal means: he brought
something to drink and to eat.

The insertion of direct speech is a very effective way of giving the matal a vivid
and realistic flavour. Like in the matal:

15) (n. 3257) la-qad kuntu wa-md ubassi bi-d-di 'bi fa-l-yawma qad qila d-di'ba d-
di'ba = “When I was young I was not frightened by (the mention of) the wolf, but
today they say: «the wolf! the wolfl>" (to get me scared).

We may also find a double insertion of direct speech:

16) (letter ya, amtil al-muwalladin) yaqilu lissariq isriq wa-li-sahibi l-manzil ihfaz
matiaka = “To the thief he says: «Steall» and to the householder: «Pay attention to
your property!»” and it means: he is a double-crosser.

If the insertion of direct speech is absolutely usual in prose, it is quite unusual 1n
pithy and concise expressions, as proverbs are. In this sense its presence in Arabic
amtal is to be compared to its presence in ancient Arabic verses of poetry and in
Quranic verses and its analysis in amtal may help us in the understanding of its
function in those contexts too.

Direct speech has the peculiarity of inserting a break in the normal discourse,
introducing a shift in the speaker’s perspective. The reporter speaker temporarily
hides and calls upon the original speaker, thus connecting the original speaker to the
listener. This has the effect of rendering the whole scene more realistic and at the
same time of throwing the listener inside the scene, giving him the impression of
being present on the stage. The communicative strategy of direct speech is actually
more ‘direct’ than that of reported speech. This is the reason why direct speech has
a theatrical effect and is quite powerful in its faculty of catching the involvement of
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the listener. This is also the reason why jokes and funny stories are often shaped in
direct speech or end with a cue in direct speech.

Dialogue proverbs

Amital that contain more than one insertion of direct speech, like the last one
quoted, show more clearly how direct speech can transform a short expression, like
the matal is, into a lively sketch.

This leads us to examine the third way in which direct speech may appear in
amtdal. Other than ‘famous sayingsamtal’ and amtal that contain portions of direct
speech, we can find amtal entirely constituted by a dialogue’. These proverbs have
already been noticed by A. Taylor, the father of paremiology, that called them
‘dialogue proverbs’ (Taylor 1962:156) and that interpreted this proverbial form as
a ‘Levantine’ and an ‘Eastern’ peculiarity: “In Western Europe popular wisdom
sums up the situation in a general, didactic observation, while the Eastern proverb
often shows a liking for a more concrete form. On the one hand we have a maxim
and on the other an anecdote” (Taylor 1962:157-158). This remark is perhaps too
generic to be agreed upon, considering that dialogue proverbs are only a narrow
minority inside the total amount of Arabic proverbial literature. What we may
observe is that dialogue proverbs witness a liking for a dramatic rendering of an
assertion as in the following:

17) (n. 4086) man sabbakas qala: man ballagani = ‘«Who insulted you?» He an-
swered: «He who reported to me»’ that means: Whoever reports to me something
bad said about me is worse then the one who said it originally.

The message of this matal could have been expressed without a dialogue,
maintaining a very similar set, like this: sabbaka man ballagaka or sabbani man
ballagani, having the form of a generic assertion, but the dramatic rendering of it
emphasizes the non-obviousness of the message. The question: «Who insulted you?»
induces an expectation of a proper name or of the mention of the insult itself, while
this is reversed by the answer. The dialogue form has the peculiarity of creating
pauses that let the hearer enter the situation.

Alongside of dialogue proverbs that, like the one quoted above, have no charac-
terization of the actors or of the scene®, we often find contextualizing elements that
enhance the narrative side of dialogue proverbs, like in the following’:

18) (0. 2922) gila li-l-bagli man abuka? qala: al-favasu bali = ‘They asked the mule:
«Who is your father?» He answered: «The horse is my maternal uncle»’ and

7 See ‘Abidin 1956:182.
8 See also n. 3916 and 4531.
? See also n. 2832; 2904; 3314; 4518; 4647 and 4663.
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19) (n. 4647) ya gundubu ma yusirruka? qala: asurru min harri gadin = ‘«Oh grass-
hopper, why are you chirping?» It answered: «I'm chirping for the heat of to-
morrows .

The most common form of dialogue proverbs in ancient Arabic amtal is that of

‘question-answer’, but we may also find other speech acts combinations as in the fol-
lowing example where we find a situational introduction, an exclamation and a re-
thorical question (that has the function of another exclamation):
20) (letter waw, amtal al-muwalladin) waqa‘at agurratun wa-labinatun fi l'ma'i fa-
qalat al-dgurratu: wa-btilalah, fa-qalat al-labinatu: fa-madi aqilu ana? = ‘A baked
brick and a raw brick were soaking in water. The baked brick said: «It's so damp
down herel» And the raw brick said: «What should T say?»’

Another combination is that of exhortation-statement like in:

21) (n. 2856) qila li-$$aqi: halumma il ssa‘ddati fa-qala: hasbrya ma ana fibi = ‘They
said to a wretch: «Come to happiness» He answered: «It suits me where I am»’.

Conclusive remarks

The presence of direct speech in ancient amtal appears mainly in three different
ways: firstly as the quotation of ‘famous sayings'; secondly as inserted inside the
matal and substituting a part of it and thirdly in dialogue proverbs.

_ The first and the third ways have in common the fact that direct speech entirely
covers the extent of the matal but in the ‘famous saying’ direct speech is presumed
as ‘real’, or as having an ‘historical’ or anecdotical ground, stemming from a
paradigmatic situation, while in dialogue proverb it is completely fictitious. The
second way differs from the first and the third in the fact that direct speech is just
inserted in it and its presence in the matal is only partial. This second way has in
common with the third the fact that direct speech is fictitious and not real.

- Direct speech in amtal is always tied with a sketch, that is, it has a dramatized
basis. In the amtal of the first type the matal sums up a whole scene that has to be
known by the listener, that is to say, the ‘famous saying-matal " evokes a sketch, that
is supposed to have had a reality in the past. In the second and third type the sketch
is not evoked but represented.

~ In amtal of the second type, direct speech — being just a part of the matal - is
put in particular evidence. Under the stylistic aspect, amtal belonging to this type
deserve a special attention in that they let us approach the same phenomenon as it
appears in ancient Arabic poetry and in the Quran.

— The presence of direct speech, finally, reveals once more the multifaceted aspect
of the matal and the complexity of its nature and brings us back to the extreme
difficulty of its definition.
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ON SOME STYLISTIC AND LINGUISTIC
CHARACTERISTIC FEATURES OF YUSUF IDRIS’ WORKS

Avihai Shivtiel

University of Cambridge

The famous Egyptian author, Yusuf Idris (1927 -1991), was well known for three

main reasons:

1. He was the leading writer of modern Arabic short story, drama and political and
social essay.

2. He was one of the few who dared, against protest and criticism, to use the spoken
language side by side of fusha.

3. He was artistically, politically and socially a non-conformist, controversial and
even recusant and recalcitrant person, who very much enjoyed the image of the
‘enfant terrible’ of modern Arabic literature.

True, other Arab writers too share some of these “virtues and vices™: for example,
the Nobel Laureate, Nagib Mahfuz, has used in his works some ‘@ammiyya, but main-
ly “in disguise ”, for example, by “translating” expressions current in the spoken
vernacular into fusha; Tawfiq al-Hakim and Mahmid Taymir used the Egyptian
dialect for their performed plays, but avoided direct confrontation with the author-
ities on social, political and religious issues, and Taha Husayn, although himself was
well known for his rebellious views, especially as far as religion was concerned, had
never used a style which contained colloquialisms and bitterly criticised those who
did.

Works on Idris offer us a detailed analysis and deep insight into his world: his
biography, views, technique and attitude towards and relationship with his miliex.
However, none of them deals in depth with the multi-coloured facets of his language
and style. Thus, P. M. Kurpershoek, for example, tells us briefly that “Idris attempts
at freeing himself from what he felt as a strait-jacket imposed on him by the rigorous
demands of classical grammar” (1981:114). Kurpershoek continues to describe in some
detail the clash between Idris and Arab purists over the use of ‘@mmiyya in dialogues,
a view vigorously advocated by Idris, who used the dialect freely (1981:115-124). In
another place, the writer singles out some more stylistic peculiarities characteristic
of Idris’s writings, such as, short sentences (1981:170-172); repetition, “in order to
emphasise a particular point or achieve a dramatic climax” (1981:172); the use of paro-
nomasia and rhyme (1981:174-175); syntactical inversions which stand in opposition
to the common word order in Arabic (1981:176-180). S. Somekh sums up the stylistic
features of Idris, emphasising his simple language, though often “poetical”; usage of
figures of speech such as oxymoron; the shortness of his sentenses and the inversion
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of the common word order in Arabic (1967:24-28; See also, Badawi 1992:415). R.
Allen, who compares Nagib Mahfiz’s style with that of Yasuf Idris, claims that the
style of the latter “seems more spontaneous and impulsive, on occasion almost to the
point of irregularity” (1982:107).

The present short paper will attempt to add some more characteristic features of
Idris’s technique and style, using as a corpus one of his shortest short stories called
an-Nas (“The People”).

The plot concentrates on the story of a tamarisk tree which was growing in the
centre of an Egyptian town, and which was worshipped by the citizens of the town
for its healing quality against eye infection. The story highlights the mockery up to
which the educated young generation was holding their parents, until a scientific
evidence was found regarding the therapeutic power of the tamarisk tree. A fact
which paradoxically puts an end to the interest of the people in the tree.

The general atmosphere of the story is sarcastic: Idris mocks the naivity of the
people, who hold an inanimate, a simple tree, in such veneration. He highlights the
clash between the two generations: the old who is superstitious, primitive, passive,
brain-washed by tradition, dogmatic and the young generation who is rebellious,
effervescent, challenging dogmas, anti-establishment. Until the surprising ending when
both parties “swap positions”, where the naive heros lose some of their naivity, and
the “progressive” are forced to admit that old traditions are not necessarily the result
of superstitions.

The fact that Idris uses picturesque metaphors and other figures of speech for the
creation of this atmosphere is obvious and does not need to be proved, since these
figures may easily be discerned. However, this is accomplished not only by syntactic-
al inversions and semantic shifts but by a combination of syntactical, semantic and
stylistic devices. For example, to emphasize the fact that the tamarisk is an ordinary
tree, and that the people who blindly believe in its healing quality are but naive and
primitive, Idris uses periodical sentence for repetition, negation and the figure of
speech called Jitotes. Hence, the tamarisk is:

a3 Y 553 Yy Laan Caya3 Yy Liasi ol Lay Bpa3 Yy o Tlle Yy 50 055 o
AV e Y e S S aal gon Yy ekl ol Liana 2 ply A3 Yy

Lo oo daid Lga a8 ¥ v Bilgals & slaal 1alal aal gon ¥ cbaiiuall Ghlis

It was not big and was not bigh ... it did not know spring or autumn ... it did not
know wickness or strength ... it did not grow nor did it become small ... and its
size did not increase or decrease ... no one knew how it stroke roots ... it does not
grow only in swamps ... no one knows why it chose our area precisely ... people
did not only got blessed by it ... not a single person ...

Thus, we see that in the first 11 lines of the story there are no less than 14 phrases

which start with the negative particles lam, la and ma. '
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Another characteristic is Idris’s frequent usage of words which belong to a
specific “semantic field” in an attempt to convince the reader, even though he is often
running the risk of verbosity and exaggeration. For example he uses many phrases
and concepts from the semantic field of religion to draw an authentic picture of the
worshipping of the tree by the people:

Al Ggtany oo Lahazll Le s v L 958503 v Guladl Gally oo Gusaiall g i

las wial o L G IS @aslall L Toas agie anlydl o Lalga g0 Lassay e

bl (b cdans 1353 Yy Led Jga Y Boaidl gl o ola 91y el L gLy

ot s B waw ) e sl o

a kind of sanctification ... people believed ... they try to get a blessing from it ...

holiness surrounds it ... they give praise to Allab for its existence ... they read the

Fatiha [the first chapter of the Qur'an] for it ... every one believes ... this belief has

spread ... blaspherny and heresy ... there is no power and no strength [a famous dic-

tum used by Muslims on various occasions in praise of Allab’s might] ... preaching

in the mosques ... Holy War ... faith ... we said that there was no God but Allab

[a famous formula used on different occasions, emphasising the Unity of God] ...

sanctification ...

Another characteristic feature of Idris is his use of phrases and expressions which
carry more than one meaning or nuance. Hence, the denotative meaning echos the
connotative meaning, thus, achieving ambiguity:

loneliness/unity of God - Lalaa lowly/ugly - a3
be blessed/enjoy - o ,. surround/rattle - .aaill Ly caa
uncleaness/incurable - &l

sharp/prescribed by the Muslim Sunna - ¢ ;i.us

strong, powerful, as a saint; effective — Bb

Idris’ use of synonyms to stress a point or to better illustrate an idea is also cha-
racteristic of the story. Thus, we find in the story several synonyms which enrich the
text and yet are not verbose or clumsy. E.g.

stalks, branches = £ = Olasw high = Ldle -5 ,..<
BrOWs = Lgaaas auhn = saiy ny = ,ias - Jis
knows = a4y = Cia shrinks = jaz3 - jaas

surround = (aii<s — aas worsen = gSatl — aly o 5all
foolishness = sl Jyie — Lilaw fears = s 5 - slas

skinny = cals - Ly

To these one may add a number of antonyms which are usually used as merisis
(Cantarino 1975: 11, 502-503). E.g.:
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It does not know the spring or autumn. = Loy, g Lan, 8,25 Y

The old and the young. = ,.aally Sl
The poor and the rich. = a2l sl suaall

Finally, bearing in mind Idris’ strong views about the justifiable place of the “liv-
ing language of the street” in literature, his free, but well calculated use of ‘ammiyya,
usually for the creation of an authentic atmosphere, is not surprising. E.g.:

Correct words. = L yuas a3 Nice words. = ;la )<
Both of you. = sa, <al Sir. = gl L
Leave us alone! = o L el We have told you. = L)sS 1,8l

All the same. = ;.5 ;.

In conclusion, although Idris may not have always employed original stylistic and
linguistic techniques, since we may find these methods practised by some other
authors, his frequent employment of these techniques make them part of his charac-
teristic style. Moreover, the objectives of the writer and in particular, his sensitivity
towards and his “involvement” in the subject of the story, make these techniques of
usage an indispensible element for the creation of the ideal effect on the plot, the
dynamics of story and atmosphere.
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PHRASEOLOGICAL MODELS OF ARABIC IDIOMS
Ludmila Torlakova

University of Bergen

From a formal point of view an idiom' can be defined as the existence of a given
content (meaning) in a given form of syntactic structure (model). The syntactic struc-
ture may be current or archaic, in effect any structure that existed in the period when
the idiom was created. Thus it is possible to ask such questions as to what extent the
meaning of an idiom is anticipated by its syntactic structure and vice versa. How
much “independence” from each other can they have? How much does the nature of
the word-constituents of an idiom influence the relation between meaning and
model? Since the semantics of idioms cover specific semantic fields, does this mean
that a limited number of syntactic structures can accommodate these more or less
limited number of meanings? Are there syntactic patterns that are “preferred” by
idioms? If the syntactic structure is considered the “skeleton” of the idiom, is it
possible to find a general model both structural and semantic shared by various
idioms? Furthermore if there is such a model, what are the reasons for the existence
of the variants? In this paper I would like, despite limited space, to give answers to
some of the above questions in relation to idioms in Modern Standard Arabic (MSA).

Today most scholars engaged in the study of idioms (phraseology) accept the fact
of the existence of general models, both structural and semantic, shared by a number
of idioms.

The idea of general models began to develop in the early 60s in Eastern Europe
and had gained general acceptance by 1980 when the study of idioms in Slavic lan-
guages by V. M. Mokienko was published’. For Mokienko there are two models
which “mold” idioms. The first one is the structural phraseological model, and the
second is the phraseological model. The structural phraseological model is defined as
a “type of syntactic construction according to which a number of stable expressions

! As a simplified and common definition of an idiom I take the following: “An expression consisting
of two or more words whose meaning cannot be simply predicted from the meanings of its constituent
parts” (Trask 1993:132). This definition clearly needs to be refined, although to do so lies outside the scope
of this paper. We obviously cannot accept “two or more words” to mean “two or more orthographic or
phonological words”, since highly inflected languages like Latin and agglutinating languages like Turkish
can produce fixed “expressions” by means of a single orthographic or phonolegical word. Indeed the
Arabic idiom bi-hadafivibi (in its/their entirety), which consists of a preposition, noun, and suffix
pronoun, represents a single orthographic word and, it may be argued, one or two phonological words”.

% A review of the development of the idea of phraseological models is well presented by Chernisheva
1977:34-35; Nicheva 1978:14-15; Vapordjiev 1981:83-85; Mokienko 1980:40.
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are formed™. This model is the “skeleton” of the idiom; it is “one of the factors
securing the stability and reproduction of the idiom and to a limited degree even
regulating its semantic identity” (Mokienko 1982:42).

The phraseological model is defined as the “structural-semantic invariant of stable
expressions and this model schematically reflects the relative stability of the form and
semantics of these expressions™. When examining these models attention should be
concentrated mainly on the inner form, on the image created by idioms, because 1t
is “the basis for grouping idioms in idiomatic [phraseological] series. Since the crea-
tion of an idiom is a process of putting a certain content into already existing lan-
guage models, the inner form should be the basis for a practical molding of the
idiomatic [phraseological] series” (Mokienko 1980:44). In fact, the phraseological
model is the union of the semantic and structural characteristics of a cluster of
idioms. In such cases “the stability of the model is supported equally by structure and
semantics” (Mokienko 1980:43). Mokienko points out that the structural-semantic
models allow us “to penetrate deeply into the nature of idioms and show additional
nuances in their semantics which produce a specific idiomatic [phraseological]
expressiveness” (Mokienko 1980:44). He also shows that these models can be a helpful
tool to reveal the inner form (image) in the synchronic and diachronic analysis of
idioms’.

The phraseological model is a notion corresponding to the notion of frame® in
the western theory of idioms. According to R. Moon lexicogrammatical frames are
examples of variation since “clusters of fixed expressions and idioms (FELs) share
single or common structures, but the realizations of one constituent vary relatively
widely, though usually still within the bounds of a single lexical set. The meanings
of individual FEIs within the clusters are often identical or very similar” (Moon
1998:146). Moon produces extensive lists of frames for English idioms’. In her book,
Moon also makes the point that phraseological patterning can be a powerful device
to reconstruct the structure of some synchronically “peculiar” but “diachronically
well formed” idioms (Moon 1998:80). She is right to compare frames with the formal
idioms of Charles J. Fillmore, Paul Kay, and Mary Catherine O’Connor, who make
a distinction between substantive or lexically filled idioms and formal or lexically

> Mokienko 1982:42. Ttalics mine.
* Mokienko 1980:43. Italics mine.

5 More on models and diachronic analysis of idioms is given in Mokienko 1980:62-71. See also Moki-
enko 1973 and Moon 1998.

¢ See Moon 1998:145-150.

7 Moon 1998:145-150. Similar studies have been made of Bulgarian idioms by K. Nichevaand V. Va-
pordjiev. See Nicheva 1982 and Vapordjiev 1980. Cf. also other articles by the same two authors dealing
with idioms that represent various phraseological models.
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open idioms. The definition for formal idioms is that they “are syntactic patterns
dedicated to semantic and pragmatic purposes not knowable from their form alone”
(Fillmore et al. 1988:505).

The idioms presumably belonging to MSA which I have collected from different
sources® can be easily molded after structural idiomatic models, since they have syn-
tactic structures not different from those of MSA. There are series of idioms created
after a certain syntactic pattern and meaning which normally relate to people. Thus
for example the syntactic pattern of the genitive construct with first element adjective
or participle accommodates the meaning of characteristics or features of people; the
syntactic pattern of the comparative form of an adjective with the preposition min
and a noun also accommodates the same semantic range. These syntactic structures
convey a limited number of meanings. Thus the syntactic pattern “anticipates” the
general meaning of an idiom before the actual meaning is described. This is more true
for idioms with noun phrase structure (without verbs). The predictability of the
meaning from the syntactic structure is less in idioms with verb phrase structure and
sentence structure. There the possibilities are wider and given patterns will accommo-
date more semantic meanings.

It should be remarked that the phenomenon of structural idiomatic models was
observed by medieval Arab scholars such as al-Maydani. Thus for example in his
famous dictionary of proverbs and idioms al-Maydani after every letter puts a special
chapter he calls “ma ga'a ‘ala af*ala min hada I-bab” (the cases on [the model] afala
[adjective in comparative form] in this chapter).

Although the phenomenon of structural idiomatic models is common and easy to
perceive, it nevertheless requires a deep and careful study if a detailed picture of the
correspondences between syntactic model and meaning is to be drawn.

As far as phraseological models or frames are concerned, a number of clusters of
idioms in MSA satisfy Mokienko’s definition given above. A wider corpus including
idioms from different dialects would undoubtedly give a better overview of the func-
tion of these phraseological models in Arabic.

An interesting group is formed by idioms which are structurally and semantically
“open” with regard to one of their components. They are ready-made models or
frames where there is a stable part and an unstable part which can take a certain para-
digm of words. The meaning of the whole idiom will vary according to the meaning
of the varying component but often the variants have closely related meanings. Con-
sider the following examples:

¥ Sieny et al. 1996, Taymur 1970, Arabic-Russian, Arabic-English dictionaries of MSA; Al-Mungid.
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vakiba markaba l-hamaqati - to do something stupid
(lit., to ride the boat of stupidity)
rakiba markaba t-taysi - to do something inconsistent, frivolous
(lit., to ride the boat of inconstancy, frivolity, levity)
rakiba markaba l-bawsi wa-l-gunini - to do something foolish and insane
(lit., to ride the boat of folly and insanity)
rakiba markaba l-hatali - to talk nonsense
(lit., to ride the boat of idle talk, prattle)

asatinu [<ilmi - great scholars

(lit., columns [masters] of knowledge)
asatinu l-adabi - great writers

(lit., columns [masters] of literature)
asatinu [-fanni - great artists

(lit., columns [masters] of art)

‘ala s-saffudi — anxious, agitated, upset
(lit., on the skewer)
‘ala l-miglati - anxious, agitated, upset
(lit., on the frying pan)
“ala narin - anxious, agitated, upset
(lit., on a fire)
‘ala rradfi - anxious, agitated, upset
(lit., on heated stones [for boiling, frying, etc.])

The following group of idioms have the verb abada, to take, as a stable component:

abada bi-ragabatibi - to harass, oppress, subdue, have power over someone
(lit., to take, grab someone by the neck)

abada bi-anfisihi - to harass, oppress, subdue, have power over someone
(lit., to take, seize someone’s breath)

abada bi-hinaqihi - 1o harass, oppress, subdue, have power over someone
(lit., to take, grab someone by the throat)

abada ‘ald yadibi - to harass, oppress, subdue, have power over someone
(lit., to take, grab someone by the hand)

The following cluster of idioms, which represents the biggest phraseological model
or frame found in the corpus I have used, can be treated as representing one of the
“ideal” frames, since they have (1) a stable part (negation ma, preposition with prono-
minal suffices to indicate the “owner”, then the copula wa with negation /a - this be-
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ing a kind of parallel negation) and (2) an unstable part (word-components from one
semantic field inserted into the stable framework).

ma labu natiqun wa-la samitun - He has absolutely nothing. He is deprived
of all resources.
(lit., He has neither animate nor inanimate property.)

ma labu tagiyatun wa-la ragiyatun - He has absolutely nothing. He is
deprived of all resources.
(lit., He has neither a bleating [sheep] nor a grunting [camel].)

ma labu sadirun wa-la waridun - He has absolutely nothing. He is deprived
of all resources.
(lit., He has no animals coming up from the water hole and none
going down.)

ma bi-ht diyarun wa-ld nafibu narin - He has absolutely nothing. He is
deprived of all resources.
(lit., He has neither house nor bellows for fire.)

ma lahu sabadun wa-la labadun - He has absolutely nothing. He is deprived
of all resources.
(lit., He has neither [camel’s / goat’s] hair nor wool.)

ma. lahu natibun wa-la habitun - He has absolutely nothing. He is deprived
of all resources.
(lit., He has neither thruster [ram] nor stamper [camel].)

Consider another similar cluster of idioms. The stable part of the frame is the
negative form of a verb with meaning not to know, not to distinguish and the preposi-
tion min, from. The two word-components, which are inserted into the stable frame-
work, vary and have opposite, antonymous meanings:

la yumayyizu l-gatta min assamini - ignorant, stupid
(lit., not to be able to distinguish the lean from the fat)
la ya‘rifu l-ki‘a min al-bi‘i - ignorant, stupid person
(lit,, not to know one’s knee from one’s elbow)
la ya‘rifu l-bayya/l-hawwa min al-layyi/I-lawwi - to be ignorant, not to know
truth from falsity
(literal meaning obscure)
la ya‘rifu lka‘a min al-bai - ignorant, stupid person
(lit., not to know an elbow from outspread arms)
la ya‘rifu l-hirra min al-birri - ignorant, stupid person
(lit., not to know a tomcat from a she-mouse)
la yufarriqu/ya‘rifu qabilan min dabirin - ignorant, stupid person
(lit., not to know the front side from the back side)
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In fact, as the examples show, the possibility to organize idioms in MSA according
to phraseological models is closely related to another phenomenon-the lexical varia-
tion of the word-components. This type of variation is the most interesting and signi-
ficant as far as the capacity of an idiom to remain more or less identical in a limited
semantic field is concerned. The semantic nuances in most idioms within a single
phraseological model are not substantial for communication and it is for this reason
that lexical variation is possible. Replacement of word-components of idioms by
other lexemes in MSA, as the examples above show, can be by a close synonym or
by a word the meaning of which denotes a notion close to the notion denoted by the
word-component.

Thus the idioms presented above in different groups according to phraseological
model can be viewed as lexical variations in the framework of one and the same
structural pattern, and the images created remain within the limits of some general
idea. On the other hand, images are in fact the essence of idiomaticity, and the
variations, while preserving the meaning of the idioms, produce different effects.
Used in speech or text the different idioms may have slightly different stylistic and
emotional connotations. These differences, however, do not confuse the identity of
the idioms as members of the particular series. This identity demonstrates itself
through multiple facets.

Idioms formed after the pattern of the genitive construct (iddfa) phrase, and
especially those with first component adjective, are clearly based on syntactic models
according to Mokienko’s definition but not necessarily on phraseological models.
Consider the following examples.

dayyiqu [“atani - stingy, tight-fisted
(lit., with a narrow resting-place for camels)
‘aridu l-qafa - stupid
(lit., with wide back of the head)
tahiru d-dayli - innocent, having a good reputation
(lit., with clean robe-tails) _
siribu/munsaribu lfikri — distracted, absent-minded
(lit., grazing, roaming freely with the mind)
munbafidu l-ganahi - not proud, humble
(lit., with a low wing)
mamlii’n [-wifadi - rich, with full hands
(lit., with a full milkskin)

Idioms with the structure of an idafa phrase and first word-component adjective
virtually always have a meaning relating to some quality, feature of character of
people. Whether this quality will be positive or negative depends to a great extent on
the semantics of the adjectival first component in the phrase. The second component,
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a noun, specifies the meaning, namely what this quality is. Very often the noun has
the meaning of a part of the human body or something related to it. Perhaps some
universal factors or cultural symbols will have to be sought here as well.

Some genitive construct idioms possess a constant element with the other element
being variable. These do satisfy Mokienko’s definition of a phraseological model, al-
though in a larger corpus we would hope to find more and larger clusters. The fol-
lowing are some examples from the corpus with which I have worked.

tawilu rrihi - long-suffering, forbearing, patient
(lir., with a long soul)

tawilu [-bali - long-suffering, forbearing, patient
(lit., with a long mind)

or

tawilu I-ba‘i - mighty, powerful; capable; generous, openhanded
lit., with long span of the outspread arms)

tawilu lyadi - 1. mighty, generous; 2. thief, robber
(lit., with a long hand)

and the opposite

qasiru l-yadi — powerless, impotent, helpless, weak, incapable
(lit., with a short hand)

qasiru l-ba‘t - powerless, impotent, helpless, weak, incapable
(lit., with short span of the outspread arms)

taqilu rribi - unpleasant, disagreeable (of a person)
(lit., heavy-spirited)

taqilu z-zilli - unpleasant, disagreeable (of a person)
(lit., with heavy shadow)

taqilu d-dami - doltish, dull, unpleasant person; a bore

(lit., heavy-blooded)

While the existence of only two idioms of this type establishes the existence of
a phraseological model, the insufficient number of such idioms in our corpus does
not allow us to assess the extent of the function and productivity of the phraseologi-
cal models we have identified or to identify others. Tentatively it is possible to sug-
gest that the genitive construct structure is “preferred” by idioms relating to some
nner quality or feature of character, perhaps because of the ease of creating idioms
on both sides of the positive-negative scale simply by replacing the constant element
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with a word of opposed meaning. In some cases, however, it is the variable element
which determines the positive or negative image conveyed by the idiom. Thus

tawilu l-yadi - 1. mighty, generous; but also 2. thief, robber
(lit., with a long hand)

tawilu lisani - slanderous, impertinent, saucy
(lit., with a long tongue)

More material needs to be collected to investigate phraseological models in Arabic
to the extent that they have been studied by Mokienko for Slavic languages or Moon
for English. Nevertheless it is clear that we may speak of phraseological models in
Arabic and of the semantic and structural identity of idioms forming a cluster. To
this contribute both the syntactic structure (model) and the meaning (content). The
model, with its relative stability, restricts substitution of word-components which do
not correspond to it, and the content has to remain identical or faithful to the idea
expressed. Thus the “independence” of the meaning from the syntactic structure is
limited to a certain extent, which makes it possible to arrange idioms in series sharing
one general model both structural and semantic.

The origin of the variations on particular phraseological models lie for the most
part lost in history. But they may be seen as an example of a similar way of per-
ceiving reality, and of expressing attitudes, opinions, and qualifications. Underlying
this may be conjectured a similarity of conceptual system and especially the meta-
phorical aspects of it. Of course the variations may also be considered the results of
word play and demonstrations of wit when individuals attempted to vary or improve
on a given set expression by giving it a new or more colorful wording.
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Ioana Feodorov

University of Bucharest

A common name in Eastern onomastics, very frequent to this day, is the Chris-
tian name Paraskevi (Romanian Paraschiva for women, or Paraschiv for men). In 1ts
literal translation this name designates Friday (the word means “preparation” in
Greek, i.e. the preparation for Saturday). The veneration of two figures of the Ortho-
dox hagiography has largely contributed to the spread of this name: first, the Virgin
and Martyr Saint Paraskevi of Rome, born during the rule of Emperor Hadrian, a
victim of the persecutions against Christians; and second, Saint Paraskevi the New,
born in Thrace (town of Epivates), who lived towards the end of the 10 century.
Famous for her ascetic life, devoted to prayer and virtuous deeds, it is to this latter
Paraskevi that the worship of Eastern Christians is primarily devoted.

Showing a particular piety ever since she was ten years old, this Paraskevi left her
family for a monastery, then she made a pilgrimage to Constantinople. After a jour-
ney through Asia Minor and Jerusalem, having spent a long, severe period of asceti-
cism in the desert of Jordan, she returned to her country where she died two years
later in the small town of Callikrateia. After her relics were discovered towards the
end of the 12" century, they proved to have miraculous powers, which led to the ca-
nonization of this Saint Paraskevi by the Patriarch of Constantinople. The veneration
of these relics was the cause of their wandering far and wide, first within the Bulgari-
an Empire, to Tirnovo and Vidin, then to Belgrade, where they were kept until the
Ottoman conquest (1521), when Sultan Sulayman the Magnificent transferred them
to Constantinople asa gift to the Christian community there (certain historians claim
that he sold the relics for a large sum of money). In Constantinople they were kept
successively in several famous Christian churches, while around 1601 they arrived at
the Church of Saint George in the Fanar, the residence of the Ecumenical Patriarch.
It was from this place that Vasile Lupu, prince of Moldavia (1634-1653), obtained
their transfer in 1641 to his new foundation in Jassy, a monastery devoted to the
Three Holy Doctors of the Church (a monument of particular beauty, which to this
day adorns the capital of Moldavia, in North-East Romania).

The Life of Saint Paraskevi the New has known several versions ever since the
second half of the 12 century. Two of them are lost, another one was written in
Church Slavonic by Eftimios, patriarch of Tirnovo in the 14™ century, and was quite
widespread in the Eastern world. The transfer of the relics to Moldavia led to the
writing of another biography of the Saint, this time in Greek.
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The author of this new version is Matthew, a scholar born towards the middle of
the 16 century in Pogoniana (a town in Epiros), who possessed a solid religious edu-
cation and remarkable skills as a calligrapher and miniaturist. After years of service
for the Patriarch of Constantinople and journeys to Moscow and Lvov, Matthew
took up residence in Wallachia, where he was appointed head of the Monastery of
Dealu, a princely foundation near the former capital of the country, Tirgoviste. The
artistic manuscripts that he produced are nowadays preserved in all major museums. -
in the Near East, and also in Europe'. His scholarly talents brought him the high
appreciation of the Patriarch of Constantinople, who bestowed upon him the rank
of bishop of Myra, a city in Lycia and a famous diocese while it was governed by
Saint Nicholas, but lost long since, as a result of the Islamic expansion.

His hagiography of Saint Paraskevi was written in Wallachia, probably later than
1605 (when he became bishop of Myra). The text became well-known thanks to the
repute of its learned author, but it was first published only in 1891, by the Greek
scholar A. Papadopoulos Kerameus. As expected, this Greek biography was very
popular in the Eastern Church, since the Saint’s relics were surrounded by deep vene-
ration. The origin and sources of Matthew’s work have been studied extensively and
thoroughly, but this is not our subject here. In the context of this conference, we
only wish to point to the circumstances in which the above-mentioned biography
was transferred into Christian Arabic literature, and in what form.

The Romanian Principalities had long been in contact with the Christian East,
especially the Patriarchy of Antioch. These contacts were strengthened in the middle
of the 17 century by the historical voyage of Makarios az-Za“im al-Halabi to the
capital cities of Wallachia and Moldavia, i.e. Bucharest and Jassy. The journey took
him no less than six years. Of this long period, he seems to have spent around three
years and a half among Romanians. His status as a high ecclesiastical dignitary, his
scholarly education in Greek and Arabic and his characteristic curiosity explain why
this journey left such deep marks in all Makarios’s subsequent works.

While visiting the Romanian Principalities, he was for the first time in a Christian
country that enjoyed a certain freedom, considering the relative autonomy of Walla-
chia and Moldavia within the Ottoman Empire. During his travels he met many in-
tellectuals and scholars, not only Romanian, but also Greek and Russian, who had
similar interests. He searched the rich libraries of the bishoprics and monasteries, and
even those of wealthy aristocrats (boyars). He purchased or received printed books
and especially copies of manuscripts of rare ecclesiastical works.

Helping and stimulating Makarios’s contacts in the Romanian Principalities was
a phenomenon that was taking place simultaneously here and in the Christian East.
Ever since the 15" century, the Romanians had been struggling to replace the lan-

! For further information, see Gratziou 1982.
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- guage they used in administration, culture and ecclesiastical rites (Churt_:_ﬁ'Slavonic)
with the vernacular language, i.e. Romanian. Likewise, in the Patriarchate of Antioch
the Orthodox Arabs endeavoured to replace the Syriac language with Arabic. Both
these languages (Church Slavonic and Syriac) enjoyed great literary prestige, and age-
old use. Nevertheless, they had become incomprehensible not only to the common
believers (who had never understood them), but also to the officiating clergy.

Makarios was a devoted disciple of another Syrian scholar, Patriarch Meletios
Karme, who strongly promoted the introduction of Arabic in all activities connected
with the Church and religious literature within the Patriarchate of Antioch. For this
reason, Makarios tried hard to transfer, by translating, as many texts as possible from
the Orthodox tradition to the re-emerging Christian Arabic literature, conventionally
called melchite’.

Makarios went to Jassy in February 1653, where he visited the monastery of the
Three Holy Doctors of the Church and prayed before the relics of Saint Paraskevi.
Only twelve years had passed since these relics had been brought to the capital of
Moldavia. Naturally, he was told many things about this Saint Paraskevi, whose wor-
ship did not seem to have penetrated the ecclesiastical rites of Antioch. Wishing to
obtain a rigorous and well-documented text about her life, he was provided with
Matthew of Myra’s written work. Makarios had a good knowledge of Greek, from
which he had translated a great many works. Undoubtedly his only written source
was Matthew’s text, present in many of the libraries that he visited in the Romanian
' Principalities. Still, he did not translate Matthew’s text in its entirety, but abridged
it and adapted it, also adding certain parts which make the Arabic version of Saint
Paraskevi’s life a personal piece of literature.

Makarios’s Arabic version, included by its author in a Miscellany of religious writ-
ings that he produced during his journey to Wallachia, Magm° latif, remained un-’
published until now. The title of this text is included, as expected, in the contents of
the manuscript, published by Joseph Nasrallah in 1965*. The first scholar who, some
thirty years ago, mentioned the source used by Makarios, i.e. Matthew’s text on the
Life of Saint Paraskevi the New, was Virgil Cindea (1970: 71), who did not, however,
study the precise results of this transfer.

2 Melchites (< Arabic malik, “king”) is the name given in the 5% century to the Christians who em-
Braced the religious beliefs of the community ruled by the Byzantine emperor. They follow the Orthodox
Eastern liturgy, ceremonial and calendar.

3 Magmit latif (“Pleasant collection”), included in an 810 pages manuscript copied in 1670 by Marqos
' the Priest after Makarios’s autograph work. Until 1974 the manuscript belonged to the library of the
Greek Catholic monastery of Saint George in Deyr e%-5ir (Bmalkkin, Lebanon). The Life of Saint Paraskevi
ghe New constitutes chapter 15 of this manuscnpt, pages 128-132.

4 Nasrallah 1965:111. The manuscript is also quoted by Graf 1949: I, 101
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The Arabic version of Saint Paraskevi’s Life closely follows the order of events
and historical information mentioned in Matthew’s text. In the English translation
that we provide as follows, accompanied by the Arabic text, we print in italics the
paragraphs which reproduce almost literally the Greek version, indicating obvious
borrowings from it. The notes refer to the afore-mentioned Greek text published by
Papadopoulos Kerameus.

In short, the Arabic version deals with the following topics, also found in the
same sequence in Matthew’s Greek text:

1. Saint Paraskevi’s place of birth, parents and the education she received while they
were alive; i

2. Her brother Eftimios, his education, virtues and fame among Christians, which
led to his appointment as Bishop of the city of Maditos;

3. Saint Paraskevi’s life at the monastery, then her departure to the desert, which she
left subsequently in order to return to her country, as advised by God’s Angel
who appeared to her while she was in the desert;

4. Her journey to Constantinople, praying before the Virgin’s icon in the church of
Saint Sophia;

5. The return to her country, where she lived in prayer and fasting, unknown to
anyone, until her death. Here, Makarios introduces the information on the actual
day of her death, October 14, which is commemorated by the Christians;

6. The transfer of the Saint’s relics from Epivates to Constantinople, then to Bel-
grade;

7 The wars between the Ottomans and the Slavs, and the transfer of the relics to
Constantinople, by order of Sulayman the Magnificent, who was impressed by the
miraculous powers of the Saint and the deep devotion she enjoyed.

Makarios is not interested in the wandering of the relics through the South Slav
states (Bosnia, Serbia), so he passes over long paragraphs of the Greek text. Similarly,
he does not retain the details about historical events which had taken place within
the Orthodox Church during Matthew’s life. From this point on, Makarios mentions
various details given to him while he was visiting Saint Paraskevi’s relics in Jassy, on
February 9, 1653, accompanied by his son, Paul of Aleppo’. They include:

— the transfer of the relics to Jassy at the request of Vasile Lupu, Prince of Molda-
via, who had paid the overwhelming debts of the Patriarchate of Constantinople;

5 His son wrote a long account of this memorable journey (Paul of Aleppo, Voyage). See also Féodor-
ov 1996. :
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~ the great importance given to this event: three archbishops accompanied the
relics’, together with a procession of priests and other clergymen, while Prince
Vasile Lupu gave a celebratory welcome to the Saint’s relics, placing them in his
own foundation at the monastery of the Three Holy Doctors of the Church’;

- description of the celebrations taking place in Jassy, every year on October 14 (to
this day!), and especially the ones organized during Prince Vasile Lupu’s reign;

- Makarios’s own visit to the church and prayer before the Saint’s relics, their place
in the church and the devotion shown to her by the people;

- details about the other Saint Paraskevi, of Rome, celebrated on July 26;

- the existence of a Greek text about the life of Saint Paraskevi the New, which Ma-
karios states he knew and used in writing his own version of her life (but he does
not mention the author’s name).

Finally, Makarios states his purpose in writing this hagiographic work by shorten-
ing the Greek version: “so that we would not forget what we know and what we
have learned about her and her life”.

The original parts of the Arabic version, that rely on Makarios’s own information
gathered while travelling through Moldavia, amount to at least one third of the
whole text. Some of these remarks are also to be found in his son Paul’s account of
their visit together in Jassy to the monastery of the Three Holy Doctors of the
Church (Voyage XX11/1,182-192). He wrote a detailed description of the place where
the relics were kept, the chest they were placed in, the amount that Prince Vasile
Lupu had paid to discharge the debts of the Patriarchate in Constantinople (two to
three hundred thousand piastres), the bishops who accompanied the relics to Jassy,
ete. Obviously, the two important ecclesiastical dignitaries were given first-hand in-
formation by eye-witnesses of these events, which had taken place only twelve years
before.

The supposition that Makarios used Matthew of Myra’s Greek text is supported
by several facts that involve his choice of words and expressions in his Arabic ver-
sion. First of all, the fact that he uses the word new, Ar. gadida, instead of al-hadita
(“the recent”), or al-muta’abbira (“the later”), which would have better expressed the
fact that this Saint Paraskevi is different from the Martyr Paraskevi of Rome (of earli-
er times)*. Still, he translates as such the Greek bé nea (“the new”) used by Matthew,

® Like most of the information given by Makarios, this is also confirmed by documents of the time:
the three archbishops were Ioannichios of Heraclea, Parthenios of Adrianopole and Theofan of Palaiopat-
ras.

7 As a sign of great joy and piety, Prince Vasile Lupu, together with the Romanian bishops, also
greeted the Saint’s relics twice during their journey, in Galarzi and in [smail.

¥ We express our gratitude to Prof. Cornelis Nijland for pointing out this particularity to us.
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without seeking to give more precision to the meaning of this word. Furthermore,
he gives identical equivalents to many of the Greek words, in occurences such as:
- Gr. bé Hosia > Ar. al-barra, “the Pious”;
- Gr. philotheos > Ar. muhibbina li-llah, “God-loving”;
- Gr. eusebés > Ar. basanina l-“ibada, “very pious”;
—  Gr. en pasais tais bodois Kuriou porenomenous > Ar. mustaysirina fi wasaya Allab,
“walking in the paths of God (observing all His commandments)”;
~ Gr. kai to poimnion kalds kai orthodoxds poimanas > Ar. ra'a ru‘yata l-Masih f
murag al-fadilat, “he governed the flock of Christ in the ways of righteousness”;
- Gr. pros Kurion exedémese > Ar. intaqala ila r-Rabb, “he passed away to God”.
Makarios’s use of the Greek source is also confirmed by the form that have taken
most of the proper names included in the text. Only the Greek pronunciation of
these words can account for the Arabic form appearing in the text:
- Gr. pron. Pavaskevi > Ar. Baraskafi
- Gr. pron. Epivaton > Ar. Abifatun
- Gr. pron. Eftimios > Ar. Aftimyds
- Gr. pron. Viahernas > Ar. Flasirnas
- Gr. pron. Kléros > Ar. iklirus
The ways and means used by Makarios in transferring this hagiographic text from
Greek to Arabic are common to the great majority of writings that he produced, as
well as to the writings of the Christian Arab writers in general. We have recently had
the opportunity to study this process in detail by editing another of Makarios’s texts,
the Chronicle of Wallachia (1292-1664) (Makarios, Chronique). Publishing such texts
will probably take a long time, considering the large number of Christian Arabic
manuscripts registered by Georg Graf and Joseph Nasrallah in their histories of Mel-
chite literature. These written works contribute to the study of the spiritual realm
of the Arab Christians in the Middle East and, at the same time, to the better know-
ledge of the Christian expression of literary Arabic.

ENGLISH TRANSLATION
Ms. Deyr es-Sir (128, 1. 7 - 132, 1. 20)

The life of our Pious Mother Saint Paraskevi the New, also called “the Bulgari-
an”, whose feast is celebrated on October 14

This Pious Paraskevi was born and educated in a town called Epivates, near Constan-
tinople, at one day distance from it. She was the daughter of God-loving parents, very
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pious, walking in the paths of God by fasting, prayer, charity and all the virtues’. This
blessed Paraskevi was dedicated to God since her young age, and the two of them
raised her in Christian ways, to be pure and virtuous, and [then] they died in peace.

They also had a son called Eftimios”. He agreed with his pious sister Paraskevi
that they would both follow God’s commandments and never look back on things
of this transitory world. They did this, for Eftimios went and became a monk in a
monastery for monks, while the blessed [Paraskevi] became a nun // (129) in a mon-
astery for nuns. They both did virtuous deeds pleasing to God.

As for Eftimios, he went far in doing good works and his name became well-
known to everyone as a’symbol and example of all virtues. Iz those days, the bishop
of the city of Maditos" died and the people of that city immediately appointed the Pious
Eftimios and made him bishop instead of the deceased. He managed to carry the burden
that was given him and governed the flock of Christ in the ways of righteousness. Finally
he passed away to God, and after his death he performed great miracles (Matthew, Life
414, 1l. 1-2 and 10-11).

The Pious Paraskevi, after doing all the virtuous deeds together with the nuns in the
monastery, went out to the desert, all by herself, to struggle for virtue, and she per-
formed there all sorts of abstinence, for many years. Then the Angel of God appeared
to her and brought her good tidings of the bappiness that was destined to ber. He ordered
her to leave the desert and go to her country, lest the Christians be deprived of her bless-
ings. Then he disappeared from her sight quickly (Idem, 442, 11. 25-31.). She left the de-
sert and first went to the city of Constantinople, to kneel at the Agia Sophia and all
the other holy churches that are there. {Then she went to the church of Blachernae and
she knelt before the icon of the Virgin that is there}" and she begged her much to in-
tercede on her behalf with Christ. Then she went to her country, [the town of] Epivates,
and she resided there as a stranger, hiding herself from them Jall], so they would not know
her (Matthew, Life 444, 1. 4-8). She remained there for many years, increasing in her as-
cetic ways and all ber virtues. // (130) Then she passed away to God (Idem, 444, 11. 24-
25), accompanied to the Heavens by the same Angel who had brought her good tid-
ings at first, in the desert. She died on October 14, The Lord God made her do
countless miracles.

The emperors of Byzantium transferred her saintly relics, by God’s will, from the
above-mentioned city of Epivates to the city of Constantinople, with great honour

? The paragraphs in italics outline the parts that are to be found, almost identically, in the Greek
edition of Papadopoulos Kerameus. This first part relates to pages 439, 1. 4-7.

'° A Bishop known as Euthymios the Taumaturge governed for forty years in the second half of the
10" century. He is celebrated by the Eastern Church on May 5.

" Port-town in the Thracian Chersonesus on the Hellespont (Gr. Madytos).

" Addition on the margin, cf. Matthew, Life 443, I1. 20-21.
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and respect. On the way to Constantinople, the Lord God made her do many mira-
cles which are registered in her well-known Life. Her saintly relics were kept in Con-
stantinople for many years, performing wonderful miracles.

When the Bulgarians started to believe in Christ and have faith in him, abandon-
ing their old ways, sincere affection was established between them and the Byzan-
tines, after that old enmity and the continuous wars. Their emperor went to the city
of Constantinople, became a good friend of the emperor there and married into the
family of the emperor. Many young Bulgarians then married the Byzantines’ daugh-
ters, and many Byzantines married the Bulgarians’ daughters. The friendship and the
love between them grew stronger. Afterwards the emperor of Byzantium gave the re-
lics of the Pious Paraskevi to the emperor of the Bulgarians, as a precious gift. The
Bulgarians took her with them to their country, with much respect, and placed her
in the church of the Belgrade citadel. There she did countless miracles.

After years of well-being, the Turks came and surrounded the citadel for a long
time, but they could not conquer it // (131) due to the Saint’s protection over it. Fi-
nally, the Bulgarians transferred her relics to the city of Sophia. {Then the Turks final-
ly came and conquered the city of Belgrade, with God’s permission, and afterwards Sultan
Sulayman came and conquered the city of Sophia}®. When they entered the Great
Church there and be saw the relics of this Pious [Paraskevi] placed in a precious casket,
after he learned about ber life from the Byzantines who were with him in the army, be
sent them as a gift to the Patriarch of Constantinople, because be was bis friend. They re-
mained there with the other saintly relics that were placed in the Patriarch’s church”,
to the present day. These are the Saint Asmunit (?), the martyr Euphymia and the
Blessed Empress Teofana®.

After a long period, when the debts of the See of Constantinople had increased
to the amount of two hundred thousand and their situation had badly
deteriorated, Prince Vasile, who was then the voyvod of Moldavia, sent to
Constantinople and paid the said debts that [the See of] Constantinople owed. The
Patriarch sent him her saintly relics as a gift, from Constantinople to the well-
guarded [capital] of Moldavia, together with three bishops and their retinue of priests
and other important clergy. Prince Vasile gave her a very fine welcome, with utmost
respect and honour, he and all his court and the whole people. He placed her saintly

13 Addition on the margin.
" Matthew, Life 450, 1. 7 ff. (not textually).

5 In the Eastern CHurch, two Saint Euphymia are celebrated: one on November 22, and the other
(a local saint) on January 6. Saint Teophana was the wife of emperor Leon VI the Wise, and she was fam-
ous for her ascetic life. She is celebrated on November 16. We were not able to identify Saint Asmonit.

16 The currency is not mentioned. Radu suggests piastre in his translation of the Voyage (XXI1/1,188),
where the currency is also missing from Paul of Aleppo’s text.
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relics at the monastery of the Three Patriarchs that he had founded there, which is
famous for its splendour. The Lord made her do great miracles there for all those
who approached her with faith. Prince Vasile had a celebration organized for her
every year, // (132) greatand beyond description, with all the people of the country.
On that day, they used to bring out her saintly casket, where her saintly relics were
placed, and they walked through the whole city with it, so that [the city] would be
protected and preserved. The said Prince Vasile would bear her casket himself,
together with the important priests and head of monasteries and churches. They
would prepare a great feast for her, then they would return her to her place and put
her there. The place is in the middle of the church, to the right.

This [happens] because all the Christian countries, including the Bulgarians and
the Serbs, respect this Pious [Paraskevi] as much as they respect our Lady, and on her
celebration day they perform indescribable charities and good deeds. She is present
there in Moldavia to this day, and her saintly relics remain completely unspoiled. We
have seen them and we received blessing from them.

You must know that the Saint Blessed Martyr Paraskevi of Rome is different from
this one. Her celebration takes place with us on July 26. This Pious Paraskevi we
mentioned [before] is different from that one, and her celebration takes place on
October 14. The former does not have a Life in the Greek ecclesiastical books, only
a few Greeks know her. [The other one] has a written Life in Greek, and the Bulgari-
ans, Serbs, Moldavians and Wallachians, together with Greater and Lesser Russia,
respect them very much. She has countless churches and monasteries [dedicated to
her]. Her Life is very long. It comprises the instructive story of her life and her nu-
merous miracles. We have shortened [the story of] her Life on purpose and we have
written a little of it, so that we would not forget what we know and what we have
learned about her and her life. We pray the Lord to bestow upon us her saintly
works, amen. // (133)

ARABIC TEXT

Preliminary note:

Since the writing particularities of the dialectal Arabic used by the copywriter of Ma-
karios’ text are not essential to our study here, we have restored the hamza wherever
necéssary, such as in: (in the test fute o bl gl o i) i v dlawalae o Blsd
as well as in initial position: i .Layl . Jal sl

We have also replaced | by s in words such as Laas (aa3 V).

These alterations only mean to facilitate the access to the text, allowing for the
correct reading of certain words that may otherwise be difficult to recognize. Except
these, all the other misspelled words that we have corrected are registered in
footnotes. The page of the manuscript is mentioned in brackets.
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NARRATION PROFANE ET FONCTION DIDACTIQUE DANS LE
KITAB AHBAR AL-ADKIYA’ D'IBN AL-GAWZI

Antonella Ghersetti

Université de Venise

Ibn al-Gawzi (m. 597/ 1200), le célébre polygraphe bagdadien, est bien connu
comme I'un des auteurs les plus prolifiques de la littérature arabe de la période
classique’. Personnage doué d’une grande fécondité intellectuelle, il fut surtout
jurisconsulte, traditionniste, historien, mais en méme temps il ne dédaignait pas de
s’occuper d’autres disciplines comme, par exemple, la médecine, la linguistique et la
littérature, comme en témoigne sa copieuse production scientifique?. Ibn al-Gawzi
eut aussi une remarquable activité religieuse et politique, qui se déploya surtout dans
Pexercice de la carriére de professeur et de sermonnaire: c’est grice 4 ces deux
activités qu’il devint un des personnages les plus influents de Bagdad et qu’il put faire
beaucoup pour le développement du hanbalisme.

En ce qui concerne son activité de prédicateur, il est depuis longtemps connu
comme I'un des meilleurs professionnels de son époque: les chroniques qui décrivent
les séances ot il pronongait ses homélies nous donnent un témoignage de son succés
aupres de son auditoire’. Ses sermons sont des structures attentivement bities qui
constituent des moyens excellents pour atteindre les buts qu’lbn al-Gawzi visait,
c’est-a-dire exhortation et I’avertissement®. Ce n’est pas par hasard que ce savant
bagdadien canonise la pratique homilétique en écrivant le premier manuel qu'on
connaisse, qui fut congu pour poser les bonnes bases éthiques et intellectuelles pour
Pactivité des sermonnaires’.

! Sur la vie et la bibliographie de cet auteur, voir GAL I, 500-506 et GAL S I, 914-920 et Laoust in
EF s.v. Ibn al-Djawzi. Sa biographie et sa formation scientifique ont aussi fait I’objet d’études assez
récentes: p.e. Hartmann 1986; Swartz in Ibn al-Gawzi Qussis 15-38.

? L’inventaire de ses ouvrages fait par ‘Abd al-Hamid al-“Alwagi (sur le nom de famille de ce savant,
que certains prononcent al-“Alagi, voir Hartmann 1986:92) compte plus de 500 titres couvrant tous les
domaines de la culture islamique (al-“Alwagi 1965).

? La relation qu’en fait Ibn Gubayr (Ribla 221-224), souvent mentionné par les savants (Pedersen,
Hartmann, Swartz) qui se sont intéressés 4 I'activité homilétique d'Ibn al-Gawzi, atteste de sa capacité a
attirer les auditeurs et de sa connaissance de la psychologie des masses au point que les mots qu'il pronon-
Gait arrivaient parfois & produire sur son auditoire I'ivresse et méme la narcose.

* Comme I'a souligné Hartmann 1986.

> C'est surtout dans ce sens qu’il faut interpréter la composition du Kitab al-gussis wa-l-mudakkirin,
erronément considéré comme un ouvrage polémique contre les prédicateurs populaires (qussas): voir 'intro-
duction de Swartz 4 son édition du Qussis, surtout 68-69,
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La figure intellectuelle d’Ibn al-Gawzi que la tradition nous a rapportée, ainsi que
son activité religieuse et politique et sa production scientifique, se caractérisent par
la sévérité, Paustérité, la rigueur éthique et intellectuelle. Pourtant, il y a des éléments
qui contrastent, au moins en apparence, avec la sévérité du personnage et sa rigueur
éthique. 1l s’agit par exemple de la présence de récits licencieux et obscenes dans
certains de ses ouvrages: selon G. Rosenbaum, le rire pour Ibn al-Gawzi, méme s'il
est obscéne, aurait le but ultime de servir I'islam et de combattre ses ennemis’; ou
encore de la défense de la licéité de D'utilisation des plaisanteries qu’Tbn al-Gawzi
nous offre dans son Kitab al-hamgi wa-l-mugaffalin, que F. Rosenthal explique
comme une invitation aux lecteurs 4 se relaxer et 4 apprécier le don de I'intellect dont
Dieu a pourvu ’homme’. Ces éléments, s’ils sont considéres pour eux-mémes,
semblent refléter une certaine ambiguité de la figure intellectuelle de notre auteur,
alors qu’ils sont en fait cohérents avec sa vision du monde et son attitude spirituelle,
si on considére plutét leur fonction dans le cadre de sa pensée.

Une optique fonctionnelle expliquerait donc la présence, a l'intérieur de la produc-
tion scientifique d’Ibn al-Gawzi, d’ailleurs trés sérieuse, d’une trilogie de recueils
d’anecdotes dont les matériaux narratifs, dans la plupart des cas, peuvent étre qualifiés
de profanes: le Kitab ahbar al-adkiya’ (dorénavant Adkiya), le Kitab abbar al-hamgqa
wa-l-mugaffalin et le Kitab az-zivaf wa-l-mutama gin in'. 1l est question en effet de
trois compilations d’anecdotes composées selon les canons les plus classiques de ce
que ’on pourrait appeler des “recueils monothématiques d’adab”. Les deux premiers
titres de cette trilogie, de quelque facon complémentaires I'un par rapport a l'autre,
sont axés sur un sujet sans aucun doute trés important d’un point de vue religieux et
spéculatif: celui de Pintellect (‘agl)’, sujet qui était cher Ibn al-Gawzi qui en traite
amplement aussi ailleurs®. Leur fin pédagogique est justement ce qui explique la pre-

6« Humor is meant to serve the intellect - to hone it, improve it and to provide it with relaxation
when it becomes tired. The purpose of intellect is to serve Islam and to fight its enemies. It follows that
the purpose of humor is to serve Islam and to fight its enemies” (Rosenbaum 1999:122).

7 Rosenthal 1956:4-5. L'auteur souligne le fait que l'actitude critique de I'islam envers I'humour est
assez tardive, et que ce n’est que dans les temps les plus récents que les compilateurs des livres de contes
plaisants ont ressenti la nécessité de justifier leur activite,

8 Pour une étude de cette trilogie visant surtout a établir la chronologie réciproque des ouvrages et

A proposer une analyse des matériaux narratifs dans une perspective comparativiste voir Marzolph 1991
et 1992.

? L’hypothése de Zakharia (1995) est plutét qu'il s'agit d’une complémentarité relative parce que les

deux ouvrages, méme si partant des mémes présupposés doctrinaux, “n explorent pas le méme mareériau
ni ne soulévent les mémes questions” (Zakharia 1995:219).

10 par exemple dans son Kitah damm al-hawi ol le premier chapitre est axé sur la question de l'intel-
lect. Sur ce livre, voir Bell 1979 et Leder 1984. Pour une analyse du sujet de I'intellect dans la bibliographie
de notre auteur, voir Rosenbaum 1999:121 ss. et Ghersetti 1992.



NARRATION PROFANE ET FONCTION DIDACTIQUE 83

sence de ces exemples de littérature ameéne dans le contexte de la production scientifi-
que d’un savant dont ’humour ne semble pas étre le trait principal du caractére!’.
Ce qui importe, ce ne sont pas les matériaux narratifs, mais plutdt la fonction qu’ils
remplissent: les récits ne sont pas contés dans un but narratif, mais bien éducatif,
celui-la méme qui caractérise les sermons.

Pour mieux comprendre la valeur et la fonction des anecdotes dans la trilogie
d’Ibn al-Gawzi, 4 notre avis, il faut donc mettre en rapport deux compétences de
notre auteur apparemment assez bien séparées: celle de sermonnaire et celle de narra-
teur. Le rapport étroit entre le genre du sermon et la narration, et notamment ce
genre spécifique de narratio brevis qu’est Pexemplum, et entre l'activité de prédicateur
et celle de compilateur de recueils d’exermnpla, a déja été amplement démontré pour le
moyen dge européen. Lessai, désormais classique, de C. Bremond, J. Le Goff et J-C.
Schmitt (1982) consacré 4 cette question propose une perspective d’analyse qui, a
notre avis, pourrait aussi étre exploitée avec fruit dans notre cas. Notre but sera donc
de démontrer comment les anecdotes qui constituent le Adkiya’ remplissent une fonc-
tion exemplaire et que la formation et 'activité de prédicateur d’Tbn al-Gawzi ont
joué un role important dans la rédaction de ses recueils d’adab.

Du point de vue de I'organisation, Adkiya’ suit les canons de ces ouvrages d’adab
qu’on pourrait définir comme “recueils monothématiques d’adab”: une premiére par-
tie, d’un caractere théorique, et une deuxiéme qui comprend les anecdores organisées
en chapitres, habituellement disposés selon ce que 1’on appelle une échelle rhétorique
(sullam balagi)®. La premiére partie d’Adkiya’ traite de I'excellence de I'intellect, sa
nature et son siege, ses definitions lexicographiques et les signes qui révélent les
hommes doués d’un bon intellect. La deuxiéme est constituée de matériaux narratifs
concernant les différentes catégories: les prophétes anciens (ch. 5, 6), Muhammad et
ses compagnons (ch. 7, 8), et enfin les califes, les vizirs et les intellectuels de ’islam
(ch. 9-15). Les chapitres 16-21 sont consacrés i des situations génériques, sans aucune
mention explicite de catégories sociales, tandis que les chapitres 23-28 sont axés plutée
sur des définitions professionnelles (jurisconsultes, médecins, voleurs..). Les derniers

' Marzolph (1991) propose ce type d'interpretation, offerte d'ailleurs par d’autres savants, en souli-
gnant aussi tres clairement la valeur exemplaire des anecdotes rapportées (p. 170) ainsi que le rapport étroit
qui lie la formation de traditionniste d'Ibn al-Gawzi & son activité de narrateur (p. 167).

' C’est-i-dire un rangement hiérarchique des matériaux: Coran, sunna du prophéte, anecdotes con-
cernant les autres prophétes (anbiya), les gens éloquents (bulaga’, fusaba’), les gens normaux, en descendant
progressivement jusqu'aux fous (maganin) et aux sots (bamga), d’une certaine facon “du haut vers le bas”. _
Voir Abt °Ali 1991:10. C’est le méme critére uniforme qu’al-HilT identifie dans son introduction 3 'édi-
tion du Adkiya’, pp. v-k. En fait, ce critére n’est pas toujours respecté par les compilateurs: par exemple
a-Tanthi, apres le troisieme chapitre d'al-Farag ba‘da §-fidda, passe d’un critére hiérarchique de rangement
a un critére taxonomique (voir Beaumont 1998:131-132).
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chapitres contiennent respectivement les anecdotes concernant les enfants (ch. 29), les
fous (30), les femmes (31), les animaux (32), et les proverbes (33).

La partie introductive constitue évidemment un cadre théorique qui sert a orienter
Pinterprétation que le lecteur donnera aux matériaux narratifs suivants et alaider a
les décoder. Le but du livre - Ibn al-Gawzi le déclare explicitement dans son
introduction - est en fait triple: faire connaitre I'intellect en montrant ses signes,
stimuler Pintellect des lecteurs en leur donnant de bons exemples, enfin admonester
ceux qui sont trop fiers de leur intelligence (Adkiya’ 3). 1l s’agit donc d’une fin
didactique A atteindre grice 3 la valeur paradigmatique des matériaux narratifs
rapportés: en fait Ibn al—gawzi en reconnait ouvertement la valeur exemplaire quand
il définit Adkiya’ comme un exemple 4 imiter (... liyakina mitalan yubtada) (Ibn al-
Gawzi, Hamga 5). Cette valeur exemplaire, claire si I'on considére la macro-structure
(c’est-a-dire le livre dans son intégralité), n’est pas pourtant tellement évidente si on
considére les micro-structures (c’est-3-dire les anecdotes) individuellement.

Quels sont donc les matériaux narratifs qu’Ibn al-Gawzi rapporte dans son Adki-
ya? Les narrations qu’il recueille sont surtout des anecdotes a caractére profane: on
trouve de vraies histoires policiéres, des anecdotes axées sur la recherche du bon mot
et méme des contes obscénes. Dans le chapitre consacré aux califes, le calife al-Mansur
donne la preuve de toute son habileté d'investigateur en arrivant a découvrir, apres
une curieuse enquéte, que l'argent volé 4 un commercant avait en fait été dérobe par
sa femme, qui P’avait offert a son amant (Ibn al-Gawzi, Adkiya’ 41): 'amant avoue
la relation, P'argent est rendu 4 son propriétaire et la femme est répudiée sur ordre du
calife. Il en est de méme avec al-Mu‘tadid qui soupgonne un assassin tout simplement
en observant sa facon de se comporter et qu'il le force 4 avouer son crime (Ibid., 46-
47). La recherche du bon mot est fréquente: une grande partie du chapitre treize sur
les savants et les jurisconsultes contient des anecdotes de ce type-ci. a$-Sa°bi, qui entre
dans le hammam, fait semblant de ne pas voir Dawid al-Azdi et quand celui-ci lui
demande depuis quand il est devenu aveugle, il répond “Depuis que Dieu t’a enlevé
le voile” (Ibid., 76). Les anecdotes d'un comique licencieux ne manquent pas: Abu
Hanifa, auquel un ami a demandé de parler en sa faveur aux parents de sa fiancée qui
veulent se renseigner sur lui, lui conseille de garder sa main sur son sexe: interroge
par les parents, il répond “Iai vu dans sa main quelque chose qui vaut 10.000
dirhams” (Ibid., 81). Méme Iobscénité n’est pas absente des anecdotes rapportées: un
médecin chrétien doit soigner un homme qui est tombé malade pour avoir eu des
rapport sexuels avec un 4ne (lbid., 186). Les anecdotes ou I’élément religieux est
exploité A des fins personnelles y sont aussi représentées. al-Mahdi se révele étre un
politique habile et désenchanté en achetant pour un prix exorbitant une sandale qu'un
homme lui avait offerte en soutenant qu’il s’agissait d’une sandale du prophete: quand
I’homme part, il déclare qu’il sait bien que le prophete n’a méme pas vu cette sandale,
mais qu'il I'a quand méme achetée parce qu’il ne voulait pas que le vendeur mette en
doute sa foi auprés de ses sujets (Ibid., 43). Un bédouin embarqué sur un bateau, pour
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le besoin soudain d’aller aux toilettes annonce que I’heure de la priére est venue. Le
bateau s'arréte, il descend et, une fois soulagé, il exhorte les marins 4 reprendre la
route et a ramer en disant qu’ils auront le temps de prier par aprés (Ibid., 99). Les
exemples pourraient étre multipliés, mais il est déja clair qu’il s’agit de contes
profanes, dont le caractére est parfois franchement immoral ou pas du tout cohérent
avec la morale courante, et ou I'intelligence n’est pas toujours au service du bien.
Comment expliquer alors I'usage de ce type de matériaux narratifs? A notre avis, il
faut considérer le genre littéraire des récits rapportés, ainsi que la fonction qu’Ibn al-
Gawzi désire leur attribuer 4 Pintérieur de son ouvrage et la conception qu’lbn al-
Gawzi, écrivain et prédicateur, avait de la narration et de I"humour.

Venons-en a I'analyse des formes narratives. Le titre du livre décrit ces types de
narration comme ahbdr, terme qui selon le contexte d’usage peut désigner en fait
plusieurs choses différentes, mais qui dans la littérature d’adab désigne des textes
narratifs appartenant au type de narration que, dans le moyen age occidental, on
appelle narratio brevis". En fait, comme les genres de la narratio brevis, ils sont en
principe brefs, méme si la longueur peut varier beaucoup. Leur briéveté est une
qualité plus qu'une quantité. Il s’agit plutét d’une durée intérieure: le récit est
“fermé”, c’est-a-dire qu'il est synthétique, concis, qu’il épuise toutes les potentialités
narratives. Le temps de la narration étant le passé, le récit se situe dans une dimension
temporelle close. D’un point de vue formel, ils se composent d’un élément central,
la narration d'un fait, et de la mention des sources (isnad) qui ont transmis cette
narration et qui en garantissent ’authenticité. Méme si le rapport entre réalité et
fiction varie beaucoup en fonction du contexte d’usage™, en principe les narrations
des abbar ne sont pas considérées comme une fiction. En fait, la tradition
intellectuelle de I'islam ne reconnait pas, ou n’accepte pas, la fiction et, par
conséquent, les récits qui déclarent clairement leur caractére fictif®. L’invention,
I'élaboration narrative est tacitement admise, pourvu que le habar ressemble 4 une
information factuelle'. Les narrations sont, dira-t-on, percues comme vraies ou du
moins vraisemblables. De ce point de vue, la fonction de Iisnad, méme si tres abrégé,
est bien précise: il s’agit d’une garantie d’authenticité, de I'autorité qui confirme la
veracité de la narration.

% Sur les traits caractéristiques de la narratio brevis, on renvoie aux travaux classiques de Jauss (1970
et 1977) et de Zumthor (1983).

" Comme I'a récemment démontré Kilpatrick (1998:95-96). Voir aussi, pour le rapport réalité-fiction,
'article de Leder (1990).

" Voir p.e. les articles de Bonebakker (19924 et 1992b) et Drori (1994).

" 11 est utile de souligner que dans les sciences du langage arabo-musulmanes cet aspect est bien
evident: le habar est defini comme “Iénoncé passible d'éire qualifié vrai ou faux”.



86 ANTONELLA GHERSETTI

Le paralléle avec I'exemplum du moyen age occidental, du point de vue de sa
structure et sa fonction, montre des ressemblances trés intéressantes. Selon la
définition de J. le Goff, qui résume et dépasse les nombreuses définitions jusqu'a
maintenant données, il s’agit d’un “récit bref donné comme véridique et destine a étre
inséré dans un discours (en général un sermon) pour convaincre un auditoire par une
lecon salutaire” (Bremond er al. 1982:37-38). Elle insiste donc sur le caractere narratif,
sur la brieveté de la narration, sur la véracité ou l'authenticité en ce qui concerne les
traits formels, et sur la fonction didactique, aussi bien que sur la dépendance relative
de Pexemplum par rapport 3 un discours plus ample ou la narration est enchassee
(Ibid., 36-37). D’autres traits typiques de ce genre littéraire sont aussi la référence au
passé et Iinsistance sur la caution d’un personnage qui confere son autorité a la
narration, au point que “la crédibilité de Phistoire ne vient pas du héros de
Ianecdote, mais de la qualité du narrateur et plus encore de son informateur™.

Aussi évolution littéraire de ce type de matériaux narratifs, “forme de communi-
cation typiquement islamique”®, a suivi des démarches paralléles a celles de I'exem-
plum dans le moyen ige européen. Au début, c’étaient les dicta et les facta du pro-
phete et de ses compagnons (ahadit, abbar) qui étaient recueillis et transmis dans un
but paradigmatique. Mais avec le temps, ces récits, parfois mutilés de leur isnad, ont
été absorbés dans des anthologies littéraires 4 caractére laique et leur fonction, qui
était au début paradigmatique®, s’est estompée avec le temps en faveur de la distrac-
tion et de Pamusement. 1l s’agit donc d’un procédé tout 2 fait comparable a celui des
exempla dans le moyen ige européen™, ol la recherche du bon mot ou du mot
d’esprit 'emporte, et ol la fin devient la delectatio plutét que I'zedificatio, jusqu’a
I'aboutissement final dans la nouvelle de Boccace?'. Ce procéde, qui conduit progres-
sivement vers le développement du récit profane et entraine aussi un travail import-
ant de littéralisation, a déja été bien étudié, par exemple dans le cas d’al-Tanuhi™.

17 . : o :
Bremend et al. 1982:29, 45. Cette derniére phrase décrit avec une étonnante précision ce qui est
vrai aussi pour le hadit, qui i notre avis représente en fait le correspondant arabo-islamique de I'exemplum
dans sa phase la plus ancienne.

18 «The most typically Islamic form of communication, however, is what we may call, for want of
a berrer word, the anecdote” (Bellamy 1983:71).

1 Eonction qui est restée inaltérée dans les abadit qui sont - en principe — un corpus de textes
“fermé” et qui n'est donc pas susceptible d’évolution.

2 Pour une analyse de I'évolution de I'exemplum de I'antiquité & I'époque post-mediévale voir Bre-
mond et al. 1982:43-68.

2 Pour ce qui concerne cet aboutissement, voir I'essal désormais classique de Stierle 1972.

2 peaumont 1998:138: “... we can see in at-Tanikhi’s book the development of fictions out of reli-
gious exempla in a way that more or less parallels the growth of many medieval European fictions; one
thinks of the transformations that take place between the Legenda Sanctorum and the Decameron”.
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Pour décrire I’évolution des formes narratives bréves dans la littérature arabe, nous
pourrions donc raisonnablement emprunter les mots que J. Le Goff et J.C. Schmitt
utilisent pour Pexemplum, qui “devint progressivement un objet littéraire et culturel
de série, de grande consommation et de large circulation” qui, en tant qu’objet, est
finalement transmis dans les recueils”®. Ce procédé entraine “une transformation
profonde de la forme et de la fonction du récit: les actions n’y sont plus soumises 4
des modeles préérablis contraignants, la finalité spirituelle... cede la place 4 une morale
du comportement laicisée, ou disparaft au profit de la seule anecdote” (Bremond et
al. 1982:64-65). On assiste donc dans le cas des anecdotes de la littérature d’adab 3 une
évolution paralléle: la structure formelle des abbir se modifie, en particulier ce sont
la forme de I'isnad et sa proportion avec la narration ainsi que la fonction et le
“submonde perceptif”, c’est-da-dire le domaine de la réalité dans lequel s’articule
Pexpérience subjective de la réalité et qui est constitué grice a notre expérience, qui
évoluent™. Le résultat de cette évolution est bien représenté dans les abbir
d’Adkiya’, ol le nombre des anecdotes profanes 'emporte de loin sur celui des
narrations a caractere pieux, pour lesquelles la fonction exemplaire est plus évidente.

Quel est donc I'approche d’Ibn al-Gawzi, prédicateur et compilateur de recueils
d’anecdores, 4 I’égard de ces matériaux narratifs de type profane? Quel est son attitude
envers leurs traits constitutifs et leur fonction? A notre avis, elle est tout 3 fait
cohérente avec la forma mentis et la pratique de prédicateur de notre auteur pour
lequel la narration, méme profane, est licite pourvu qu’elle ne soit pas fictive et
pourvu qu’elle ait, ainsi que I’humour, une fonction didactique et une valeur
paradigmatique. Sans doute le caractére persuasif des narrations n’échappait-il pas 4
Pattention d’un sermonnaire habile comme [était notre auteur®, qui en fait les
utilisait et en recommandait I"usage dans les sermons. Dans son manuel Kitzb al-qussis
wa-l-mudakkir in, Ibn al-Gawzi donne son approbation 3 la narration des récits et il
soutient la licéité de rapporter des histoires (gisas, abbar) dans les sermons: elles ont
en réalité une valeur exemplaire, admonitoire et exhortative qui leur attribue une

% Bremond et 4l. 1982:56; voir aussi p. 52 pour les remarques sur le célebre recueil Disciplina clericalis,
traduit de I'arabe au XII* siecle, qui se caractérise par le but instructif et les traits profanes de ses récits.

* Dans ce cas-ci, et en général pour la littérarure médiévale, une analyse basée sur Pesthétique de la
réception est & notre avis trés appropriée. C'est en fait sur les questions axées sur la réception du rexte
qu’on peut baser une classification convenable des genres mineurs du discours exemplaire, comme I’ fait
Jauss 1970:34-47,

? Bellamy (1983) a souligné - méme s'il s’agissaic d’un autre domaine que celui de I’homilétique -
que les anecdotes sont un excellent moyen de persuasion (p. 72: “a series of anecdotes... is a powerful con-
vincer”).
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fonction paradigmatique®. La narration est donc acceptable et méme recommand-
able pourvu que le prédicateur sache reconnatre un récit vrai d’un faux et qu’il ne
rapporte donc que des récits véridiques (Qussas par. 4). Le rapport étroit entre
I’activité de narration (gasas) et celle d’exhortation (waz) a partir du début de I'islam
est clairement souligné dans le premier chapitre du Kitab al-qussas. Apparemment,
PPexhortation et la narration sont plutdt équivalentes: wa-izhbum (Cor. 4:63) est cité
3 cbté de fa-gsus al-qasas (Cor. 7:176), et les verbes wa‘aza et qassa sont utilisés comme
équivalents (Ibid., par. 313). Ibn al-Gawzi rapporte des abadit ol le prophete donne
son approbation explicite 3 la narration des récits (gasas) et il cite aussi les dictons des
personnages pieux comme al-Hasan al-Basri, Anas b. Malik et méme Ahmad b. Han-
bal qui recommandent I'utilisation des matériaux narratifs dans un but exhortatif
(Ibid., par. 8-30). On a souvent interprété ce livre d’ITbn al-Gawzi comme une critique
de la figure des prédicateurs populaires (qussas), et en fait il y cite les six motifs de
reproche que les ancétres ont fait aux gussas, mais en concluant - en ce qui le
concerne — que le seul critére d observer pour les prédicateurs est celui de
P’authenticité. Ce qui est donc objet de critique n’est pas le fait de conter des histoires
(qasas), mais plutdt celui de tromper les gens avec des histoires fausses ou bien de
conter des histoires qu’on ne sait pas interpréter faute de connaissances scienti-
fiques”. Au fond, une riche gamme de différents types de narrations fait partie de
la formation scientifique du prédicateur: les traditions du prophete (ehadit), les
traditions historiques (tawirih), les biographies des hommes pieux (siyar) et les
histoires (ahbar) des ascetes. A vrai dire, le bon prédicateur doit se baser surtout sur
les matériaux narratifs qu'il connatt: wa-lakin aktar i‘timadihi ‘ala l-ahadit wal-
mangiilat min ahbar al-silibin (Ibid., par. 340). Dans la structure du sermon, les
narrations ont aussi une position bien canonisée: les traditions du prophete (ahadiy),
de méme que toutes les narrations (hikayat) appropriées i I'occasion, trouvent leur
place dans la partie interprétative (soulignons que le sermon est toujours un discours
qui interpréte une autorité) concernant les versets du Coran qui doivent étre lus au
début de la séance. Il en va de méme dans la partie admonitoire ou il est conseillé
d’enchisser encore des abadit et les histoires des hommes pieux (Ibid., par. 320, 323).

1l est évident donc que la partie consacrée  la narration dans les sermons, méme
s'il s'agit d’une narration qui doit avoir des qualités spécifiques, est capitale et que le

2% 1] cite le Coran (12:3, 3:62 et 7:176) pour soutenir sa théorie (Qussis, paragraphe 3). Dans ce
passage, Ibn al-Gawzi décrit le rble du qassas, celui qui conte et interprete les histoires du passé (al-qissa al-
madiya, abbar al-madiyyin, ahbar assalifin): rappelons que la dimension du passé est typique de I'exem-
plum, dimension 2 laquelle on reconnait un caractére paradigmatique.

¥ Qussas par. 3-4 et 38; voir aussi le chapitre XI. La condamnation par Ibn al-Gawzi des mensonges
attribués aux mauvais prédicateurs est bien exprimée dans les épisodes qu'il cite aux par. 220 ss.
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role de la narration est un réle structurel®. Une confrontation avec la pratique
homilétique d’Ibn al-Gawzi nous confirme ce role des matériaux narratifs dans le
discours homilétique. Ici, les narrations ont aussi pour fonction d’exciter les émotions
des auditeurs et d’en garder I’attention toujours vive en introduisant une rupture dans
Pordre du discours par le fait de passer d’une authenticité générale et ahistorique 2
une histoire singuliere®.

La méme attitude envers la narration, et surtout envers celle qui se veut plaisante,
se refléte dans les ouvrages d’adab d’Tbn al-Gawzi. En ce qui concerne I'authenticité
des récits, point sans aucun doute capital par rapport a sa forma mentis de
traditionniste, il accepte, et il conseille méme, la mention des contes plaisants pourvu
que ceux-ci ne soient pas fictifs. La condamnation de la fiction est en fait absolue: la
censure du prophete pour ceux qui font rire leurs compagnons (inna lragula la-
yatakallamu bi-l-kalimati yudbiku biha gulasa'ahu yahwi biba ab‘ad min al-turaya) est
glosée avec un autre hadit qui en éclaircit le sens: waylun li-lladi yuhadditu fa-yakdibu
liyudhika [nasa. La condamnation ne porte donc pas sur le rire, mais sur le
mensonge®.

Avoir recours a la narration et 4 Phumour est par contre conseillé. C’est notam-
ment dans les introductions a ses deux livres, Hamgqa et Ziraf (le sujet d’Adkiya’,
ouvertement axé sur U'intellect, 'empéchait probablement de s’engager dans une
défense trop explicite de I'humour), qu'Tbn al-Gawzi reconnait aux contes, surtout
s'ils sont plaisants, et 4 'humour, méme obscéne’, une fonction bien précise.
L’utilisation de contes facétieux et d’anecdotes amusantes sert en réalité a relaxer
Pesprit et a raviver I'intérét: les abbar et les nawadir sont méme sollicités pour
stimuler Pintellect et pour réveiller I’attention®. L’affirmation de la licéité de
’humour est bien explicite aussi ailleurs: fa-lamma kanat al-nafsu tamullu mina I-giddi
lam yakun ba’sun bi-itlagiba fi mazhin tartabu bi-hi (Ibn al-Gawzi, Ziraf 11). Clest
donc bien "humour qui donne vivacité a I’esprit pour mieux s’appliquer aux sujets
sérieux: nufiisu [ulama’i tasrahu fi mubahi al-labwi lladi yuksibuba nasatan li-l-giddi
Ja-ka-annahi min al-giddi lam tazal (Ton al-Gawzi, Hamaga 10). Le besoin de relaxer
le destinataire de son message est donc présent a son esprit: dans sa poétique du

2 L’ exemplum aussi n'a pas d’accés direct, mais sa réception est réglée par le truchement d’un autre
moyen: le sermon. La narration est un argument rhétorique, 'exemplum n’est pas un simple ornement du
texte qui le contient, mais il en est un élément structurel. La rhétorique qui le modéle est donc une rhéto-
rique persuasive, tout comme la persuasion est le but du sermon,

# Voir I'analyse de Hartmann (1986:82-84).
* Ibn al-Gawzi, Hamga 10. Voir aussi al-Bayhaqi, Adib 238 n. 505 et Bonebakker 1992b:30.
*! Voir p.e. Phistoire d’Ibn “A’i$a: Ibn al-Gawzi, Hamga 9.

2 Inna l-udna mugigarun wa-l-galba hamdun fa-hatii min tarafi al-abbir (sur 'autorité de Milik b.
Dinar); al-nawadiru tashadu l-adbina wa-tuftign ladan (sur celle d’al-Asma®i): Hamga 8-9.
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sermon, Ibn al-Gawzi insiste sur la nécessité pour le sermonnaire de ne pas ennuyer
(amalla) les auditeurs et de s’adresser a eux quand leur attention est bien éveillée
(Qussas par. 48-52 et 331-332). Ce souci de ne pas causer des baisses d’attention dans
le déroulement du sermon apparait d’ailleurs aussi dans les ouvrages des prédicateurs
de notre moyen age”.

Ce qui précéde constitue, 3 notre avis, le témoignage de I'habileté rhétorique de
notre auteur en tant que prédicateur qui sait exactement comment utiliser les
matériaux et les ressources stylistiques 3 sa disposition et comment calculer le
déroulement du discours. C’est cette méme habileté qu’il exploite avec tant de succes
dans la composition de ses ouvrages d’adab®. A notre avis, cette approche bien
cohérente avec les canons de la littérature d’adab et, de ce point de vue, peut-étre
aussi stéréotypique, peut également sinterpréter comme un signe de I'attitude d’Tbn
al-Gawzi envers les destinataires de son message, attitude du prédicateur qui vise 2
transmettre le message avec le maximum d’efficacité en tenant compte de I’état d’ame
et des baisses d’attention éventuelles de ses auditeurs. Il existe donc une cohérence
profonde entre la compétence de sermonnaire de notre auteur et celle de narrateur
et de compilateur de recueils d’anecdotes, comme il existe en fait un rapport entre les
matériaux narratifs et la prédication, rapport qui a d’ailleurs été bien éclairci pour la
tradition occidentale, mais beaucoup moins pour I'orientale. Dans la poetique du
sermon d’Thn al-Gawzi, les narrations sont clairement un élément constitutif, et non
seulement un ornement du discours-sermon et un instrument de persuasion, mais elles
sont également souvent utilisées dans le but de distraire et d’amuser. Or, ce rapport
particulier qui relie le but didactique et pédagogique & I’amusement est justement celui
qui caractérise la littérature d’adab, dont le but est instruere divertendo™. A notre
avis, ce n’est dés lors pas par hasard qu’un auteur sévére et rigoriste comme Ibn al-
Gawzi arrive 4 écrire un ouvrage profane et au caractére apparemment “leger”
comme Adkiyi’. En effet, sa formation de traditionniste et sa profession de
sermonnaire le mettent 4 méme de disposer de toute une série de matériaux narratifs,
3 caractére religieux aussi bien que profane, qu’il devait bien exploiter pendant ses
séances de prédication. En outre, sa connaissance des moyens rhétoriques visant a

3 1 a fonction que I'exemplum doit remplir dans le contexte du sermon, selon le célébre sermonnaire
Jacques de Vitry, est double: edifiante (ad aedificationem) en tant qu'il communique aux auditeurs des
vérités absolues, mais aussi amusante (ad recreationem) en tant qu'il sert A relaxer I'esprit des auditeurs et
% en revivifier Iattention. Il faut pourtant reconnaltre que la fonction amusante ['emportait souvent sur
la fonction édifiante: les prédicateurs avaient plutbt tendance & utiliser cetre forme de narratio brevis
comme moyen pour amuser |'auditoire (voir Bremond et al. 1982:47, 83 et 94-95).

3 Toute son habileté A exciter les émotions des auditeurs et 4 en réveiller I'attention se révele aussi
dans la construction méticuleuse du Hamga, comme 1'a bien fait remarquer Zakharia 1995:228-229.

35 La bibliographie sur le concept d’adab et sur la définition du genre littéraire est abondante: parmi
les essais récents, nous nous contenterons de mentionner Iarticle de Bonebakker (1990).
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persuader et son habileté 2 les utiliser dans la construction de son discours, ainsi que
son attention 2 la sensibilité des destinataires de son message, qualités qui sont sans
doute a rattacher 4 son activité de prédicateur, le mettent 3 méme de donner 4 son
livre la meilleure organisation possible pour frapper le lecteur et lui transmettre des
enseignements utiles avec la plus grande efficacité. La narration profane, qui entraine
la distraction et 'amusement, est un excellent moyen rhétorique habilement exploité
dans un but didactique dont le lecteur a été averti dans l'introduction du livre, et qui
lui permet de décoder le message livré par l’anecdote en tirant de celleci
I’enseignement que Iauteur désire transmettre.

En revenant a notre texte, Adkiya’, la fonction paradigmatique des matériaux
narratifs, s'ils sont considérés pour eux-mémes, n’est pas toujours évidente: en fait,
les histoires ne peuvent acquérir une valeur exemplaire qu’a condition qu’elles se
situent a l'intérieur d’un systéme moral, si elles impliquent le principe moral qui
s'explicite dans I’histoire et s’il existe un isomorphisme entre la situation pragmatique
et celle finale de I'histoire. La problématique et le c6té non univoque de la lecture
estompent la fonction exemplaire des narrations, qui ne sont plus des paradigmes 3
imiter, mais plutét des histoires a propos desquelles on s’interroge. Le lecteur doit
donc faire un effort pour en décoder la fonction, s’il veut en trouver une autre, outre
I'amusement. Il doit étre guidé par un texte normatif qui réside “a la périphérie” de
I’anecdote, comme la legon de I'exemnplum médiéval, qui est introductive ou con-
clusive®. Dans le cas d’Adkiya’, il s’agit d’une legon qui ne réside pas seulement 3
la périphérie de la narration, ¢’est-a-dire de la micro-structure, mais & la périphérie de
la macro-structure, c’est-a-dire le livre tout entier. Il s’agit d’une legon cumulative qui
est valable pour toutes les anecdotes et qui en oriente I'interprétation. La fonction
exemplaire originelle du genre habar, qui s’effacait en faveur du caractére profane de
Panecdote, est de quelque fagon rétablie par Ibn al-Gawzi grice a Pinsertion des
abbar dans une macro-structure didactiquement orientée: le Kitab abbar al-adkiyi’.

% 11 est interessant peut-étre de souligner que la moralisatio, la legon qui au début était réservée i I'in-
terprétation personnelle du prédicateur, commence  apparaitre explicitement comme une partie du texte
seulement dans les recueils tardifs d’exenmpla. Ceci réveéle le passage de ces recueils & un public de lecteurs
génériques et donc incapables de trouver eux-mémes la signification de la narration.
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LES FORMULES EPIQUES DANS LE “ROMAN DE ‘ANTAR”
Alexander B. Kudelin

Institute of World Literature, Moscou

Les oeuvres du genre sira, qu'on appelle souvent “les romans populaires”, font
une vaste branche de la littérature arabe médiévale. Dans la premiére moitié du XIX¢
siccle, on a accumulé beaucoup de renseignements sur les “romans populaires” arabes
les plus fameux et sur les séances de leur récitation en Syrie et en Egypte, les témoign-
ages importants sur les conteurs, la maniére de leur récitation et leur répertoire. Ces
témoignages permettent de faire une supposition concernant existence des principes
constants connus de la maitrise professionnelle des conteurs, transmis d’une généra-
tion a l'autre et contribuant 4 conserver “ces romans populaires” et les reproduire
oralement dans leur forme traditionnelle au cours de plusieurs siécles. Dans notre ex-
posé, nous parlerons des particularités du langage “du roman populaire” en tant qu’un
élément de la technique de la récitation ovale.

Dans “les romans populaires” arabes on voit se combiner de la prose et de la
poésie. Dans le texte de la plupart “des romans”, les vers occupent une place moins
considérable que la prose, bien qu’ils accomplissent quelques fonctions importantes.
Leur langue est plus ménagée que celle de la prose de si7a', et, probablement, les
conteurs les récitaient par coeur ou d’aprés un manuscrit. Pour ces raisons, en exa-
minant le langage de si7a comme un élément de la technique orale, notre attention
sera concentrée sur la langue de la prose “du roman populaire”.

Pour cette analyse, nous avons choisi le théme “militaire” dans Sirat “Antar. Le
volume de la matiére examinée (équivalent 4 330 pages) fait 10% de toute cette épo-
pée’. Nous citerons, tout d’abord, en suivant le principe thématique, quelques ex-
emples de groupes de mots stables liés au theme “militaire”, puis nous tenterons de
démontrer leur rapport avec la récitation de ce “roman populaire”.

Nous considérons un groupe de mots comme stable, dans le cas ot il est présenté
deux fois et plus dans le fragment choisi du texte. Au total, nous y avons révélé un
peu plus de 100 groupes de mots stables. Leur liste compléte aurait occupé beaucoup
de place, c’est pourquoi nous ne donnerons ici que quelques illustrations.

Pour la description d’un combattant (des combattants), on le compare souvent
avec un lion (le mot arabe asadun et ses synonymes) (dans la signification “le combat-

' Le langage “du roman populaire” a été I'objet de I'analyse des moyens stylistiques, v. Pantucek
1970:103-120.

? Cf. Lane 1895:421. Nous avons choisi les premiers 330 pages de 'édition Sivat ‘Antar b. Saddad, tt.
I-VII (3230 pages), le Caire, 1947,
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tant, comme un lion”). Citons quelques comparaisons de ce genre en omettant, pour
&tre court, les mots “pareil 3”, “ressemblant a”. Ainsi, nous trouvons dans le texte :
asadu (usizdu) l-agam le lion (les lions) de repaires; asadu (usidu) l-bitah le lion (les
lions) de vallées; asadu (usidu) I-gab le lion (les lions) de bois; asadu (usidu) I-fala le
lion (les lions) de désert; al-asadu d-dirgam un lion puissant; al-usidu [“awabis des.
lions séveres; al-asadu r-ribal un lion corpulent; al-asadu I-gadanfar un lion immense;
al-asadu I-gadban un lion irrivé; al-asadu l-gaswar un lion puissant; al-asadu l-haggam
un lion attaquant; al-usiidu l-qand‘is des lions majestueux; al-usiidu d-dariyya des lions
féroces; al-asadu I-Sasir un lion brave; al-usidu l-kawdsir des lions rapaces.

Quelques combinaisons stables caractérisent I’héroisme d’un combattant (des com-
battants). Nous en citérons quelques unes: farisun sindid le cavalier héroique; Jarisun
Earrar le cavalier attaquant; farisun humam le cavalier estimable. Un combattant
puissant est comparé avec une tour de la forteresse: al-burgu l-mas id une tour érigée
etc.

Pour la description d’un combattant en colére, on utilise des groupes de mots di-
vers, par exemple: tara i-Sararu min ‘aynayh les étincelles se lancaient de son oeil; sara
d-diya’u fi ‘aynayhi ka-z-zalim la lumiére dans ses yeux s’est transformée en obscurité
etc.

Le combattant part pour le combat sans éprouver de la peur: bi-qalbin aqwi mina
I-hagar avec le coeur qui est plus solide que la pierre; bi-galbin la yahsa wa-la yahab
avec le coeur, qui n’a pas peur et n’effraie pas. Avant la bataille le combattant pousse
un cri assourdissant pour effrayer son ennemi: saha saybatan tasda’u l-hagar il a poussé
un cri, qui casse la pierre etc.

Un grand nombre de groupes de mots est utilisé pour décrire des actions d’un
combattants (des combattants) dans le combat: hazzi r-rimah ils brandissaient les
lances; ashari s-sifab ils ont mis les glaives au clair; yarm i bi-n-nibal il lance les fleches
etc.

Quelques groupes de mots décrivent les coups du glaive et de la lance déterminant
Pissue du duel: abraga r-rumbu min fagiri zabrib 1a lance est sortie entre les vertebres;
darababu darban 17 yubqi wali yadar il a porté par le glaive le coup ne ménageant
pas et ne laissant pas vivant; ta‘nun yasbiqu lamba l-basar le coup de la lance plus ra-
pide qu’un clin d’oeil; gadda l-magafira wa-z-zarad il pergait les casques et les cottes
de mailles; agra d-dima’a min anabibi n-nubir il a versé du sang de veines de cou; al-
gabu qatilan ‘ald r-rimal il I'a jeté mourant sur le sable etc.

Avant de passer 4 I’analyse des rapports entre les combinaisons stables et la tech-
nique orale de la récitation de Sirat ‘Antar, il est nécessaire de dire quelques mots sur
les caractéristiques spécifiques de la prose arabe “des romans populaire”.

Les chercheurs de la littérature arabe ont remarqué depuis longtemps, qu’une par-
tie considérable de la prose “des romans populaire” est écrite avec I'utilisation réguli-
&re du sag". Ils considerent le sag" comme un procédé stylistique bien fort ayant une
sphére d’utilisation limitée, 4 savoir: il est utilisé pour mettre en valeur des passages
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de prose definis, qui portent, évidemment, une charge sémantique spéciale dans toute
Poeuvre (Paret 1927:162-167; Littmann 1923:24-28; Steinbach 1972:120.).

Cette caractéristique de la fonction du sz¢* dans la si7z pourrait étre complétée,
selon nous, apres 'examen du “roman populaire” sur ‘Antar. Tout d’abord, il faut re-
marquer, que cette oeuvre, dans ses parties composées en prose, est écrite presque en-
tierement par une prose rimée rythmée. Les passages de texte non-rythmisés se pré-
sentent dans les parties les plus diverses de la narration et ne sont pas trés grands.
C’est pourquoi la supposition de ce que le szg° est un procédé stylistique spécial de
la mise en valeur des fragments définis de la prose n’est pas valable pour Sirat ‘Antar.

Ainsi, Sirat ‘Antar se rapproche du genre épistolaire et de la magiama, écrits “tota-
lement” avec I'utilisation du sag‘. Cependant, cette ressemblance n’est qu’apparente.
Il semble tout-a-fait évident, que la fonction du sag¢® dans Sizat “Antar est différente
de celle dans le genre épistolaire et dans la magama. Dans les deux derniers il est un
procédé stylistique: les auteurs tichent de trouver des rimes recherchées, des mots
rares ou rarement employés, pour éviter toute répétition et faire une sorte de lecon
(par exemple, pour écrire un texte avec les lettres sans points diacritiques etc.). Par
contre, le sag® de Sivat “Antar n’est pas sophistiqué: le répertoire des mots 3 rimer est
limité, tandis qu’ on n’y trouve pas du tout de jeux ingénieux avec des mots. A notre
avis, le sag* de belles-lettres et celui du “roman populaire” sont d’une différence fone-
tionnelle profonde, car le sag recherché des belles-lettres est adressé 3 un lecteur expé-
rimenté dans le domaine littéraire, tandis que le sag “naif” du “roman populaire” est
destiné a un auditeur, c’est-a-dire 4 la perception a ’écoute de I’auditoire qui compre-
nait mal les oeuvres des “hauts” genres littéraires. Ils sont aussi opposé sur un autre
plan, car le sa¢° de la “haute” littérature est un fruit de I'ceuvre écrite d’un auteur
individuel, tandis que le szg¢° de siva nous fait supposer I’existence d’un auteur ano-
nyme et de traditions de I’oeuvre orale. En effet, les groupes de mots stables définis
caractérisés par un certain ordre rythmique et rapportés en plus 4 un certain réper-
toire assez limité et défini, pouvaient servir de la matiére initiale nécessaire au conteur
pour une récitation durable. Ces groupes de mots stables avec la preuve de la
regularité de leurs caractéristiques rythmiques et rimées, pourraient étre considérés
comme une formule, dans I'esprit de la théorie de Parry - Lord, interprétant la “for-
mulité” du style comme une condition impérative de la technique de la récitation de
la poésie épique. Certainement, le sag" ne peut pas étre identifié avec la poésie, et,
donc, le fonctionnement de ses formules doit se soumettre 2 ses lois spécifiques. Ce-
pendent, selon leur esprit, ces derniéres peuvent se trouver proches aux lois du fonc-
tionnement des formules dans la poésie épique.

Maintenant, passons a ’analyse plus détaillée du sag". D’apres la définition de R.
Blachere, I’élément essentiel du sag® est constitué par la clausule rimée, qui doit se ré-
péter comme le minimum dans les deux “unités rythmiques” voisines du texte (chac-
une comprenant ordinairement de 4 a 10 syllabes) (Blachére 1964: IT, 89). Nous allons

4

mettre a ’épreuve cette définition en analysant un fragment du texte de Sivat ‘Antar:
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(1) ... tagaddama ilayhim wa-hambam / (2) wa-za‘aga wa-damdam // (3) wa-atlaga

nabwabumu [<inan / (4) wa-qawwama ssinan // (5) wa-staqbala l-awwala minhum

bi-t-tanati fi sadrib / (6) atla‘a r-rumhu min zabrib // (7) wa-tarada l-abara wa-
darababu bi-s-sayfi ali “atiqib / (8) fa-atla‘abu yalma‘u min ‘ald’iqib // (Sirat ‘Antar

b. Saddad, 1, 178). -

(1) ... Tl s'en est approché et il a poussé un rugissement, /(2 etilacrié¢erila

grondé, // (3) et il a dirigé son cheval 2 leur rencontre, / (4) et il a visé la pointe,

// (5) et il a rencontré le premier d’eux par le coup de sa lance a la poitrine, / (6)

la lance est sortie de son dos, // (7) et il s’est jeté sur I'autre et il I'a frappé par

son glaive 4 I’épaule, / (8) et le glaive est sorti, en étincelant, prés de la
bandouliére a la hanche...

Le fragment comprend huit unités de longueur inégale: la plus longues d’elles (7)
excéde la plus petite (2) de plus de trois fois. La disproportion des unités rimées peut
Atre aussi assez considérable. Par exemple, I'unité (5) est presque de deux fois plus
longue que I'unité (6). Donc, les volumes des unités rimées peuvent se distinguer
beaucoup.

Les unités du fragment examiné riment deux par deux: (1) — (2), (3) — (4) etc. Les
fins des paires d’unités rimées sont marquées par les coincidences rythmiques consi-
dérables et les répétitions sonores; se sont des traits qui caractérisent le sag".

Dans le fragment examiné, nous découvrons quelques groupes de mots stables, qui
remplissent presque entiérement les unités 3 — 8. Donc, les combinaisons stables
peuvent remplir plus ou moins la partie considérable de I’unité, mais ils sont toujours
situdes A sa fin, o se trouve la clausule rimée. Les unités (3 — 4) sont entiérement
remplies par la combinaison stable: “...et i/ a dirigé son cheval a leur rencontre, / et
il a visé la pointe”, avec le supplément des mots “a leur rencontre”. Les unités (5 —
6) et (7 — 8) commencent par les mots n’entrant pas dans les combinaisons stables,
cependant ces derniéres remplissent les fins de toutes les quatre unités : (5 — 6) “...
et il a rencontré le premier parmi eux par le coup de la lance a la poitrine, / la lance
est sortie de son dos”; (7 — 8) “et il s'est jeté sur I'autre et il ['a frappé par son glaive
a lépanle, / et le glaive est sorti, en étincelant, prés de la bandouliére & la hanche”.

Ainsi, le début et la partie moyenne de I'unité sont libres ou assez libres; le
conteur peut les remplir par les mots, non liés dans la combinaison, peut varier les
mots, casser un groupe stable de mots par des insertions, mais il finit ’unité par un
mot de la combinaison stable créant la clausule rimée.

Examinons encore un fragment.

(1) ... wa-qad taqalladi bi-s-sawarimi r-rigiq / (2) wa-taqalu rrimaha d-digaq //

(3) wa-hadari ka-s-siba® / (4) wa-zalzala siyahuhumu l-biga“ // (5) wa-hina’idini

Itaqathum band “absin ka-usitdu l-gab / (6) bi-quliibin la tahafu wa-la tahab /7 (7)

wa-fi muqaddamatihim ‘Antarun ka'annabu maridun min maridati gan [n] / (8)

4w min “afariti sayyidina Sulayman / (9) wa-manzaruhumu yar‘abu l-¢abdan / (10)
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wa-yag‘alu qalba $-Suga‘i ad‘afa min qalbi 1-gabin // ... (Sivat ‘Antar b. Saddad, 1,

279-280).

(1) ...Et ils ont ceint les glaives étroits, / (2) et ils se sont armés des lances fines,

// (3) et ils se sont mis 2 rugir, comme les lions, / (4) et leurs cris ébranlaient des

alentours, // (5) et 2 ce moment banu ‘abs, pareils aux lions de bois, les ont

rencontrés, / (6) avec les coeurs, qui n’ont pas peur et ne sont pas effrayés, // (7)

et devant ceux-ci — ‘Antar, comme s'il est le démon des démons des djins, / (8)

ou des ifrits de notre monsieur Sulaiman, / (9) et leur mines effraient des combat-

tants, / (10) et font le coeur d’un brave plus faible que le coeur du froussard //.

Tout comme dans le fragment précédent, nous trouvons ici quelques combinaisons
stables, utilisé dans les unités (2), (5 — 8). Il est important de noter, que, comme dans
le premier fragment, les combinaisons stables peuvent occuper toute I'unité ou
seulement sa partie, mais se trouvent toujours 2 sa fin: (2) “se sont armés par les lances
fines”; (5) “et ici ont rencontré de ceux-ci Banii “Abs, pareils aux lions les bois™; (6)
“avec les coeurs, qui n’ont pas peur et ne sont pas effrayés”; (7) “et devant ceux-ci —
“Antar, comme sil est le démon des démons des djins”; (8) “ou des ifrits de notre
monsteur Sulayman”.

En se basant sur ’analyse de deux fragments du texte de Siat “Antar, on pourrait
en tirer la conclusion suivante: la combinaison stable comprend la clausule rimée
potentielle, qui peut étre réalisée au cours de la construction du texte cohérent;
autrement dit, elle fonctionne comme lz formule, si nous empruntons le terme de la
théorie de Parry - Lord.

Les exemples cités du texte cohérent de Sirat ‘Antar démontrent, comment les
clausules rimées potentielles pouvaient étre réalisées dans les formules dans les
épisodes militaires qui se répétaient pendant la récitation de longue durée. D’ailleurs,
certaines de ces combinaisons stables, découvertes par nous, comprennent initialement
les clausules rimées réalisées, puisque ils embrassent deux unités. Nommons-les par
les formules a deux termes. Nous en citerons ici quelques exemples: gullatun mina |-
qulal / aw qit‘atun fusilat min gabal le sommet des sommets /des montagnes/ ou une
énorme masse de pierre, séparé de la montagne; tawilu l-qama /“azimu l-hama’ d’une
haute taille, / avec la téte immense; ga'isun fi l-hadid / musarbalun bi-z-zavadi n-
nadid cuirassé, / équipé d’une cotte de mailles solide; atlaga [<inin / wa-qawwama
sssinan il a dirigé son cheval, / et il a visé la pointe; ta“anabu fi sadvib / atla‘a ssinanu
min zahrih il I'a frappé par la lance 4 la poitrine, / la lance est sortie de son dos etc.

Dans Sirat “Antar, nous découvrons souvent des combinaisons formulaires qui se
répetent régulierement avec les clausules rimées réalisées qui sont faites de deux for-
mules, dont chacune pourrait fonctionner indépendamment. Nommons ces formules
par secondaires. Citerons quelques exemples de ce type de formules: ... fursin / ka’an-
nabumu Ligban / “ala huyilin abaffu mina l-gizlan ..les cavaliers, / comme s'ils sont
les aigles + sur les cheveaux qui sont plus rapides que les gazelles; ka’annahu min
maradati I-gan [n] / aw-min “afariti sayyidina Sulayman comme s’il est des marids des
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djins + ou des ifrits de notre monsieur Sulaiman; bi-qalbin aqwa mina l-hagar / wa
ta‘nin yasbiqu lamba l-basar avec le coeur plus solide qu’une pierre + et le coup de
la lance plus rapide qu'un clin d’oeil et autres.

Evidemment, il peut y avoir des formules unissant des combinaisons a deux
termes ct celles secondaires, ¢’est-d-dire les combinaisons, dont une partie peut fonc-
tionner comme une formule indépendante, et 'autre seulement avec sa paire. Citons
quelques exemples: saba saybatan tasda‘u l-hagar / wa-yasummu adani d-dubbi d-dakar
il a poussé le cri, qui casse la pierre / et assourdit Vours; yarmi bi-n-nibal / fayusibu
biba magatila r-vigal il lance les fleches et porte par cellesci les blessures mortelles
aux combattants. )

Les formules & deux termes et celles secondaires représentent un instrument tres
commode pour la récitation : ayant prononcé le premier mot de la premiére combi-
naison, le conteur, 4 ce qu’il parait, reproduit, ensuite, automatiquement toute la
combinaison figée. En somme, on peut dire, que le fonctionnement des formules
comme des éléments mnémotechniques assurait au conteur la possibilité de faire de
longues séances de la récitation de Sivat “Antar. Chacun d’eux revenait automatique-
ment 3 son esprit aux moments donnés de la récitation.

Dans notre exposé, nous avons décrit un nombre limité des formules “militaires”
dans Sirat ‘Antar, et nous avons essayé de démontrer leur rapport avec la technique
orale de la récitation de ce “roman populaire”. Pour en faire des généralisations plus
définies et larges, il est nécessaire de procéder a une analyse détaillée non seulement
de Sivat “Antar, mais encore d’autres oeuvres de ce genre de la littérature arabe “po-
pulaire”.
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CORRESPONDENCE BETWEEN
ARISTOTLE AND ALEXANDER THE GREAT
THE EARLIEST PIECE OF THE ADAB-LITERATURE

Miklés Maréth

Pazmany Péter Catholic University, Piliscsaba

Discovering and describing several Arabic manuscripts of Aristotle’s works re-
served in Istanbul R. Walzer was the first person to call attention to a hitherto un-
known Arabic epistolary roman (Walzer 1934; 1962:137/141). This roman consists
of a correspondence between Aristotle and Alexander the Great beginning with Alex-
ander’s birth and ending with his conquest of Hurasan. In some of the letters refer-
ring to historical events Aristotle admonishes the young king. In others he addresses
his teachings of the practical and theoretical philosophy to Alexander. The series of
letters is chronologically ordered, so reading the letters one can get acquainted with
Alexander’s life story on the one hand, and the full system of the popular philosophy
if the late Antiquity on the other.

Later on M. Grignaschi devoted two articles to the text. In these articles he
proved its Greek origin by pointing out Greek motives in it and analysed its impact
on later Arabic authors (Grignaschi 1965-66 & 1967). After the examination of biblio-
graphies as well as internal and external evidences M. Grignaschi came to the conclu-
sion that the original Greek novel was translated by his secretary Silim abu 1<Al3’
under the reign of Hisam ibn “Abdalmalik (724-743). M. Grignaschi collected all Syri-
ac and Arabic works which contain parallel passages and belong to the same Arabic
literary tradition as the epistolary roman does, so he largely elaborated on how the
Arabic version of the novel became embedded in subsequent Arabic literature.

Now I would like to show the reverse of the medal by disclosing how this episto-
lary roman fits into the Greek literary tradition. This question is interesting consider-
ing what M. Grignaschi said: the Arabic text of the roman was the first piece of the
Arabic adab-literature.

Every scholar who deals with Arabic literature is well aware of the fact that the
Arabic adabliterature developed under Greek influence. In spite of this common
knowledge nobody was able to find any fact to support this assumption. The mere
existence of a Greek epistolary roman in an Arabic version at the beginning of the
adab-literature is an unexpected and convincing proof that verifies the widely accept-
ed supposition of Greek influence.

It is a surprising fact that the first Arabic prose work is an epistolary roman. It
is even more striking that the letters contained in this roman are not similar to those
ascribed to Muhammad or the rightly guided Caliphs. The letters exchanged by Aris-



102 MIKLOS MAROTH

totle and Alexander reflect the classical practice and theory of writing epistles known
to us from a later period of Classical Antiquity.

Speaking of the ancient epistolary tradition a distinction should be made between
different kinds of letters. There were royal (Herzog 1930; Schubart 1920), official, pri-
vate and literary letters (Koskenniemi 1956:48). After some passing examination into
the letters contained in the Arabic epistolary roman the conclusion can be drawn that
they belong to the group of literary letters.

In the classical tradition literary letters are called epistles (Luck 1961). In the group
of epistles the letters in the Arabic Alexander-roman belong to the subgroup of teach-
ing letters (Lebrbriefe) (Sykutris 1931:202-203). Teaching letters represented a special
type of epistles (Thraede 19709, 24-25, 67, 155). This type of epistle can be
characterised by the following features: there are two historical persons in
correspondence. One of them occupies a position which enables him to address his
teachings to the other. There must be an intimate relationship between them, which
is quite often a master-pupil connection. In the Greek tradition there were also
fictitious letters of the kind, e.g. the ones written by Isokrates to Plato, or the ones
written by Aristippus to his daughter Arete, etc. (Thraede 1970:204; Diogenes
Laertius, Vitae II, 84; Sykutris 1931:202-203).

Against this classical background the letters of the Arabic epistolary roman can
easily be identified as mainly belonging to the literary genre of teaching epistles and
showing the characteristic features of the Greek teaching letters. Both Aristotle and
Alexander were well known living persons, so, all the letters are set against concrete
historical situations. Referring to the historical events of the period Aristotle, who
was Alexander’s teacher, addresses his advice, warnings and teachings to Alexander
in line with his position.

As it might have emerged, the work has no roots in the Arabic literary tradition.
All its characteristics can be understood only if one knows the rules and theory of
the Greek epistolography. It is that area of literary scholarship that provides the clues
necessary to define the exact position of the letters in that literature'. The roman can
be regarded as the first appearance in Arabic of a typical Greek work of art that satis-
fies all the requirements that Greek traditions set.

In the introductory section to his critical edition of Khion’s letters I. Diiring
wrote the following words: “Sykutris has a chapter on the Romance in Letters (Brief-
roman), which might induce the reader to believe that we posses a whole literature
of this kind. Strictly speaking Chion’s letters are the only example worthy of being
called a novel in letters. The letters of Themistocles and Hippocrates are at the most
attempts in this direction” (Diiring 1951:23).

! The rules of the Greek epistolography are treated in Marius Victor’s manual of rhetorics.
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Khion’s letters to his parents form a series which is ordered chronologically. They
tell the story how Khion came from his native city to Athens where he studied with
Plato. Getting acquainted with his philosophy, especially with his moral principles
and the political developments of his homeland, he decides to return to his city and
kill its tyrant.

It is well known from history that Herakleia did have a tyrant who was killed.
This is the concrete historical situation which served as a background necessary to
a fictitious novel in letters. Plato and the Platonic philosophy represent the moral
teaching, which is a constituent part of the short epistolary novel.

The above references to Themistocles’ and Hippocrates letters, Khion’s epistolary
novel show how long the way from the creation of a theory of letters until the first
attempt to write a novel in letters was.

Koskenniemi pointed out that the theory of letters was set up by Peripatetic phi-
losophers. The collection of letters written by Aristotle was the first one published
in Greece (Sykutris 1931:197). His letters were held in high esteem by his pupils and
they deduced the rules of letter-writing from them. The person who created a theory
of letters in this way was called Artemon (Koskenniemi 1956:26). This explains why
Aristotle was the most popular author of fictitious letters in the Greek epistolary
tradition.

In addition to these facts it should be noted that the first short fictitious letter
written by Aristotle to Alexander appeared in book 20 of Aulus Gellius’ Noctes Atti-
cae. Comparing the Arabic epistolary roman under investigation with these short let-
ters one is likely to come to the conclusion that the voluminous correspondence be-
tween the two prominent persons must have been the result of long development
which took place in the following centuries.

Summing up the observations already made the following presumptions seem rea-
sonably justified: From the first draft of a Greek theory of epistolography and the
first fictitious letters the history of the development of the Greek epistolary literature
can be followed up to the rise of Khion’s epistolary novel. The Arabic epistolary
roman known under the title Abwal al-hukama’ f ayyam al-Iskandar must be the lat-
est, longest and most advanced representant of this tradition. There is no trace of any
similar literary tradition in the Arabic world.

Even a short survey of these facts shows convincingly that this Greek tradition
was the natural framework the Arabic work under investigation can easily be fitted
into. At the same it must be noted that one of the most interesting pieces of Greek
literature, the original Greek version of the longest and best developed version of the
epistolary novel has got lost. Therefore the Arabic roman Abwal al-bukama’ fi ayyam
al-Iskandar can be regarded as an important source of any knowledge of the late
Greek literature.

After defining the work as a Greek epistolary novel containing teaching epistles
mainly, it is time to turn to its language. With regard to its stylistic aspects it seems
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reasonable to proceed on the assumption that the Arabic translation reflects the style
of the original Greek version. The Greek theory of epistolography says that a letter
must be characterised by philophronesis (kind treatment, courtesy) (Thraede 1970:24-
25). From this friendly feeling appertaining to any epistle follows a widely accepted
definition of letters: amicorum colloguia absentium. This definition goes back to
Artemon who said that a letter is like the other half of a conversation®. This defini-
tion implies that the style of a letter must be close to the tone of conversation’. As
Philostratus Lemnius said: the language of a letter must be the common language of
everyday conversations, but rather close to the Attic dialect, or to the Attic dialect
which is rather close to-the common language of everyday conversation (Proclus, De
forma epistolari 7). Tulius Victor, the only classical author who devoted a special sec-
tion in his Ars rbetorica to the question of letters, says that a letter must be written
in short and clear sentences®.
See a small section of the text in question.
il dayad e ol b Claduli JU olaal el
Lial cdsme penl el 4 Tkt il (el Ganll ks L 5 38 Y g ] b 13)
el ey o o el Lad ppall g Yy Sl Lo 38 Tals ppale il g, a0 s 18] omaisld
dyatiy iy gyatits (Jo¥1 3 oall b pasels WlaaD 0 W 13 ) a s eat Y
Lol g o pllis 0l Ules oal 015 01U Y 5dsme 5al JS (b g ptele sty
PTG FRE PORTRNT PR KL RRUPE R PRN) Eppn s o sie ol LaS g JU dladl
Gos Liall ¢ Jla Goy peiiase Joals oma Jolitedy el a0 pnld padke S el
el Cany Lo K5 L Syl (B 1ol () iS4 skt peld Ll La, Ll

Il ] olagh Tatas

5 yoall e paladl soadl Byl Ll Badl Bats b ekl oells dluatall HuiSuYl oo
pele ellazall gusall ‘._uiﬁfs Dl Gl il C,J"d_;-hulﬂhpih, ool ol Jurd s sl
Clate, act Loals 5580 aSUal Lula Ty alas das 43 0ay Sliatel s

Lo e ¥l Tlull o]y Gall 5ol (3 s e le e Wl pad Lasla

2 Koskenniemi 1956:35-42. Demetrios, De elocutione 13: &xel bé ETLOTONKOC XapakThp OelTon
ioxvbrnToc, Kow mepi abrol Nefoper. 'ApTépwy pév oby & tac ' Apuororéhovs avaypbahoag
tToTONGC dnowy BTL Bel  Ev T QbTR TPOTY Siéhoyby Te yphder kal EmOTONGG' elvan yap
iy EmoToryy olov 7o ETepov pépog Tob Suahoyou.

3 Proclus, De forma epistolari 6: emtoroN) pév obv Eéarly dmhier Tg EYYPEUUTOS ATOVTOC
TpdC Ambvro ywopévy kol xpeuddn oxomor ExTApobow, Epel B TIC Ev abr) Gmep v waply
TIC TPOC TAPOVTA.

+ Tulius Victor, Ars rhetorica 105: “.. brevitas observanda: ipsavum quoque sententiarum ne din
circumferatur, quod Cato ait, ambitio, sed ita recidantur, ut nunquam verbi aliquid deesse videatur. Lucem
wero epistulis pracfulgere oportet, nisi cum consulto [consilio] clendestinae litterae fiant ...” etc.
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Examining this excerpt everyone can see that it consists of short, well-defined and
clearly structured sentences which are not customary in Arabic prose works. The
Arabic translation reflects the original Indo-European syntax.

After the first short sentence (ey,ad oo oL wls el Ju ks ‘_,u_,_._ﬂ
<all) comes another (from <l )i to Guasll Lgs)). The next unit is: ey, s 2 13)
L peal] pue ¥y wSal Lo 32 lls ogule. In the following section (wui, Ja‘_-._. o 5 el
PO IPURR _)........_. ¥,) there is a short sentence preceding a longer one: 35 1’5 13)
ey el pa 0y el ) gasinly ¥ 3l = as 5ols w2z’ The next few sentences must
be rendermg cornpound Greek ones: o1 ¥ ¥ o4l 52wl JS & Ly pgule il

J.,iwsa and s Jle 08y o ABaaie way LeS o IS dllall Lola g syl ol
5 v«l-u.l 42,5 La. As the excerpted passage proves, the Arabic translation is transparent
enough to recall the short Greek sentences which fully comply with the well-known
requirements of the classical theorists.

The words used in the passage are common words from everyday Arabic conver-
sation. The vocabulary of the Qur’an or that of the early Arabic poetry is not to be
found in the text. Expressions like wui, la seem more attached to the simple
colloquial register. In the Qur’an the meaning of the word is rather to put down sins,
Le. remission, or profession of faith (Penrice 1971:36). In the expression Bl E S
iy the word 4., means “therefore”, while in the Qur’an the words "o sua.ls

elawdl Il mean “let him make his way to heaven by means of a rope” Q@ 2. 16).

In one passage the following words can be read: c,u._, dasll o) saBlE S5 a3,
oUslZull. In this Arabic sentence (p. 75) the word .5 is the means 1s the translator
expressed a genitive with. This usage is utterly foreign to the high literary style, as
it belongs to the colloquial Arabic register specific to Syria.

It is enough to quote these items, if one purports to show how often the usage
in the Arabic epistolary novel coincides with our modern everyday usage and how
different it is from the usage in the Qur’an, although the epistolary roman and the
Qur’an are century apart, and the roman and our epoch are separated by approxi-
mately 13 centuries.

Proclus’s handbook of the epistolary theory says that the proper beginning of a
letter is o deivar 76 Seim xaipeww (bic illi salutem) (Proclus, De forma epistolari 8). In
practice this theoretical requirement can be realised in different ways. Cicero e.g.
begins his letters with similar dedications: Cicero Memmio S. (Cicero, Epistularum
X1, ii-iii); M. Cicero Q. Valerio Q. F. Orcae procos., etc. salutem (Cicero, Epistula-
rum X111, vi).

The first sentence of the letter quoted above in Arabic follows exactly the same
pattern. It contains the name of the person who sends the letter (Alexander) and the
name of the addressee (Dareios). In this literary letter the simple form was extended
by a lot of attributes which serve the purpose of characterizing the two persons. This
beginning is deeply rooted in the Greek epistolary theory and is different from the
Arabic practice, where letters begin with greetings. In a Greek or Latin letter




106 MIKLOS MAROTH

greetings are at the end. In our case the text of a letter to Alexander written by
Aristotle ends with the words gusasi il yaly ladla oS (p. 86/7). This phrase cor-
responds to the Greek &ppwoo (the Latin “vale”), which is a regular complimentary
close of classical letters.

The passages selected indicate that the Arabic work examined follows the Greek
stylistic rules of epistolography.

Turning to the passage quoted above some good advices can be found describing
the proper behaviour in Dareios’ court. Reading the text Alexander learns what his
legates should do and what they should avoid. The Greek handbooks of
epistolography contain a classification of letters. In this classification a well-known
type is the suasorius (ovpBovhevrikdg) letter (Demetrios, Typi epistulares 3). In suasorius
letters “adhortamur ad aliquid ant debortamur ab aliquo”, exactly in the same way as
it happens in the passage quoted above.

There is a letter with the following address and beginning:

O Uaylale ke Sl ) sl LaS s ,
Oasans el o LaSli Laly elld Jab ol do 45l gad paall 45 Sl Sl
I pay aie OIS Lad 151530 |5 5m Slal a3 el 1517 18) Alglyally A slaally plrmall 4 alin
gl L.guu‘,@“um\,ucmmgj&wi,_-,Jn:h_u:aﬁiwd;.ioiﬁm;su
dia Loy olyal 3 2SI Gayisy dams ) g ol e s Lay lblas jaaly dlaals

In this letter Aristotle congratulates the king after his conquest of Scythia. This
letter belongs to the group of the gratulatorius (ovyxaplomkog) letters in which “de
magnis aut inopinatis, quae alicui evenerunt, congratulantes scribimus” (Demetrios, Typi
epistulares 5).

These items prove quite convincingly that the letters were written by the
unknown author with regard to the Greek classification of letters. All items in the
Arabic epistolary 7oman under investigation correspond exactly to a special type
among the categories of letters in the classification.

This is a matter which needs some explanation. Knowing the late Antique litera-
ture it is easy to find a satisfactory answer. In the Pseudo-Aristotelian letters of this
novel one can find a lot of Homeric quotations. All these quotations are Pseudo-
Homeric verses. Referring to the opinion of his colleague at the university in Triest,
Professor Corbatto, M. Grignaschi says that it was common practice in all schools
of rhetoric to compose verses in Homer’s style (Grignaschi 1967:225). The Pseudo-
Homeric quotations of the text indicate that the unknown author’s way of writing
was closely related to that of the rhetoric schools.

Tt is well-known that letters were also written in these rhetoric schools. All letters
were composed with the knowledge of a certain historical epoch in view of certain
historical events and names. All letters of the novel under examination reflect this
practice of the late Antique rhetoric schools. The close correspondence between the
letters of the novel and the different types of letters treated of in the epistolary
theory can be explained by the fact that the author’s aim was to compose letters
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according to the rules set up by the rhetors who developed and taught the epistolary
theory in the schools of rhetoric.

In this connection one of the most interesting parts of the novel is the first letter
written by Aristotle to Philippus. In this letter Aristotle wants to persuade Philippus
to give his son philosophical education. In the first part of the letter he refutes the
views of those who suggest in their teachings that philosophy brings only temporary
advantages and proves how important it is to get acquainted with it. Later he refutes
the arguments of those who say that Alexander as a future king may not be able to
become a master of philosophy, which he does not even need to know.

This letter, which refutes false views and defends the right ones as far as the
benefits of a philosophical education are concerned, is a typical protreptikos
(adbortatio).

It is well known from the history of philosophy that Aristotle as a young man
wrote an adbortatio, a Protreptikos himself. Unfortunately that work has got lost.
A protreptikos meant the beginning of a philosophical curriculum, a general introduc-
tion that refuted the false views on philosophy listing and proving its real merits. No
wonder that it served as model for all similar works later.

A Protreptikos traditionally consisted of two parts. The first one was known as
Aoyog ameheykrinog (refutation), the second as Noyoc évdekrindc®. The first letter
contains precisely those two parts and its ultimate aim is incitation to study philoso-
phy. One can regard it as a protreptikos, an introduction to philosophy leading up to
the subsequent letters, which contain the whole system of practical and theoretical
philosophy. At the same time this letter corresponds to the Tapatrymcs, hortatory
group in the classification of letters “qua hortamur aliqguem incitantes ipsum ad
petendum aut etiam fugiendum aliquid®.

To cut a long discussion short: the Arabic text of the Abwal al-hukama’ fi ayyam
al-Iskandar indicates that its author composed his work according to the standards of
the Greek theory of literature.

The Arabs are not very likely to have got acquainted with the Greek theory of
literature, but they had a popular book which followed that theory and served as an
example for the Arab writers of future generations.

It is perhaps not too early to raise some questions about later works written in
Arabic. One of these questions may be the following: why did Ibn Tufayl write his
philosophical work in the form of a novel? Did he follow the Pseudo-Aristotelian
practice?

® Hartlich 1888:236: Atque primus inter Exhortationum scriptoves obfertur nobis Avistoteles, philo-
sophorum princeps, qui hac quoque in re quasi exemplar exstitit, quod omnes qui sequebantur imitati sunt.

© Hartlich 1888:293: Atque duae partes Hortensii insignes sunt, altera Hortensii contra philosophiam dis-
putatio, altera exhortatio ad philosophiam. ... etc.
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I hope that the anonymous Abwal al-hukama’ fi ayyam al-Iskandar will help us
to answer these questions and some more of the kind.
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CITATION AND ABBREVIATION
John Mattock

University of Glasgow

While looking for something else in al-Bayin al-mugrib fi abbar al-Magrib of Tbn
‘Idari al-Marrakusi (fl. end of 7th/beginning of 14th century), I chanced upon a cita-
tion from the poetry of Ibn ‘Abdrabbih (246/860-328/940), eulogizing the greatest
of the Umayyads of Cérdoba, ‘Abdarrahmin (III) an-Nasir li-din Allah (ruled 300/
912-350/961). It occurs after the section devoted to his life, in a passage entitled Bad
abbar an-Nasir vahimabu |-Lab ‘ala I-gumla, and it is immediately preceded by two
paragraphs of highly encomiastic sz¢° (I, 334-5), one unit of which seems to have its
origin in the poem: wa-dabala n-nasu fi ta‘atibi afwigan * wa-stanfari il da‘watibi
afradan wa-azwigdan: “people entered into obedience to him in droves * and rushed
to answer his call [to Islam] in ones and twos’ (cf. below line 1).

The citation comprises seven lines in the basit metre, as follows:

1. qad awdaba I-Labu li-l-Islami minkaga
wa-n-nasu gad dabalii fi d-dini afwiga

2. wa-qad tazayyanati d-dunya li-sikinibi
ka-anna-ma labisat wasyan wa-dibigi

3. ya-bna l-bala’ifi inna l-muzna law “alimat
nadaka ma kana min-ha l-ma’u taggaga

4. wal-harbu law ‘alimat barban tasalu bibi
ma hayyagat min bumayyika l-ladi btagi

5. mata n-nifaqu wa-a‘ta l-kufru dimmatabu
wa-dallati Lhaylu ilgaman wa-israga

6. wa-asbaha n-nasru ma‘qidan bi-alwiyatin
tatwi l-maribila tahgiran wa-idliga

7. inna l-bilafata lan tarda wa-li vadiyat
hatta ‘aqadia laba fi ra’sika ttiga

1. Allah has made plain a path to Islam,
and people have come in to the religion in droves.
2. The world has decked itself out for its inhabitants,
just as though it had put on striped garments of brocade.
3. O son of the Caliphs, if the rain-clouds knew of
your generosity, they would not pour out their water so freely.
4. If war knew with what ferocity you attacked,
it would not stir up your anger as it does [lit.: would not stir up that which
is stirred up of your anger].
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5. Mere lip-service to religion is dead, and unbelief has given up its protected status;
the horses submit to bridling and saddling.
6. Victory has become bound with banners
that fold up the way-stations in travelling at midday and setting out at dawn.
7. The Caliphate will not be content — and let it not be content! -
until you have bound on your head the crown for it.

This is a fairly routine piece of madh, but it may be desirable to attempt to
interpret rather more clearly one or two points in it.

Line 1. ‘Allah has made plain a path to Islam’. It would be possible to understand
this as ‘has made plain a path for Islam’, i.e. “has indicated a direction for Islam to
take’; in view of what follows, however, viz. that ‘Abdarrahman has, by his deeds,
encouraged a large number of people to embrace Islam, the sense that I have adopted
seems preferable.

Line 2. Perhaps we are expected to see a true contrast (tibaq) between dunya here
and din in line 1; it is a very common conjunction, particularly in poetry, and a case
could be made for the poet’s expressing his satisfaction that all is well with both spi-
ritual and worldly matters. However, one sometimes has the impression that the
mention of one has sparked off an almost automatic mention of the other, without
there being any intention of making a specific point.

Line 3. There is no problem of interpretation here. Rain and generosity are fre-
quently equated. If the clouds knew (which, incidentally, they must do) how gener-
ous ‘Abdarrahman was, they would hardly bother to add their comparatively nig-
gardly contribution.

Line 4. This line gives one pause at once because of its repetition of harb, once,
quite regularly, in the feminine, and once in the masculine. One is so accustomed to
the first, meaning ‘war’, that one does not immediately appreciate that there may be
another meaning. There is, however: a somewhat unusual one, or, at least, one that
I do not remember ever having encountered before, namely ‘enemy’. This seems, at
first sight, to make things somewhat easier. If, however, one is tempted to assume
that the hemistich means ‘If war knew an enemy whom you attacked’, one is still left
with a syntactical problem. bihi does not seem right with tasialu for ‘to fight with/to
attack’; you would expect ‘alaybi. There is, fortunately, another solution - one that
one tends to overlook —, namely, that harban is the masdar, the infinitive or verbal
noun, of the verb haraba, meaning ‘to make war/ war-making’ — not, incidentally of
hariba = ‘to be angry’, which is haraban and does not scan here. This leaves us with
“If war knew a war-making with which you attacked’, which solves most of the diffi-
culties, except for that of how actually to produce a translation. Why, though, would
war not stir up ‘“Abdarrahman’s anger if it knew how he dealt with his foes (which,

again, it can hardly fail to do)? This time, I think, it is not so much because it would
realise that its contribution would be negligible, although this thought may also be
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present, as because it would be appalled by the ferocity (as I have rendered harban)
for which it was partially responsible. ‘Abdarrahman is perfectly capable unaided of
showing enough vindictiveness to satisfy the most exacting critic.

Line 5. Men can no longer claim to be Muslims and fail to perform the duties de-
manded of Muslims, in particular that of gibad. Dimm is are spontaneously convert-
ing, in their anxiety to give their services to the cause. Even the beasts are tractable,
so keen are they to take part in the fight.

Line 6. I find the imagery in the first hemistich somewhat confused. Clearly an-
nasr = ‘victory’ alludes to ‘Abdarrahman’s lagab, an-Nasir li-din Allah = ‘Helper/
Bringer of Victory to Allah’s Religion’, and asbaba ..... ma“qiidan bi-alwiya = ‘has be-
come bound with banners’ alludes to the phrase ‘agada labu liwi’an = ‘he appointed
him to a command [lit.: he bound a banner for him]’ that occurs frequently in ac-
counts of the early Muslim expeditions. It is not easy, however, to bring these two
allusions together into a coherent picture. I think that the image must be of Victory’s
being given so many commanders - and, by extension, armies - by ‘Abdarrahman
that she cannot avoid triumphing. These armies, the second hemistich declares, bring
about this triumph by “folding up the way-stations (marahil)’, i.e. by advancing so
swiftly that they can cover more than one stage per day, being willing to march dur-
ing the time of greatest heat.

Line 7. There is no difficulty in this line, once the emendation indicated in the
editor’s foot-note of lam tarda to lan tarda has been made. “Abdarrahman is being
encouraged to assume, as he had no doubt indicated his intention of doing, the title
of caliph, rather than that of #mir, to which his predecessors had adhered. He as-
sumed it in 316/929, thus formally renouncing all fealty to the Baghdad Caliphate.
The repetition of the “g-d root from line 6 is particularly apt; Victory is bound with
banners, “Abdarrahman is to bind on the crown. The indication in Ibn Idari that
his citation was not complete and the editor’s emendation from ‘Igd prompted me
to follow it up in the latter, in order to see what the complete poem was like. It was,
I must say, indeed quite a hunt, since the only text of ‘Igd available had no index.
Still, I tracked it down (III, 208-9) and found that berween lines 6 and 7 of our cita-
tion (line 7 is, indeed, the last line of the poem) there were a further nine lines. Read-
ing through these, I was inclined to think that Ibn Idari had perhaps made a better
poem by omitting them.

The first thing to do was to compare the two versions, in order to see if they dif-
fered from one another in any important respect. The only significant variation -
ulbisat = ‘had had put on it’ for labisat = ‘had put on’ in line 2 is of no consequence
— 15 in line 4, which in ‘Jgd reads:

wa-l-harbu law “alimat ba’san tasilu bibi

ma bayyagat min §ibali d-dini abyaga
If war knew with what force you attacked,
it would not stir up disturbances from the mountains of faith.
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The reading ba’san certainly resolves all the difficulties attendant upon harban, and
one could argue that a scribe had inadvertently repeated harban from al-harbi. Unfor-
tunately the remainder of the line, in this version, destroys one’s confidence in the
correctness of the first part. It is only too easy to see how the ductus of humayya-ka
l-ladi htaga could be distorted into gibali d-dini abyaga; the first yields good sense,
the second yields very little. One might, then, suggest that ba’san derives from a note
explaining harban.

For the sake of completeness, I suppose that one should run through the addition-
al lines in ‘Igd, without perhaps dealing with them in such detail.

7. adbalta fi qubbati I-Islami marigatan
abragtaba min diyari $Sirki ibraga

8. bi-gabfalin tusvign l-ardu lfada’u bibi
ka-l-babri yaqdifu bi-lamwagi amwaga

9.  yaqudubu l-badru yasri fi kawikibibi
‘avamraman ka-sawadi [layli ragraga

10. tarigu fihi burigu l-mawti lami‘atan
wa-yasma‘ina bibi li-v-ra'di abzaga

11. gadarta fi ‘ufratay Gayyan malhamatan
abkayta minha bi-ardi $Sivki a'laga

12. fi nisfi Sabvin tarakta l-arda sakinatan
min ba‘di ma kana fiha t-tayru qad maga

13. wugidta fi l-babari l-ma’tiri munsalitan
mina l-bald’ifi barragan wa-walliga

14. tamla bika l-ardu ‘adlan mitla ma mali’at
gawran wa-tidibu li-l-ma‘rifi minhiga

15. ya badra zulmatiba ya samsa subbatiha
ya layta hawmatiha in ba’igun haga

7. You have brought into the dome of Islam heretics
whom you have driven out of the lands of polytheism,
8. With a mighty army with which the vast earth shines,
just as the sea hurls waves after waves,
9. Led by the moon proceeding by night among its stars,
a great pulsating army, like the blackness of the night,
10. In which the lightning-flashes of death are clear and bright,
and men hear claps of thunder.
11. You have left in the two dusty conflicts [?] of Jaén a slaughter
at which you have made infidels weep in the land of polytheism.
12. In half a month you have left the land quiet,
after the birds had been flocking there.
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13. You have been found, in recorded history,
to have surpassed all other caliphs in cunning and acuity.
14. The earth is filled by you with justice, just as it was filled
with tyranny, and you clearly indicate a path to [divine] favour.
15. O moon of its darkness! O sun of its morning!
O lion of its fray, if anyone disturbs it!
16 (as 7. above). The Caliphate will not be content — and let it not be content! —
until you have bound on your head the crown for it.

In lines 6-10 there are three grandiloquent words meaning, or connected with, ‘a
large army’; these are more or less obligatory in madh of a ruler. There are also the
two very common, apparently contradictory, images whereby the army appears as
both bright and dark. In fact, the brightness, with which the darkness is intermittent-
ly relieved, comes from two sources: the splendour of the leader and his acolytes here
the moon and the stars and the flashing of the lance-points and the helmets here “the
lightning-flashes of death’. I did briefly wonder if line 9 was a reference to ‘Abdarrah-
man’s freedman, Badr, whom he appointed to high office, as recorded in Ibn ‘Idari’s
passage of sag": wa-kina stafa mawlibu Badran * wa-§a‘alahu Samsan limulkibi wa-
badran = “He had chosen his freedman Badr * and had made him a sun to his king-
dom and a moon’. However, in view of line 15, I decided that ‘the moon’ here was
‘Abdarrahman himself.

The word that T have tentatively translated as ‘the two dusty conflicts’ in line 11,
‘ufratay, appears to be the dual of “ufra, which is given, only by Dozy (1927), as
‘poussiere’; other dictionaries give it only as ‘grey colour of dust’ or, less helpfully,
as ‘mane of a lion’, ‘neck feathers of a cock’ or “forelock of a horse’. I have no idea
if “Abdarrahman fought two engagements at Jaén or if the word ‘ufra can be thus
used, as we might speak (more colloquially) of ‘two dust-ups’. I am inclined to think
that the reading may be wrong, or, if right, that it alludes to some topographical fea-
ture, or features, in or near Jaén, unknown to me.

The birds, in line 12, I take to be crows and vultures, or other carrion fowls, that
infested the fields of the battles to which ‘Abdarrahman has now put a stop.

If fi Ibabari lma’tiri, in line 13, means ‘in recorded history’, it appears to be
somewhat misplaced in the line.

In line 14,1 should have preferred to read tizdahu (3 p. f. passive), in order to keep
‘the earth’ as the subject. This, however, does not appear to be syntactically possible.
Only the thing shown can be the direct object of the active verb and hence the sub-
ject of the passive.

As I have said, I feel that Ibn “Idari may, by his cutting, have produced a better
poem than Ibn “Abdrabbih’s original, particularly in view of the use of the “g-d root
in lines 6 and 7. The excised lines are both bombastic and repetitive. Whether, how-
ever, Ibn Idari was influenced here more by aesthetic considerations than by practic-
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al ones those of length it is hardly possible to determine. He is not generally given
to lengthy poetic citations; on the other hand, his retention of the final line of the
original perhaps suggests that he was aware of the appropriateness of its contrived
juxtaposition with line 6. Ibn “Abdrabbih, for his part, could scarcely have presented
Abdarrahman with a laudatory ode of fewer than sixteen lines. His repetition of the
“.g-d root in what he, quite properly, determined on as the culminating line of his
poem is, no doubt, a conscious reference back to line 6, designed to reinforce the
otherwise rather loose structure; he was, however, inhibited by the constraints of his
genre the necessity, we might unkindly say, of providing ‘padding’ from achieving
the striking effect permitted by Ibn Idari’s judicious pruning.

There remains one essential feature of the poem, in both versions, that I find
somewhat odd: the very reference to the crown in the last line. There appears to have
been a so-called zag al-bilafa, adopted by the ‘Abbasids, which may have been some
kind of large and elaborate turban. Otherwise, crowns to the Muslims were associated
only with foreign, non-Muslim, monarchs the word za¢ itself is apparently of Persian
origin. In exhorting ‘Abdarrahmin to assume the crown of the caliphate, Ibn ‘Abd-
rabbih may be using the word metaphorically. He is unlikely to be suggesting that
the Umayyad ruler of al-Andalus should adopt a form of headdress introduced by the
usurping dynasty, if, indeed, they had actually done so by this date. What is odder
is Ibn “Idari’s citing of this exhortation, without comment, in view of an anecdote
that he himself relates concerning an earlier ruler of only two centuries earlier (II,
30):

wa-stablafa Miisi “al l-Andalus ibnabu “Abdal az iz wa-taraka ma‘abu Habib b. Abi
‘Abda b. “Ugba b. Nafs' waziran labu wa-mu' inan, wa-agima ma‘abuma bi-l-Andalus
man avida suknaba, fa-lamma wasala Misi il Shiliyya agarra fiha waladabu fa-rtada-
hi qafidata mulkibi. wa-tazawwaga ba'da burag abihi Umm ‘Asim imya'ata Ludriq
wa-smuhi Ayyila wa-sakana ma‘aba bi-Sbiliyya.

fadamma dabala biba qalat labu: “inna l-mulik ida lam yatagn fa-la mulk labum,
Jalarw ‘amiltu laka mimma bagiya ‘indi min al-§awhar wa-d-dahab tagan’. fa-qala laha:
“Vaysa dalika fi dinina”. fa-qilat labu: “wa-min ayn yarif abl dinika ma anta fihi f
balwatikag” fa-lam tazal bibi batta fa‘ala.

fa-baynama buwa data yawm galis ma‘ahi wa-t-1ag ‘ala ra’sibi, id dabalat ‘alayhi
mra'a kina qad tazawwagaba Ziyad b. Nabiga at-Tamimi min banat muliikibim fa-
Gyanathu wa-t-tag ‘ald ra’sibi fo-qalat li-Ziyid: “a-la a'mal la-ka tagans” fa-qala laha:
“laysa fi dinina stiblal libasibi”. fa-qalat lahu: “wa-din al-Masth, innahu “ala ra’s mali-
kikum wa-imamikum”. fa-alama bi-dilika Ziyad Habib b. Abi ‘Abda, tumma tahadda-
ta bi-dilika batti ‘alimabu hiyar al-gund, fa-lam yakun labu hamm illa kasf dalika batia
ra’awhu “iyanan, fa-qali: “qad tanassara”. tumma hagami ‘alayhi fa-qatalihu.

Miisa [i.e. Abii ‘Abdarrahman Misa b. Nasr, the superior of Tariq b. Ziyad, the
conqueror of al-Andalus] appointed as his deputy over al-Andalus his son ‘Abdal‘aziz
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and left with him Habib b. Abi “Abda b. “Ugba b. Nafi as a wazir and assistant to
him. Those who wished to live there remained with them in al-Andalus . When
Misa reached Isbiliyya [Seville], he settled his son there and approved it as the
capital of his kingdom. After his father’s departure, ‘Abdal‘aziz married Umm
“Asim, the wife of Ludriq [Roderick, the last Visigothic king], whose name was Ay-
yila [Aella ?], and he lived with her in Ebiliyya.

When he went in to her [into the bridal chamber], she said to him: “If kings are
not crowned, they have no kingdoms. How would it be if I made you a crown from
the jewels and gold that I have left> He said: “That is not part of our religion.” She
said: ‘How could the people of your religion know what you got up to in private?’
She nagged him until he did what she wanted.

While he was sitting with her one day, with the crown on his head, there entered
to him a woman, one of the daughters of the Vizigothic kings, whom Ziyad b. Nabi-
ga at-Tamimi had married. She saw him, with the crown on his head, and she said
to Ziyad: ‘Shall I make you a crown?’ Ziyad said: “In our religion we are not permit-
ted to wear them.” She said: ‘By the religion of the Messiah, your king and imam has
one on his head.” Ziyad informed Habib b. Abi “Abda of this and then talked about
it until the leaders of the army learned of it; his sole concern was to publish this fact.
Eventually they saw it for themselves and said: ‘He has become a Christian.” Then
they set upon him and killed him.
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ZAKI KONSOL (1916, Cordoba, Argentina - 1994, Buenos Aires)
Cornelis Nijland

Leiden, The Netherlands Institute for the Near East

My interest in Zaki Konsol dates from the early eighties when I read my first
books about the literature of the South American Mahgar. A more personal contact
had to wait until 1987, when I met him at the guesthouse of my host, Dr. Horacio
Munir Haddad, President of the Fundacion Los Cedros, in Buenos Aires. A second
meeting took place in the consistory of the Syrian Orthodox Church in Buenos
Aires, where an Arab literary circle met. This circle celebrated Zaki Konsol as their
most outstanding poet writing in standard Arabic. During those meetings, Zaki
Konsol gave me copies of his diwans and a large quantity of his unpublished poetry.

The aim of this paper is to establish the identity of the poet, and what and where
he published. The literary quality or the absence of it is not my first concern. To
establish either of them goes beyond my capacities. I am more interested to know if .
his fellow emigrants, for whom he was writing his poetry, appreciated his work, why
he chose traditional poetry, what subjects he chose, and if he did innovate.

The biographers of Zaki Konsol do not agree about the year and his place of
birth. This may be partly due to the reluctance of the poet to inform his biographers
correctly. His biographer, ‘Abdallatif Yunus, writes in one of the opening phrases
of his book, “I do not want to begin with mentioning his date of birth, because I do
not want to expose myself to his enmity and anger” (Yunus 1967:3).

Zaki Konsol’s volume of poetry, Nir wa-nir (Konsol 1972), mentions in the
introduction that the poet was born abroad (fi diyari l-gurba), in 1916 and that he
went in 1922 to Yabrud, the place of birth of his parents (Masgat ra’s walidaybi)
(Konsol 1972:5). The first part of his Diwan (Konsol 1986), mentions that Zaki
Konsol was born in 1916, fi diyari I-gurba, or somewhere outside Syria. The poet
also mentioned Yabrid as “Masqat ra’si”> (My place of birth) (Konsol 1974:41-44),
expressing his emotional attachment to the place rather than presenting a fact. The
line giving this information occurs on the left-hand side of the page in a small, bold
type, just beneath the title of the poem. Many of the poems of Zaki Konsol have
such a line, informing the reader of the occasion or the subject of the poem.

! The present paper is based on the material collected during a study visit to Argentina and Brasil,
May-June 1991, for which the financial means were provided by the Netherlands Foundation for the
Advancement of Tropical Research (WOTRO) and by the Netherlands Institute for the Near East
(NINO).

The poet uses the spelling Konsol on the Castillano backside of his Arabic books published in Buenos
Aires. In our transcription system of Arabic, his name would be spelled as Zaki Qunsul. We shall use the
spelling Konsol throughout our texr.
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“Isi an-Na‘ari (1977:579) mentions Yabrad as the place of birth but does not
mention the year of birth, and Gurg Saydah (1964:633) mentions the year 1919. One
might conclude that he considered Yabrad as the place of birth of the poet on the
basis of his line, “When Zaki Konsol, coming from Yabrud, arrived in Argentine, in
1929, he followed the road his brother Ilias had taken five years before.” The line,
however, does not name Yabrud as the place of birth.

The literary journal at-Tagafa devoted its issue of Tirin I (October) 1992 to Zaki
Konsol. Among the contributors are Yisuf ‘Abdalahad, who is a mine of information
in the field of modern Arabic literature, and Zaki’s brother Karam. The latter
contributed an article to this volume in which he stated that Zaki was born in 1916,
in Cordoba, Argentina (at-Tagafa, October 1992:48-51).

In the same article, Karam Konsol writes that in 1922 the family went back to
Yabrid in Syria and Zaki went there to school until 1925. He adds that there was
only one school in Yabrid in those years and that the school closed its doors during
the Syrian uprising against the French (1925-1926). However, the introductory essay
in the first part of his Diwin (Konsol 1986) reports that Zaki had to leave school in
order to help his father to earn his share in the family income.

In 1929, Zaki and his father emigrated again and settled finally in Buenos Aires.
There Zaki had to do the work most Syrian immigrants did, travelling around with
a huge box with merchandise. Zaki, more than once returned with a book or a
journal instead of the money he had earned that day (at-Zagafa October, 1992:49).

From 1935-1939 Zaki became an editor of the Syrian-Lebanese Journal (al-Garida
as-Striyya al-Lubniniyya), under the supervision of his brother Ilyas, who was the
editor-in-chief. They both left the journal in 1939 because of a political difference of
opinion with the owner of the paper. They returned to trade, but Zaki’s interests
were laying in literature rather than in trade (Konsol 1972:5-6, as-Sasir fi kalimat).

Zaki’s literary career began in 1933 when Salma Salama Atlas published one of
his poems in her journal al-Karma in Sio Paulo. al-Badawi al-Mulattam® gives the
following summary of the published works of Zaki. He mentions a volume of poet-
ry, Aswak, a volume of quatrains, Awtar al-galb, a collection of patriotic and lyric
poetry and a$-Sazaya. a volume of patriotic poetry that appeared in 1939. “Isi an-
Naciri writes that Zaki never mentioned this diwan during the many years of corre-
spondence between them from 1952 onward, and that he, therefore, doubts the exist-
ence of the volume. However, “Aziza Maridan quotes from a$Sazdys® and Karam
Konsol mentions this diwan in his above-mentioned article. He, however, writes that

Zaki published this diwan in the same year in which his brother and he published

2 3l-Badawi al-Mulattam (penname of Yaqub al-‘Awdar) 1956:420.

3 Maridan 1966:369f. She quotes five lines of poetry which can be found, according to her footnote
on p.369, on page 37 of Zaki's diwan.
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the first issue of the journal al-Manahil (the sources), (1936:49). On the other hand,
Karam does not mention the other volumes listed by al-Badawi al-Mulattam, and nei-
ther does Yusuf ‘Abdalahad in his bibliography (az-Tagafa, October, 1992:8-14).

The next volume to appear was the volume Su%d, in commemoration of his
daughter Su‘ad who died at the age of 8 months (San Martin, B.A., 1953). It was fol-
lowed by Néir wa-ndr (Light and Fire) (Konsol 1972). The third page of this volume
carried the title and the words: “First part of the diwan of the poet”. On the first
page of the volume the following message occurs: “New, augmented, corrected edi-
tion which annuls what preceded it”. From this message and from the fact that this
volume is indicated part one of the diwan of the poet, one is led to believe that the
poet meant to include the volume a$-$4z4ya in this annulment. A footnote on page
9 informs the reader that an earlier edition of Niir wa-nir appeared at the end of
19704,

I have not been able to trace that earlier edition or to find other information
about it than that recorded in the edition of Nir wa-nir, published in 1972 in Buenos
Alres.

The title page of the volume ‘A% wa-gi* (Hunger and Thirst) (Konsol 1974), de-
fines this volume as the second part of the diwin of the poet. The volume Alwin
wa-alban (Tinctures and Tunes) was published in Buenos Aires, 1978, and the volume
Fi matahat at-tariq (In the Mazes of the Road), was published in Damascus, 1984. In
1986, the Ministry of Cultural Affairs in Damascus published the first part of the
Diwan of Zaki Konsol, which consists of poems from all the collections so far men-
tioned and may be some unpublished poems, without any reference to the earlier
diwans. For the sake of completeness, we have to mention, that Zaki Konsol wrote
some plays in prose. The first play appeared in 1939 with the title at-Tuwra as-suriyya.
The second play Tahta sama’ al-Andalus was published in Damascus in 1965, al-Bada-
wi al-Mulattam mentions, without further details, the play Tirig ibn Ziyid, not
mentioned by anyone else (al-Badawi al-Mulattam 1956:420).

The first observations about the literary value of the poetry of Zaki Konsol can
be found in the earlier mentioned works by “Tsa an-Na‘iri and by Gurg Saydah. “Isa
an-Na‘Gri devoted ten pages (1977:570-579) to Zaki Konsol. He opens his description
with the words: “T did not know the poetical significance of Zaki Konsol before the
poet Ilyas Farhat made me aware of it ..” and “... I did not care to study him
seriously until Ilyas Farhat had written me more than once praising his spirit and his
art” (an-Na“iri 1977:147). Saydah (1964:633-640) tells that he was very much
impressed by the poem “the flower-girl” and that he then remembered what had

* an-NiGri 1977:574f. mentions the publication of a small diwan with the title Nir wa-nar at the
publishing house of the Magallat at-Tagafa 1970, which, according to the poet was so riddled with mistakes
that he ordered its reprint in Buenos Aires in 1972,
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happened two years before. In 1948, on his way to Buenos Aires, he visited Ilya Aba
Madi in New York and asked him if he knew any poets in Buenos Aires. Ilya Abu
Madi mentioned four names and then added: “There is a young man (tari alad)
named Zaki Konsol composing poetry, but he is not outstanding”. Saydah then
relates that Tlya Abi Madi told that Zaki sent him his first diwan asking him to
write a foreword, but that he was hesitant about it. Ilya Aba Madi told, Saydah
writes, that the diwan still was in his possession, and finally, asked Saydah to take
the diwan with him and give it back to Zaki. Saydah writes that the opinion of Abu
Maidi influenced him until he read the above-mentioned poem’.

However, there is a notion that the poetry of the Mahgar and more specifically
the poetry of the Southern Mahgar lack quality. This, at least is the opinion of
Margot Scheffold (1993:30). She writes: “Moreover, it is precisely the striking
quantity of Arabic poetical production, together with its obvious lack of quality,
which made these works uninteresting for the theory of literature” (my translation).
She refers in a footnote to Jayyusi (1977:67), but the only remark Jayyusi made was
chat: “The South remained more in the main stream of Arabic poetry and culture”.
Jayyusi’s lack of appreciation for the Argentine Mahgar become evident when one
realizes that she does not devote one single line to its poets.

The actual spread of this idea of lack of quality is difficult to establish. We know
that the poet heard about it and that he reacted to it. The title page of Zaki’s diwan
“4jwin wa-alban” (Tinctures and Tunes) (Konsol 1978) carries next to the obligatory
text the following sentence, $i‘r taglidi rag'i fihi kullu ‘wyitb assi‘r al-qadim
(traditional, backward poetry with all the defects of the old poetry). The opening
poem of this volume has the title, Rag‘iyyun. The twenty-four strophes of this poem
all begin with the words: Ana ya qawmu ragiyyun (Dear people, I am backward)
(Konsol 1978:17-22). The first strophe runs as follows:

I am backward, dear people let the world testify!

I have cleansed the heart from mud  and from its lower lusts

I love people. No hatred overcomes me against anyone
All human beings are my brothers every place is my country

Strophe 13 is important because the poet speaks in it about his poetry. The
strophe runs as follows:

I am backward, dear people I love art for the sake of art
I am a ginn among humans and human among the ginn
I poetise to relieve the soul from pains

My foot stumbles and I do not grieve but I do when my pen stumbles

5 We have to state here that Ilya Aba Madi is seen as the most important poet of the Northern
Mahgar, enjoying a broad recognition in the Arab world and that Ilyds Farhat is one of the best poets of
the Southern Mahgar. Jayyusi (1977:72) writes that heand the poet al-Qarawi “are noted for their strength
of style and virile, precise and effective diction™.
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Strophe 15 also deals with his ideas about poetry:
I am backward, dear people
I reject indecency of thoughts
How much poetry is there without meaning,
and how much meaning is there outside poetry
They who propagated meanness were consumed by fire;
they died one after the other
Their bareness is visible to people
and they call their nakedness revolution.

The volume Alwin wa-alhan is unique in the sense that the poet himself wrote
an opening essay entitled F7 $i (On poetry). Not one of his other volumes of poetry
has such an essay by the poet himself. The poet defines poetry as follows: “Poetry
is what gives expression to the emotions of the soul and what lets the feelings of the
heart speak. It dives into the depths of emotion in a true language free from stains,
in a sound rendering with well-chosen words. It has a solid style without intricacies
or obscurities, but for those required by the richness of the art and the dignity of the
statement” (Konsol 1978:5). The poet then turns against the defenders of free poetry,
saying that: “Poetry cannot do without metre and rhyme. It is a crime to set metre
and rhyme afire, arguing that the internal music has taken their place and made them
redundant. Internal music is a fable which does not hold out when examined ...”. He
continues this argument saying: “abiding by the fundamentals of poetry does not pre-
clude the variation of rhyme and the changing from one metre to another. The poets
of the Mahgar have made some exquisite inventions ...”. It should be noted that the
volume Nzir wa-ndr opens with a poem in which the poet is addressing the propa-
gandists of the “new poetry”. The title of this poem is Ahfid Sayyah, Sayyah being
the name of a woman who claimed to be a prophetess in the first period of Islam
(Konsol 1972:13-15). The relevant lines of this poem run as follows:

Do not say freedom of poetry ...
the humbug of the inexperienced is nothing but calamity
All poetry without metre and without
meaning is idle talk, its root being foreign
The glory of speech lies in being plain
only the evil mind stammers®
Another poem expresses the same idea:
Brother abroad, we are a group of people
who still are delighted in the metre of Halil

la tagilic burriyata £ ... laysat turvahatu lagrari illi baliyya
feully Sirin 17 wazna fibi wa-la : mana bura’un usiluba agnabiyya
Sarfu L-qawli an yakina fasiban lam yulaglig illa babitu ttawiyya
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We are not riding the wave of poetry
that spoils everything beautiful and glorious’

Continuing his argument, Zaki Konsol turns to the question for whom the poet
writes his poetry: “Is it right that we exhaust the capacities of the reader with magic
and riddles and then say that we are writing for the general public” (Konsol 1978:6).
“Poetry does not live in dark caves, but it is in need of light and air. I do understand
that it is veiled lightly (wa-and afbamu an yatabarga‘a bi-nigabin safafin) because that
has more impact on the soul and makes the brain more alert.” He ends this part of
the essay saying: “Therefore, obscurity is ugly when it is synonymous to blindfolding
and when its purpose lies in itself”.

Another subject of this essay is the function of poetry. The poet writes: “Poetry
is not a mouthpiece for propaganda and jesting, or a vehicle drawn by the horses of
custom and tradition, nor a means to solve political, social and economical problems.
In the history of literature there are numberless proofs that freedom is the natural
abode for poetry. It cannot breathe except in total freedom.” This view is not limited
to political poetry but it applies to all sorts of poetry. The poet continues with
saying that poetry does not need to have a link with virtue although he himself is a
propagandist of such virtues. He loves nationalistic poetry, he says, but he believes
that poetry is not required to side with nationalistic movements. “The quintessence
is that poetry came into being as a basis for enjoyment - meaning that singing is a
necessity since primordial times and that it will remain its companion to eternity -
then political and social factors came upon it adding the element of utility. It can do
without it whenever it wants to, but it can never do without its basic function. Who
is able to combine the two and joins purpose and means, his merit is double and
includes honour from both sides” (Ibid., 71).

Summarising we may say that Zaki Konsol wants poetry to be poetical before
anything else and secondly that poetry may carry a message. To combine the two,
the poem being poetical and carrying a message, is meritorious in his view and that
means that we may expect him to bring a message in each of his poems.

Zaki’s poetry comprises the following categories: gazal, love-poetry, the wataniy-
yat, or political poetry, the hanin poems of longing for the homeland, the insaniyyat,
in which category come his poems about various trades and crafts, and the long poem
Su‘ad, which he composed after the death of his eight months old daughter. Within
the category of the gazal comes the series about Galwa’, a name the poet possibly

7 Konsol 1984:30-38: Lugat al-ganna, which poem has the following lines:
yé abi l-gurba inna ma'sarun lam nazal natrabu li-l-wazni Fhalili
ma rakibni mawgata $5iri llati sawwahat kulla gamilin wa-galili
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borrowed from Aba Sabaka. The latter’s collection of poems titled Galwa’, came out
in Beirut in 1945°%,

Zaki Konsol wrote ten poems devoted to Galwa’ and in 27 other poems out of
the 300 poems he published, he mentions the name of Galwa’. The inserts in these
27 poems vary in length between a few words to six lines, “what shall I say to
Galwa’?, or “Galwa”s approval suffices for me” being the shortest inserts®. Most
of these inserts occur in occasional poetry. Since such poems were meant to be
recited before a life audience, one may assume that the poet used the inserts as a
stratagem to hold or to recapture the attention of his audience, or to say indirectly
what he could not or would not say directly.

The ten poems devoted to Galwa’ tell the story of a relationship developing from
the first feelings of love for Galwa’ from afar to accusations of his infidelity and to
the expression of anxiety for the wellbeing of Galwa’. The story ends in a poem in
which the poet mentions Galwa’, his grandson and his son, in that order.

The first poem, Ahla davarihi (His prettiest star), tells about an amorous young
man who suffers from being in love (Konsol 1984:39-41). The poem opens with the
line:

Wherever I go, her spectre follows me,
What can I do about her, and what about it''?
The last sentence is:
If my wish does not come true, that is bad luck
Alas for my heart, how shall I console it'??
There is no indication that Galwa’ knew about the feelings of the young man.
The poem, Dalal al-hawa’ (The error of love)®, follows the same line.

® Ilyas Abii Sabaka informs the reader in the introduction that he wrote the poems between 1926
and 1932 and that there is only a small part from the poet’s early youth in them. As a whole they are the
product of fantasy not of reality. Galwa’ is a metathesis of Olga, the fiancée of the poet who finally
married her after ten years (Meisami & Starkey 1998:44f). The name of Zaki’s wife was Warda ‘Azziz (at-
ZTagafa, October 1992:49).

7 madi agil li-Galwa’? (Ronsol 1972:75).
' hasbi rida li-Galwa’ (Konsol 1972:96; 1974:14).

" yurifiquni anna dababtu bayaluba
fama hilati fiha wa-ma bilati fihi?
2 fain hiba ma argi fa-ya si'a talic
wa-ya wayha hadibi l-qalbi, kayfa wazzihi
" Konsol 1978:159. This poem tells about an amorous man haunted by his love for Galwa’. How

much T debate with him (my heart), how much I turn him away from her, he swears that he does not
long for anything but for her.
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The third poem, Ya hulwata t-tugri (You sweet mouth) shows a development in

the relation. In good classical fashion, the poet exclaims:

Do you remember paradise, during our evening,

while we were unaware of the evil of an informer and a slanderer?

We flew to it and ecstasy was our third companion

A guest tending the wounds of our bleeding heart

The night wrapped us in the folds of its cloal

A thirsty person withholding her drink from a thirsty person™
However, it is not Galwa’ withholding her drink, but the poet withholding his. The
devil, he says, was trying to persuade him to take the presents of beauty, but on the
other hand a reproach, spelled out in detail, held him back from committing a crime.

The relation has undergone a change in the poem Ba‘da I“asifa (After the storm).

The poet defends himself against the accusation of infidelity by Galwa’®. An alter-
cation between the poet and Galwa’, be it an imaginative one, is the subject of the
six-line insert in the poem commemorating the political leader, Faris al-Huri (Konsol
1972:73-80):

“What shall I say to Galwa’ when she shouts,

Did you not turn your golden voice against us,
poet of Syria? The heart of Syria is afire
by emotion and your heart is playing with wine

Does her tear for the evil events not shake you?
Are you made of stone, of wood?”
“Stop your reproach, Galwa’...”
The poet then continues saying that he is doing everything for Syria and that
Galwa’ does not need to reproach him for inactivity. In this case, the insert serves
a rhetorical purpose to wrap his self-praise in an imaginative altercation between the

poet and his beloved.

 Konsol 1974:98-101. The quoted lines occur on p. 99.

bal tadkurina ‘ala «-firdasis sabratana fi gaflatin min ada wasin wa-nammami
tirna tlayhi wakana lwagdu talitana dayfan tawassada urbay qalbing d-dami
yaluffuna Haylu fi a'tafi burdatibi zam’a tadunnu bisaqyahi ‘ala zami

15 K onsol 1974:63-67. This poem is with 40 lines the longest Galwa’ poem by the poet.
'® Lines 14-15:

mada agilu li-Galwa’i ida hatafat halli adarta ‘alayna sawtaka d-dahabi

yi fiira $-$ami galbu $$ami mudtaramun wagdan wa-qalbuka lahin bibnati [“anabi
And lines 18-19:

ali tabuzzuka fi labdati dam‘atuba hal anta min bagarin, hal anta min hasabi?

kuffi malamaki ya Galwa'..
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A new element is the anxiety expressed by the poet about the health and safety
of Galwa’. In the poem Salamat yadaka (Your hands healed), the poet thanked Dr.
Haddid, director and owner of the clinic Los Cedros in Buenos Aires, for curing
Galwa’ (Konsol 1984:164-167).

In Qa’id ar-rakb (Leader of the caravan), the poet expresses his concern for the
safety of Galwa’ imploring the captain of the ship (or plane) to bring Galwa’ safely
to Syria (Konsol 1974:190-192).

The poem Durrat as-sargayn (Pearl of the two Easts = Damascus) (Konsol 1986:
81-88), is a poem composed in Damascus about the city ending with three lines in
which he mentions Galw3a’, his grandson and his son.

Galwa’, after tomorrow our ship will leave
Shall I turn my ear away from its hooters?
If my grandson and my son were not on my eyelashes
and in my heart and brain
I would never use a rhyme other than dad
and not spread a wing outside my country! (Konsol 1986:88)

There are two lines about the use of the name of Galwa’. The first one runs, bi-
smiha a'ni watani”. The other line is, bismiba uganni watani®. They occur in
two versions of the same poem, the first of which does not suit the metre but the
second does. We may assume therefore that the first line is wrong. The second line
gives a better meaning also: “In her name I sing the praise of my country”.

The wataniyyat is another important group of poems in Zaki’s oeuvre. They deal
with the important political events in the Arab countries and especially with
Palestine. The treatment of the subject of Palestine comes close to the treatment of
the Galwa’ motif. The poet composed a great number of poems on this subject and
he inserted this motif into other poems on a variety of subjects.

The first volume of poetry, Nizr wa-nar (Konsol 1972), abounds with poems deal-
ing with the fate of Palestine. The poet has dated most of his poems in this volume
and so we know that he composed them between 1946 and 1971. He selected nine
poems of the year 1967, which he dated by mentioning the month of composition
next to the year. Six of the nine poems, composed in June, July and August, deal
with the aftermath of the June war. The titles of these poems reflect the poet’s
feelings about this war.

The first poem after the war is Kifah wa-amal (Struggle and hope) The opening
line runs as follows:

“My people has not died and hope has not been lost

7 Konsol 1984:30-38, especially p. 34 third line.
¥ Konsol 1986:215-220, especially p. 217 last line.
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A false step of the rider does not mean failure””

The following poem, Laylu I“uriba (Night of Arabism), declares,
Patience is the best refuge when afflicted
After increasing hardship relief will come®

The other poems of this series are Ardu s<Subada’i (Soil of martyrs), 15 July 1967
(Konsol 1972:152-156); Sa’abnuqu gurhi (I will suppress my injuries), which poem has
the subtitle, “From a Palestinian refugee to the thieves of his country” (Ibid., 157-
160); at-Ta’ru l-muqgaddas (The sacred revenge), August 1967, (Ibid., 161-167).

Revenge is also the main theme of the Wastyyatu tta’r (The admonition to take
revenge). “Abdallatif Yanus considered this poem as the best poem ever written by
7aki Konsol, that is until 1967, the year Yianus published his book. He writes: “No
Arab poet, myself not excepted, can describe the painful tragedy of Palestine as this
masterpiece describes it” (Konsol 1972:29-31, Yunus 1967:71-75). The poem dates
from 1950. It consists of three strophes, the first of which deserves our attention. The
poem opens with three adverbial clauses indicating the place, followed by six relative
clauses describing the place before coming to two coordinate main phrases, the
second of which is followed by two subordinate ones and a third coordinate phrase.
This last phrase opens with an adverbial clause with a subordinate phrase and then
comes to the main verb and its subject. The logical subject of these phrases is an old
refugee, whose eyes, hand and sighs are the subjects of the three main phrases. The
two last words of this strophe reveal this logical subject.

The adjectives of the form maf‘@latin at the beginning of the lines three to eight
emphasize, through meaning and sonority, the horror of the place. To give a taste
of this sonority, the usual order of translation with a transcription of the Arabic text
1 the footnotes is abandoned. The Arabic transcription comes first followed by its
translation:

‘abra t-tarigi [abisi [hali “4bra l-madé l-mawwari bi-l-ali
fi baymatin sauda’a ka-l-qabri
mansibatin fi mahmabi l-qafri
manbikatin mahtikati s-satri
maftihatin li-lwahsi wa-t-tayri
maksifatin lil-harri wa-l-qarri
mafritsatin bi-rramli wa-l-fagri

19 K onsol 1972:143-146, dated 18 Haziran (June), 1967:
lam yamut qawmi wa-la di‘a lamal
kabwatu Lfarisi i tani |fasal

2 Konsol 1972: 147-151, dated 2 Tammiaz (July), 1967
assabru bayrw maladin fi Fbald’i fa-qad
yagi'n bada stidadi -mibmati Lfaragi
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magmiiratin bi-d-dulli wa-l-qabri

‘aynani ta‘taligani bi-n-nari wa-yadun tabuttu wasiyyata t-ta’ri
al-hagdu yahiha wa-l-gurbu yumliba

wa-‘ala -burifi r-va‘ifati dama al-badivati tabaluba humama
tanzi husasatu lagi’i bali

Afrer a road, dreary and black After a spectre ridden track

In a tent deathly black

Disposed of in an arid waste
Decomposed and worn the cloth
Exposed to birds and beasts
Open to cold and heat

Clothed with sand and need

Enclosed with humilitation and the rule of might

Two eyes tremble ablaze A hand writes an order to retaliate
Feelings of hate instigate wounds dictate

And, on the bleeding, burning characters which one might think lava to be
Jumps the last sigh of the ageing refugee

‘Abdallatif Yinus is exultant about these lines. I translate: “They are above the
level of the pen - any pen, and ability - any ability - it is on a level to which
nothing rises exept the innermost heart (damir)...”.

Other poems about Palestine give vent to feelings of frustration, anger, hate and
aggression.

Hurafatu s-salam (The legend of peace) (Konsol 1972:19-24), reads:
The abominable armistice, the source of our affliction
The neck of him who agreed to it, is sprinkled with blood
Without its strings, our sword would have smashed the den of vice
And Israel would have come to an end.
The poem Mulitku l-kalam (Kings of talk) (Konsol 1972:25-28) makes its title clear
with the lines:
Your sons did not hesitate to fight
God is witness that they did not abandon you
The leaders alone were criminals
Ask them about their degraded honour.

The Palestine question plays a prominent role in the poem commemorating the
battle of Maysalin in 1920, when the French invaded Syria to establish the mandate
government®'. The same goes for the poem Absi [-fawaris (The headman of the caval-

' Fi mawkibi $abid (In the procession of the martyr), Konsol 1972:198-200.
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ry), which celebrates the Druze leader of the 1925-26 insurrection against the French
rulers. The poem Kafartu bi-1“id (I did not celebrate) (Konsol 1972:67-70) tells why
the poet did not take part in the fifth year celebration of the French withdrawal from
Syria in 1946. This poem counts 24 lines and it is only in line 19 that the poet
mentions Palestine as the cause for his abstention. The coming to power of Gamal
Abdel Nasser in Egypt in 1955 is another opportunity to mention the ongoing
struggle®.

Closely related to the wataniyyat are the poems in which the poet describes his
longing, banin, to the country where he feels his roots lie. Just like the other themes,
Zaki Konsol composed complete poems devoted to it and he inserted short episodes
into poems devoted to another subject. In the volume ‘A wa- g4° one finds the telling
titles, Ya gannata d-dunyi (Paradise of the world) (Konsol 1974:44) and Yabrud, the
city of his parents where the poet lived from 1922 to 1929, and where he went to
school. Here follows a translation of the last of the eight strophes of the poem
Yabrud,

Girls of the quarter, do you remember a child,

Who stayed in the nest for a while and then went away
I was that child, but I am now a middle-aged man

My absence made me lose root and branch

I have not earned glory and I made no family happy
Be nice to my orphan tears

Greetings to you, paradise of the world, greetings”

Nostalgia is a natural part of the Mahd ahlami (Cradle of my dreams), written
shortly before the June war, in April 1967. Nostalgia also appears in poems which
seem to give little reason for it. One of these poems is the elegy for Faris al-Huri in
1962 (Konsol 1972:73-80).

After six lines praising Faris al-Huri, the poet addresses his muse:

O muse of my poetry, in the middle of your confidential words you leave me

My self-esteem withholds me from running off

Do not dismiss the singing string when hoarseness

2 y; %blu Misr (Young man from Egypt), Konsol 1972:34-37.

2 Konsol 1974:44:

yi sabaya l-bayyi bal tadkurna tifl
lazama 1418 zamanan tumma agla
and daka t-tiflu lakin sivtu kahla
dayyd'atni gurbati aslan wa-fasla
lam asib magdan wa-li asadtu abli
fataraffagna bi-dam’ti l-yatama
wa-salaman §annata d-dunya salama
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Falls upon the voice of one who in tiredness resigns

Nostalgia broke my wing and hope died out

like daybreak. I let it drink from my heart and eyes

Alas, for the stranger whose bed is made of thorns,

whose bread is baked from the dough of worry and hardship.

He lives physically in exile and his heart and longing are not exiled.

After this nostalgia episode comes a Galwa’ episode and after nineteen lines in total
the poet returns to the Saybu [“uriba.

“Isa an-Na‘ari (1977:575) describes the so-called insantyyat as follows: “The reader
of Zaki Konsol’s poetry discovers that he has a great interest in social poetry and a
deep feeling for the toiling class of the nation. He wrote me in a letter dated
February 17th, 1953, that he had a volume of poetry titled “4/z gariati t-tariq (Along
the streets), devoted to this forgotten group of people with their humble professions”.
an-Na“uri tells that the volume counted twenty poems, some of which Zaki Konsol
had published and others not. Ten of the poems found their way to the volumes Niir
wa-nar, Fi matahat at-tariq and Diwan. The jobs vary between the flower girl, the
compositor, the builder’s labourer, the postal worker (Nizr wa-nir), the shepherd, the
teacher, the waiter and the seller of liquorice water (Fi matabat at-tariq), the baker
(Diwin).

“Isa an-Na‘ari (1977:575) included one strophe of the poem “The maid” (al-“Ami-
la) and ten lines of the poem “The newspaper vendor” (Bayyau [-gara’id) in the entry
about Zaki Konsol. Gurg Saydah (1964:634-636) admires the poem Bi’iatu z-zabr
(The flower-girl) and ‘Abdallatif Yanus writes that this type of poetry describes the
toiling classes and their circumstances and awakens sympathy for them. It is, he says,
the type of poetry most deserving of immortality (Yiinus 1967:130).

The Flower girl

In the hustle of dreams, I saw her confusion
As if she were reading the tales of illusion
She went like drunk in the march of the days

And made flowers dance with the following lays:

Flowers, o lovers - for flowers do come,

* Konsol 1972:74, lines 1-5:

‘ardisu $iri fi nagwaki tahdiluni wa-izzatu n-nafsi tatnini ‘ani l-barabi
la ta'zila | watara assadi ida intasarat [t sawtihi bubbatu l-mustaslimi t14°abi
bada l-haninu ganahi wantafi amali ka-l-fagri asqibi min qgalbi wa-min budubi
wayha lgaribi ‘ala l-aswiki madgaibi wa-bubzubu min ‘ag ini bammi wan-nasabi

ya ‘aysu ‘an vab'ihi bi-l-§ismi mugtariba wa-qalbubyu wa-hawabu gayra mugtaribi
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Proud among leaves in their sweet-smelling dress
A present of lovers for cheek and for neck
Richer than gold, an adornment for necks

Praise him who graced them
With a beautiful face

And modelled their paints
To God I say grace”

The long poem Su‘ad occupies a place of its own in the oeuvre of Zaki Konsol.
It is his only long poem and its subject, the death of his eight months old daughter,
sets it apart from his other poems. an-Na“Gr, in his entry about Zaki Konsol, quotes
19 lines from this poem and Gurg Saydah quotes fifteen lines. *Abdallatif Yunus
devoted a special chapter to the poem quoting 44 lines (Yanus 1967:144-151). He
writes that Zaki Konsol had a name as a poet before he wrote this poem, but that his
fame had not yet spread. After people had read this poem, they realised that they had
a new poet. Yinus quotes 11 strophes of the poem beginning with the second
strophe. He dropped the first strophe, which, in his view, did not have the same
quality as the others. In order to keep the quotation within manageable limits, we
have translated the second, the fifth, the seventh and the eighth strophes, which give
a fair impression of the poem.

Su‘ad, is there a name sweeter than yours among human names?
It is like a song on the edge of a string

It is like the words of a breeze rocking the twigs of a tree

It is like kisses of moisture flowing between flowers

% Konsol 1978:161-164, and Sayda 1964:634-636. The translation does not always follow the Arabic
original strictly.

va'aytubi hayra fi zahmati l-ablam
ka’annaba tagra ustitrata l-awham
tasiru ka-ssakra fi mawkibi l-ayyam
wa-turqisu z-zahra bi-hadibi l-angam
az-zabru ya ‘usiaq buyya “ala z-zahri
yazhu mina l-awriq fi tawbibi Ltri
hadiyyatu l-mustaq li-l-baddi wan-nahri
wa-hilyatu [“andq azha mina ttibri
subbina man zanah

bi-wissibi z-zahi

wa-siga alwinah
amantu billabi
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Did you not sing with the nightingales, morning and night?

Did you not leave the songs of pessimism and distress to the crows?
The hand of the merciful paved your path, my hope narcissus,
And clad you every day in clothes made of happiness.

Sleep on my eyelashes when you cannot stay in bed

[ ransom you from the changes of times with everything a hand can hold
Without you, my life was not pleasant and no resort was nice

You made my hope bloom and the desert smiled on my path

I read on your brow the book of my distant past

I see in your eyes two flashes of my roaming dream

The world laughed to me. How happy I was with your coming!
Today I rose from the grave. Today I am reborn/

As we have demonstrated above, Zaki Konsol’s poetry covers a variety of fields. He
showed his originality in incorporating the Galwa’ theme and other themes as well
in his poetry and in describing the humbler professions. He chose for simple
language to make his poetry accessible to a broad audience. Even if his fame would
be limited to his closest audience, the Arabs in the Southern Mabgar, we must
conclude that he is a poet well deserving our attention.

26

a-Su'ad hal abla min ismiki bayna asma’i Lbasar
la-ka’annabu ubzugatun naswa ‘ala fafati lwatar
la-ka’annabu nagwi n-nasimi yabuzzu a‘tafa $Sagar
la-ka'annabu qubalu nnida tansibu ma bayna z-zabar

halla Sadawti ma'a l-balabila fi ssababi wafi lmasi
wa-tarakti li-l-gurbani alhina ttasi’umi wa-l-asi
Jarasar yadu rvabmani darbaki yi vaga’i nargis
wa-kasaki min hulali ssa‘adati kulla yawmin burnusi

nami ‘ala abdabi ‘ayni in naba biki margads

afdiki min nawabi z-zamani bikalli ma malakat yadi
lawlaki lam tablit I-hayitu wa-lam yatib 1§ mawridi
naddarti amali fa-bassa ‘ald tariqi l-fadfads

inni la-agra fi gabiniki sifra madiyyi l-baid

wa-ard ‘ali ‘aynayki barigatayni min bulmi $sarid
dabikat liyya d-dunya fawi farhi bi-magdamiki ssa‘id
alyawma ub'atu min darihi alyawma aladu min gadid
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TRADITION AND NOVELTY IN THE CONTEMPORARY PROSE
OF THE UNITED ARAB EMIRATES

Barbara Michalak-Pikulska

Jagiellonian University, Krakow

The development of prose in the United Arab Emirates occurred much later than
in Kuwait, Saudi Arabia or Bahrain. Cultural literary periodicals from abroad started
to arrive here only at the beginning of the 1970s. The local press started to develop
in a dynamic way at the end of the 1960s. The author of the first short story Qulizk
la tarham (Merciless Hearts), which was published at the end of the 1960s, was “Abd-
allah Sagr Ahmad. He also wrote at the same time the first collection of short stories
in the history of Emirate literature. It was entitled a/-Haszba (A Piece of Wood).
However it was not to reach readers as it was burnt because of its contents, which
were full of biting criticism of the British, and the English occupation (Multaga' 15).

The first literary attempts of the young generation of Emirate writers were pub-
lished within the pages of the following periodicals: an-Nasr, az-Zamadlik, afSabib, al-
Abli. After gaining independence in 1971 there occurred a rapid development of
schooling. In 1977 the al-“Ayn University was founded (Emirates 100).

On the market there appeared the journal al-Jttihid, the weekly Abbar Dubay and
the monthly al-Magma®'. The first stage in the history of contemporary Emirate
literature is constituted by a group of young writers who appeared in the years 1972-
1975. Amongst the young creators the following are worthy of note: “Ali “Ubayd
“Ali - the author of the short stories 4/-Gaza’ (Punishment), Dahiyyat at-tama* (The
Victim of Greed), Gahim (Hell), Hada huwa al-hubb (Such is Love) or Layl bila abir
(Night without End), Muhammad °Ali al-Miri - the author of the short stories
Yawm fi hayat muwazzaf sagir (A Day in the Life of an Ordinary Civil Servant) and
“Abir sabil (The Traveller), “Abdal‘aziz Halil - from whose pen came the short
story Min agli waladi (For My Son) as well as “Abdalhamid Ahmad - author of
works such as al-Farar (Escape) or Half al-bib al-muglag (Behind Closed Doors)
(Multaga' 16-17).

It can generally be concluded that short stories from this period belong to the
traditional romantic current. They were filled with pain, suffering, desperation,
sadness and disappointment. The subject matter concerned social matter, ie. the
marriage of underage girls, the lack of respect for the opinions and aspirations of the
young. Besides which in those stories we notice attempts to undertake new topics

! At present on the market are available newspapers such as al-fttihad, al-Fagr, al-Wahda published
in Abu Dhabi, a/-Bayan published in Dubai or al-Halig in Sharjah (Emirates 124).
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which are connected with the introduction of a new life style linked to the economic

and financial changes caused by the discovery of crude oil.

The years 1975-1979 meant a period of infatuation with wealth and material goods
which is why on the book market there did not appear too many new titles. The fol-
lowing as-Saga’ (Labour) written by ‘Abdal‘aziz a$-Sarhin deserves inclusion amongst
these few. The works which it contains are the conclusions and experiences of the
author from his period of study abroad. Moreover, the yearning for his country has
borne fruit in stories concerning the life and work of people at sea. At the same time
Isma®il Saban °Ali and ‘Abdalqadir Ahmad Nur made their debut publishing their
works within the pages of Abbar Dubay and 4l-Abli.

The year 1979 was a special one for writers in the Arab Emirates, for there were
founded many cultural societies including cultural social clubs in Abu Dhabi and
Sharjah. Moreover, literary evenings were organised there where the works of con-
temporary writers were presented, together with cultural exhibitions promoting the
works of young artists. The al-Azmina al arabiyya periodical was created.

In the short stories of this period the social subject matter dominates. Problems
of man’s freedom and his place in society, the discovery of crude oil and its influence
on the everyday life of the inhabitants of the Emirates are discussed. Many new
collections of short stories were published including: al-Hurig ‘ald wasm al-qabila
(Breaking Out of the Tribal Tradition) written by Muhammad Hasan al-Harbi, s-
Sibaha fi ‘aynay balig yatawabhas (Bathing in the Eyes of the Wild Gulf) by
‘Abdalhamid Ahmad, Dalika z-zaman (Those Times), Zallat al-“adara (The Mistakes
of the Maidens) by “Abdarrida as-Sagwani, Hubb min naw abar (A Different Kind
of ‘Love), al-Fursa al-abira (Last Chance) and Ssdiqa (Friendship) written by
Muhammad al-Murr.

According to Dr. Diya’ as-Sadiql a literary work is composed of three elements:
the creative personality of the author, pictures from life and elements determining
the relation between the author’s own ego and the subject he has undertaken (as-
Sadiqi 1989:153-154).

‘Abdalhamid Ahmad divided the development of the short story in the Emirates
into four stages:

* stage one - the initial one, the end of the 1960s. The main representative here is
‘Abdallah Sagr and his collection of short stories al-Hasaba (A Piece of Wood),

* the second stage called the stage of continuity in W]llch new writers make their
debuts,

* the third stage is a period of cultural stagnation and a weakening of act1v1ty
among short story writers,

* while stage four lasts from the end of the 1970s to the present day and is
characterised by a constant development of culture (as-Sadiqi 1989:158).
Emigrate writers examine in their works the subject of the past. This is linked to

the subject of the sea and its influence on the lives of the inhabitants. Writers equally
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explore the life of the inhabitants of the desert, countryside and the old Emirate
districts, describing their traditions and customs, though not avoiding equally
contemporary subject matters connected with the discovery of crude oil and the
construction of superb municipalities. So by way of an example “Ali Muhammad
Rasid in the short story Rigal fi mibna (Men in Sorrow) tells of sailors: the captain
of a ship and his son who deal in pearls. The culminating point being the death of
the captain, which leads to conflict between the sailors and his son against the back
cloth of the division of the pearls.

A story abounding in descriptions: of the sea, of children’s games and the customs
of the inhabitants is Sa°id Salim al-Hanki’s work entitled “Abdallab as-Sagir ...
wastyya (Advice for Little ‘Abdallah) The subject for the story is the rebellion of the
main hero Ibn Zahir, who is a fisherman on the ship Husayn.

Colonialism together with the artificial economic and social division in the
Emirates is the subject of the short story Yawm ubissu bibi annabu ya‘isu (The Day
I Feel Alive in) written by Gum®a al-Fayruz. This short story is a reglstratlon of the
unwritten history of the region.

The countryside and its problems have been touched on in the short story /-
Garrid (Locusts) by Nasir Az-Zahiri. The author describes a village where abundant
rains fertilised the soils resulting in vegetation. The joy of the villagers is however
shattered by an invasion of locusts which brings the appearance of the spectre of
famine. Sidda wa-tazil (The Distress Which Passes) written by Nasir Gubran is the
story of a child called Gama‘in, who finds a tin can on the shore. He wants to make
a water holder for birds out of it, yet a fire breaks out in his home caused by the tin
which contains a deadly substance. This is confirmed by the English officers who
come to the Gamaan’s house _

The discovery of oil brought about many changes in the traditional social struc-
ture of the Emirates. Citizens stood in the face of the ‘money-social’ conflict (as-
Sadiqi 1989:179). For there had taken place a conflict between the values in force
prior to the discovery of crude oil and the values of the new era which results in the
fact that the works created at this time dealt with the then internal problems between
tradition, which is slowly disappearing, and the values which are gradually taking
their place. And thus the short story by Ibrahim Mubarak entitled ‘Asiq al-bahr (The
Sea’s Lover) is saturated with an enormous yearning for the past. It tells of the life
of a diver who must abandon his beloved sea. The story is romantic. The reader
senses the languish for old time values, for the tents never to be seen again, for the
small street cafes, for the traditional bazaars and the old mud buildings.

In another short story Nisir Gubran entitled as-Sazyyid gayr mawgid (The Master
is Out) describes the life of three generations: a father living in the past, a son living
in the present, and a grandson living in the future. The father lives in the country
and works at sea. Despite the son’s insistence he does not want to move to the town.
The son belongs to the society newly enriching itself, he is educated and wealthy. He
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lives in a modern house in the town. The father after several visits to his son’s house
claims that his son’s life is saturated with spuriousness, egocentricism and hypocrisy.
The son in his talks with his father refers to the poor and beggars with scorn which
means that the father feels sadness and regret for the values he instilled in his son and
which have completely lost their meaning in the town. The shattered father considers
that he has lost a son, yet sees hope in the future generation represented by the
grandson.

An interesting short story, which constitutes a protest against the rejection of
tradition, is the work entitled Tufula wa hulm al-qabila (Childhood and the Dreams
of the Tribe) by the female writer Su‘ad al-“Arimi. It presents the life of 2 man in
the new reality as well as the choice attached to it which he must take everyday. The
hero has moved from the countryside to the town where he has found a job in a go-
vernment department. His new surroundings mean that he has to change his previous
life and customs: his way of dressing and speaking. He had to become used to total
subservience towards his superiors, to accept their tiresome and cynical remarks and
orders. He was even forced to shave off his beard which had been a symbol of mascu-
linity in his old surroundings. He was unable to accept the new reality and as a con-
sequence committed suicide. This act is an expression of the condemnation for the
new reality, a rejection of the new social relations and principles based on material
gain and hypocrisy.

Contemporariness is understood by Emigrate writers as the social, political and
economic changes occurring in the town. They are caused by the chances which have
yet to take on a concrete form.

Said al-Hanki in the short story Humiim al-muwatin S (The Worries of Citizen
S) presents us with the new reality that rules in the newly rich society: falsehood,
show, unhealthy relationships between people, hypocrisy. In the short story he
describes the story of a young educated man who finds work in a government office.
The said hero stands before the choice of fulfilling his own whims or those of others.
He lives in conflict with those values ingrained in him by his father: not to drink,
1ot to steal, not to commit adultery and not to bribe. However at work daily he
meets with bribery, theft and adultery. The author in his short story encloses a
message addressed to the old and the new generation. He considers that a lot of time
will be necessary for the generations to come closer and to mutually understand one
another. Until which time they are gulfs apart.

Muhammad Hasan al-Harbi presents in the short story entitled Wisam saraf (The
Order of Honour) the nature of the new relationships in work based on greed and
the using of man for material gain. The main figure is 2 workman who spent the best
years of his life working in a factory. He spared neither effort nor health to bring
about its development. However when he became older he was weak and started to
fall ill and was sacked unfeelingly. The author shows the ruthlessness in relations
between employee and employer. He condemns the brutality, cruelty and lack of
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human reaction brought about by greed and avarice. The short story ends with the
hero’s tragic death at the work place in full view of his colleagues and other workers.
The short story Bus?a fi ssittin (Bushra is Sixty) from the pen of “Abdarrida as-Sag-
wani shows the negative sides of the reality surrounding us. The author stigmatises
the marriage of old men with very young girls who are forced into it by poverty as
is the case of the heroine, a young Asian woman. The author is of the view that de-
spite the ‘riches” with which Aba 1-Hasa surrounds his wife she is not happy, for her
husband is unable to guarantee her what a husband of the same age would surely gua-
rantee.

“‘Abdalhamid Ahmad in the short story al-Baydar (The Threshing Floor) describes
the problem of people settling from one country to another in the search for work.
They are the so-called citizenless people, for at the beginning of the process of
creating states within the area of the Arabian Gulf there was no requirement for
identity cards. This problem is characteristic for many countries of the Gulf and in,
for instance, Kuwait still remains a problem even today. It is such people who are
the heroes of this short story. Mari$ was by origin an Omani who arrived in the
Emirates thirty years before. He worked on the palm plantations, however asa result
of the changes occurring he lost his job because he did not possess an identity card
to confirm his citizenship. He decided therefore to return to Oman, but was not
allowed in as he did not have a passport. Driven to despair he commits suicide.

Safar al-asfar (The Journey of a Journey) is a story by Nasir az-Zahiri illustrating
the Palestinian problem. The main hero travels from Arab country to country in
search of worlk. Finally he achieves his aim and becomes a janitor in a twenty-two
storey building. It is no accident that the building is twenty-two stories high. For this
is the number of Arab countries which are touched by many problems and
difficulties as equally becoming involved in various conflicts. In the short story the
suffering of the hero abroad is emphasised along with his longing to die and be
buried in his own land. The author condemns, and blames, the Arab world for the
undoing of the Palestinian nation.

The Palestinian subject matter has found reflection in the short story Hada L-wagh
laysa li (The Face is Not Mine) by Suad al-“Arimi. The writer has also dealt with
the subject of the Iran-Iraq war in her short story Bagayi dam (The Remains of the
Blood). Despite this it should be emphasised that Emirate writers concentrate chiefly
on local issues in their political, social and economic aspects. The social aspects of
customs and social relations definitely dominate.

The short stories dealing with the past are characterised by romanticism. They are
defined as ‘pure and unblemished in comparison with the cruel and dirty present day’
(as-Sadiqi 1989:208). The short stories that deal with the present day contain
criticism of the town. The relationships between people that exist there are based on
mutual interest which means that man feels within them lost and alienated. On the
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one hand he cannot get used to them, while on the other it is difficult for him to
dispense with them.

In the Emirates women equally publish their works alongside men. To the better
known belong Salma Matar Yusuf, Layla Ahmad, Maryam Gama‘a Farag or Amina
Abdallah Bushab.

Salma Matar Yasuf displays some state or desire to share their own ideas. The
main subject matter for her works is the woman and her problems. It is around her
that the action is concentrated, social relations are played out. Generally she is
dependant on someone. In the short story entitled az-Zabra (The Flower) the woman
influences the life of a man. The hero Halfan, as a result of a relationship with a
woman, discovers a different, new world which earlier was alien to him. He starts
to compare her world with his. The woman’s life intrigued him. He tries to think
in her categories, to become acquainted with her life situation as well as all those
social conditions which limit her freedom. The world of women is extremely
realistically presented in the short story ‘Usha (Herb) by the self same author. This
is the story of a neglected orphan who is looked after by her uncle. When she starts
to grow up however she is forced to marry a man who is only interested in her
dowry and the sons she can bear him. This short story clearly deals with the problem
of male and family domination over a woman and her will. In the short story an-
Nasid (Hymn) Salma undertakes the subject of a woman discarded by society due to
the traditions and customs in force which allow for the degradation somebody
considered to be worse individual - something a woman is considered to be. The
heroine is a beautiful woman who by her appearance, behaviour and charming
personality drives men wild. She uses her body to take revenge on men. At the same
time the author shows her against the background of those social relationships in
force, presenting her as a person persecuted, imprisoned, and unhappy. A woman as
chattel who may be sold to whoever offers more is presented in the short story
entitled 4/ Urs (The Wedding). The heroine is forced to repeatedly marry and divorce
merely to bring profit to her family.

Critics are united in their appraisal that the most important elements in Salma
Matar Yiisuf’s short stories are the beginning and the end. Some consider that the be-
ginning is even more important for it is generally attractive and draws the reader. At
the same time it contains the key to understanding the whole work. In some of the
works the very beginning is a short story in itself, for example Sz‘a wa-a‘iudu (U'll Re-
turn in an Hour). Her endings are however often not clear, muddled, ending in
death, disappearance or equally are left open. And so in the above mentioned short
story Si‘a wa-a‘iidu (U1l Return in an Hour) the heroine disappears but equally well
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could have died. In turn in the short story ‘Usha (Herb) the heroine dies, while in
the work al“Urs (The Wedding) the writer leaves the matter unexplained?.

Salma Matar Yusuf is also a poetic figure, hence often the usage in her short
stories of poetical language is there in order to deepen the substance of the events.

Another woman writer is Layla Ahmad, who is considered to be a representative
of a symbolic current. The language of symbols dominated the collection of short
stories al-Hayma, al-mabragan, al-watan (Tent, Festival, Fatherland). In the short
story entitled Kanara (Canary) a woman is the symbol of the fatherland.

Within the pages of her short stories there comes about a conflict between
generations, and their strain is dependant on social, economic and political
transformations which play a key role in psychological and environmental spheres.
These transformations do not remain without influence on the behaviour of
generations, which as a consequence leads to differences between them. The discovery
of crude oil changed and divided a society which until then had lived on fishing and
the pearl trade. The generation of fathers and grandfathers was based on this
traditional model of life, it took pride in the customs and traditions before the period
of the discovery of oil and the economic boom. The new generation of sons and
grandsons has been brought up in the prosperity based on quick profit, a sense of
comfort and affluence. The most important aim for it is the acquisition of a high
level of material wealth. These problems find reflection in the short story by Layla
Ahmad entitled Hasvaga (Alert).

Layla Ahmad’s short stories do not have a political character, even though they
at times touch on the problems of social relations, matters of the fatherland or the
struggle between generations. The most important for him is man. The fatherland is
unable to function correctly if its citizens are unable to understand one another and
do not trust one another.

Maryam Gama‘a Fara§ presents in his short stories various aspects of the new
reality in the Emirates. In his collection entitled Fayriz (Fayruz) he concentrates on
the presentation of people of the same generation who are linked by similar life
problems. And hence in the short story ‘4bbar (Crossing by Ferry), for example,
reality has driven the hero insane, while in turn in the short story az-Zawiyi al-
arba‘a (Four Corners) the hero is driven to ruin or even to death as in the short
story Salib al-Mubirak (Blessed Salih). In the short story ar-R ih (The Wind) Maryam
Gama‘a Farag§ presents us with two human attitudes: the first subjected to nature and
the second totally dependant on the help of others.

Anwar al-Hatib has written about this writer, among other things, that the action
does not develop in a simple way, being even complex in the short story Suiir
(Feelings), several short stories contain symbolic elements, for example Silib al-

2 Compare al-Hatib 1989:52-57.
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Mubirak (Blessed Salih), often an important role is played in them by memory as can
be seen in the works Gufiil (Fear) or Bidaya (The Beginning) (al-Hatib 1989:99-100).
The writer Amina ‘Abdallah Bushan describes in her works society as the carrier of
disease. In its present stage one cannot distinguish its symptoms. The short story en-
titled Zahira hamiya (Hot Afternoon) shows a man and the long period of develop-
ment of his disease before it starts to spread. The author broaches the question of
class conflicts presenting the rich heroes for times past and contrasting them with the
contemporary rich. The short story Mabra (The Mare) presents the strength of the
effect of money. It tells of the inhabitants of a small poor village who approve of,
and agree with, the actions of Sheikh Sulayman, an influential oil tycoon, who
marries in turn their daughters and after several months abandons them. Amina
<Abdallih Bathin presents a negative hero who uses his material position and self-
confidence to satisfy his desires. A similar type of hero appears in the short story
Hayyag (Excitement) from the collection An-nasid (Hymn). The author desires to
present us with known types of hero so that the reader is able to identify with them
and recognise them. We can find such distinct descriptions in the short stories men-
tioned Zahira hamiya (Hot Afternoon) and Mabra (The Mare). The most important
feature of Amina ‘Abdallah Bii$han’s writing is the creation of bonds between the
heroes of her short stories and the reader. As far as the novel in the United Arab
Emirates is concerned it started to develop only in the 1970s. The first novel to be
noted was Ratid “Abdallah entitled Sihinda (Shahinda) published in 1972, which is
2 form of fairy tale. The author tries to give it a universal character, hence the
absence in the defining of the location of the action, the elements of which jump.
Another novel is ‘Abdallah an-Na’ari’s attempt entitled ‘Unq yabbat ‘an ‘iqd (A
Neck Seeks a Necklace). This was written in the form of a sensational novel and
looks at the subject of the work of a police investigation department, presenting the
investigation procedures and demasking the influential social layer. The author based
his writings on authentic material. Muhammad ‘Ubayd Gabas undertook an attempt
at a psychological novel. This is entitled Da iman yahdut fi llayl (It Always Happens
at Night). The author analyses the agitation and psychological problems of the
heroes: Halid, Silim al-Magid, Ahmad Nasir and Fatima Nasir. From this novel
there emanates a criticism of the social structuring of the Emirates together with the
presentation of the superiority of educated people who to some degree attempt to iso-
late themselves from the rest of society.The traditional subject of the sea as well as
the influx of illegal immigrants is described in the novel as-Sayf wa-z-zabra (The
Sword and the Flower) by °Ali Aba r-Ri¥. This novel is based on actual facts and
tells of a man who always defended immigrants up to the point where he is con-
vinced that they are rapists, murderers and devoid of all morality. The action is
played out around twelve main figures who discuss the question of the incoming
work force. The author, in dealing with this important problem, does not however
attempt to analyse it. He leaves this up to the reader.
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CONVENTION AND REALITY IN MODERN ARABIC PROSE

Baian Rayhanova

Sofia University

With the coming of the new century and change in millennia, time seems to be
moving quickly. There is an increased awareness of the specific and defining features
of every period, which, no matter how long or short, differs from all the others by
its own historical and cultural profile.

Kilpatrick has noticed: “Even twenty years ago the Arabic Novel was regarded as
practically synonymous with the Egyptian novel. Since then the novel has acquired
an established place in the literary production of most, if not all, Arab countries”
(Kilpatrick 1992:223). In fact, at the present stage, the literary situation is different.
The prose genres such as the short story, novella and novel have now appeared and
developed in practically all Arabic countries. It is significant that the state of modern
Arabic prose literature is characterized not only by its expansion in geographical
space but also by the fact that the genre of the novel has now reached its peak, which
is the criterion of the maturity of any literary system.

As an effective means for the artistic investigation of the world, the Arabic novel
has shown its ability for dynamic development and continual enrichment and renew-
al, because writers are making the best use of the opportunities which the novel has
in its nature.

Among these opportunities are the flexibility and mobility of the novel, about
which Bakhtin wrote: “the generic bones of the novel have not hardened yet ... be-
cause of its flexibility” (Bakhtin 1975:447-476). He connects this feature of the genre
with its orientation towards something that is “incomplete”, “open” and “fluctuating”,
that has not ossified yet. It requires immediate aesthetic and ethical human appraisal,
and quite often provokes the utilization of unexpected, even unliterary devices. In
this way an artistic gate is opened for the penetration of “non-novel” material into
the novel.

As the main signs that “distinguish the novel from the other genres”, Bakhtin lists:
“1) the stylistic three-dimensionality of the novel that connects to the multilingual
consciousness realized in it 2) the fundamental change of the temporal coordinates
of the literary image in the novel 3) the new zone of the creation of the literary
image in the novel, to be precise, the zone of maximum contact with the present
(contemporaneity) in its incompleteness” (Bakhtin 1975:454-455).

In spite of the flexibility and mobility of the novel as a genre, it is important to
take into account the dialectic of certain active and stable elements in the novel struc-
ture. The permanent generic function of the novel always exists, but it does not
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depend on concrete changes in the scope of its contents because “a specificity of the
genre”, valid in art as a whole, functions in it.

In the modern Arabic novel one may observe a complicated system of concate-
nations and inner correlations which embody the artistic integrity of the narration.
The nature of this “labyrinth of concatenations” (Tolstoy) is determined by the
degree of artistic conception. This nature is richer than logic, and becomes manifest
as a special integrity that is most open to life itself. At the same time, the novel struc-
ture has its semantic dominant: the coupling of the categories, which are both uni-
versal and trivial, shared and private. This directs the novel towards a focus on speci-
fic problems: a human being and history, a person and time and so on.

Within their exploration of the artistic possibilities capable of expressing this com-
plicated unity and its multitude of inner collisions, Arab writers resort to the devices
of literary convention and use them both in novels and short stories. Side by side
with the forms representing the dynamic of the life in its external guise, fantastical
forms based on the grotesque, on hyperbole and on symbols are used in literary
works, as we all know.

The wide use of these devices has extended the figurative resources of Arabic lite-
rature and has meant a new approach to the investigation of the most important con-
temporary problems. Experiments in the genre express the writers’ intention to ex-
ceed the limits of a naturalistic description of life, that are sometimes understood too
narrowly. Using a capacious and concentrated form, they aim at reacting to the car-
dinal events of the past and present and at displaying the relation between ordinary
life and individual destinies not through simply widening the external circle of de-
picted phenomena but, instead, through its artistic compression.

It is significant that the interest in fantastical devices and the'elements of play has
appeared simultaneously with an obvious aspiration to present a detailed reflection
of reality based on documents, feature stories and memoirs. There is no contradiction
in this, because tendencies which at first might seem incompatible have in fact ap-
peared as a unity. These tendencies demonstrate the diversity and differentiation of
contemporary literature’s ability to satisfy different spiritual claims of a competent
readership, and in addition, the common striving for deeper penetration into life and
a more intense comprehension of life’s regularities.

While remaining faithful to the national model of the psychological novel with
its pronounced sociological determinant, Arab writers have responded profoundly to
contemporary artistic ideas. New concepts of time and of human psychology have
extended the problems of the novel, deepened the psychological analyses, and finally
enriched the narration by modern technique.

The use of metaphorical, allegorical and other conventional devices has widened
the literary horizon. However, these devices raise the question of how much they
benefit authors in the depiction of reality and its complex of causal relationships. It
s well known that these technical tricks, organically unconnected with the plot anc
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not founded upon its inner necessity, may lead to a deliberate complexity which be-
comes an end in itself.

It is important that in Arabic criticism there should be fruitful and relevant dis-
cussions concerning not only the thematic variety of modern prose but also the di-
versity of the artistic expression, including the conventions. The critics’ growing in-
terest in works using these techniques and their desire to deepen their analysis of
them need no emphasis.

Among them is an Egyptian critic Gali Sukri, who has often stressed the barren-
ness of artificial and affected literary constructions. In one of these he has examined
the renewal of the novel and the creation of artistic forms reflecting a contemporary
world-view as seen in works by “Abdalhakim Qasim, Sunallih Ibriahim, Gamal al-
Gitani, Baha’ Tahir, ‘Ala’ ad-Dib, Ibrahim ‘Abdalmagid and others (Sukri 1990:
42-43). In the opinion of the Syrian writer, Nabil Sulayman, the achievements of the
Arabic novel during the last two decades and its appearance on the scene of world
literature can be credited to Ra$id Bii Gadra, Hani ar-Rahib, Haydar Haydar, “Abd-
arrahman Munif and Sun‘allah Ibrahim (Sulaymin 1988:54). All these writers start-
ed their literary activity in different ways and at different times, but most of them
represent the generation of the sixties.

The full variety of the artistic arsenal characterizes their works, although the re-
newal of the Arabic novel does not mean a mere change the forms and the narrative
devices. The features of modern artistic experience in the novel are revealed first in
its tendency towards a philosophical comprehension of reality, or, in other words,
in the process of broadening and deepening the common philosophical layer that
always exists in the novel. Its scope usually depends on the writer’s own artistic
philosophy, which itself is a reflection of shared public consciousness and the
philosophical ideas of the concrete historical period in one way or another.

Since the nahda announced the concept of the “educated person”, Arabic literature
as a whole has traced the rupture between the individual and society, between the
single person and the world. It has also portrayed the destruction of the usual norms
of traditional consciousness and the hallowed system of spiritual values.

The history of the 20" century stirred all humanity, and increased the necessity
for its artistic intepretation. The tendency has now become clear, and has taken the
form of bringing literature closer to philosophy, and even to set them against each
other in the creation of a complete picture of the world and of human life. A new
synthetic type of novel has appeared where the two main layers (philosophical and
psychological) interlace and determine each other.

The process of deepening the psychological analysis in the Arabic novel is con-
nected not only with the development of new ideas in human psychology but also
with the change in the concept of the person. Earlier, a person was a victim of cir-
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cumstances, like Taymiir’s heroes who were examined in detail by de Moor’, but in
recent decades, by contrast, the literary hero creates these circumstances by himself
and does what he chooses. In this connection many questions have arisen. What is
the writer/hero’s philosophy? What choices does he have and to what principle does
he hold in choosing? How does it reflect on his destiny? In other words, the
investigation of the complicated spiritual existence of a person and his inner world
have now become topical.

Arab writers once thought of an individual and his moral existence only in terms
of “dislodged” values. The new philosophical tendency has now penetrated their
novels through psychoanalysis, and is also visible in their concern for moral issues.
Tt seems therefore that the philosophical trends of modern literature have come to
include both ethical and philosophical tendencies at the same time.

The writers’ aspiration to portray the actual spiritual conflicts of our time has
caused them to use all kinds of metaphorical, parabolical, grotesque and fantastical
clements in the narration. In connection with this, novels written not only by young
writers but previous generations should not be overlooked, for example the works
of Miha’il Nu‘ayma (1889-1988). This “patriarch” of Lebanese literature published
many “heavily philosophical tales in both English and Arabic” in the forties. In Al-
len’s opinion, “these works have been characterized as ‘really sermons based on the
doctrine of metempsychosis and of the ultimate union of the human soul with its di-
vine origin” (Allen 1992:189).

These complicated problems are merely intensified by Nu‘ayma’s use of various
conventional devices. In his fictional works the artistic conflict is based mainly on
friction generated by moral principles and the requirements of the moral ideal.

It is well known that the character and essence of general tendencies in creative
works depend on a writer’s views and his ideas of the world and of the individual.
In Nuayma’s case, the vitally important factor was his Christian education, acquired
in his homeland (in Baskinta and Nazareth) and in Poltava (the Ukraine)®.

Many scholars have noticed the influence of Russian classical literature in Nu‘ay-
ma’s works’. In a letter addressed to the Russian academician and orientalist Krach-
kovsky, the writer himself mentioned that he was growing up and being “educated
by the delicate art of Pushkin, Lermontov and Turgenev, by the ‘smiling through
tears” of Gogol, by the fascinating realism of Tolstoy, by the literary ideals of Belin-

! De Moor’s papers analyzing Muhammad Taymir’s works were presented at the 14* and 17 Con-
gresses of the UEAL

2 Nu‘ayma studied in the Orthodox Seminary from 1906 until 1911 in the Ukraine. In 1911 he went
to the America and became a member of the “Pen Association” established in 1920 in New York. At the
beginning of the thirties the writer returned to the Lebanon.

3 See for example Ostle 1992:98-99.
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sky and, at last, by the high humanity of the most powerful, deepest, widest and
most heartfelt writer among all Russian writers - Dostoevsky” (Krachkovsky 1956:
224-225).

Nu‘ayma’s broad outlook and familiarity with the concepts of both East and West
determined the main trend of his literary life, namely his artistic and philosophical
comprehension of human life and the “ideas of time and forms of time”, together
with the search for spiritual values. This trend penetrated into all his creative works
and became deeper from one work of fiction to another, each based on the above
philosophy.

Nu‘ayma’s religiousness becomes apparent in his creative works, though his atti-
tude to religion is complex and multifaceted. He is far from the orthodoxy of the
church, and is critical in his judgmens of the activities of religious institutions’. At
the same time, his comprehension of morality is based on Christian ethics and high
moral ideals. As he sees it, God is not a transcendent creature but a synonym of mo-
rality. Therefore he pays special attention to the themes of “death” and of “belief and
unbelief”, and looks deeply into the religious and nihilistic disposition of his contem-
poraries and their moral principles in the world of “dislodged values”.

Nu‘ayma’s position is close to the familiar theology of hope, according to which
it is possible to overcome social and political conflicts, interpersonal and intraperson-
al contradictions, and to solve them by reviving universal tolerance.

In many works of Nu‘ayma, the heroes spiritual life is in conflict. The loss of the
wholeness of the world view, the inner discord and loneliness, and the intensive intel-
lectual life combine to create the special psychological atmosphere of the narration.
The essence of the heroes’ inner life represents a constant and painful search for the
harmony and purpose of human existence, which is at the same time their only
means of self-determination and self-consciousness.

In Nu‘ayma’s poetics, self-consciousness is the structural basis of the image and
a method for the most complete portrayal of the person, his character and thinking,
the logic of his life and his destiny. The author gives it a philosophical quality and
is thereby able to convey his understanding of an individual who cannot exist with-
out a clearly expressed and fixed aim. The process of self-consciousness is therefore
depicted by Nu‘ayma as one of searching for “some unified principle” which gives
shape to a life, as searching for “a comprehensive idea”. Irrespective of their individu-
al features and the peculiarity of their inner world and frame of mind, all his heroes
carry out this search. Their similarity in fact starts from this.

A hero in the novella Mudakkirat al-Argas (Memoirs of a Vagrant Soul)® carries
out the exploration of this principle. The author is not interested in the dynamic of

* These ideas are evident in his memoirs Sabfin, translated into many languages.

> This novella was written in 1917 and published in 1949,
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external events or their chronological sequence. At the center of his attention are the
hero’s pains and the sufferings of self-determination which lead him to search for the
meaning of existence, to perceive the world in an intuitive way, through the prism
of his own “T”.

The course of the narrative is interrupted by fantastical episodes, mysterious situa-
tions and enigmatic visions; for example, the dialogue between the hero and death,
the sudden appearance of the ghost of the killed girl, and others. The skilful use of
conventional artistic devices provides an additional level of reflection, allowing the
author to emphasize the moral and philosophical problems. In an interview Nu‘ayma
observed that he always aimed “at displaying the complexity of the real processes”
in the works and “at showing a reader that side of the reality which is unknown to
him and that reality which is closed to people because of its manysided essence” (al-
Yafi 1982:215).

In 1963 Nu‘ayma published the novel al-Yawm al-abir (The last day), which re-
minds us of his previous novella, because the intensification of the conflict also un-
folds in the framework of an individual consciousness. The form of the novel is
therefore allegorical: time and the scene of the action are not denoted clearly, and 24
chapters of the work represent 24 hours of “the last day”, which Musa al-“Askari
spends in remembering all his life. In contrast to young Arqa3, the hero of this novel
is 57 years old, a professor of philosophy and an author of an unpublished book on
Sufism. Nevertheless, like the former, Misa al-“Askari follows the painful path of
self-determination and self-consciousness.

The opening lines of the novel: “Get up and say goodbye to the last day”, which
appear several times subsequently, set the mood of the narrative and define the deve-
lopment of its plot as it develops in the artistic sphere of temporary interchange. In
a burst of confession during the first hours of “the last day”, the hero begins to un-
derstand time as the simultaneous co-existence of past, present and future. He asks
himself: “What is an hour, a minute, a second ... It is time, connected with every-
thing that was, is and will be. It is impossible to separate time from something that
was before and will be after. It is “I” yesterday, now, tomorrow. I am the time and
the time is “I”. It will not destroy me and I will not destroy it” (Nu‘ayma 1996:25-
26).

Personal life and eternity, “the universal formulae of existence” and everyday
cares, philosophical polysemy and a portrait of reality are what this novel offers, in
a picture created of the inner connectedness of the different chronological layers.

The mode of designing the narration becomes the poetics of the mythology that
the author uses in the light of his own artistic conception. As E. Meletinsky has
noticed, mythology is “a distinctive phenomenon of literature in the 20" century
both as an artistic device and as an attitude behind it” (Meletinsky 1976:295).

In Nu‘ayma’s work mythology is simultaneously a literary device and an object
of parody, because one may interpret this novel as an intellectual parody of certain
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values in modern individualistic consciousness. It displays amongst other things a
mythology of thinking or, in other words, a mythological manner of interpreting
reality.

As an object of specific parody, mythology becomes the characteristic feature of
the individualistic consciousness of the hero who regards himself as an intellectual
and attempts to grasp the eternal questions of human life. This makes him look like
a very complex person, whose mind is turned inwards: “I have no relatives or friends
here ... T am a completely closed individual ... I have no desire to share my secret or
my money with anybody. I consort with people but I do not mix with them” (Nu-
‘ayma 1996:19-20).

Musa al-“Askari judges himself critically and confesses that “his intellect is consi-
derably higher then average”. It helps him to become a professor at a prestigeous uni-
versity in the city. However the profound study of philosophy causes him to lose the
wholeness of his worldview and certain stable fundamentals on which “it is possible
to build life”. His son’s illness and complicated relations with a wife who left her
family and went with a student of his to Switzerland aggravate his state of mind.

The adverse existential and psychological situation which the hero finds hard and
sums up as his “last day” is not a symbol of the outsider but of the search for the
criteria of morality and the highest essence of human existence. The author is in-
terested in the type of consciousness above all, so he investigates and evaluates it
through the image of his hero, and tries to establish the nature of the causal relation-
ship behind the logic of his hero’s circumstances. For that purpose Nu‘ayma raises
his hero to “the throne” of narrator. The author’s position is revealed with the help
of the different functions of mythological reminiscence on various levels of the
“speech act”.

In “direct speech” the professor makes a comparison between himself and extraor-
dinary persons. In Muhammad Ibrihim al-Hasayri’s opinion, the choice of the hero
and his name is not accidental. He draws a parallel between the hero Miisa al-Askari
and the Prophet Musi (al-Hasayri 1989:88)°. In “indirect speech” this image is paro-
died by putting the hero in an alien context of humble, everyday circumstances. It
seems that by doing so the author wishes to use his hero’s phraseology as an indirect
literary device to convey his own (the author’s) judgment, by contrasting discourses
in the first and third person: thus the two parallel narratives create their own irony.

Nu‘ayma aims to show the other aspect of this artistic device in his representation
of the narrator’s purely intellectual and secular use of myth. The image of the old
man al-La Musammi (Nameless) who appears in dreams and in reality to the
professor’s son Hi$am, “becomes surrounded” by his own “mythology”. Usually the
old man comes suddenly, “dressed in a blue cloak whose colour was like the sky in

® He also notices that the choice of Holy Saturday as the hero’s last day is not gratuitous.
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the spring, and who had a white long moustache, on his head a turban with the same
colour as his cloak. His large eyes radiated serenity and warmth” (Nu‘ayma 1996:140-
141). Observed only by the Teacher, Hifam passes through all the stages of intuitive
cognition. Al-La Musamma also helps his father to maintain proper pride, to perceive
marvels with the heart, not with the mind, to approach the comprehension of God
as the moral absolute and the synonym of conscience. In this way the figure of the
Teacher is organically absorbed into the system of mythological images.

Dignity as a complex ethical category signifying a combination of high moral
principles becomes significant in the writer’s conception. It is “a universal idea” in-
ducing heroes to search and to think. Having dignity, not only knowledge, a person
finds “the single principle that gives shape to life” and common sense. This is a most
important aspect of the many-sided spiritual life of Nu‘ayma’s heroes which resolves
their self-contradictions and the contradictions of their philosophy of morality.

In Bilik’s opinion, Tolstoy’s doctrine of morality is the core which unites all Nu-
<ayma’s works. The writer “develops Tolstoy’s ideas such as ‘the evil inside us’ (“The
book of Mirdad’, “The last day’), ‘the person’s victory over his “I"’, ‘the law of divine
love’ (‘The book of Mirdad’), ‘the path of the elimination of all evils’ and ‘the limita-
tion of a person’s needs’ (‘The book of Mirdad’, “The last day’)” (Bilik 1987:21-22).

In this connection it should be noted that Nu‘ayma constructively assimilates not
only Tolstoy’s doctrine. Nu‘ayma’s concept of the individual is very close to that of
Dostoevsky’s, whose influence Nu‘ayma specifically acknowledged.

About a century lies between Dostoevsky’s “A person’s double” (1846) and “The
gambler” (1866) and Nu‘ayma’s Mudakkirat al-Arqas and his novel al-Yawm al-abiv,
in which Nu‘ayma shows his indebtedness to Dostoevsky, who proclaimed consci-
ence as the most important criterion of morality: “if a person has it he will survive”.

It is no accident that the final chapter of Nu‘ayma’s novel sounds optimistic. The
main hero stood the painful test of his conscience during the 24 hours of “the last
day”, and regenerates completely. He finds himself in a boat with his son and the
Teacher who row against the flood of “the great river” to join the current of Eter-
nity.

Nutayma is one of the first Lebanese writers who used this convention as an art-
istic device to investigate the intellectual sphere of human life, and in this way he en-
riched the national literature both with new themes and modern narrative technique.
Many young writers have developed his tradition. Among them there is Gada as-Sam-
man (b. 1942, the author of a number of collected stories, articles, poems and two
novels “Beirut 75” (1975) and Kawabis Bayrit (The nightmares of Beirut, 1976).

7 Some critics regard as-Sammin as a Syrian writer because she was born in Damascus, where she gra-
duated from the Philological Department of the University in 1962.



CONVENTION AND REALITY IN MODERN ARABIC PROSE 153

Like Nu‘ayma, Gida as-Samman represents the relative model of reality in her no-
vels. However in comparison with Nuayma’s works, where the action rises above
everyday life and is transformed into the sphere of universal human values and the
global existence of the individual, the main temporal frames of as-Samman’s books
are limited, and based on concrete facts and situations. She investigates the variety of
national life in the period when the social and political crisis in the country was in-
tensifying under the conditions of civil war and the destabilization of the confessional
System.

Gada as-Samman aspires to achieve an attractive narrative style and to offer a pre-
cise description of the heroes in extreme situations where they are required to solve
the question: “to be or not to be”. This is not a question of material or commercial
happiness but of full spiritual and physical self-realization, which one of the charactes
in the novel “Beirut 75” sets as his general aim. He asks himself: “Farah or Faust?”
and remembers a story about a bargain between a man and a devil which fulfilled a
man’s wish at the price of his life (as-Samman 1979:44-45).

The dynamic plot and many-sided structure of the novels allow the writer to put
and solve the general problem seriously. For this purpose she saturates the narrative
with parable, story, legend, and myth. Sometimes they are mingled with nightmares.
In this way the author does not represent the world as largely absurd by nature, but
tries to emphasize the concrete historical background of the narrative, to clarify the
social and national cause of the conflicts in a country divided into dozens of parties,
communities and clans, all with specific laws and principles which their members
ideally should strictly observe.

The clan tradition defines Ta%n’s destiny in the novel “Beirut 75”. On graduating
from university, dreaming of opening a pharmacy, the hero returns to his homeland,
only to face a cool reception because of a vendetta. His father reminds him of the
sheer necessity for the tribe to pursue the vendetta: “The educated killer takes ven-
geance on his enemy from the other tribe properly” (as-Samman 1979: 60). However,
when in desperation Ta‘n does aim a gun at his “enemy”, he misses and hits a
passer-by instead. Later it emerges that unfortunately it was a foreigner who fell vic-
tim to his mistake.

Many characters come to a tragic end in this novel. One of them is Yasmina,
who leaves Damascus and her job as a teacher at school and goes to her friend living
in Beirut. In the heroine’s opinion love is not abstract, and the inert pangs of love
and its agonizing suspense lead her to feel that she may lose the opportunity for hap-
piness and fulfilment in life. The heroine understands this and hurries to enjoy life
to the full and to “seize” her moment even at the price of life, but her ignorant and
fanatical brother kills Yasmina because his obligation is to defend the family’s
honor.

Like Yasmina’s brother, Nimr is a typical representative of his class. His moral
principles and selfishness become apparent when he rejects Yasmina’s love and pre-
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fers to marry for money. Nimr chooses the daughter of an influential politician Fadil
as-Salmini. His friend Ni¥n is just as pragmatic and, for selfish ends, he uses his
young relative Farah. Playing a part of a patron, Ni$in demands implicit obedience
from Farah: “You want fame and wealth ... Do you know the price of fame? ... Are
you ready to pay it?” (as-Samman 1979:44). The hero is not able to pay this price,
namely to submit himself to a new community and its rules. He finds himself in a
madhouse. His insanity is presented as a spiritual protest against cynicism, and against
clan laws and social order as a whole.

In “Beirut 75” the different human fates interlace dramatically, the opposite views
and interests, the individual inclinations and infatuations clash blindly. The writer
usually represents her heroes in their crucial moments or so-called “boundary situa-
tions”. Through grotesque and satire, she describes some disturbing misgivings of
approaching civil war.

Her next work of fiction Kawibis Bayrit shows how “the nightmares” of these
events were deeply felt and keenly perceived by a young journalist. Here she is both
the heroine and the narrator who looks at Beirut as “a theatre of the absurd”. The
war takes many people’s lives, destroys destinies and separates families. The heroine’s
friend passes away, her brother is thrown into prison and the relatives flee from mili-
tary operations. Like many inhabitants of her district, the heroine finds herself closed
in between the four walls of her flat. The situation reminds her of a pet-shop where
she likes to spend her spare time.

In this novel there is no gradual development of the plot or any of the usual
psychological motivation; only the most significant episodes are recounted. The
writer portrays the varied life of the characters and the country where the atmo-
sphere of the chaotic and absurd has been dominant since the war. The narrative
twists and turns are inexplicable by ordinary logic and reality is intertwined with fan-
tasy. Here it is not continuity of the action that is felt to be important but mood,
intellectual ferment and spiritual impulse. The heroes expose their feelings and atti-
tudes towards the world emotionally and argue amongst themselves and with those
around them. Some situations grow into symbols and the frame of concrete time is
washed away.

If “Beirut 75” is a traditional narrative where the author’s presence is evident and
the emotionality of spontaneous analysis is retained, Kawibis Bayrut by contrast 1s
«, novel-confession”, “a novel-reflection”. Here the functions of the author and the
narrator are closely similar to Nu‘ayma’s work al-Yawm al-abir.

The orientation of the narrative towards the characters’ self-expression is intended
to reinforce the feeling of maximum objectivity, free from the author’s “tyranny”.
In this way the raw material of real life can be arranged with apparent spontaneity.
However, the narrator’s voice is not equivalent to, nor can it be identical with the
organizing authority or influence of the author.
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How does this influence become apparent? First it should be emphasized that
there is a big difference between the two densely significant terms “the author” and
“the narrator”. The narrator is simultaneously the subject of the narrative and the ob-
ject of the author’s creative “will” and “power”, and these are far broader than the re-
sulting literary synthesis offered by the author. The author, on the other hand, can-
not find an equivalent mouthpiece within a work, and cannot in fact be exhausted
in any “domain” of the artistic world, including through the medium of the narra-
tor’s activity and objectivity, because it is the author who designs this world by
drawing on the multiplicity of standpoints and relationships between the writer and
the narrator and characters.

The absence of the obvious signs of the author’s “power” does not mean that it
is limited in its capacity for organizing the narrative. If the author steps out and ex-
plicitly enters the narrative, his function as “a holder of the intensive and active uni-
ty” remains. In Bakhtin’s opinion, for a concrete definition of the essential difference
between the author and the narrator, it is important that “an author knows and sees
more than a hero not only in the direction that a hero looks in, but also in the oppo-
site direction which is inaccessible to the hero in principle” (Bakhtin 1979:14,15).

This direction inaccessible to the hero is represented in Kawibis Bayrit. It betrays
the author’s presence, although the chosen method does not allow a direct and open
revelation. It should be noted that for the realization of her artistic ideas, Gida as-
Samman makes expert use of several figurative opportunities of narration and skilful-
ly creates the rhythm of the stream of consciousness corresponding most closely to
the narrator’s outlook.

The simulation model of reality, the detailed and circumstantial descriptions and
accompanying literary devices are not the sole property of the Arabic novel or novel-
la. Similar tendencies are represented in short stories written by authors of the sixties
generation, for example. In Hafez’s opinion, they “paid great attention to techniques
and explored the limits and potential of the genre in an unprecedented manner, so
that they could create, through their narrative, a new reality which was neither iden-
tical to external reality not completely alien to it” (Hafez 1992:326).

Among them are Muhammad Hafiz Ragab, Ibrahim Aslan, Yahya at-Tahir ‘Abd-
allah, Gamal al-Gitani whom Kirpichenko named “the angry young men, who sub-
verted the essential principles of the previous aesthetics”. She has analyzed some of
their works in the framework of “the new wave” in Egyptian literature (Kirpichenko
1986:131). In addition to these Egyptian writers, others can be mentioned, such as the
collected stories of Zakariyya Tamir from Syria, Adib Qasim from Yemen, Walid
ar-Rugayb from Kuwait and many others. In their works the search for new aesthetic
expression has aimed at the representation of reality not in all its panoramic integrity
but through the multiform unity of the philosophical and moral problems which de-
fine human life as a whole.
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The writers’ concern to exploit conventional literary devices reflects the tendency
to deviate from primitive empiricism towards a deeper comprehension of the nature
of the artistic word and world. It also reveals how different the literary situation can
be in every Arab country, and the great variation among creative individuals in man-
ners and styles. Finally, it also brings to light the effectiveness of modern Arabic
prose in the artistic investigation and recreation of reality.
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SUFI SYMBOLS OF “BIRDS” IN SANA’I’S POETRY
QASIDAT TASBIH AT.-TUYUR

Marina L. Reisner

Moscow State University

It is quite clear now that some popular themes of the early Persian poetry, both
court and mystic, have Pre-Islamic roots. Images of singing birds, which were widely
used in gasidas devoted to Nawriiz by such famous poets as Ridaki (about 860-941)
and Manasihri (1000-1040), were obviously adopted from the song tradition of Pre-Is-
lamic court minstrels. This tradition had been cultivated at the Sisanian court (224-
651), and its songs and melodies were called the Suriid-i Husrawini (“The Royal
Songs”). The main author, who is mentioned in connection with it, is Barbad, the le-
gendary minstrel of Husraw Il Aparwiz. Among these old calendar songs and melo-
dies we can find some with “bird” names, for example, the Kzbk-i dari (mountain
partridge) or the Sakiwak (skylark). In the exordiums of Manasihri’s spring qasida
some birds are mentioned along with the correspondent names of ancient songs
which they are singing. It seems that in the 11th century, when Manadihri wrote his
poems, the ancient melodies and songs were still remembered, but the practice of
their performance had already been lost. In the Pre-Islamic period, when Zoroastrian-
ism was the main belief in Iran, these songs were part of the system of rituals at the
great season festivals like Nawrz and Mihragan. In the early Islamic period of Irani-
an history they were gradually changed by gala performance of panegyric qasidas,
which had no ritual sense, but played an important etiquette role in court life.

In the same 11th century, the first symbolic interpretation of spring motifs
appeared in Persian poetry. We can find it in the allegoric gasida of Nasir-i Husraw
(1003/4-1077) who was the greatest Isma‘ili poet in medieval Persia. Standard spring
exordiums in his gasidas became the basis for complicated allegoric pictures. In
several texts, for example, the image of waking-up spring nature is used as the meta-
phor of the Resurrection after the Last Judgment. A symbolic description of the end
of Time by using spring imagery looks quite organic, because in accordance with
medieval conceptions in the short period of Nawriz festival the lost innocence and
harmony of the world come back.

The theme of Doomsday connected with the conception of the finiteness of Time
has certain associations with the system of cosmogonical ideas: both in the beginning
and in the end of Time the World is free of sin and disharmony. The connection of
these two motifs gives the perspective of development of nawriziyya genre in the
mystic poetry of the 12th century.

From this point of view we can characterize Sana’i (about 1048 - after 1126) as
a direct heir of Nasir- Husraw in allegoric interpretations of spring motifs in gasida.
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He is at the same time one of the forerunners of the Gaznawids’ court poetry tradi-
tion and one of the first great SGfi writers. In mystic circles he became very popular
for the poem Hadiqat al-haqi’iq, but he is also an author of an imposing number of
qasidas and gazals. His qasidas (both panegyric and allegorical) are the typical
example of the “florid” style of that epoch - they are full of refined artistry and
rhetoric decoration.

One of the most complicated texts in his Diwan is the gasida entitled “Tasbih
at-twyirr” (“The Prayer of Birds”). This poem contains 45 bayts and significantly
begins with the following words:

The Creator decorated the World all over again,
Turned all existence into the Garden of Eden (Sana’i, Diwan 29).

The first part of this text contains a short and quite traditional description of the
spring landscape with its flowers, blossoming trees and green grass. The beginning
of spring appears like some metaphoric repetition of the Creation, and the earthly
garden seems to be similar to the Heavenly Garden, Paradise. The central part of
“The Prayer of Birds” consisting of 25 bayts gave the name to this composition, be-
cause in every distich there is one bird with its own prayer mentioned. But there are
some exceptions: in bayts 22, 23, 25 the poet named two birds (natural enemies) -
hawk and dove, owl and sparrow, falcon and pheasant, in bayz 26 there are even
three of them - starling, skylark and chaffinch. This section of “The Prayer of Birds”
looks like a long poetical commentary to one of the ayat of the Qur’an, in which it
is said: “Everyone knows his prayer and praise” (24:41). In Sana’1’s gas ida birds do
not sing old Pre-Islamic songs as it was in spring exordiums of Manusihri’s gasidas
- they mention God’s names. The type of prayer, which contains mentioning of
names and attributes of Allah, is known as dikr. It is widely practiced both by
orthodox Muslims and followers of mystic sects. Dikr was especially popular in Sufi
circles, so we can suppose that Sana’1 gave the metaphor of this $ufi ritual, and all
these praying birds symbolize dervishes exercising dikr. This supposition can be
confirmed by some images of the poem: in bayt 23 is said that a sparrow is
mentioning God’s names while escaping from an owl, in bayt 39 nightingale is called
mudakkir, or the one who is exercising dikr. Sana’1 also used the second motif in one
of his short epic poems entitled Sana’i-nama. There is a paragraph in this poem
devoted to dikr, the beginning of which is as follows: “Learn the nightingale’s
language for performing dikr” (Sand’i, Matnawi 71). The notion of “birds’ language”
(mantiq at-tayr - Arabic, zaban-i murgan - Persian) was borrowed by mystic poets
from the Qur’an. It is associated with Sulayman, to whom understanding of this
language was granted as God’s grace. In some Sufi interpretations of the Qur’an (for
example, in Ibn al“Arabi’s writings) Sulayman was called the first who mentioned
two basic names of Allih - Rahman and Rahim, so he can be called the first person
performing dikr.
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It seems that the subsequent tradition of connecting the term mantiq at-tayr to the
Suf1 symbolic language in Persian classic literature began not from ‘Attar’s poem of
the same name, but from gasidas of Sana’i and Haqani (1129-1190). The latter also
gave his writing the Arabic title Mantiq at-tayr (the same as ‘Attar’s poem) and men-
tions the names of birds as the part of constant topics of nawriziyya genre. His gasi-
da cannot be characterized as a direct answer (nazira) to Sana’i’s writing because
these two gasidas differ in metre and rhyme, but without any doubt they are based
on the same tradition of symbolic variations on the spring theme, which can be
traced back to Nasiri Husraw. As a result we can establish the fact that after the
appearance of Sana’1’s qusida, the images of birds along with spring motifs assumed
a special sense of symbolic terms. These connotations or additional meanings of
images were achieved by transposition of religious motifs from the Qur’an, badit,
didactic epistles or esoteric treatises to the context of traditional season poetry.
Owing to mystic connotations old season images could partly revive their lost sacred
sense, which had a direct connection to the Zoroastrians’ concept of the material
world created by Ahura-Mazda.

This concept may be reconstructed with the help of the Bundabisn (Creation of
the Beginning”), one of the late but very important Pehlevi writings whose main
topics are the Creation and the nature of earthly creatures.

The long register of birds, 31 names, in the Tashih at-tuyir has rather close cor-
respondence with some Zoroastrian writings like the Bundahisn or the Frabang i Pab-
lavic (“Pehlevi lexicon™). The principle of register is used in Pre-Islamic literature for
descriptions of the material world. Both Pehlevi books include similar lists of animals
(divided into different types), birds, plants and fruits (also divided into sorts) and so
on. In order to clear up the way of development of birds’ symbols in “The Prayer
of birds” we must take into account the principal likeness in descriptions of creatures
in Pehlevi writings and the Isma“ili epistles of the Ihwin as-Safa’ (9th c.), which was
noticed by the Russian scholar, Andrei Bertels (1997:224). In a section of the 22nd
epistle entitled “The Argument of the Man and Animals” there is a part which is
known as “The Birds Discussion”. In this part of the treatise, the birds’ assembly
(Iike that of other animals) must choose their messenger to the King of People. All
birds came to their king, Simurg, who asked his vizier, the peacock, to introduce
every bird to him. Introductions of birds have a constant form and its model is as
follows: first the peacock characterizes one of the birds, than cites the short prayer
of this bird. This is, for example, what the vizier said about the dove: “As to the
dove (the peacock said), he shows us the direct way, and his short prayer is: “You are
Allah, there is no God besides You, oh, Allah!” (Bertels 1997:226). Practically the
same model was used by Sana’i in his gasida: in every distich, where one of the
birds is mentioned, the poet gives us a typical feature of this bird and then its prayer:

17. The stork says: “Praise to You! Thanks to You! You gave me that horrible
snake as my everyday food”
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4. Hundred times a minute the red pigeon repeats: “Oh, Lord! Oh, Lord! Its
throat is created for pronouncing “Oh, Lord!” (Sana’i, Diwan 30-3 1).

It seems quite obvious that “The Prayer of Birds” follows the 22nd epistle of the
Ihwan. Tt is also clear that there is a certain connection between the Isma“ili epistles
and late Pehlevi writings. But it is rather doubtful that the work of the Ibwan as-Safa’
was the source of direct adoption for Sana’i. The poet had not been the follower of
Ismailism. To be quite objective it is also necessary to remark that there is no
trustful evidence that Sana’i was.the member of a Safi order. As a matter of fact,
the period in which Sana’i lived was designated by Henry Corbin as the time of “the
coalescence of Isma‘ili ideas with Safism” (1975: IV, 526). There is practically no
doubt that Sani’i was the direct follower of Nasiri Husraw in the tradition of
allegoric qasida (Reisner 1997:122). From this point of view it is possible to suppose
that the writings of Nasir-i Husraw were the mediator between the Ihwan as-Safa’
and the Tasbih at-twyir. This supposition can be confirmed by the fact that Isma©ili
tradition considers Nisir a translator of the epistles from Arab into Persian. On the
other hand, he was the first poet who used season topics and imagery in mystic and
allegoric verses.

Now we can sum up the results of this study. It is only a kind of preliminary
conclusion, which still needs more precision, but several things are quite clear even
at this stage:

1. Behind the standard season exordiums of the Persian classic gasida the ancient
Zoroastrian concept of the Universe is to be found. This system of mythological and
ritual traditions lost its sacred role in the period of Islamic history of Iran, but
preserved its actuality in the sphere of culture, philosophic ideas and literature. This
stable picture of the material world in the form of register of creatures, plants and
other objects of the created world is used as an imagery system and topics of season
lyrics both by court and mystic poets.

2. Mystic (allegoric, symbolic) interpretations of traditional season motifs may lead
to a partial renewal of old sacred meanings of the groups of images like, for example,
images of the spring blossoming garden and singing birds.

3. For the period of the 12th century it is rather difficult to divide Isma‘ili and
Sifi elements in esoteric Persian poetry, especially in Sana’i’s mystic writings.

4. We are used to associate the symbols of birds with the name of Farid ad-Din
<Attar and his famous epic poem Mantiq at-tayr, but we also must take into account
that he based his work not only on the writings of philosophers or theologians like
Tbn Sina or Ahmad Gazili, but he also adopted the images of birds from lyric or
lyrico-epic poetry of the predecessors — Sana’i and Haqani.

5. The images of birds passed the stage of formation and development of the gasi-
da genre, and after that they were brilliantly used by “Attir in his allegoric poem. All
these writings of Persian mystic poets about birds, their dialogues and their
wandering have common basis. There are some significant details which are coincide
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in all of them, and the most important is the special role of the Nightingale in the
system of the “birds’ language”. In the epistles of Thwin as-Safa’ the nightingale is the
messenger from the assembly of birds to the King of People. In Sana’i’s gasida this
bird is the one who is performing dikr. In Sana’i-nima the author advises to learn
the “nightingale’s language” for dikr. In Haqani’s gasida, Mantiq at-tayr, the
nightingale defends the superiority of the Rose in comparison with other spring
flowers and blossoming trees, and the King of Birds, “Anqa’ acknowledges his victory
in the argument of birds about spring flowers.
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At first sight, Andalusian Arabic poetry does not differ very much from Oriental
Arabic poetry, even though in some respects its development came later than its
Oriental model. In his article on Hispanism, Schoeler (1979) points out that from the
10th century onwards, one can still recognize a great influence of Oriental Arabic
literature, although individual stylistic and thematic characteristics can be found in,
for example, flower poems by Ibn Darra al-Qastalli (958-1030)' quoted by al-
Kattani. The important Andalusian poets whose work has distinctive features of the
11th century are Ibn Zaydan (1003-1070) with his famous niniyya and gafiyya, Ibn
Suhayd (992-1035), Ibn “Ammar (1031-1086) and the king al-Mu‘tamid (1039-1095)
(Garulo 1998a:126-134; Scheindlin 1974). Later, three other poets distinguish them-
selves by their individual style: Ibn Hafaga (1058-1138)% his nephew Ibn az-Zaqqiq
(d. 1133 or 1153) and Ibn Sahl (1212-1251) (Garulo 1996).

A factor that cannot be eliminated from the study of Andalusian poetry is the
problem of Ibn Hafaga’s style. The problem of an individual style is also connected
with what Scheindlin called “the problem of the distinctiveness of a poet” (Scheindlin
1995). Nowaihi (1993) and Jayyusi (1992) have recently contributed much to the
analysis of Ibn Hafaga’s poetry and have formulated what is, in their view, his
individual style: his treatment of nature, his particular attitude towards the world, his
crucial feelings vis-a-vis existential problems, and his handling of the problems of
youth and old age, life and death; his style, his choice of vocabulary, syntactical
arrangements and rhythmic structures which vary according to the source of his
inspiration, his warm affinity with the inherited Bedouin style, with the mention of
the place names of Arabia and references to its fauna and flora; and his expression of
a deep-seated nostalgia. Some of these, however, are standard Andalusian features,
such as the mention of Arabian places names and the fauna and flora of Arabia. We
also find these features in the earlier work of the Andalusian poet Ibn Muqana. What

! Schoeler 1979; see for these poets: Garulo 1998a:51-65, Schippers 1999b.

? See Garulo 1998b; Jayyusi 1992; Nowaihi 1993; Scheindlin 1995 Schippers 1997, Schippers 1999a,
Yaqub 1999.
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is a poet’s distinctive style, as opposed to what is typical of all the poetry of that
time and place? What is typical of that period in Andalusia? Before making a brief
analysis of an individual poet, we have to consider the following characteristics of
Andalusian poetry: the manneristic use of metaphors in Andalusian nature
description; the influence of badi® style, leading to increasing symmetry and
repetition in the style; and the use of Arabian place names.

Manneristic use of metaphors

The manneristic use of metaphors can be found already in the early flower
description anthologies of al-Andalus. The use of nature in Andalusian poetry to
evoke human feelings was studied by Schmidr (1971) with regard to the anthology
by Abii [-Walid al-Himyari (418/1026-440/1048) entitled Kitab al-badi* fi wasf ar-
vabic. Later on, the humanization of nature is one of Ibn Hafaga’s distinctive
features.

An accumulation of metaphors and the use of them at different levels leads to
mannerism, especially in the short poems by Ibn Sira, in which phenomena from
nature are associated with womanly figures’, or those by Ibn az-Zaqqaq (489/1096-
528/1134), Ibn Hafaga’s nephew, who describes the beauties of nature using a
rhetorical device known as the ‘mobilization’ or ‘naturalization’ of the metaphor.
Mannerism in the use of images in poetry means that a reality comprised of images
alienates one from the first level of meaning. In Arabic poetry, too, some poets had
a particular interest in the frequent use of genitive metaphors, in order to astound or
alienate their audience or to make witty combinations. Also colour contrasts and
their metaphoric affiliations often lead to a play of imaginary realities and levels
(Schippers 1997).

The influence of badi® style: symmetry and repetition

Poetic style in al-Andalus is more influenced by the way of thinking as manifested
in the stylistic treatises dealing with figures of speech. These treatises proclaim as a
principle of art the accumulation of figures of speech called badi*: the originality of
the style provided the poems with more symmetry, and more repetitions and
grammatical structures are repeated.

A significant contribution to the study of the aesthetics of Andalusian poetry has
been made by Scheindlin (1973), who studied the distribution of word groups
(syntactic units) within the poetry of al-Mu‘tamid. It is possible that the arrangement
of word groups in the lines of Andalusian poetry tend to be more symmetrical than
elsewhere. This tendency can also be seen in Hebrew Andalusian poetry, as described
by Moses ibn Ezra (1065-1138) in his theoretical Kitab al-Mubadara. During the

? See Bejarano 1996.
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eleventh century in particular, secular Hebrew poetry was in full bloom. Arabic
conventions were adopted and the style of Arabic poets was imitated. Perhaps this
can be connected to the growing popularity of strophic poetry which originated in
tenth-century Andalusia. The Hebrew Andalusian poets imitated the monorhymed
qasida of the Arabs as well as the Arabic Andalusian strophic poems called
muwassahat and azgal (Schippers 1990).

The use of Arabian place names

In Ibn Hafaga’s introduction to his Diwin, which he wrote when he was 64, we
learn that in his early youth he began imitating some of the Eastern poets (Ibn
Hafaga, Diwan 14; Nowaihi 1993:1-13). He mentions two poets from the later part
of the fourth-century CE: ‘Abdalmuhsin as-Siri - who influenced him in the use of
rhetorical devices - and a§-Sarif ar-Radi, Mihyir ad-Daylami, who influenced his use
of the “Arabian” or “Bedouin” style. The Andalusians, another group that is not
truly Arab, were also greatly influenced by this style, a part of a poetic technique
which developed out of admiration and nostalgia for older times and Arabian things.
Ibn Hafaga shared this admiration and nostalgia, and continued the poetic tradition
in a considerable number of his poems. In this respect, he seems to be in harmony
with other Andalusian poets, such as Ibn Mugani. Monroe explains the difference
between the Andalusian poets’ attitude towards the Bedouin style and that of the
majority of the Eastern mubdatin, who often made fun of it, as follows: “But at the
same time the admiration of these poets for eastern models inhibited them from
publishing compositions that broke with the classical tradition. In other words, they
adopted Modernism because it was eastern and because some of its innovations, such
as ease of comprehension and urban themes, suited the Andalusian situation at that
time. On the other hand, they completely ignored the anti-Bedouin, polemical, or
irreligious aspects of eastern Modernism, since the latter were irrelevant to them, and
furthermore dangerous in a conservative Maliki country” (Monroe 1973:135).

These are normal characteristics of Andalusian poetry. But Scheindlin is not
interested in the normal, but in what was beyond it. Scheindlin (1995:129) formulated
his interest in the distinctiveness of Ibn Hafaga in the following manner: “We are less
interested in what is normal about him than we are in what is remarkable. No one
else [than Ibn Hafaga] wrote the mountain poem; what does this masterpiece tell us
about him, and how is its sensibility reflected in the rest of his work? The way to
do this might be to read Ibn Khafaja against the background of the run-of-the-mill
poets, or to read his special poems against the background of his own run-of-the-mill
poetry; but the starting point ought to be the fact that he is a Hispano-Arabic poet
who cries out for treatment of his singularities. The best way to do this would be
comparative; see how productive was Sperl’s contrast of Mihyar ad-Daylami to al-
Buhturi (Sperl 1989:62-68).”
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I wonder, however, whether Scheindlin’s proposal to determine the distinctiveness
of an individual poem is really conclusive. Notwithstanding the fact that the
comparison of two literary works can in many cases be very fruitful, as a tool with
which to judge the quality of poems it seems me too ephemeral and subjective. Can
we rely fully on our present-day taste without having the possibility to test our
premises? Is Bauer (1998:12) not right when, in his recent book on tenth-century
Arabic gazal, he states that we have to try to reconstruct the literary communication
process, and not let our own twentieth-century preconceptions or a priori
convictions about poetry interfere? “A poem from the 10th century has only sense
within the context of a literary communication process. The question what the poets
want to say to us, can be a priori only answered with ‘nothing at all’. As an
observer, the researcher has the task of reconstructing the literary communication
system of a past period in order to reconstruct ‘meaning’, ‘sense’ and ‘quality’ of a
o S

To gain a thorough understanding of what a genre of poetry is, we must study
the whole range of themes of the poetry of the selected period. This manner of
investigation by Bauer is different from that of Scheindlin. For Scheindlin, enough
research has been done on the general typical features of Andalusian poetry, and now
we should to take a step forward by defining what the distinctiveness of individual
poets and individual poem is, and do so by comparing poems. In the light of these
two views, I will investigate in the next part of this paper how the above-mentioned
characteristics of Andalusian poetry were further developed by a later poet, Marg al-
Kuhl, and try to compare him with his major predecessor, Ibn Hafaga. Marg’s
contemporaries held him to be an outstanding gazal and nature poet, and - like Tbn
Hafaga - he was originally from Alcira, which is in the vicinity of Valence.

According to the editor of his poetry, Salah Garrar, his love poems can be put
into one of two categories, that is, platonic or “udri love poems, and sensual love
poems (Garrar 1993:65-66). This distinction perhaps corresponds to Ibn Bassam’s
subdivision into chaste love [‘4fif] and shameless love [magin] (Ibn Bassam, Dabira
11/1, 141-144). The ‘udri poems contain themes and images, such as complaints about
the inaccessibility of beloved ones and the longing for a meeting with them, and the
stress is on themes of sadness and the description of punishment and vexation.

The following is my translation of the first gazal poem (p. 66) by Marg al-Kuhl
that I want to discuss: [Appendix no. 1; kamil]

- o glance, which has destroyed the bloom of youth and whose bliss burdened me
with punishment.

— I never thought that a glance of brilliance would condemn to a punishment the
one who is longing for it

- o gazelle, whose eyes do to the intellect what wine does to the heart

~ if you could taste what T had to taste of the pangs of love, then you would know
the measure of passion of the lovers.
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- lamwondering because of the reproach of the reproachers without knowing you,
whereas reproaching me is of no use at all.

- my heart sees that there is no consolation from love, may the one who meets
hardship be in peace.

- o my reproacher, how does my misery harm you: the heart is my heart, and the
punishment is my punishment.

The first three lines express the poet’s reaction to the glances and eyes of the
beloved and to the beloved herself. In line four, he tells his beloved how much he
has suffered. This effect of the glances is also described in line two: his intellect is
lost, he has gone mad and is drunk as though on wine. Two of the three last lines
concern the reproachers. Line six is also about the extent of his hardships. Among
the stylistic features, the use of the vocative (- o glance... o gazelle... o my
reproacher) is striking.

Is there any similarity here to the themes used by Ibn Hafaga? Contrary to Ibn
Hafaga, who almost never argues with his beloved, there is a conversation between
the poet and his beloved. In general Ibn Hafaga is not much in favour of the ‘udri
theme, which he rejects’. Monroe’s opinion of Ibn Hafaga’s “udri disposition
perhaps refers to his elegiac love, a theme of the 7asib rather than of an “udri one
(Monroe 1973; Scheindlin 1995). In another gazal poem, Mar§ al-Kuhl uses nature
images much in the way the Andalusian poets do (p. 67): [Appendix no. 2; tawil]
~ They went at night breaching the night when the night was already quiet, so that

the smell of the darkness of the horizon diffused from it.

- until it made us imagine the stars which appeared in it as jasmine flowers and the
darkness as violets.

- and what made us sad was that a lightning cloud flashed, so that I said my heart
beats and is kindled.

- and the white drops from it [i.e. from the heart from where the tears come] were
mixed with redness, so that it made me remember the wide-open mouth of Salma.

— Oh swinging sides without being drunk with wine, they strike fatally with their
arrows the foot soldier armed to the teeth.

- Are you the one who made your upperbody swave and your hounces move and
your buttocks tremble?

~ Did the comparison with a full moon, and with a sandy hillock heaped up and
with a gazelle wide and black eyed make you furious?

- And from a sad heart you have made a ball, and you showed him the lam of your
hair-covered temples as a polo stick.

* See ms. Diwin Ibn Hafaga Leiden Or. 14056 3ab.
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- May a woman in her litter not go away without my heart and may she only bear
my ribs as [the frame of] a domed litter!

The ‘they’ mentioned in the first line of the text are apparently the fitya [young
men], whom we know of also from the poetry of Ibn Hafaga and from the Eastern
tradition, such as al-Buhturi. Night travelling and the silence of the night are also
mentioned by Ibn Hafaga, although this poet was mainly a lone traveller. The use
of smell in the first sentence is reminiscent of Ibn Hafaga’s use of the smell of the
wind of La’ld’ or the smell of a greeting. However, Marg mentions a smell of the
darkness of the horizon diffusing from the night. The verb habata (‘knock, breach’)
— which means that they breach in the night so that the morning light becomes
visible - is never used in this way by Ibn Hafaga. Although habata is used by Ibn
Hafaga many times, it is the night that strikes him and not the other way round’.
Zalim sagi (‘the night is silence’) occurs as an expression in the same poem. The
second line speaks of the contrast between the bright stars and the dark sky: the
imagination of the poet and his fityz compare the stars with jasmine flowers and the
night with violets. In a poem on rhyme azhar Ibn Hafaga® uses the image the other
way round: the flowers, he says, are scattering their stars. In the above line, the
function of the flowers is to contrast colours. Ibn Hafaga uses banafsag (‘violet’) as
a colour contrast with ward (‘roses’). Line three - about the flashing lightning cloud
- immediately reminds one of the oft-quoted line by Ibn al-Haggag, who was
opposed to udri love: ‘ta‘allaga l-barqu nagdiyyan fa-qultu lahu ya ayyuha l-barqu inni
“anka masgil’ (‘The lightning shined as from the Nagd, and I said to it: O lightning,
I do not care for you)’. The heart and lightning are often compared in their
function of beating, and both are associated with love passion and the elegiac love
imported from the Arabian peninsula. Line four is yet another one that contrasts
colour: the white tears of the poet’s sadness are mixed with red tears, and this is
compared with the red-white contrast of the red lips and bright teeth of the beloved
Salmi. The next lines are in reality not so elegiac as one would think at first sight.
The interesting thing here is that the poet in line 5 speaks about his own activities
as a poet; his beloved has perhaps become angry because of his use of traditional
comparisons. In line six, the poet compares his heart with a ball, and the hair on her
temples which looks like the letter [am and a polo stick. Without knowing it, she is
apparently playing polo with his heart. In line seven, the poet pleads with the

5 Ibn Hafaga, Diwan 47, poem no. 5, ending faham.

b Ibn Hafaga, Diwan 351, poem no. 220 m, ending tudaru.
7 Ibn Hafaga, Diwan 113, poem no. 83, ending nadda.

% Quoted in ms. Diwan Ibn Hafaga Leiden Or. 14056 3ab.
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woman not to go away without taking his heart with her, because his ribs are an

essential part of her domed litter. At least this poem is not a serious ‘udri poem,

considering the humorous comparison of the heart with a polo ball, and because the

poet’s reasoning about poetical comparisons apparently disliked by his beloved

belong to the category of humorous banter rather than to themes of unrequited love.

The name Salma reminds us of the Bedouin scene. The description of the flowers and

the sky, as well as the fitya, remind us of Ibn Hafaga’s poetry. Among his nature

poems, there is one which was famous and is similar to the many nature poems by

Tbn Hafiga. It describes Jucar, or Gazirat a$-Suqr, where this poet also lived (p. 69):

[Appendix no. 3; wafir]

- May God drench the peninsula of all places, it was an excellent dwelling place for
its inhabitants

- A river went around there as an asp goes around, as if you saw a woman’s belt
around her waist.

- And many an evening that we began to search the shadow and the fresh water,

~ When the snow had made there domes on the trees that made the valleys happy;

- Whereas the slopes were green with myrtle, so that it became marguerites when
becoming white;

- As if al-Hidr has passed along it at the right, and Gibril had spread a wing over
it.

This poem contains many of the colour contrasts we usually find in Ibn Hafaga’s
poetry, but it is less sophisticated as far as personifications, humanizations and
metaphors are concerned. This perhaps also applies to the famous poem about an
orange floating in the river (p. 70): [Appendix no. 4; kamil]

- An evening which was the prey of the young men who were familiar with the
pure art [of conversation] as if they were old men

— It was as though [this evening] was the legendary griffin, for which they had set
up snares because of its inclination to fall down.

~ Their good manners united them so that they pulled back and forth the secret of
gladness, talking and listening,

- And the doves were reciting the sura of the emotion and their recitation made
you forget all previous ones

- And an orange was floating in the river and went in the direction of [our men]
who were there to take rest.

- And you imagine them as stars in the sky which in their good constellation were
in opposition to Mars

- Their day broke their normal routine in gladness, and I made my verses as a
record of it.
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We know all these elements of nature description so well from the poetry by Ibn
Hafaga, although here the fitya are not really hunting, as they are in Ibn Hafaga’s
poem no. 2: instead, they are hunting the evening, which is compared to a griffin, the
falling evening which falls into their snares. The doves and the river, and the sky
comparison, and the orange, are also familiar from the nature poetry of Ibn Hafaga.
The next nature poem (p. 70), however, is famous for its originality. Some of the
thematic expressions are commended, such as the repentance of Time about its
former enmity, and some of its formal features were imitated by later poets. The
garden landscape, which has some Bedouin place names, is familiar to us. The
drinking companions are sitting near a river, with all the requisites of nature, such
as doves, flowers, sunlight in the evening, and comparisons between the flowers and
the attributes of a beloved boy, such as the flushed cheeks and traces of juvenile
down. [Appendix no. 5; kamil]

— Turn to the slope of the Reddish Heaps of Sand between Euphrates and the
margin of Kawtar

_ To drink it in the evening as golden wine from the hands of a wide and black
eyed one with red lips.

- An evening, which - how much I had longed for this hour! - the Days granted
generously after having excused themselves.

_ We reached in this evening our hopes in a garden, which gave to the one who
inhales a breeze of amber.

_  And Time, because of repentance, deemed foolish its opinion it had in the past,
without being troubled.

_  And the doves were singing and the tree was bending, and the sun dragged in her
yellow skirt.

— And the garden was between gilded and silvered [due to sun and evening dew],
and the flowers between sprinkled with silver and gold coins.

—  And the river was striped by valleys and hills with its sandal wooden and yellow-
dyed flowers.

— Tt looked as though the river and its green banks was 2 sword unsheathed on a
green carpet.

— Tt is as though those waves are its steel whatever floats on its surface like jewels

~ Tt is as though it and its lands which are surrounded by [black] myrtle and [red]
anemones, are the [red] cheek of a lad with [black] juvenile down.

_ A river whose beauty infatuates even the one who has never had a love passion,
and about which even someone who has never felt anything poetic can make
excellent poetry.

_ The face of the sun is only yellow [pale] at sunset because she has to depart from
the beauty of such a view.
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Here, the repetition at the beginning of the lines is striking (And Time... And the
doves... And the river) followed by three ‘as though’ sentences (It looked as though
the river and its green banks; - It is as though those waves; - It is as though it and
its lands...) and the colour contrasts, such as gilded and silvered. We already know
the predilection for such sequences as mudabbab and mufaddad in the poetry by Ibn
Hafaga. This poem by Marg al-Kuhl was imitated later on by Sams ad-Din al-Kifi
(al-Maqqari, Nafh V, 55-57) in a poem in which there are verses like: [Appendix no.
6; kamil)

wa-lwardu bayna muda“afin wa-musannafin / wa-mukattafin wa-mulatiafin lam

yubsari/

wa-z-zabru bayna mufaddadin wa-mudahbabin / wa-murassain wa-mudarbamin wa-

mudannari/

[the roses, manifold, ear-ringed,/ chained and refined, which you cannot pluck//

and the flowers, some silvered and gilded,/ some inlaid with gems, dirhamed and

dinared [i.e. by dew and sunlight]//.

Here we are confronted with an extreme consequence of increasing symmetry,
and of repetition as a stylistic ideal. What a superficial analysis of these poems by
Marg al-Kuhl may make clear, is the reoccurrence of the three characteristics of
poetry listed above: ie., the manneristic play with metaphors, the mention of
Bedouin names and the stress on symmetric patterns. We find much of the nature
style as practised by such poets as Tbn Hafaga in the work of this later poet. There
are some differences between Marg al-Kuhl and his Alcirian predecessor, as I showed
by analysing the first two poems, but on the whole it might sometimes be difficult
to distinguish a nature poem by Ibn Hafiga from a later one by Marg. I have made
a modest and superficial analysis in the light of what Scheindlin said about the
distinctiveness of a poet. However, I am still not convinced that a method of
comparison which takes into account only a limited number of poems is a good one.
How can we compare Marg al-Kuhl with Ibn Hafiga on the basis of just one or two
poems, and then expect to use this to make a judgement about the distinctiveness of
a poet, without having a dictionary in which all the metaphors and the poetic
lexemes of both poets are listed? And how important is it to investigate the
‘distinctiveness’ of poets and poems, rather than to study the poetry and its themes
and formal features themselves? We should first obtain a thorough understanding of
what a genre of poetry is, and to do so, we should study the whole range of themes
of the poetry of a selected period.
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APPENDIX
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ELEMENTS CHRETIENS ET LEUR FONCTION
DANS LA POESIE DE MAHMUD DARW i$

Krystyna Skarzyniska-Bochefiska

Université de Varsovie

Mahmid Darwis, un poéte de talent, originaire de la Palestine arabe, est né en
1942 dans le village Barwa en Galilée. En 1948 son village natal a été rasé par Parmée
israélienne et sa famille s’est retrouvée dans un camp de réfugiés. Il en parle ainsi:
“Mon enfance a été transportée dans le feu ... sous les tentes de réfugiés ... en exil.
Soudain, 4 I’dge de six ans, j’ai d devenir homme, trouver la force de résister.” Deux
ans plus tard, Darwi$ s’est retrouvé 3 nouveau en Israel ot il a vécu jusqu’a I’année
1971. 1l a écé militant de “I'Organisation de la terre”, organisation patriotique palesti-
nienne, il a collaboré avec le Parti Communiste israélien et pour son activité politique
et littéraire il a été plusieurs fois emprisonné.

II est avant tout poéte - “potte chevalier” luttant pour la libération de sa jeune
bien-aimée - qui est sa patrie, la Palestine. Cette patrie de réves libérée est le seul
théme de sa poésie contenue dans une quinzaine de vastes recueils. En 1971 le poéte
quitte Israel et va a Beyrouth pour y chercher une plate-forme plus large de défense
de sa cause nationale. Aprés Iinvasion israélienne de Beyrouth en 1982 Mahmid Dar-
wis$ quitte cette ville avec d’autres Palestiniens pour se rendre & Tunis. A partir de
1981, il est rédacteur du trimestriel littéraire al-Karmal publié par I’ Association Géné-
rale des Ecrivains et Journalistes Palestiniens. En 1984 il devient son président et de-
puis 1987, il fait partie du Comité exécutif de I’Organisation de Libération de Pales-
tine.

Mahmid Darwi$ dépeint dans sa poésie la tragédie ressentie tres profondément,
du peuple palestinien qui a perdu sa patrie. Il y exprime son regret et son désespoir
mais aussi son espoir ferme de revoir sa patrie libre; il appelle au combat plein de sac-
rifices, pour sa libération. Sa poésie brosse le tableau de la nature de Palestine, elle ref-
léte aussi sa nostalgie de la terre perdue mais avant tout elle proclame I'idée d’un
sacrifice sans limites. : :

Il est surprenant que Mahmid Darwi¥, musulman penchant pour 1'idéologie
communiste athée, renoue dans ses nombreux ouvrages avec la symbolique chréti-
enne. C'est le Nouveau Testament qui 1'a inspiré le plus, mais on retrouve chez lui
aussi des allusions intéressantes aux personnages de I’ Ancien Testament, aux psaumes
et aux villes célébres du monde antique. _ _

Les po¢mes évoquant le Nouveau Testament sont au nombre de 30 et ils sont dis-
'pcrsé,s irréguliérement dans les recueils successifs de ses poemes. Le plus grand
nombre de ces poémes, 3 savoir 8, se trouve dans le recueil ‘Afig, dans Ubibbuki il y
a six poemes, et dans Habibati - cinq poémes. Les recueils Yawmiyyat et al“Asafir
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tamiit contiennent trois poémes chacun, le recucil Abar — en contient deux. Dans le
premier recueil et dans les deux derniers il n'y a dans chacun d’eux qu’un seul
poéme abordant des thémes chrétiens.

1 y a huit poémes puisant |'inspiration dans I’ Ancien Testament dont deux dans
chacun des recueils ci-dessous: ‘Asig, al-“Asafir tamiit et Ubibbuki; et un dans chacun
des recueils suivants: Yawmiyyat et Hisar.

NOUVEAU TESTAMENT
La Croix et le Messie

La croix est le plus important symbole chrétien présent dans la poésie de Mahmud
Darwi¥ elle apparait dans quelques dizaines de poémes et dans différentes significa-
tions. Dans quelques poemes leur auteur parle du Messie uni d’une maniére naturelle
avec sa croix, mais dans la plupart d’entre eux, “la croix” est séparée du réle qu’elle
joue dans la religion chrétienne et elle acquiert des significations nouvelles qui lui
sont conférées par le poete.

Darwi$ développe pleinement son idée dans la troisieme strophe du poéme
“Qasidat al-ard” (Poéme de la terre) du recueil Ubibbuki:

En mars les chevaux se réveillent

O terre, ma maitresse!

Quel chant coulera dans ton sein ondulant?

Quel hymne répondra 2 la rosée et a I'encens?

Comme si les autels parleraient maintenant

des prophetes de Palestine

depuis leurs débuts jusqu'a la durée.

L’espace a verdi

Les pierres ont cramoisi

et le Messie est sorti

de I'ouragan et de la blessure

vert comme des plantes

1l couvre les clous et les liens.

C'est mon hymne

L'élévation d'un jeune Arabe _

vers les réves et la sainteté.  (A‘mal 522-523)

Aprés avoir décrit le printemps qui s'éveille, le pocte introduit des éléments reli-
gieux — des encens brilés 4 la gloire de Dieu, et des autels. Mais cette fois<i les autels
parlent non seulement des prophétes de I’ Ancien Testament, mais aussi de nouveaux
“prophétes de Palestine” qui lui prédisent “la durée” ¢'est-a-dire la libération future.
Le Messie est le symbole de la “Bonne Nouvelle?, le Messie qui surgit de I'ouragan
et de la blessure. “La blessure” - symbole universel de la souffrance, a chez St Augus-
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tin la fonction purifiante’. “L’ouragan” dans I'imagerie de I’ Ancien Testament de-
vance |"apparition de Yahvé, par exemple: “Un vent violent et fort déchirait les mon-
tagnes et brisait les rochers en avant de Yahvé”. (Cf. Livre des Rois, 19:11-14).

Ici tout comme dans I'Ancien Testament, le Messie sort de I'ouragan, il est
“vert”, donc intégré dans les couleurs du printemps, de la vie, de la renaissance. Il ne
faut pourtant pas oublier que les pierres qui “ont cramoisi”, signalent le sang et le
combat. Le Messie couvre “les clous” - évoquant la notion des tortures et du supplice
de la croix, et des “liens” qui se rapportent plutSt aux Palestiniens privés de liberté,
qu’a Lui-méme. Et il devient pour le jeune Arabe l'exemple a suivre, |'indication
comment par la souffrance s'élever vers la reahsatlon des thves sic Ia patrie indé-
pendante et vers la sainteté.

Dans un autre poeme “Nasid ila I-Abdar” (Chant pour al-Ahdar) du recueil Ubib-
buki 3 cbté d'al-Ahdar (Vert), symbole musulman de “I'eau de la vie” et de la renais-
sance’ apparait le Messie:

O, al-Ahdar, renouvelle ma voix,

J'ai dans ma gorge ma carte-réve

et les noms du Messie Vivant.

Renouvelle, 6, al-Ahdar ma mort (..) (A‘mal 547).

Le sujet lyrique - le poéte s'adresse a al-Ahdar (al-Hadir), symbole de “I’eau de
la vie” et de la “renaissance” des légendes populaires arabes, en demandant de raviver
son talent poétique pour qu'il puisse appeler & établir une nouvelle carte de Pales-
tine. En méme temps il fait allusion au “Messie Vivant”, ¢’est-3-dire au Christ ressus-
cité, et il prie al-Ahdar de vaincre la mort - “néant” de la Palestine. Dans ce poéme
le Messie joue un role auxiliaire 3 cbté du principal symbole de la vie qui est al-Ah-
dar.

Dans le poeme “Qasida ild rrih as<$imaliyya” (Poéme au vent du nord) du recueil
Uhibbuki, consacré a des méditations tristes sur |exil et sur sa Jaffa abandonnée Dar-
wi$ écrit:

On ne m'a pas pendu...

Alors je suis revenu - sans honneur (...)

Et le Messie monte sur la croix,

Sans croix il n'y a pas de Messie

Cela veut dire que seul I'enfant n'est pas Messie

dans ma patrie. (A‘mal 617)

' St Augustin écrit “blessure-souffrance” qui disculpe un homme et le conduit au conversion. Voir:
Confessions, Livre VI, Chapitre 25.

? al-Hidr (ou al-Ahdar, ou al-Hadir), “Le Vert”, le personnage cité dans le Coran en “le serviteur du
Dieu”, devient héros des légendes arabes populaires, est lié 4 “I’eau de la vie” et animation des choses
mortes.
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En renouant avec une acceptation consciente, (selon la religion chrétienne,) de la
croix par Jésus-Christ, Mahmid Darwi§ montre a ses compatriotes la voie a suivre.
11 a honte, lui de ne pas étre mort. Seul I’enfant peut ne pas accepter la croix c'est-a-
dire les souffrances et la mort pour la patrie. Lui, homme adulte - le Messie symboli-
que qui doit conduire 3 la résurrection de la Palestine doit étre prédestiné a porter la
CrOIX.

Le personnage du Christ est présenté d'une fagon trés moderne dans le poe¢me
“Nasid li-r-rigal” (Hymne pour les hommes) du recueil ‘Asig. Le sujet lyrique parle
au téléphone entre autres avec Jésus et avec Muhammad en leur posant des questions
sur le sens de la lutte des Palestiniens pour leur libération. Tous les deux, ils donnent
une réponse affirmative. Voild un extrait de “Ma‘a [-Mas ih” (Avec le Messie):

(...) Je parle de I'Israél

Mes pieds sont transpercés par les clous

J’ai une couronne d’épines sur la téte.

Fils de Dieu! Quelle voie prendre?

Dois-je renoncer au salut

ou perséveérer?

- Je réponds: Avancez les hommes! (Amal 210-211)

Dans ce poéme on voit une identification trés caractéristique pour Darwis$ avec la
Passion du Christ par le moyen des objets — symboles évoquant cette Passion: la
couronne d’épines et les clous. L'apostrophe “Fils de Dieu” qu’il lance a Jesus, est
trés importante et conforme 2 la foi chrétienne. Les musulmans considérent Jésus
uniquement comme un prophéte. Peut-¢tre le rappel du personnage de Jésus-Christ
et de son affirmation de la lutte pour la patrie avait un caractére instrumental, celui
d’attirer au combat les Palestiniens qui sont chrétiens, (tout comme “la conversation
avec Muhammad”, était adressée aux Musulmans).

La croix

Uniquement dans les poémes que je viens de commenter la croix est présentée en
rapport avec le Christ. Dans d’autres poémes, nombreux d' ailleurs, leur auteur
“s’approprie” la croix pour la mettre au service de sa patrie, la Palestine qui pour lui
constitue le bien supréme. Et ce - qui est contraire 4 la religion chrétienne, la croix
ne symbolise plus le lien avec Dieu, la rédemption de I'homme et le salut du monde,
mais elle reste le symbole de la souffrance et du sacrifice infini pour sa patrie. Et sa
fonction est de servir I'idée de la lutte pour la libération de la Palestine, qui n’est
toujours pas entendue comme une lutte armée mais parfois comme un combat poé-
tique. Les images et les idées de la poésie de Mahmiid Darwis$ exposent certaines va-
leurs essentielles pour le poete.

La principale idée que le poéte exprime par la symbolique de la croix c’est un
don absolu de soi 4 sa patrie, un don fait par amour, de plein gré, un don désintéres-
sé, ce qui veut dire qu’on est prét a la mort, aux tortures et 3 la souffrance. La force
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de ce sentiment d’amour est associé par le poéte 4 I'amour de celui qui meurt sur
la croix, qui donne pour sa patrie tout ce qu'il posséde. Voili ce qu'il en dit dans
un extrait du poeme “Ruba‘iyyat” (Quatrains) de son premier recueil Awragq:

O ma Patrie, mon amour pour toi

ne me donne rien

sauf le bois de la croix.

Ma Patrie, 6 ma Patrie comme tu es belle!

Prends mes yeux, prends mon coeur, prends ma bien-aimée! (4‘ml 85)

La méme idée revient dans le poéme “Ugniyit al-hubb ‘ala s-salib” (Chant d’amour
sur la croix) du recueil Awrig, ol le poéte dit 4 la patrie:

Je t'aime

Sois ma croix,

Sois ce que tu veux.

Comme le soleil

enflamme mon coeur!

Et n’aie pas pitiél.

A cbté du don absolu du “moi” lyrique et de sa disposition 2 souffrir pour sa patrie,
on y retrouve également I'espoir apporté par “le soleil”, symbole de la “source de
lumiére, de chaleur et de vie” (Berlevi 1974 IV, 215). Tout comme lui, la patrie doit
enflammer le coeur et éveiller le désir de vivre et de lutter. Dans le poeme “Salat
abira” (La derniére priére) du recueil ‘Asig, le potte médite avec tristesse sur le sort
des Palestiniens, qu'il désigne par la métaphore: “la croix du pays”. 1l veut briler
avec cette croix si la libération du pays s'ensuit:

J'ai I'impression, O croix de mon pays

qu'un jour tu brileras (...)

Et quand mes cendres retomberont de toi,

L’oeil du destin sourira: ils sont morts

tous les deux ensemble...

Et pourtant moi je suis prét & embrasser méme la pierre

pourvu que mon pays puisse rester (Amal 217-218).

Le motif d"un don total 4 sa patrie identifié avec la croix, apparait dans le poéme
“Sawt wa-sawt” (La voix et le fouet) du recueil “Asig. A la fin de ce potme le poéte
dit:

Méme ma croix n’est pas la mienne.

C’est moi, qui suis le sien...

Meéme la souffrance... (Amal 118)

Dans beaucoup d’autres poémes de Darwi$ la croix apparait comme “la blessure
et la souffrance” et aussi comme “la déception et la fin de I'espoir” - dans le sens de

? La traduction polonaise du tout le poeme par Skarzynska-Bochefiska 1983:139.
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la souffrance spirituelle. Le plus souvent elle est identifiée 4 “la blessure” — symbole
qui apparait souvent dans la poésie contemporaine arabe, entre autres chez Adonis*
et as-Sayyab’. :

Dans le poéme intitulé “Yawmiyyat gurh filastini” (J ournal de la blessure palesti-
nienne) du recueil portant le méme titre, Darwis se penche avec compassion sur la
souffrance de ses compatriotes, mais il y voit aussi la cause de leur unité:

Les ennemis devaient venir

pour que NOUS COMPreNions que NOUs SOMMES jumeaux,

L’ouragan devait venir

pour que nous puissions habiter dans le tronc d’un chéne vert.

Si le Seigneur crucifié ne s’ était élevé sur le trone de la Croix,

il serait resté un enfant peureux qui a perdu la blessure. (A‘mal 395)

Et cette fois-ci “I’ouragan” s'unit & “I'orage”, & l'averse, a la guerre. Le poéte
introduit un nouveau symbole “sindiyin” - chéne vert - arbre saint, selon les
croyances de nombreux peuples, et en méme temps, le symbole de la force, de la
longévité et de 1'élévation au sens physique et spirituel (Berlevi 1974 III, 348). Cet
arbre symbolique doit entourer les Palestiniens combattants, les cacher en lui, leur
donner de la force et les projeter vers |'avenir. Le poete compare cette image avec
le Messie crucifié qui a été élevé par la blessure - souffrance sur le tréne de la Croix.
L3 aussi Darwid suggére qu’on ne peut pas rejeter “la blessure” que seul I'enfant eut
en étre exempté.

Les derniers vers de la citation sont conformés aux témoignages de ’Evangile: St-
Matthieu (26:38,42), St-Luc (22:42), St-Marc (14:33-36) parlent de I"angoisse du Christ
priant sur le Mont des Oliviers (Gethsémani). C’est I'Evangile de St-Jean qui dépeint
le mieux le trouble et la prise de décision du Fils de Dieu (12:24): “Maintenant mon
Ame est toute troublée et que dire? Pére, sauve-moi de cette heure! Mais c’est pour
cela que je suis arrivé a cette heure-ci.”

Ce trouble et cette angoisse du Christ sont décrits par le poéte comme la peur de
Penfant qui pourrait perdre le sens de la souffrance-blessure. Darwi$ comprend par-
faitement bien le réle du supplice de la Croix qui confére une Grandeur de Dieu.

Pourtant, porter une croix symbolique des souffrances d’un pays ou d’une ville,
souvent fait naftre le sentiment de déception et de défaite. Dans le poeme “Psaumes”

4 Adonis approfondie la symbolique de la “blessure”, il voit en elle “la souffrance”, qui conduit
I’homme par la route de sa vie vers la pleine réalisation. 1 développe cette idée dans le poéme “Gurh” (‘La
blessure” dans Adonis 1971:358 et suiv.)

5 La “blessure” (§urk) parait aussi dans la poésie de Badr $ikir as-Sayyib (parmi d’autres dans le
poéme “Awdat ild Gaykir” (1960), ot il parle de la “blessure briilante”

“Gaykiir, Gaykir! Le vinaigre et Ieau coulent de mon coeur,

de ma blessure briilante.” (as-Sayyab 1971 1, 426). Sur As-Sayyib voir: Skarzyfiska-Bochefiska 1998.
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(Mazamir, - “17 psaumes d’amour et de nostalgie de la Palestine libre”, du recueil
Ubibbuki) dans Iextrait “Mazmir 117 (Psaume 11) le sujet lyrique se plaint:

Je suis tombé de la croix

Etendu comme la lumiere

sur ’horizon de Iinfini, (...)

Et je n’ai trouvé ni ma blessure

ni ma liberté. (...)

Je suis citoyen du royaume

qui n’est pas encore né. (A“mal 539)

“La croix-souffrance” tout en étant lumineuse, donc apportant du bien et de I’espoir,
s’étende a I'infini. On ne voit donc pas la fin des souffrances ni la liberté tant désirée.
Le pocte décrit vraiment la réalité de son pays. Une idée analogue est repris dans le
poeme “Marra ubra” (Une autre fois) du recueil Ubibbuki. Le sujet lyrique “nous” se
rapporte aux Palestiniens en tant que peuple:

Une autre fois nous sommes descendus de croix

- et nous n’avons pas trouvé de terre

et nous n’avons pas vu de ciel. (4A‘mal 609)

La situation difficile de sa patrie suscite I'ironie du poéte, qui s'exprime dans le
poéme “Qd° al-madina” (Le fond de la ville) (4‘mal 420-425) du recueil al-“Asifir ta-
miit. Apres avoir décrit la défaite de la ville et le sort des personnes tuées dont la
mort est vécue par le sujet lyrique comme sa propre mort, le poéte passe aux remer-
ciements pleins d’ironie:

Merci! - 6 croix de ma ville,

Mereci!

Tu nous as appris la couleur des oeillets et des héros

O pont qui étends de la joie de I'enfance

- jusqu’a la vieillesse,

Maintenant je découvre la ville en toi.

Oh! notre belle ville...! (4mal 423)

L’asservissement, les souffrances physiques et psychiques durent trop longtemps déja,
le poete les connait depuis son enfance et par un pont symbolique il s’avance vers la
vieillesse. La croix apporte seulement la couleur du sang versé par les combattants
pour la liberté, et des oeillets rouges qu’on rapporte lors de leurs enterrements. Il n’y
a plus d’espoir de voir la fin de cette horreur qui envahit la ville. Le poéme se
termine sur une pointe d’ironie.

Des moments de désespoir et de découragement sont exceptionnels dans 'oeuvre
de Darwis, tout comme ceux de révolte, exprimée dans le poéme “Kitiba bi-l-fabm
al-mubrig” (Ecrire avec du charbon des décombres) (A“mal 440-442) du recueil al“Asa-
Jfir tamiit. Cette fois-ci aprés avoir présenté des images d’une ville prise et entiérement
briilée par I'ennemi, le sujet lyrique se révolte et rejette la croix:

Je sorte des clous de cette croix
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pour chercher une autre source d’éclairs

et une nouvelle forme de visage aimé. (A‘mal 441)
“Les clous” dans la symbolique chrétienne n’existent pas séparément, on comprend
tout de méme “le fer” comme “un joug de fer” - symbole d’une sévérité insuppor-
table et d’une oppression intenable (Le Deutéronome 28,48). Le sujet lyrique en s’ar-
rachant aux clous de fer de la croix se révolte contre la souffrance et décide de cherch-
er une autre “matrice d’éclairs” — symbole de ’étincelle de la vie et du pouvoir ferti-
lisant (Berlevi 1974 II, 242), donc un autre moyen de libérer sa patrie. La révolte est
présente déja dans un poéme plus ancien “Kitaba ‘ali daw al-bunduqiyya® du recueil
Habibatt, et c’est une révolte contre la religion:

() J'y ai lutté en réve et en réalité

(...) jai déchiré ma Thora

et j’ai torturé le Messie. (A‘mal 371)
L’idée de la croix revient dans le poéme portant le méme titre que le recueil cité ci-
dessus: “Ma bien-aimée se réveille”, 4 I'endroit ot le sujet lyrique bat sa coulpe pour
avoir négligé 'appel de la croix:

Avons-nous reconnu la croix

qui nous a conduit sur la place de la lumiére?

Oh! non... Nous avons reconnu

seulement les paroles-clous. (A‘mal 353)
Dans ce poéme on voit paraitre une “lumiére” 3 laquelle la croix mene et qui est pré-
sente dans nombre d’autres ceuvres de la poésie de Darwis. Dans la symbolique chré-
tienne la lumiére est un symbole tout particulier de Iesprit divin,mais en méme
temps, la lumiére et la vie s'unissent sur la plate-forme de la nature. “Voir la lumiere
du monde” - signifie “naitre” (Forstner 1990:92). La croix peut donc ici conduire vers
Dieu, mais elle peut aussi, d’une maniére plus laique, signifier la naissance de la nou-
velle Palestine. Le “soleil” — élément fréquent dans les poémes parlant de la croix, est
doté d’une symbolique analogue. Le sujet universel de P'imitation de la croix, est ré-
duit par Darwi§ & Pacceptation de “la croix d’amour” pour sa chére Palestine. Il en
parle dans le poeme «“$ahid al-ugniya” (Martyr du chant) du recueil ‘A5iq, ot 'ennemi
donne un choix aux vaincus: une révérence devant son tréne et un baisemain d’humi-
lité ou bien:

(...) tu seras élevé sur le bois de la croix

en tant que martyr du chant... et du soleil

()

Je n’étais pas le premier qui a porté une couronne d’épines

et je dis: — pleure!

Car peut-8tre ma croix deviendra le dos d’un coursier

et les épines au-dessus de mon front,

mouillées de sang et de rosée - une couronne de lauriers! (A“mal 137-138)
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Dans ce poeme son auteur renoue avec les paroles d’Evangile sur I’élevation du Christ
par sa Passion: “Ainsi faut-il que soit élevé le Fils de 'Homme pour que tout homme
qui croit en Lui ait la vie éternelle”. (St-Jean 3:14-15). L’idée de la Passion, de la Ré-
demption et de la vie éternelle est ici limitée par le pocte et transposée sur deux mo-
déles de la Palestine contemporaine:

- un poete luttant pour la liberté avec son chant, et

- un “militant-martyr” de la libération de la patrie ($2hid).

Dans la suite de ce méme poéme le “chanteur-poéte” devient non seulement “mar-
tyr du chant” mais également celui du soleil. Il y a donc espoir d’une nouvelle vie
pour la patrie. Le poéte fait allusion au Christ qui a été le premier 4 porter une cou-
ronne des épines - il pleur et il prend sa croix conformément 4 la recommandation
du Christ: “Si quelqu’un veut venir derriére moi (...) qu’il prenne sa croix et qu’il me
suive” (Matthieu 16:24).

Le sujet lyrique croit en victoire: la couronne d’épines,enrichie par le sang versé
des victimes, et la rosée,- symbole de la vie et de la renaissance, doit se transformer
en une couronne de lauriers - donc victoire.

L’idée d’une mort fitre du martyr, qui éléve le crucifié, est reprise par Darwi$
dans le poéme “Qala l-muganni” (Le chanteur a dit) du recueil ‘Asig:

(.-) Le chanteur glorifiait le soleil d’automne,

avec une corde il guérissait les blessures.

Le chanteur sur sa croix de douleurs.

Ses blessures scintillent comme des étoiles.

Il dit aux personnes qui ’entourent:

- Je ne veux pas de regrets!

Je meurs debout, comme un arbre.

De cette maniére la croix est devenue chaire,

ou une branche de chant,

et ses clous - des cordes.

Ainsi il pleut, ainsi un arbre pousse. (4mal 116-117)

Le réle du chanteur-poéte est de donner de la consolation. “Un soleil d’automne” in-
troduit une note de tristesse et de fin. “Les clous”, transformés miraculeusement en
cordes, guérissent les blessures des personnes alentour. Cependant ses propres “bles-
sures” ~ “étincellent comme des étoiles”. La trés riche symbolique des étoiles est en
général I'expression de Iidée divine et un plan de Dieu concernant les destinées des
hommes. Une étoile annonce la naissance du Christ, d’aprés Grégoire le Grand
“Christ est devenu pour nous étoile du matin quand il nous a donné Lui-méme
I'exemple de la résurrection” (Forstner 1990:102-103). Méme 4 la réception plus laique
“les étoiles étincelantes” font penser au ciel et 4 Pespoir. La “mort fidre” du poéte re-
noue avec I'ancienne tradition arabe (le Christ mourait humblement) et la transforma-
tion de la croix en chaire (en arabe minbar) dont on préchait I'islam,ou en “branche
de chant” est éloignée des notion chrétiennes. Cette derniére métaphore préne
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Pespoir de la renaissance et la victoire de I'idée proclamée par le chanteur. Dans la
tradition chrétienne, une jonchée de rameaux ou des rameaux agités symbolisent
I’hommage rendu au triomphateur (...) C'était une tradition orientale d’acclamer les
héros et les grands en brandissant des rameaux verts qui symbolisent I'immortalité
de leur gloire (Berlevi 1974 IV, 79). L’espoir de la victoire future est mis en relief par
les paroles sur la pluie qui tombe et “I’arbre qui pousse” - symboles universellement
reconnus de la vie et de la puissance - allégorie de la nature toujours renaissante
(Forstner 1990:151).

1l est intéressante de constater que Darwis utilise un autre type d’images et de
symboles en parlant du “poete — chanteur de la liberté”, que ceux dont il se sert pour
décrire un “militant - martyr” ($#hid) combattant pour sa patrie les armes a la main.
Le poéte persécuté, souffrant le supplice de la croix, est entouré de symboles de la vic-
toire et de la gloire future. Quant au militant, Darwi est conscient de son réle
double: celui du défenseur acharné de la patrie, prét & mourir pour elle, mais aussi ce-
lui d’un assassin qui tue parfois des innocents dans le camp ennemi. Les croix du mili-
tant sont donc du feu ou de la pierre. Il en parle dans le poeme “Radd ‘ala fa'l” (Réac-
tion) du recueil Ugniyat ila l-watan [sans date d’édition]:

Vous ne verrez que mon front en feu,

Vous n’entendrez que le cliquetis de mes fers.

Et quand je brilerai sur la croix de mon service

- je serai saint

dans une tenue d’assassin. (A‘mal 321-322)

Le feu de la croix qui brile, a ici le sens de la purification du péché (Forstner 1990:
74), et du supplice, en méme temps. Grice 4 ce supplice I’assassin peut &tre sanctifié.
Le potte parle ici pour la premiére fois de “la croix du service” pour la patrie, c’est-a-
dire d’un devoir pénible et difficile. Dans le refrain du poeme “Nasid li rrigal”
(L’hymne pour les hommes) du recueil “Aig, un militant parlant de lui-méme, définit
ainsi cette tache:

Tu es abaissé comme 'asphalte

tu es abaissé derriére le rideau des soucis,

(...) crucifié sur le pierre (A‘mal 206).

Une autre image renouant incontestablement aux méditations solitaires du Christ sur
le mont des Oliviers, est brossée par le potte dans le poéme Sawt min al-gaba du re-
cueil “‘Asig:

Un écho parvint de oliveraie...

Et jétais crucifié dans le feu.

Ne m’arrachez pas! - criais-je aux corbeaux,

Je reviendrai peut-étre  la maison...

Peut-étre le ciel se fendra

pour éteindre ce bois cruel!

Un jour je descendrai de la croix...
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Il est intéressant de savoir...
comment je reviendrai, nu et déchaussé? (4‘mal 149-150)
Le sujet lyrique souffre sur une croix symbolique du “feu-amour”. Il réve d’un mi-
racle, d’une pluie venant du ciel qui éteindrait les flammes. Mais alors, privé de son
amour pour la patrie, il deviendra “nu et déchaussé”. On peut noter ici le fait qu’il
est partagé entre I’'amour désintéressé pour la patrie, et la lassitude venant d’une souf-
france qui dure. La situation du sujet lyrique est pareille dans le podme “Anz ati ila
zill ‘aynayki” (Je vais dans 'ombre de tes yeux) du recueil Habibati dont extrait:

Fais de moi un martyr défendant

’herbe, 'amour et la moquerie,

la poussiére de rues et des arbres,

les yeux de toutes les femmes,

et les mouvements de la pierre.

Fais que j’aime la croix qui n’aime pas (A‘mal 361).

La croix qui dans la religion chrétienne est symbole non seulement de la souffrance
mais aussi de "'amour. Dans les contextes présentés par le potte, elle donne unique-
ment la souffrance. C’est un rude service pour la patrie qui n’existe pas encore sur
la carte, et puis Iespoir de la voir renaitre s’envole souvent.

Deux les plus beaux poemes d’amour de Darwis$ adressés a sa patrie, imaginée
comme une belle jeune fille, sont liés a son départ en émigration et 4 sa nostalgie du
pays perdu. Dans le premier: “al-Matar al-awwal” (La premitre pluie) du recueil 4/-
“Asaftr tamat, on trouve des fleurs pourtant si rares dans la poésie de Darwis:

Dans la brume d’une pluie fine

ses levres ont été rose

qui a fleuri sur ma peau

et ses yeux — horizon,

qui s’étend de mon hier, - vers l'avenir...

(..) Quand je la quittais

a la sortie du port

ses lévres avec un baiser

on sculpté sur les miennes

une croix de jasmin. (A‘mal 484-487)

Le fleurs adoucissent la tristesse du départ de Pexilé qui quitte son hier tragique et dif-
ficile vécu sur sa terre natale pour un avenir inconnu. La nostalgie se dessine 3 peine
sur ses lévres sous forme d’une “croix-souffrance”, mais cette fois-ci c’est une croix
de jasmin dont la couleur blanche peut étre le symbole d’un début, des possibilités
ouvertes, du nouveau (Forstner 1990:116). Les dictionnaires de symboles ne donnent
pas la connotation du jasmin, mais pour chaque personne qui a visité les pays arabes
et a vu des colliers et de bracelets odorants de jasmin, le parfum de ces fleurs s’associe
avec 'amour et un parfum du pays, ici la Palestine. Le poéte-exilé emporte ce sou-
venir sur ses lévres.
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Le potme “Ili da’ia (A la perdue) du recueil Azhir ad-dam (Les fleurs du sang,
sans date d’édition) est consacré au sentiment de nostalgie que le poéte éprouve reelle-
ment et aux souvenirs de la patrie. Dans |'extrait de ce poéme on voit encore une fois
paraitre la croix donnant P’espoir et I’élevation:

Quand une larme-nuage

qui enveloppe tes yeux noirs,

tombera sur mes yeux,

je porterai toutes les tristesses du monde

comme une Croix,

sur laquelle les martyrs deviennent géants

et le monde rapetisse (...) (A“mal 308)

‘ Traduit du polonais en frangais par Janina Karna
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UBERLEGUNGEN ZUR ORIENTALISCHEN LUGENGESCHICHTE
Renate Wiirsch

Basel / Rubr-Universitit Bochum

Tell me a story ... one just true enough to be
interesting and not true enough to be tiresome.
Saki

Der unbekannte Verfasser des frither dem gelehrten arabischen Literaten ‘Amr b.
Bahral-Gahiz (gest.255/868) zugeschriebenen adab-Werks “Buch der Schénheiten und
ihrer Gegensitze (Kitab al-Mahisin wa-l-addad) erzihlt folgende Geschichre':

al-Asma‘i berichtete: Es sagte al-Halil b. Sahl: Oh Abi Sa‘id, du weiflt doch, dass
die Lanze von Rustam 70 Ellen lang und aus massivem Eisen war und dabei die
Dicke eines Kruges hatte.” Darauf erwiderte ich: “Hier ist ein Beduine, der sich auf
dergleichen versteht. Zu ihm wollen wir gehen und dann magst du ihm die Sache er-
zihlen.” Als ich nun mit ihm zu dem Beduinen ging und er ihm die Geschichte er-
zahlte, da sprach dieser: “Freilich habe ich schon davon gehdrt; ausserdem aber kam
mir noch zu Ohren, dass dieser Rustam nebst Isfandiyar sich zu Luqmin b. “Ad in
die Wiiste begab. Sie trafen ihn nun, wie er - den Kopf auf dem Schosse seiner Mut-
ter — schlief. Als letztere die beiden nun nach threm Anliegen fragte, da erklirten sie,
sie hitten von der (wunderbaren) Kraft Luqmans gehdrt und seien deshalb gekom-
men. Als nun Luqman, durch die Unterhaltung aufgeweckt, plétzlich erschreckt aus
dem Schlaf auffuhr, da pustete er sie beide bis nach Isfahan, woselbst ihr Grab noch
bis heute zu sehen. Da entgegnete ihm al-Halil: “Du verflixter Liigner!” “Mein
Lieber!” versetzte zu ihm der Beduine, “ist doch meine Geschichte lang nicht so un-
wahrscheinlich als die von der 70 Ellen langen und wie ein Krug so dicken massiven
Lanze Rustams” (al-Gahiz, Mabasin 46-47. (Pseudo)-Gahiz, Masiwi 37-38).

Die Geschichte findet sich in jenem Abschnitt des “Buches der Schénheiten”, in
dem vom “Gegenteil” der Wahrheit (sidg) ~ der Liige eben - die Rede ist. Sie wird
durch den Verfasser der Mahdsin nicht kommentiert. Der Abschnitt enthilt in locke-
rer Abfolge Sentenzen, Sprichwérter und Erzihlungen, die mit dem Thema Liige zu
tun haben. Die erwihnte Erzihlung ist aber die einzige eigentliche Liigengeschichte.

Das Grundgeriist der Erzihlung bilden zwei unwahrscheinliche Behauptungen,
wobei die erste Behauptung von der zweiten iiberboten wird. Es handelt sich somit
um einen Liigenwettstreit, ein in Liigengeschichten hiufiges Motiv, das im Motif-index

! Zitiert nach der Ubersetzung von Oskar Rescher mit geringen Anderungen.
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von Stith Thompson unter der Nummer X 905 (“lying contests”) verzeichnet ist’.
Der erste Liigner — ein ansonsten literarisch nicht greifbarer Mann, namens al-Halil
b. Sahl - erzihlt seine Geschichte zweimal: zuerst dem bekannten arabischen Philo-
logen al-Asma‘i, der ihr nichts zu entgegnen weiss, und dann dem Beduinen, der al-
Halil den Meister zeigt.

Der Beduine als der zweite Liigner bestitigt ohne Wimpernzucken die erste Liige
als bereits bekannt, lisst durchblicken, dass er sie nicht fiir der Rede wert halt (“frei-
lich habe ich schon davon gehdrt”) und gibt seine Geschichte zum besten. Darauthin
lisst sich der erste Liigner zum Ausruf “du verflixter Liigner® hinreissen, wodurch
er indirekt zugibt, dass ihn der andere iibertrumpft hat’. Wir als Horer werden
schliesslich durch die unerwartete Wendung am Schluss iiberrascht: der zweite Liigner
verteidigt sich nicht etwa mit der Behauptung, dass seine Geschichte wahr sei,
sondern setzt sich selbst durch seine Antwort auf den empdrten Ausruf des Unterle-
genen in Distanz zu der von ihm eben erzihlten Geschichte und bezeichnet seinen
Gegner indirekt als den grosseren Flunkerer.

Die beiden Liigen selbst werden zwar in der dritten Person erzihlt, doch wird die
ganze Geschichte als Bericht des Ich-Erzihlers, des historisch nachweisbaren Philolo-
gen al-Asma‘i (gest. 213/828), ausgegeben. Dies verleiht der Szene zunichst einen
Schein von Glaubwiirdigkeit. Die erste Liige wird als Aussage al-Halil b. Sahls pra-
sentiert. (“Oh Abu Sa‘id, du weilit doch...”), die zweite Liige aus der Perspektive des
Beduinen erzihlt (“ausserdem aber kam mir noch zu Obhren...”). Wichtig ist festzu-
halten, dass die berichteten Liigen einen Ausgangspunkt in der Erlebniswelt ihres Er-
sihlers haben — diese Tatsache ist, wie sich zeigen wird, konstitutiv fiir das litera-
rische Genre der Liigengeschichte. Der Hérer aber wird keinen Augenblick im Zwei-
fel gelassen, dass es sich um Liigen handelt.

Beide Geschichten arbeiten mit dem sprachlichen Mittel der Ubertreibung, der hy-
perbolischen Verzerrung der Proportionen: in der ersten Erzihlung ist es die “Riesen-
lanze” Rustams, in der zweiten der birenstarke Mann, der Rustam und Isfandiyar aus
der arabischen Wiiste nach Isfahan pustet - riesengrosse Gegenstinde und Riesenstdr-
ke sind im iibrigen beides hiufige Motive in Liigengeschichten; gesteigert wird die
Ubertreibung noch durch die Wendung, Lugman sei, den Kopf auf dem Schoss seiner
Mutter (1), “erschreckt” aus dem Schlaf aufgefahren und habe seine Aktion ausgefiihrt.

2 Thompson 1955-1957: V; vgl. auch EM VIII, s.v. “Liigenwette”.

3 Die Niederlage erfolgt durch die Provozierung der Aussage “du liigst”. Das Motiv ist oft Bestandeil
von Brautwerbungsmirchenbzw. dient als Mittel, durch das sich der sozial niedrig gestellte Erzihler mate-
rielle Giiter von einem sozial Hoherstehenden (Kénig, Edelmann etc.) verschafft. Die Niederlage im Lii-
genwettstreit kann auch durch die Provozierung einer Gegenfrage bewirkt werden. Ein Beispiel: Der erste
Liigner spricht von einer Riesenriibe, der zweite von einem Riesenkessel. Auf die Frage des ersten, wozu
dieser Kessel diene, antwortet der zweite: “um die Riesenriibe darin zu kochen; fiir Belege zu dieser weit
verbreiteten Liigengeschichte vgl. Marzolph 1992: II, Nr. 1043.
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Dies impliziert gleichsam: Nicht auszudenken, was Rustam und Isfandiyir hitten er-
leben miissen, wire Lugman von vornherein wach gewesen!

Der Zweck der Geschichte ist: reine Unterhaltung durch Erzielung von Heiterkeit
beim Horer. Bemerkenswert ist daneben ihre anti-$fucibitische Tendenz’. Die Auf-
schneiderei mit dem persischen Helden Rustam - es muss ja ein starker Mann sein,
der eine solche Riesenlanze tragen kann - wird iiberboten durch die noch grossere
Stirke des Arabers Lugman b. ‘Ad. Lugman findet sich hier in einer atypischen Rol-
le. Er tritt sonst als vorislamischer Weiser auf: unter seinem Namen kursieren viele
Weisheitsspriiche in arabischer Sprache®. Hier wird er durch seine Kraft nicht nur
mit Rustam, sondern gleichzeitig auch mit Isfandiyar, dem zweiten herausragenden
Helden der iranischen heroischen Uberlieferung, miihelos fertig. Charakteristisch fiir
die anti-Suubitische Firbung der Erzihlung sind die Akteure auf der arabischen Seite:
Vom Philologen al-Asma‘i werden zahlreiche Anekdoten iiberliefert, wie er sich bei
den Beduinen nach der echten arabischen Sprache erkundigte; er ist ausserdem der fik-
tive Erzihler arabischer Heldenromane. Al-Asma‘is Informant, der Beduine, gilt
durch seine sprachliche Kompetenz als Autoritit der Uberlegenheit des Arabertums.
Der moralische Aspekt ist dabei ohne Belang - es spielt keine Rolle, dass die ara-
bische Uberlegenheit durch eine Liige bestitigt wird, es geht einzig und allein um die
Ubertrumpfung der persischen Kraftmeierei.

Nun ist Liige und Wahrheit in der Literatur - vor allem in der Dichtung - ein
Thema, das schon mehrfach das Interesse der Forschung gefunden hat; erinnert sei
hier an Christoph Biirgels (1974) wichtige Abhandlung: “Die beste Dichtung ist die
ligenreichste”. Zuniichst aber ist die Definition von “Liige” bzw. “Unwahrheit” ein
erkenntnistheoretisches Problem. Im Arabischen wie auch im Griechischen, das hier
méglicherweise auf das Arabische eingewirkt hat, bezeichnen die Begriffe kadib bzw.
pseudos Liige und Unwahrheit, d.h. sowohl die bewusste Liige als subjektive Entstel-
lung der Wahrheit als auch die falsche Aussage als objektive Unwahrheité, Aristote-
les, der sich in seiner “Nikomachischen Ethik” mit Wahrheit und Liige auseinander-
setzte, ging jedoch auf diesen Unterschied nicht ein. Er verwarf die Liige grundsatz-
lich und unterschied sechs Klassen von Liignern nach ihren Beweggriinden. Eine
eigentliche Definition des Phinomens “Liige” lieferte in der Antike erst Augustinus,
der das Moment der Tauschung als Wesenselement der Liige bezeichnete. Moralisch
verurteilte Augustinus die Liige ohne Ausnahme - somit auch die Notliige sowie jene
Liige, mit der ein guter Zweck erreicht werden kann (Ritter & Griinder 1980: s.v. “Liige”).

* al-Gahiz hatre eine deutlich anti-fu‘bitische Haltung; vgl. Norris 1990. Obwohl dasKitizh al-Mabasin
nachweislich nicht von Gihiz stammt, steht es - wie auch dieses Faktum zeigt — der Gedankenwelt des
éihi; offenbar so nahe, dass es fiir sein Werk angesehen werden konnte.

® Vgl. Gutas 1981:57-58.
¢ Vgl. van Ess 1970:30-31.
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Dass arabisch kadib sowohl die subjektive als auch die objektive Entstellung der
Wahrheit bezeichnet, somit also ein dquivoker Begriff ist, hat bereits al-Gahiz er-
kannt. Eine falsche Aussage darf nicht nur mit der Wirklichkeit nicht iibereinstim-
men, man muss auch davon iiberzeugt sein, dass sie mit ihr nicht iibereinstimmt. Al-
Gahiz gelangte dadurch zu einer “dreiwertigen” Logik: neben wahren und falschen
Aussagen gibt es solche, die weder wahr noch falsch sind (van Ess 1997: IV, 98-99).
Bemerkenswert ist an diesem Ansatz, dass der moralische Blickwinkel ausgeklammert
wird.

In der Regel waren jedoch bei den islamischen religids-philosophischen Autoritd-
ten, die sich mit dem Phinomen “Liige” befassten, wie in der Antike und im christ-
lichen Europa moralische Wertungen massgebend’. Obwohl die Liige auf dieser Ebe-
ne verurteilt wurde, fllt eine gewisse Toleranz gegeniiber der Notliige auf. Abu Ha-
mid al-Gazali (gest. 505/1111) ging so weit, die Liige, durch die allein eine gute Ab-
sicht erreicht werden kann, fiir erlaubt, u.U. sogar fiir geboten zu erkliren’. Mehr
als an der Definition der Liige zeigte man sich an den Beweggriinden zu liigen interes-
siert. Der Sficitische Rechtsgelehrte “Ali b. Muhammad al-Mawardi (gest. 450/105 8)
unterschied deren vier: 1. Erreichen eines Vorteils oder Abwendung eines Schadens,
2. das Bestreben, die eigene Rede interessant zu machen, 3. die Absicht, einen Feind
schlechtzumachen, 4. das Liigen um des Liigens willen (al-Mawardi, Adab 59-61).

Der Beweggrund, Liigengeschichten zu erzéhlen, ist nach al-Mawardis Systematik
am ehesten unter Punkt 2 (“Bestreben, die eigene Rede interessant zu machen”) zu
fassen, unter Umstinden auch unter Punkt 4 (“Liigen um des Liigens willen”), da Lii-
gengeschichten oft pathologischen Liignern in den Mund gelegt werden. Das Liigen
aus Fabulierlust und dem Wunsch, Heiterkeit zu erzeugen, war jedoch verpént und
wurde in asketisch frommen Kreisen streng verurteilt. Man konnte sich hier sogar auf
einen hadit berufen: “Wehe dem, der Geschichten erzihlt und dabei ligt, um die
Leute zum Lachen zu bringen, nochmals wehe ihm und zum dritten Mal wehe thm”
(waylun lil-ladi yuhadditu fayakdibu li-yudhika bibi l-qawm waylun labu waylun
lahu)’.

Moralische Wertungen bestimmten auch die Betrachtung des Phinomens “Liige”
in der Literatur, insbesondere in der Lobdichtung®®. Dabei konnte jedoch die hyper-

7 Dass die Begriffe “Liige”, aber auch “Wahrheit” auf Konventionen beruhen, die vom Menschen ge-
schaffen sind und aufs engste mit dem Phinomen der Sprache zusammenhingen, postulierte m.W. als
erster Nietzsche 1977.

§ Nach Thya® ‘ulism ad-din zitiert bei Bauer 1927:75-76.

9 al-Gazali, Thya' 111, 131; Ubersetzung zitiert von Bauer 1927:74. Der hadit ist in den kanonischen
Sammlungen zu finden. Niheres dazu bei Ammann 1993:157-165. Ich danke Frau Priv.Doz. Roswitha
Badry fiir den Hinweis auf diese Studie.

10 Eiir eine Stellungnahme aus religidsem Blickwinkel vgl. Tbn al-Gawzi, Talbis 180-181.
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bolische Ausdrucksweise, um die es hauptsichlich ging, durchaus jenseits der Litera-
turtheorie als wirkungsvolles kiinstlerisches Gestaltungsmittel anerkannt werden -
von dem eben erwihnten al-Mawardi zum Beispiel. Die z.T. leidenschaftlich gefiihr-
ten Diskussionen tiber Liige und Wahrheit in literarischem Zusammenhang lassen
sich dartiber hinaus wesentlich als Ausdruck der Angst vor der Macht der Sprache
deuten™.

Die Liigengeschichte als literarisches Genre ist typologisch nicht problemlos einzu-
ordnen und kommt in unterschiedlichen Erzihlgattungen vor; daher ist bei der Un-
tersuchung von Liigengeschichten notwendigerweise der Kontext zu beriicksichtigen
(EM VTII, 5.v. “Liigengeschichte”). Sie ist ubiquitir, wobei sehr oft Wandermotive auf-
treten - als Beispiel sei die berithmte, schon in der Antike nachweisbare Geschichte
von den eingefrorenen und wieder aufgetauten Stimmen genannt'?. Dass die Liigen-
geschichte nicht an eine bestimmte kulturelle Tradition gebunden ist, leuchtet um so
mehr ein, als die ihr zugrundeliegende Fabulierlust psychologisch als eine allgemein
menschliche Eigenschaft gedeutet wird®,

Die Liigengeschichte kann - in Ost und West - nicht auf den volkstiimlichen Be-
reich beschrinkt werden, obwohl sie in Schwank- und Mirchensammlungen beson-
ders verbreitet ist". Oft tritt sie auch im Gewand ausgefeilter Kunstprosa bzw.
~dichtung auf, iiberliefert wird sie sowohl schriftlich als auch miindlich. Arabische
Liigengeschichten finden sich hiufig in adab-Werken, auch in den Literaturen anderer
Sprachen erscheinen Liigengeschichten gerne in gehobenem literarischen Kontext, so
etwa in der Abhandlung Die Weisheit der Liige des georgischen Ménches Sulchan-Saba
Orbeliani (1974) und in der Dharmapariksa des indischen Digambara-Jaina Amitaga-
i~

In ihrer dusseren Form ist die Liigengeschichte sehr wandlungsfihig. Die Bandbrei-
te reicht von der wenige Sitze umfassenden Kiirzestgeschichte bis zum Roman. Sie
erscheint in Prosa und auch in Gedichtform, wobei die Belege in Prosa zu iiber-
wiegen scheinen.

Thr Zweck ist reine Unterhaltung - ohne jegliche didaktische Absicht - ihr Ziel
die Erzeugung von Lachen, von komischen Effekten, mitunter auch von Erstaunen.
Meist wird dieses Ziel mit dem sprachlichen Mittel der Ubertreibung, der Verzerrung

1 Diesen Aspelst hebt Carter (1998:238) hervor.
12 Weinreich 1942; fiir eine arabische Variante vgl. Spies 1979:585-586.

" Vgl. Lipmann 1927:6. Die ungebrochene Beliebtheit der Liigengeschichtezeigt neverdings das Inter-
net. Fiir ein Beispiel aus dem reichen Material: http://www.mcs.surrey.ac.uk/Personal /csx1jw/talltales/.

" Insofern ist die Definition bei von Wilpert 1969 zu eng, in der die “Liigendichtung” auf “volkstiim-
liche Dichtart” festgelegt wird.

 Vgl. Winternitz 1913: II, 345-346.
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von Proportionen, erreicht. Die Erzeugung von Komik und Heiterkeit grenzt die Lii-
gengeschichte ab vom oft schon rein sprachlich in ihre Nihe geriickten Mirchen -
der Verweis “erzihle keine Mirchen”, bedeutet bekanntlich: “liige mir nichts vor”.
Das komische Element ist im Mirchen nicht wesensbestimmend, noch wichtiger aber
ist die Tatsache, dass die Liigengeschichte in der Regel einen Ausgangspunkt in der
«realen” Erlebniswelt hat, aus dem sich dann die Spannung zu den véllig unmé&gli-
chen berichteten Ereignissen ergibt. Viele Liigengeschichten werden daher als Erleb-
nisse des Erzihlers ausgegeben und in der Ichform erzihlt - man denke an die “klas-
sischen” Bereiche Seemannsgarn und Jagerlatein. Die Darsteller in Ligengeschichten
sind in der Regel Menschen, es agieren keine Feen, Zauberer und Hexen wie im
Miirchen. Es fehlen auch weitgehend die im Mirchen und vor allem in der Fabel
hiufigen sprechenden Tiere - man trifft in Liigengeschichten eher den Aufschneider,
der vorgibt, die Sprache der Tiere zu verstehen'®, wihrend im Mirchen die Sprache
der Tiere tatsichlich verstanden wird”. Fiir das Marchen charakteristisch ist seine
Wirklichkeitsferne® - niemand wundert sich, wenn im Mirchen Pferde fliegen
kénnen, aber wenn ein Erzihler behaupter, im Land X fliegende Pferde geschen zu
haben, diirfte sein Bericht von der Zuhérerschaft héchstwahrscheinlich als Ligenge-
schichte eingestuft werden. Die Unméglichkeit der berichteten Ereignisse lasst die Lii-
gengeschichte schliesslich als Sonderform der fiktionalen Erzihlung erscheinen, da
letztere zwar “erfunden”, aber ihrer Definition gemiss in der Regel auf die Darstel-
lung des “Méglichen” ausgerichtet ist”.

Die wichtigste Spielregel der Liigengeschichte ist jedoch, dass die berichtete Liige
als solche erkannt werden muss und der Horer iiber die Unwahrheit des Erzihlten
nicht im Zweifel gelassen werden darf. Die Liigengeschichte erhebt keinen Wahrheits-
anspruch, der Erzihler muss die aus psychologischer Sicht fiir das Phanomen Liige
charakteristische Hemmung nicht {iberwinden (Lipmann 1927:2). Somit fehlt das Ele-
ment der Tiuschung und, etwas iiberspitzt ausgedriickt, kann man eigentlich iiber-
haupt am Liigencharakter der Liigengeschichten zweifeln. Ahnlich verhilt es sich mit
der so oft kritisierten Lobdichtung®, zumindest was die Anwendung hyperbolischer

16 Ein schénes Beispiel bei Miiller-Fraureuth 1881:129: ein Prahler erklirt einen im vorgelegten Zettel
mit den Worten: “Snig neheg rap uf (=Génse gehen barfuss)” fiir eine arabische Anrede an die Gétter
beim Opfern ().

7 vgl. die beriihmte, in vielen Fassungen belegte Erzihlung von dem Mann, der die Tiersprachen
versteht, dies aber niemandem verraten darf, da ihm sonst die Todesstrafe droht. Durch die Neugier seiner
Frau gerit er in grosse Bedringnis, bis ihn die Warnung eines Hahns dazu veranlasst, der Frau nicht nach-
zugeben und das Geheimnis fiir sich zu behalten; vgl. Thompson 1946:83-84.

18 7 Begriffsbestimmungen und Definitionsversuchen vgl. Liithi 1996:2-5.
1 ygl. Vogt 1997:293.
2 Den fehlenden Wahrheitsanspruch in der Dichtung hob bereits Biirgel (1974:19-20) hervor.
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Techniken betrifft, die sie mit der Liigengeschichte gemeinsam hat. Wenn der per-
sische Dichter Ra$id-i Watwat (gest. 578/1182-83) in einem Gedicht behauptet, das
Himmelsrad reibe den Sternen den Staub, den der Belobigte mit seinem Reittier auf-
wirbelt, als Augensalbe in die Augen?, dann haben dies weder der Dichter noch der
Belobigte, noch irgendjemand am Hof fiir bare Miinze genommen. Der Vorwurf der
Liige bzw. Unaufrichtigkeit kann den Dichter nur treffen, wenn er hinter seinem Lob
ganz andere Gefiihle dem Belobigten gegeniiber verbirgt.

Die Liigengeschichte kann, wie die anti-fu‘ubitische Firbung im eingangs erwihn-
ten Beispiel zeigt, nicht nur die pure Lust am Fabulieren ausdriicken, sondern durch-
aus auch andere Inhalte vermitteln. Oft sind dies parodistische und satirische Ele-
mente. Zwei Beispiele aus ganz verschiedenen kulturellen Zusammenhingen seien hier
genannt: Lukian aus Samosata (gest. nach 180 n.Chr.) karikierte in seinem - von ihm
ironisch “wahre Geschichten” (alethe diegemata) genannten - Liigenroman homerische
Berichte und unterzog die Vertreter verschiedener antiker philosophischer und religi-
ser Weltanschauungen einer fiir den Leser hochst vergniiglichen satirischen Betrach-
tung, indem er Hauptpunkte ihrer Lehren parodierend aufgriff (Mras 1980). Der ame-
rikanische Satiriker Ambrose Bierce (gest. 1913) nutzte andererseits in seinen Fantastic
fables die Form der englischen Liigengeschichte, des “t2ll tale”, fiir seine beissende Ge-
sellschaftskritik.

Motive, die in Liigengeschichten erscheinen, kénnen mitunter die Gattung wech-
seln und durchaus in ganz anderem literarischen Kontext auftreten. Die von Spies in
seinem Artikel (1979:587-590) erwihnte Erzihlung vom “Meisterschuss” - einem Jagd-
kunststiick, durch das Ohr und Huf eines Onagers (oder einer Gazelle) mit einem
einzigen Pfeil zusammengeheftet werden - erscheint zwar im europiischen Mittelalter
als Ligengeschichte, geht aber auf einen Bericht der persischen Dichter Nizami und
Firdawsi iiber den sasanidischen K6nig Bahrim-i Gar (reg. 420-438) zuriick und ist
dort nicht als Liigengeschichte, sondern als Bestandteil einer sagenhafte Ziige tra-
genden Heldenbiographie zu verstehen. Manches, was in Kosmographien berichtet
wird, wiirde inhaltlich ohne weiteres in eine Liigengeschichte passen, wenn es nicht
mit einem gewissen Wahrheitsanspruch und dem Ziel der Wissensvermittlung erzzhlt
wire”, und auch die Motivik religidser Literatur ist Liigengeschichten oft ungewollt
nahe. Wenn etwa in der Legende vom heiligen Patritius berichtet wird, dass er aus
Eiszapfen ein Feuer entfacht habe, ist die Nihe zum bekannten Liigenmotiv vom

! al-Warwit, Diwin 15, 7-8; Lob auf den Wesir Samsuddin Aba I-Fath Muhammad b. Alj.

2 Der Wunsch, Wissenswertes zu berichten, lag bei den Kosmographen mitunter im Widerstreit mit
dem gesunden Menschenverstand. Muhammad b, Mahmad-i Ttsi sagt zum Beispiel nach einem auch ihm
offenbar zweifelhaften Bericht iiber einen Erdgeist, der in Gestalt eines alten Mannes aufzutreten pflegte:
“Ob wahr oder unwahr, wir haben es angefiihrt” (agar rast ast u agar durag ma ivid kardim) Tusi,
“Aga’ib 508.
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Schneeddrren offensichtlich®, iiber das es beim deutschen Mirchensammler und
—dichter Ludwig Bechstein (gest. 1860) heisst: “Der wahre () Ligner macht auch aus
Eis ein gut brennendes Feuer; er liigt, dass dies Eis prasselt und kracht und brennt
wie diirres Holz” (Bechstein 1963:377).

Der Begriff “Liigengeschichte” als Gattungsbezeichnung ist weniger klar umrissen
als sein englisches Gegenstiick “tall tale” - neben “Liigengeschichte” stehen die Be-
zeichnungen “Liigenmirchen”” und “Liigendichtung”. Auch im Arabischen fehlt ein
klarer Gattungsbegriff. Liigengeschichten erscheinen in adab-Werken oft in Kapiteln
iiber Wahrheit und Liige und werden nicht eigens als “Liigengeschichten” bezeichnet.
Daneben gibt es aber durchaus Begriffe fiir die Sache selbst: 2kadb, “Liigen geschich-
ten)”?, nawadir al-kaddabin, “Liigneranekdoten””, nawadir al-kaddabin wa-l-fassar-
in, “Liigner- und Aufschneideranekdoten™”, al-hikayat al-malafiq, “Flunkerge-
schichten™.

Wenn wir uns abschliessend fragen, ob es Besonderheiten gibt, die fiir die “orienta-
lische” Liigengeschichte charakteristisch sind, so dirfte dies, was allgemein Struktur,
Zielsetzung und sprachliche Mittel der Liigengeschichte betrifft, zu verneinen sein.
Bei den Motiven dagegen lisst sich in manchen Fillen orientalischer Ursprung nach-
weisen, so dass man wie etwa bei der verwandten Mirchenliteratur oft von einer Ver-
mittlung von Ost nach West ausgehen kann. Bemerkenswert, aber nicht erstaunlich
st bei der zum islamischen Kulturbereich gehdrenden Liigengeschichte, dass die Be-
griffe “Himmel” und “Gott” tabu sind. Ein islamisches Analogon zur in einem rus-
sischen Mirchen berichteten Liige, der Erzihler habe gesehen, wie Gott im Himmel
mit seinen (1) Aposteln Karten spielte (Widmer 1963:368), ist absolut undenkbar.
Dieser Tabubereich wird offenbar schon durch eine verhiltnismissig harmlose Liige
in einem tiirkischen tekerleme verletzt, Dort behauptet ein Liigner, er habe einen

D Miiller-Fraureuth 1881:121. Motivmaterial diirfte sich auch aus islamischen Heiligenviten beibringen
lassen. Erbauliches mit Unterhaltsamem verbanden in besonderem Mass die auf religiése Stoffe speziali-
sierten Geschichtenerzihler (gussas), deren ungehemmte Fabulierlust kritischen Frommen ein Dorn im
Auge war; vgl. dazu Ibn al-Gawzi, Quss.

2 paul Aron versuchte, “Liigenmirchen” von “Liigengeschichten” abzugrenzen (Aron 1927:246).

%5 a1-Abi (gest. 421/1030), Nazr V1, Kap. 14: fi akadih al“arab wa-gayribim. Der Sg. ist wkdsiba, vgl.
WKAS, s.v.

% Myhammad b. Ahmad b. al-lyas (lyas) al-Hanafi, GAL II, 390; GAL SII, 413: K. f n-nawadir
al-mudhika wa-l-bazaliyyat al-mutriba, nach Ahlwardt 1887-99, Nr. 8427.

Y Umar al-Halabi, GAL S 11, 414: Nuzhat al-udaba’; nach der Inhaltsangabe von Fliigel (1860:534-
538).

28 | Batbugawi, Nuzha (GAL T1 20, GAL STI 11). Den Hinweis auf Arnoud Vrolijks Studie verdanke
ich Herrn Prof. J. Himeen-Anttila.
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Hund im Himmel bellen héren, worauf seine Kumpane allen Scharfsinn aufwenden
miissen, um ihn vor dem Zorn des erbosten Publikums zu retten®.

Um jedoch iiber die Feststellung von Einzelheiten hinaus giiltigere Aussagen iiber
die “orientalischen” Formen der Liigengeschichte machen zu kdnnen, bedarf es zu-
nichst einer systematischen Sichtung und Auswertung des verstreuten Materials - und
dies ist eine zwar zeit- und arbeitsaufwendige, aber lohnende und nicht zuletzt auch
eine amiisante Aufgabe.
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MASLAMA B. MUHARIB: UMAYYAD HISTORIAN
Wilferd Madelung

The Oriental Institute, Oxford

When the town of Basra was captured by the ‘Abbasid revolutionary army, the
local nobility included a sizable number of descendants of Ziyad, the bastard brother
of the caliph Mu*awiya and early Umayyad governor. Counted as members of the
Umayyad house, the Bani Ziyad were potentially subject to persecution by the new
regime. During the later Marwanid caliphate, however, the family had no longer been
involved in government and evidently took no active part in the resistance to the
°Abbasid movement. The ‘Abbasid governor Sulayman b. “Ali thus treated them
with benevolence. When the caliph as-Saffah instructed him to confiscate the proper-
ty of the Bana Ziyad, the governor sent for Maslama b. Muhirib b. Salm b. Ziyad
and proposed to him that the family voluntarily surrender a substantial part of their
land with which he could satisfy the caliph and avert more serious harm to them.
They acknowledged property of eight hundred garibs of land, which were then
seized by the governor'.

It may have been to the advantage of the Bani Ziyad at the time that under Islamic
law they could not be recognized as members of the Umayyad family. The acknow-
ledgement of Aba Sufyan’s fatherhood of Ziyad by Mu‘awiya had been in breach of
the religious law and was, as is known, commonly considered as one of the scandals
of Mu‘dwiya’s caliphate. The Banii Ziyad now abandoned, voluntarily or under
duress, their claim to Umayyad descent. Ziyad is thus named in the pedigree of Mas-
lama b. Muharib twice the son of one “Ubayda, or “Uyayna, b. “Abdarrahman b.
Gawsan, or al-Gawéani (al-Baladuri, Ansab VII/1, 50, 110). Nothing is known about
a man of this name, and it is uncertain whether he is entirely fictitious or was in fact
legally the father of Ziyad.

Maslama b. Muharib, great-grandson of Ziyad, must have been a leading member
of the family at the time of the °Abbisid conquest. His grandfather Salm b. Ziyad
had been a distinguished governor of Hurasan under Yazid I and had died in 72/692.

! al-Baliduri, Ansib I11, 91. The report continues thus: When Sulaymin’s brother “Abdallah b. cAli
came to Basra as a refugee and noticed a man riding on a sprightly mule or horse with an ornate bridle,
heasked the governor who he was. On being told that it was Salm b. Harb b. Ziyid, he expressed amaze-
ment that somebody of the family of Ziyad like this one should survive. Sulaymin told him that he had
not found anything to hold against them, but ‘Abdallah swore that if he had the power he would certain-
ly exterminate them. When Salm learned of this he fled from Basra and returned only after ‘Abdallih b.
°Ali had been surrendered by Sulaymin to the caliph al-Mansir in 139/956. The name of Salm’s father
should perhaps be read [Abi] Harb. Abii Harb was the kunya of “Abbad b. Ziyad (see the editor’s note
n. 10 in al-Baladuri, Ansib IV/1, 189).
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Nothing is known about his father Muharib, though he evidently lived long enough
for his son Maslama to transmit from him. Maslama became a collector of historical
reports and a major informant of the Bagran historians ‘Al b. Muhammad al-Mada’i-
ni and Abi “Ubayda Ma‘mar b. al-Mutanna. Mainly interested in the history of his
own family and of the Sufyanid branch of the Umayyad dynasty, he confined himself
to abbar and did not collect or transmit hadit, although he transmitted from some
well-known Basran hadit experts. The biographical dictionaries about the abl al-hadit
thus ignored him, and no data about his life are available. The date of his death is
unknown. However, since al-Mada’ini was born only in 135/752, Maslama must
have been alive at least during most of the caliphate of al-Mansur.

al-Mada’ini, himself descended from a client of “Abdarrahman b. Samura b. Habib
of the Bani ‘Abd Sams, evidently considered Maslama b. Muhirib a reliable inform-
ant and quoted him extensively in his books. Maslama’s reports are generally compat-
ible with al-Mada’ini’s reporting from other sources. Thus they have attracted little
attention by modern historians. E. L. Petersen (1964:112, 128) noted the distinctly
pro-Umayyad tenor of his reports and suggested that he was perhaps an Umayyad,
most likely of the Sufyanid branch. Maslama’s lineage back to Ziyad had in fact al-
ready been given in the indices to the annals of at-Tabari. Correctly identifying him,
G. Rotter (1974:117) described him briefly as a major informant of al-Mada’ini. The
body of his reports as a whole deserves a closer examination, especially in view of the
common conviction of modern historians that early ‘Abbasid historiography was
overwhelmingly biased against the overthrown Umayyad dynasty and therefore large-
ly unreliable.

Maslama b. Muharib was naturally interested in his own ancestors and their part
in Umayyad history. His reports about his great-grandfather Ziyad are consistently
favourable. He depicts him as a stern and strict governor, shrewd in keeping the un-
ruly Arab tribesmen under control, yet also concerned about their material well-be-
ing, and as incorruptibly loyal and subservient to the caliph Muawiya to whom he
owed his good fortune. He quotes Ziyad’s famous inaugural speech to the Bagrans
in which he warned them not to be among the many who would certainly be put
to death by him (at-Tabari, Ta’rib II, 73-75) and describes him as ordering his police
chief to kill anyone found outside his house after the final evening prayer (al-Baladu-
ri, Ansab IV/1, 210; at-Tabari, Ta’rib I1, 76-77). Yet he also reports that Ziyad dis-
tributed more than 5/6th of the tax revenue from the provinces of Basra among the
local warriors and their families (al-Baladuri, AnsabIV/1,218-219) and was personal-
Iy concerned that every one received his full share (al-Baladuri, Ansab IV/1, 208-209,
214). He transmits numerous statements attributed to Ziyad illustrating his political
wisdom and keen insights.

While he describes Ziyad’s close relationship with Mu‘awiya and his visits to him,
Maslama is virtually silent about Ziyad’s earlier service and support for Ali. Fully
integrated into the Sufyanid family by Mu‘awiya’s adoption, Ziyad’s descendants
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evidently viewed the earlier career of their ancestor rather as a demerit and preferred
to ignore it. Maslama’s only reference to it is in an anecdote about Ziyad’s being put
in his place by Mu‘awiya. When Ziyad once traveled to visit the caliph, the camel
driver (hadi) sang to his camels that Ziyad would become the Commander of the
Faithful. Mu“awiya learned of this and was angered, but did not mention it to Ziyad
directly. One day, in the presence of Ziyad, he addressed the question to al-Hudayn
b. al-Mundir ar-Raqa$i, a prominent former supporter of “Alj in the battle of Siffin,
as to what had brought about the schism and bloodshed in the Muslim community.
al-Hudayn answered that it was the murder of the Commander of the Faithful “Ut-
man. Mu“awiya commented: “You have spoken the truth, and the caliphate is not
suitable for any hypocrite (mundfig) and facetious simpleton (@i du‘aba)’. He was,
Maslama explains, alluding to °Ali and the fact that Ziyad had been one of his sup-
porters. Ziyad understood the hint and apologized: “It was merely someone making
up a ragaz about something. It was not on my order. I rather restrained and rebuked
him.” Mu‘awiya accepted his apology (al-Baladuri, Ansib IV/1, 27-28).

Maslama b. Muhirib is at-Tabari’s main source for the governorship of Salm b. Zi-
yad in Hurasan during the caliphate of Yazid I His account is full of praise for his
grandfather, describing his successful raids across the Oxus to Samarqgand and Huwa-
rizm and stressing his popularity among the Muslim warriors and their leaders. Han-
zala b. “‘Arada as-Sa‘di chooses to serve him in preference to “Ubaydallah b. Ziyad,
governor of Basra and Salm’s superior (at-Tabari, Tari} II, 392-394). After the death
of the caliph Yazid, Salm receives the provisional oath of allegiance in Hurasan until
. a new caliph would be chosen. Two months later, however, the people break their
agreement with him (at-Tabari, Ta’rib II, 488-489).

Maslama’s reports about his great-uncle, “Ubaydallah b. Ziyad, are limited and
appear rather reserved. The family of Ziyad presumably did not much cherish the
memory of this governor of Basra who was ignomineously forced out of office and
expelled by the Basrans after the death of Yazid I and then played a major part in
the transfer of the reign from the Sufyanids to Marwan b. al-Hakam. Maslama offers
an account of “Ubaydallah’s appointment as governor of Hurasan after the death of
Ziyad (at-Tabari, Ta’rih II, 166-170). His reports about the events and circumstances
surrounding ‘Ubaydallah’s fall from power and expulsion from Basra, recorded by
Abu “Ubayda, are more reliable than parallel accounts’. He narrates only one anec-
dote about “Ubaydallah, in which the latter is described as cleverly extracting em-
bezzled tax money from a governor without openly chastizing him. Maslama, or al—
Mada’ini, adds that this story was reported by some about Ziyad (al-Baladuri, Ansib
V/1, 379).

% av-Tabari, Ta’rih II, 445-56. See Madelung 1981:301.
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Aside from his own family, Maslama’s interest in the history of Basra extended
especially to the family of Abii Bakra, Ziyad’s maternal brother, and to al-Ahnaf b.
Qays, the widely popular and admired chief of the Bani Tamim. Abu Bakra had
been granted extensive estates in the region of Basra, and there were close, mutually
beneficial ties between the families of the two brothers. Maslama in particular related
stories about the munificence of ‘Ubaydallah b. Abi Bakra who, among other deeds
of exceeding generosity, provided Sa‘id, the son of the caliph “Utman, with money,
mules, horses, camels, clothing and equipment for a whole army when Sa“id was ap-
pointed governor of Hurdsin by Mu‘awiya (al-Baladuri, Ansab 497-498). “Ubaydal-
1ah b. Abi Bakra’s son Badir (or BuSayr?) was an informant of Maslama b. Muha-
rib’.

In agreement with the general historical tradition, Maslama presents al-Ahnaf b.
Qays as endowed with the ideal qualities of the tribal leader, hilm, prudence, forbear-
ance, and with political sagacity, in spite of his lowly origins. Like Ziyad, al-Ahnaf
had been an active and loyal supporter of Al during his caliphate. While Ziyad evi-
dently held him in high regard and relied on his prudent advice in dealing with the
Arab tribes in Basra, Mu‘awiya held his past against him. When Ziyad proposed him
for the governorship of the border region in India, Muawiya, according to Maslama,
rejected the proposal, questioning why he should reward him for his failure to back
the Mother of the Faithful “A’i%a in the battle of the Camel and for his efforts to
thwart Mu‘awiya at Siffin®. Maslama further reports that Mu‘awiya told al-Ahnaf
b. Qays personally that he could not forget his withdrawal from Basra when the men
of Quray$ were being slaughtered like camel foals and his call for cavalry troops to
annul God’s gift to Mu“iwiya on the day of the arbitration. al-Ahnaf commented that
Mu‘awiya had made clear to him what was on his mind and that he, al-Ahnaf, would
never come to him for any need’.

al-Ahnaf remained, however, a major figure on the local political stage in Basra
and as such was later consulted also by Mutawiya. After Mu‘awiya’s death, he loyally
backed Yazid and refused to become involved in the movement in support of al-Hu-
sayn. Only after Yazid’s death did he join his tribesmen backing Abdallah b. az-Zu-
bayr and his viceroy in ‘Iraq, Mus‘ab b. az-Zubayr, against the Umayyads. When Mu-
hammad b. al-Hanafiyya was imprisoned in Mekka by Ibn az-Zubayr, al-Ahnaf was
urged by some of his tribesmen to aid him. Maslama reports that he declined to do

3 al-Baladuri, Ansib, ed. Thsin ‘Abbas, V, 394; 1, 499, where Biér b. Abdallih should be read Badir
b. ‘Ubaydallah.

* al-Baladuri, Ansab VII/1, 124, where amir al-mu’minin must be read umm al-mu'minin.

5 al-Baliduri, Ansib VII/1, 110. There are no other reports about al-Ahnaf’s reaction to the outcome
of the arbitration in favour of Mu‘iwiya. From Maslama’s report it appears that he urged resumption of
the war against the Syrians.
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so, pointing out that they had experienced the incompetence of the descendants of
Abu Tilib to rule, their lack of ability to deal soundly with the finances and to em-
ploy proper war guile. The sound reign was to be found in Syria with the Umay-
yads. When asked what prevented him from backing them, he explained that his
people had come to him and pressed him to swear allegiance to Ibn az-Zubayr. When
he did so, they asked him to break his oath, but he would not break his oath®. Mas-
lama probably appreciated both al-Ahnaf’s faithful keeping of his pledge of allegiance
and his recognition of the Umayyads’ superior qualification to rule.

The caliphate and the natural title to it of the Umayyads, in particular the Sufyin-
ids, because of their pre-Islamic nobility, their kinship with the Prophet, and their
special talent to rule clearly concerned Maslama. He reported that Abii Sufyin, the
noble lord of Quraysh before Islam and erstwhile leader of the opposition to Mu-
hammad, openly complained to the Prophet when the latter made him wait while
receiving others. Muhammad reassures him as to his superior status in his eyes’. At
the time of the Prophet’s death Abu Sufyan, in charge of the alms tax in Nagran,
was absent from Medina. When informed about the succession of Aba Bakr, he
protests: “Abu I-Fasil? Surely, T see a matter that will be settled only by blood.” (al-
Baladuri, Ansab IV/1, 12) Maslama here confirms other reports about Abii Sufyan’s
opposition to Abi Bakr’s succession which western historians have commonly sought
to discredit as anti-Umayyad fiction. He does not mention that Abu Sufyan offered
“Al1 military support if he would claim the succession, an offer rejected by the latter.
Abii Sufyan’s protest against Abii Bakr’s succession, however, suited Umayyad claims
to be entitled to the succession to Muhammad on account of their descent from Abd
Manaf, the father of both Has$im and ‘Abd Sams. Maslama thus saw no reason to
conceal Abi Sufyan’s initial attempt to prevent the succession of Aba Bakr.

While Maslama virtually ignores the caliphate of Abii Bakr, he distinctly admires
‘Umar b. al-Hattab as the righteous and incorruptible champion of the cause of Is-
lam. He quotes the judgment of Qabisa b. Gabir al-Asadi, a staunchly “Utmanid Ka-
fan and later confidant of Mu“awiya, that he had never seen a man more conversant
with the Book of God and stronger in championing his faith than “Umar (al-Baladu-
ri, Ansab IV/1, 119). According to a report of Ibn ‘Awn transmitted by Maslama,
Abu Bakr sent for °Ali to pledge allegiance to him, but the latter failed to respond.
“Umar goes with a torch to the house of Fatima, who receives him at the door and
asks if he is about to set it on fire. ‘Umar tells the daughter of the Prophet sternly:
“Yes, that is the strongest possible support for the message your father brought.”

¢ al-Baladuri, Ansib VII/1, 115, where Maslama b. ‘Alqama al-Mazini must be read Maslama an
‘Algama al-Mazini.

7 al-Baladuri, Ansib IV/1, 10. For the saying kullu ssaydi fi ganbi (awfi) [fard’ see Lane 186393,
s.v. fara’.
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¢Ali comes and pledges allegiance, apologizing: “I had resolved not to leave my home
before gathering the Qur'an.” (al-Baladuri, Ansab I, 586) In Maslama’s view, this was
probably nothing but a foul excuse.

Mu‘iwiya evidently was also an admirer of ‘Umar. According to Maslama, he told
the people: “Accept from the hadit whatever was present in the age of “Umar; for
he kept perfect control of that (atgana dilika) in his lifetime and frightened the
people of relating a multitude of hadit of the Messenger of God by ordering, Do not
spread lies about him.” (al-Baladuri, Ansib V, 391) Various anecdotes narrated by
Maslama depict ‘Umar as the strict and austere ruler who inspires awe and respect
among all. Even al-Ahnaf b. Qays admits having lied once to “Umar, claiming that
he had bought an overcoat for a third of what he actually paid for it. ‘Umar observed
that the coat would be nice if only it had not been so expensive (al-Baladuri, Ansab
V, 374).

Maslama was not much interested in the caliphate of ‘Utman and reports nothing
about it except for a few notes relevant to the rebellion against him. For the Sufyan-
ids “‘Utman was “the wronged caliph” whose murder was avenged by Mu‘awiya. In
contrast to the Marwinids, they liked to view Mu‘awiya, not ‘Utman, as the true
founder of the Umayyad caliphate. Mutiwiya was proud to have been appointed go-
vernor of Syria by “Umar. He did not feel obliged to “Utman and considered him a
weak caliph. Maslama b. Muharib most likely shared these views. He reports that
Usima b. Zayd offered “Utman to take him safely to Syria where the caliph’s sup-
porters would protect him, but he refused to leave Medina (Ibn Sabba, Ta’rib 1211-
1212). According to a report of Mu‘awiya’s great-grandson Harb b. Halid b. Yazid®
transmitted by Maslama, Muawiya sent an army of 4,000 men under Habib b. Mas-
lama al-Fihri to rescue “Utmin as he was besieged in Medina. When the vanguard
of this army reached Wadi 1-Qura or Du Husub, news of the caliph’s murder arriv-
ed, and they turned back (Ibn Sabba, Ta’rih 1289). The report reflects the Sufyanid
claim that Mutawiya did all he could to save “Utman.

Maslama also shared the Sufyanids’ negative view of “Ali and did not seek to con-
ceal it. He quotes the text of a letter in which “Utman’s wife Na’ila informed Mu‘a-
wiya that the Egyptian rebels against the caliph had entrusted their command to
¢Ali, Muhammad b. Abi Bakr and “Ammar b. Yasir, who had ordered them to
murder “Utmin. Among those who besieged the caliph’s residence were the tribes of
Huza, Sa°d b. Bakr, Hudayl and groups of Guhayna, Muzayna and the Nabataeans
of Medina. Na‘ila sent the caliph’s bloody shirt to Mu‘awiya, and some of the

% Harb b. Hilid b. Yazid b. Mu‘awiya is named as Maslama’s informant in several of his reports and
may have been his source in many others. He lived during the later Umayyad caliphate in Syria and left
some off-spring, See al-Baladuri, Ansab IV/1, 366-367.
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Syrians vowed: “We shall kill ‘Ali™. Maslama’s source of the report was Harb b.
Halid b. Yazid, and the letter, certainly inauthentic, reflects Sufyanid bias in
suppressing mention of the leading part of Talha among the rebels®.

Usama b. Zayd vainly advised °Ali to leave Medina in order to avoid being accus-
ed if ‘Utman were killed (Tbn Sabba, Ta’rib 1211). Concerning “Ali’s succession to
the caliphate, Maslama transmits a report of the Kiifan “Utminid a$-Sa‘bi. After the
murder of “‘Utman, the people in Medina offer “Ali the pledge of allegiance. He
declines initially, recalling that ‘Umar, who was a blessed man, had recommended a
sira consultation for the election of a caliph. The people turn away from him, but
then some become worried that if the rebel groups would disperse and return to their
towns, disagreement might prevail. They return to °Ali, and al-A¥tar takes his hand.
When °Ali withdraws it, al-AStar warns him that if he were to refuse the reign now
after three others had accepted it before him, he might have to wait a long time for
another chance. “Ali relents, and al-Astar pledges allegiance, followed by the com-
mon people (at-Tabari, 7a'rih I, 3074-3075). Implied was that “Ali merely pretended
not to be eager for the caliphate and that he accepted the pledge from al-Atar, thus
allowing himself to become dependent on the rebels against “Utman.

Maslama’s favourite among the caliphs was obviously Mutawiya, about whom he
reports more than about anyone else. He quotes Qabisa b. Gabir as stating that he
had never seen anybody more lordly (aswad) then Mu‘awiya (al-Baladuri, Ansib
IV/1, 119). Even “Abdallah b. “Abbas, the ancestor of the ‘Abbasid caliphs, must
admit the excellent conduct of the Sufyanids. Maslama reports that Mu‘awiya pre-
sented his condolences on the death of al-Hasan b. “Ali to Ibn ‘Abbas with the
words: “May God cause you no grief.” Ibn “Abbas replies, “God will cause me no
grief as long as He leaves you alive, Commander of the Faithful.” Mu‘awiya’s son Ya-
zid rides out and joins the session of the mourners. When he leaves, Ibn ‘Abbis ac-
knowledges: “You will hardly ever meet an Umayyad lacking a sound mind and no-
bility.” (al-Baladuri, Anszb 111, 45) Such praise by the forefather of the new dynasty

2 al-Isfahani, Agani XV, 71-72; al-Baladuri, Ansib, IV/1, 592-593; Ibn “Abdrabbih, ‘Igd 'V, 50-51.

" In al-Mada’ini’s isndd as quoted in al-Isfahani, Agani XV, 71, Harb b, Hilid is named as Masla-
ma'’s source. al-Mad@’ini there gives a second isnad Abi Mihnaf ‘en Numayr b. Watla ‘an a8-8a‘bi. The
Kiifan a$-5a‘bi was at least two decades older than Harb b. Halid and can hardly have received the report
and text of the letter from him. More likely they both relied on a Syrian Umayyad source. The omission
of any mention of Talha is significant since Marwan b. al-Hakam claimed priority in avenging the murder
of ‘Utman by having killed Talha in the battle of the Camel (see Madelung 1997:171-172, 348, 379). The
mention of Muhammad b. Abi Bakr and “Ammar b. Yasir, both of whom were killed by Mu‘awiya’s
armies, reflects the latter’s claim of being the true avenger. In the version of the letter quoted by Ibn “Abd-
rabbih, the names of Talha and az-Zubayr are added secondarily to those of the leaders of the rebels. The
mention of az-Zubayr is entirely out of place, since he, in contrast to Talha, was in fact an active defender
of ‘Utman (see Madelung 1997:103-105).
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must have sounded incredible just after the revolution. In other versions of the report
it 18 mlssiﬂg.

The secret of Mutawiya’s successful rule was his hilm, tolerant forbearance to-
wards his loyal subjects, combined with ruthless elimination of his enemies who en-
dangered his reign. According to one of Maslama’s reports, a man vituperated Mu‘a-
wiya, exceeding all bounds, yet the caliph tolerated it. When asked about his toler-
ance of such a man, he explained: “I don’t interfere with people and their tongues as
long as they don’t interfere with us and our kingdom (mulkina).” (al-Baladuri, Ansab
IV/1, 20) Ziyad related that Mu‘awiya overruled him only once in a political matter.
That happened when a man of the Banu Tamim employed by Ziyad embezzled the
land tax and fled to Mu‘awiya, who pardoned him. Ziyad warned him that this
would set a bad example for the tax collectors and might corrupt them. He requested
that Muawiya send the culprit to him. The caliph now wrote him that it would not
be suitable for both of them to follow a single political line. If they both were strict,
they would ruin the people and harass them, but if both were lenient, they would
encourage them to recklessness (al-Baladuri, AnsabIV/1, 84). The lesson was evident-
ly that the ruler should be lenient where his governors must be strict.

It is evidently in this context that a report of Maslama 1s to be seen according to
which Mu‘awiya before his death regretted his having ordered the execution of the
Kiifan Sitite leader Hugr b. ‘Adi. Maslama describes Mu‘awiya as uttering, while his
dying body was being turned around: “What a body are they turning if he escapes
from Ibn “Adi” (al-Baladuri, Ansib IV/1, 266). Hugr b. ‘Adi and a group of his as-
sociates were, as is known, charged by Ziyad with sedition. Mu‘awiya condemned
several of them to death, provoking wide-spread dismay and resentment throughout
the empire. The transmission of this report about Mu‘awiya’s remorse before his
death by Maslama seems to indicate that the latter felt that Mutawiya as the caliph
should have pardoned Hugr when Ziyad was obliged by his position to accuse him.

During an illness of the caliph, Masqala b. Hubayra a$-Saybani, who had earlier
deserted “Al] to join Mu‘awiya, spread rumours in ‘Iraq about the caliph’s condition.
When the latter recovered, Ziyad expedited Masqala to him and informed him that
Masqala had gathered a group of “Iraqi rebels around himself who spread rumours
about the Commander of the Faithful. Ziyad, he wrote, was sending him so that the
caliph would decide how to treat him and that Masqala should witness his good
health. Mu‘iwiya received him in a public audience and, asking him to approach,
pulled his hand so forcefully that Masqala fell. Masqala readily apologized and prayed
that God preserve the Commander of the Faithful for the hilm that adorned him, as
a pasture for his friends and as a deadly poison for his enemies. Who, he exclaimed,
could attempt to reach Mu‘awiya when his father had been the sayyid of the people
of the Gihiliyya and he was the Commander of the Faithful in Islam? Muawiya for-
gave and rewarded him, and Masqala returned to Kiifa to assure the public that the
caliph had nearly crushed his hand and broken his bone in pulling him (al-Baladuri,
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Ansab1V/1, 81). The praise of Mu‘awiya as a deadly poison for his enemies deserves
special note in view of the fact that he eliminated several of his opponents by serving
them poison.

Maslama thus reports the poison murder of ‘Abdarrahman b. Halid b. al-Walid
carried out by the Christian physician Ibn “Utal at the behest of Mu‘awiya. Accord-
ing to his account, Mu‘awiya became afraid for himself because of the great popular-
ity of the son of the Sword of Islam in Hims and among the Syrian border army.
Maslama may well have considered this murder as justified since the Umayyad reign
itself seemed threatened. He further reports that ¢Abdarrahman’s son Hilid took re-
venge for the murder by killing Ibn “Utal. Halid was brought before Mu‘awiya, who
merely imprisoned him for a few days and fined him the blood money for Ibn “Util,
denying any right of retaliation against him (at-Tabari, Ta’rib II, 82-84). The identifi-
cation of Halid b. “Abdarrahman as the avenger is erroneous, and the whole account
is poorly informed". Transmitted by Maslama, however, it indicates that this
poison murder by Mu‘awiya was acknowledged by the Sufyinid family. The attempt
of H. Lammens (1908:3-14) to discredit the relevant reports as anti-Umayyad and
anti-Christian slander is thus inappropriate.

In depicting Mu‘awiya’s superb leadership qualities, Maslama appears distinctly
concerned to counter the impression created by the general historical tradition that
he depended on the political judgment of “Amr b. al<As, the wily man of Quraysh,
and was helpless in dealing with the malice of his Umayyad cousin Marwan b. al-Ha-
kam. In Maslama’s reports, “Amr is easily kept at bay and disposed of by the superior
political acumen of the Sufyanid. In one of the anecdotes related by him, Mu‘awiya
asks ‘Amr b. al-“As probingly what degree his cunning trickery (daby) reached. ‘Amr
replies that he never entered into an affair but that he would safely get out of it.
Mu“awiya trumps him, “But I have never entered into an affair from which I wished
to get out.” (al-Baladuri, Ansab1V/1, 40) One day Mu“awiya questioned several men
in his company as to what they considered the most marvelous of things. When
“Amr’s turn came, he said: “The most marvelous thing is the victory of somebody
without any right over the owner of the right in order to seize his right”. Mu‘awiya
realized that “Amr was alluding to his victory over ‘Ali. He countered: “More mar-
velous than that is giving somebody without any right that to which he has no right
without a victory.” He was alluding to ‘“Amr’s having been reinstated by him as go-
vernor of Egypt (al-Baladuri, Ansab IV/1,77). According to another report of Masla-
ma, “Amr wrote to Mu‘awiya, requesting that he appoint his son, the pious ‘Abdallah
b. ‘Amr, governor of Egypt after him. Mu‘awiya commented: “Aba “Abdallih want-
ed to whisper in my ear, but he spoiled it by his noise.” (al-Baladuri, Ansib IV/1,
60)

' See Madelung 1997:340-341.
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Concerning Mu“awiya’s relationship with Marwan, Maslama transmitted an ac-
count of Marwin’s visit to the caliph in Damascus in order to protest his dismissal
from the governorship of Medina which was apparently meant to counter another
account of the visit quoted by al-Haytam b. “Adi (al-Isfahani, Aghani XII, 72-73;
Madelung 1997:343-346). Maslama received his version of the story from Mu‘awiya’s
great-grandson Harb b. Halid b. Yazid. While in the version adduced by al-Haytam
b. ‘Adi Marwan humiliates and intimidates the caliph by his insolent talk and blunt
threats, in Harb b. Halid’s story Muawiya retains the upper hand. He first declines
to receive Marwian in private, but when he learns of the latter’s threats against him,
he decides to admit him, saying a prayer for protection from Marwan’s evil. His enu-
meration of Marwin’s offences reduces the latter to seeking excuses and to promising
amends. Against al-Haytam’s version, Marwan meelly accepts his reinstatement as
governor by the caliph (al-Baladuri, Ansab IV/1, 65-66).

Maslama shared the Sufyanids’ negative view of Marwan b. al-Hakam, who had
seized the caliphate from them. In his story of Marwan’s meeting with Mu‘awiya,
the latter, as noted, prayed for protection from his evil. Marwan’s wicked character,
however, makes him also vulnerable to the wickedness of others. Maslama relates an
anecdote about a slave servant whom Marwan put in charge of the administration of
his estate in D Hu$ub. When Marwan visits Do Husub in order to inspect the
crops, he meets loads of produce on his way and is told that these come from his
estate. He confronts his servant and tells him that he thinks that he has been cheating
him. The servant answers coolly: “And I think you are incompetent, oh emir. You
have bought me wearing a wool cloak. Today I am wealthy, I have taken and built
houses. By God, I cheat you, you surely cheat the Commander of the Faithful, and
the Commander of the Faithful cheats God. May God curse the most wicked of the
three!” (al-Baladuri, Ansab, ed. Goitein, V, 130)

Maslama also transmitted, from his father, a version of the story of Marwan’s
murder by his wife Umm Halid Fahita, the widow of the caliph Yazid and mother
of Halid b. Yazid. According to this version, some people maintained that Umm
Halid served him poisoned milk, while others held that she and her slave girls suf-
focated him with a pillow. Maslama’s version, in contrast to others, depicts Halid b.
Yazid as a morally strong and proud prince who warns his mother against marrying
Marwan, suggesting that the usurper of his father’s throne merely wanted to disgrace
him and lower his status in public opinion. His mother, however, insists on marry-
ing Marwan. The latter first humiliates her by ignoring her during the wedding night
and then goes on to humiliate Halid, who bravely talks back to the caliph before in-
forming his mother of her husband’s insult to her (al-Baladuri, Anszb, ed. Goitein,
V, 144-145) This favourable image of Halid b. Yazid in Maslama’s report suggests
that Halid’s son Harb may have been a source of it. The story of Marwan’s murder
by his wife has commonly been rejected by modern western historians as fiction.
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Already Th. Néldeke suggested that it was planted by the Sufyanids?. Maslama’s
version evidently strengthens this impression. The Sufyanid provenance of the story,
however, does not necessarily prove its fictitiousness.

A Sufyanid bias is also apparent in some of Maslama’s reports concerning “Abdal-
malik, commonly considered the greatest of the Marwanid caliphs. According to Mas-
lama, “Abdalmalik stated that he had never witnessed anyone like Ibn Hind (Mu‘awi-
ya) in respect to his hilm and nobility (karam). He, ‘Abdalmalik, would be most
merciful to any man he had seen with Ibn Hind when the latter inclined on his left
hand and invited him to speak up (al-Baladuri, Ansib IV/1, 60-6 1). Mu‘awiya’s treat-
ment of his subjects was evidently exemplary for him. But “Abdalmalik also remem-
bered Mu‘awiya’s good fortune with mith mild envy, even though it had come to an
end. When the ‘Abbasid “Ali b. “Abdallah visited him on a day of extreme cold and
congratulated him on the warmth of the wood fire the caliph enjoyed in contrast to
the common people, who were freezing, “Abdalmalik answered: “Abi Muhammad,
are you saying this after Ibn Hind? He was emir for twenty years and caliph for an
equal time, yet now a locust tree is shaking upon his grave.” “Abdalmalik then recited
two lines of poetry lamenting the vicissitudes of time (al-Baladuri, Ansib III, 74).

Maslama’s reports relevant to the reign of the later Marwanid caliphs are factual
and do not focus on their persons. His attitude to them was detached, and he viewed
them without much sympathy or antipathy. If the overthrow of the Umayyad caliph-
ate by the ‘Abbasids evoked a sense of nostalgia in him, it was only for the Sufyanid
age. Nowhere in his reporting is there evidence of concessions to contemporary “Ab-
basid political correctness. Early ‘Abbasid historiography must not be considered as
uniformly anti-Umayyad.
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BLOOD FEUD AND POWER IN EARLY “ABBASID TIMES'
Eva Orthmann

Zurich University

Tribal conflicts in early Muslim history are almost exclusively perceived within
the context of the well-known antagonism between Qays and Yaman, the so-called
Northern and Southern tribal confederations. We find this approach in our sources
and followed more or less critically by most scholars. We thus observe a general
tendency to interpret the ongoing conflicts according to this pattern, and to neglect
more complex issues of tribal conditions'. However, as a thorough investigation of
the source material reveals, many more details on tribal conflicts may be extracted.
Valuable information can be gained from local historical records such as the Tarih
al-Mawsil and Tarih Madinat Dimasq. They not only transmit the names and ansib
of the persons involved, but give us at times some valuable insight into the under-
lying motives of their behaviour. Thereby, they help us to understand the workings
of tribal antagonism in considerable detail, and permit us to reconsider the validity
of the Qays and Yaman pattern.

One of the most striking features which come to light through the analysis of
such information is the prominent role attributed to blood feud. For this reason, it
seems appropriate to investigate this phenomenon further. As many of the mechan-
isms and causes of blood feud have been analysed by anthropologists, my data will
be considered in the light of these modern theories on this subject. We are well aware
of the problems resulting from a projection of contemporary phenomena one thou-
sand years back in time and of the need to proceed carefully. In the case of blood
feud, however, we believe that the relying on anthropological theories helps to
understand the ongoing conflicts, and offers a convincing interpretation of the events.

A quite detailled tradition on blood feud is transmitted in the history of Ibn
“Asakir, Tarib Madinat Dimasg, an important source for tribal history. It is included
in the biography of Ma‘yuf b. Yahyi, and goes back to Abi I-Husayn ar-Razi, a
well-known Damascene historiographer of the 4th century?. The special value of this
text consists in its apparently “pure” character, because it seems to be unaffected by

" This article has been based on one chapter of my PhD thesis, Das Stammeswesen in der friiben
“‘Abbasidenzeir, Halle (Saale) 2000, 581 pp. (unpublished).

! This is especially true for the Umayyad period. Cf. Dozy 1932:70 ff;; Wellhausen 1902 passim;
Kennedy 1986:99-116; Lapidus 1988:63-67; Hawting 1986:73-76, 82-83, 93 ff., Dixon, 1971:83 ff.

2 For Abii |-Husayn ar-Razi cf. Conrad 1991.
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tendentious alterations and lacks the usual schematic pattern’ found in other sources.
The relevant information on blood feud are rendered in its second part:

Humayd b. Ma‘yif succeeded to his father Ma‘yiif. Then, Abmad b. al-Hakam died.

His son Yahya b. al-Hakam with the kunya Abi Sabib bad a number of mawali.

At the place he was living at, there was a Christian named Salmiin. One of his

mawili returned home in the evening and discovered in his house Salmin an-

Nasrani together with bis wife. Therefore, he complained about bim to bis mawla

Yabyi b. al-Hakam. The Christian went away in fear and became a Muslim at the

hand of Humayd b. Ma’yif. But the mawla watched Salmin until be killed him.

As a result, Humayd b. Ma*yif flew into a rage and said: “Verily, by this murder, be

bas killed nobody but his mawli Yalya b. al-Hakam!™ Then he kept his eye on him

until Yahya proceeded to a plantation he possesed named Maytir.

Humayd b. Macyiif laid down in ambush together with a group of bis gilman until

Yahyi came back from bis plantation. Then Humayd came out from his ambush, and

they fought against each other violently. One of [Yabya's] gilman, a black one named

Sandal, was killed. Thereupon, Yahya b. al-Hakam rode straight away to the Irak

(Ibn “Asakir, Tarih 17, 55).

To analyse this conflict, it seems best to investigate at first the reasons for
homicide. Let us begin with the second case. There, homicide is inspired by a
precedent murder. A gulam of Yahya is killed in revenge for a dead mawla of
Humayd. Bloodshed has thus provoked further bloodshed, and we have a case of a
classical form of blood feud.

The first killing however seems to have little to do with blood feud. A husband
discovers an illicit liaison between his wife and another male person and puts his rival
to death. Similar reactions occur all over the world and are not specific to tribal
people. Anyhow, the tribal concept of honour and shame is closely connected with
the chastity of women. Any infringement on female chastity is thus conceptualized
as 2 loss of honour (Meeker 1976:387-394; Black-Michaud 1975:227-228; Caton 1987:
91). As anthropological research has shown, the shedding of blood is connected with
similar ideas. As long as revenge has not been taken, the victim's clan suffers a loss
of honour®. For this reason, the reaction of the deceived husband resembles the
revenge in a blood feud, and may be related to the same concept.

The analogy between the two cases becomes even more apparent if we look at the
persons involved and their respective dependence on tribal leaders. According to
contemporary research, the responsibility for blood feud is shared by a genealogically

3 For such schematic patterns, cf. Orthmann 2000:28-72.
4 The translation of this sentence is problemaric, because it is defective in Arabic.

5 Kressel 1996:98, 103, 122, 126; Antoun 1968:630; Black-Michaud (1975:80-85, 184 ff) refers in this
connection to the conception of debt.
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related group of tribal people down to the fifth generation (Black-Michaud 1975:39-
46; Briunlich 1934:80-81; Ginat 1987:16-18; Chelhod 1968:46-48; Lindholm 1986:347;
Lindholm 1996:61; Khazanov 1984:135). But in practice, it is mainly the closest
relatives of the victim who take revenge (Black-Michaud 1975:50; Chelhod 1968:45).
This observation is true for “Abbasid times, too. Usually it is the son or the brother
of the victim who takes up arms, and revenge is regarded as his duty (al-Azdi, Tirih
313-314; at-Tabari, Tarih IT 1851, 1904, 1965-66, 1984-85; Orthmann 2000:360-362).

In the above example however, we are dealing with a specific group of people, the
mawali. Instead of being full members of their tribe, the mawili were granted only
restricted rights (EF* VI, 875-876, art. “Mawla”). This state of affairs is clearly visible
in the conduct of both the deceived husband and his rival and later victim. The
deceived husband was a mawli of Yahya b. al-Hakam. When he learned about his
wife's affair, he did at first not attempt to kill his rival himself, but turned to his
patron. Obviously, the responsibility for revenge rested with Yahya, and not with
him. Therefore, we may deduce that this affair was not regarded as a personal matter,
but as a collective offense of the tribal group as a whole. A similar transfer of
responsibility may be detected when the mawli killed his rival after all: it was his
patron who was blamed for this act, and another member of his group who fell
victim to the ensuing revenge.

The case of the caught lover is even more interesting in this respect, and gives
further evidence for the transfer of responsibility by a wali -alliance. Having been a
Christian before, this man converted to Islam after his encounter with the deceived
husband. This step is not to be regarded as a sudden remembering of religious
concepts in the presence of mortal danger, but as an attempt to attain the protection
of Humayd b. Ma‘yuf and his tribe. The effectiveness of such an alliance becomes
apparent after the convert's violent death. This deed was regarded as a clear-cut
provocation of Flumayd and his tribal group, and avanged as soon as possible.

In the case of the ensuing homicide, aggression was not directed against the actual
killer, but against his patron: he was attacked and lost 2 member of his entourage
during the fight. As anthropological research has shown, such a deviation from direct
revenge fits into the principles of blood feud. Revenge does not have to be directed
against the murderer himself: it could be another member of the same solidarity
group (Gellner 1990:109; Gellner 1992:91; Salzman 1987:2; Ginat 1987:16; Peters
1990:61). The principle of equivalency has to be maintained though. The same seems
to have been true in early ‘Abbasid times.

Some scholars stress however that usually, a revenger targets the murderer himself
or one of his closest relatives (Ginat 1987:41). The fact that in our example, another
person was killed may have been a mere accident. Nevertheless, it seems more likely
that the victim was chosen with care. Especially the circumstance that Yahya was
observed for a while and then ambushed supports this presumption. But why should
Humayd have killed intentionally one of Yahya's gilman instead of the murderer?
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To answer to this question, we have to take in consideration some anthropological
theories on the mechanisms of blood feud.

One of the most convincing studies on blood feud and its underlying motives was
written by Black-Michaud some twenty years ago. Black-Michaud describes blood
feud as a device for political differentiation in a society characterized by total scarcity.
As in such a society, it is impossible to accumulate provisions, people cannot be
differentiated according to economic conditions. For this reason, the concept of
honour takes over the function of social stratification. Every loss of honour results
in a loss of power, and has to be settled as soon as possible. As any physical injury
is conceptualized as a loss of honour, any attack against a member of a tribal group
is regarded as an attack against its power and prestige. The lost prestige can only be
regained by revenge, but not by the acceptance of bloodmoney. Consequently, a
tribal group will accept bloodmoney only when revenge is impossible. The reaction
of the victim's clan therefore indicates its position vis--vis the other group. As long
as revenge has not been taken, they are regarded as inferior, while the other side
automatically gains in prestige. For this reason, the victim's group will attack sooner
or later, and blood feud does never end (Black-Michaud 1975:25-27, 80-85, 121-122,
160-168, 172-178).

Black-Michaud’s theory has been supported by field data collected by Gideon
Kressel who has analysed the relationship between power and blood feud in a small
Palestinian town. He found that the working of blood feud is indeed directly linked
to power relationships. It not only indicates the social status of tribal groups, but also
serves as a means to change it. Newly attained strength can best be demonstrated by
aggression (Kressel 1996:passim).

The value of these theories for the analysis of the conflict between the Banu
Matyiif and the Banii |-Hakam becomes evident if we look at the beginning of Ma“yuf
b. Yahya's biography:

Abmad b. Yazid b. al-Hakam was a brave and conrageous man. He was living in

a village of the Gita riamed al-Arziina’. The Yaman in the other villages gathered

around bim and made him their leader. There are many accounts about him. Accord-

ing to one of them, the Amir who came to Damascus (..)7 asked for [Abmad b.

Yazid b. al-Hakam], and sent for him to the village of Arzina. He came to him, and

he respected him, and then be offered to make him bis deputy in Damascus. But he

refused and said: “I am already an old man, and I have no need for something like

® For Arzina, cf. Yaqut, Mu‘gam s.v.

7 This passage is difficult to read. Unfortunately, it contains an important reference to the dating of
the conflict by mentioninga certain Ibn Bayhas. The best known person of this name is Ibn Bayhas al-Ki-
1abi who ruled in Damascus during the crises which occurred after the death of Haran ar-Rasid. How-
ever, the names of other persons mentioned refer to the era of al-Mansiir. Cf. Orthmann 2000:459, also
rem. 391.
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that.” He asked: “Is there any Yamani with many adberents, and who is suitable for

the position we offered to you?” He answered: “Yes, Mayuf b. Yahya!” He sent for

him and made him come, and then be appointed him as bis deputy. But bis days were

days of harm and drought and high prices (Ibn “Asakir, Tirih 17, 54).

Leaving aside the legendary and incredible account of Ahmad b. al-Hakam's vo-
luntary renounciation of the office of governor, we may deduce from this tradition
that there existed in the Giita of Damascus at least two influent Yamanite clans, One
of them was given the governorship of Damascus. The bestowing of such an official
position normally strengthens the power of its receiver (Khazanov 1984:216-217,
Marx 1978:58; Brooks 1983:339; Gellner 1990:439; Lapidus 1990:42-43).

For this reason, it seems quite justified to assume that the Bani Matyaf were in
a superior position vis 4 vis the Banii I-Hakam. Probably, the Banii |- Hakam were
not content with their inferior status. The conflict which occurred after the death of
Ma‘yuf b. Yahya may thus be interpreted as a manifestation of latent rivalry between
the groups. By giving shelter to the Christian and by accepting him as his mawlz,
Humayd b. Ma‘yif indirectly challenged the power of Yahya b. al-Hakam who want-
ed to punish this person, and who was prevented from doing so by this protection.
The later killing of the converted Christian by Yahya's matl4 in its turn challenged
the power of Humayd b. Ma“yuf, because a member of his tribal group was attacked.
Maybe, this act was secretly ordered by Yahyi who wanted to provoke his rival.

In the light of these considerations, the fact that Humayd did not kill the murder-
er, but ambushed Yahya himself and slew one of his gilmdin may be interpreted as
an act of willful and direct aggression against his rival. He exploited the situation to
demonstrate his own courage and superiority. As the end of the biography shows,
this demonstration was quite effective. His rival did not try to attack him again, but
had recourse to an outside power:

Yahya b. al-Hakam rode straight away to the Irak, went to “Isi b. Misi al-Hasimi

and complained about the Bani Ma“yif. He said that the black gulam who bad been

killed had not been bis gulim, but his brother.

He said: Thereupon, a group of the Banii Ma‘yif was taken to the Irak, and their af-

fairs got out of hand. They possessed an estate in the region of Arzina, so [Yabya] re-

quested it from the caliph, and he gave it to him. He turned it into a graveyard, and

the region is known today by the name of as-Sawifi (Ibn “Asakir, Tarih 17, 55).

As becomes evident by the analysis of other examples of blood feud, only weak
and inferior tribes call on the government for help and intervention (Ibn <Asakir,
Tarib (ed.) 18.1.411; al-Baladuri, Ansab 178a-b; al-Azdi, Tarih 354. Orthmann 2000:
397-402). For this reason the end of this conflict clearly shows that the Bana I-Hakam
were still in an inferior position. When the Bana Ma‘yif were sent to exile, Yahya
tried to change the balance of power to his favour. By requesting an estate from their
possession, he strenghthened his own economic conditions and weakened his rivals
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at the same time. But his success lasted for a short time only®. Later on, at the time
of Hiriin ar-Raid, we read a lot about the Banit Ma‘yuf who played an important
part in the tribal conflicts of the Guta, but nothing is said about the Bani -Hakam
at that time.

The interpretation of this blood feud in terms of a power struggle and competi-
tion for influence in the Giita of Damascus finally induces us to consider the genea-
logical relationship between the tribes concerned. Humayd b. Ma‘yuf and Yahya b.
al-Hakam both belonged to the Yamanite tribal confederation. If we retrace their res-
pective ansab, we sce that both were members of the same subtribe of Hamdan, the
Hagir. Their family tree was split only some generations before (Caskel 1966: I, plate
227). The contlict between these groups was hence a conflict between relatively close-
ly related clans who even lived in the same villages of the Guta.

This observation takes us back to our critique of the view which explains almost
every tribal conflict by a single antagonism between Qays and Yaman. In our ex-
ample, the parties involved shared common descent and territory, but their genealogi-
cal closeness did not prevent them from mutual aggression. Their hostility resulted
from local competition for power and influence and had nothing to do with wider
concerns. If we examine similar conflicts, we notice that the same motifs can be de-
tected again and again. Competition and strife occurred quite frequently between re-
lated tribes living in the same region. Very often, the government played the mem-
bers of a same tribe off against each other. The mere fact that this method was suc-
cessful clearly indicates the precariousness of tribal solidarity even at a level of close
genealogical bonds. Therefore, the factual importance of a common belonging to eith-
er of the two confederations, Qays or Yaman, seems even more doubtful. But if we
accept this, we have to reconsider prevailing theories on tribal conflicts in early Mus-
lim history.
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PRIMARY EDUCATION UNDER THE MAMLUKS:
TWO DOCUMENTS FROM THE HARAM IN JERUSALEM

D. S. Richards
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The starting point for these remarks on primary education under the Mamliks
was provided by two documents preserved at Jerusalem in the collection of mostly
late 14th-century material, commonly known as the Haram documents. The two
pieces bear the numbers 3 and 49. The latter has not been published previously but
the other, no. 3, has been edited by Kamil “Asali (/HD T, 195-197). Both pieces con-
cerna Qur’an school, a maktab, established and funded by a Mamluk emir in the last
third of the 14th century, at all events before the year 780/1378-9.

Qur’an schools were often endowed institutions, often as one part of a larger
complex that could include mosque or madrasa, mausoleum and public fountain in
addition to the maktab. It is surprising that Goldziher in his excellent article from
early last century on Muslim education makes no mention of wagfs as an economic
base for regular primary education (Goldziher 1912). Other schools were private
enterprises run by an individual who received fees. The following are examples of
private arrangments. Zayn ad-Din ‘Abdarrahman ibn Di n-Nin (805-81/1402-76) is
said to have undertaken “the education of the children in his home town [Gaza].
Many benefited from him because of the excellence of his instruction” (as-Sahawi,
Daw’ 1V, 78). A certain Ibn ad-Sahriir (born 762/1361, died after 830/1426) “was a
tutor of young children (mu'addib al-atfal) at the entrance to the Friday mosque of
Baalbek” (as-Sahawi, Daw’ IX, 4, no. 18). In Cairo a Maliki scholar, who was a well-
known reciter of the Qur’an, earned his living by his reciting and by instructing
children (ta’dib al-atfal). His son, showing career continuity, “collaborated with his
father in instructing children in the Qur’an®'. Of course, it is not always clear
whether these examples refer to the teaching of groups gathered in some location or
whether the teachers were privately hired and brought into a particular domestic
setting. The latter could be the case, as is shown by as-Sahiwi’s report that a
Muhammad ibn Muhammad ibn ¢Abdarrahman “brought al-Biqa to his house to in-
struct his children in the Qur'an™, The scholar al-Biqai’s own targama states that
he earned his living “from notary work ..., as a copyist and from teaching children”
(as-Sahawi, Daw’ I, 102). Similarly, in what was plainly a private arrangement,
another ‘alim had a special connection with the Emir Qigmas because he gave

! See as-Sahawi, Daw’ I, 99 1V, 261,
? as-Sahawi, Daw’ IX, 91 (no. 255). None of the four children had any scholastic success!
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Qur’anic instruction to his mamliiks (as-Sahawi, Daw’ IX, 25). as-Sahawi adds one of
his typically sour comments concerning this ‘@lim, that “he was wise in the ways of
the world, taking an interest in the rich and influential, acting as their teacher, even
if they were not bright.”

From soundings in as-Sahawi’s biographical dictionary, I would hazard the opin-
ion that the overwhelming majority of the people who merit an entry within it re-
ceived their earliest education in a private context, either within their own families,
from a father or an uncle or other relation, or from individual private tutors. The
entries fall into a pattern. It is common to read that X was born in Y at such-and-
such a date and studied the Qur’in under so-and-so, frequently a relative. Never, as
far as I can see, is “in such-and-such a maktab” added. It is also true that of those list-
ed by as-Sahawi very few seem to have had a career as an elementary schoolmaster
(mu‘allim or faqih).

Perhaps the preponderance of private schooling in as-Sahawt’s record is only to
be expected because the endowed maktabs, which were by their very nature charit-
able institutions, expressly targeted orphans, by presumption the needy members of
society. Nevertheless, that social classes did meet, if not in the endowed schools then
at least in some private ones, can be inferred from the continuing use that theoretical
writings made of hadit material which urged the equitable treatment of rich and poor
students. A good example of this stress on equal treatment for rich and poor students
is found in the writings of the 14th-century Ibn al-Flagg (Madpal 11, 94, 11. 25 ff). It
is also worth recalling that the historian of Jerusalem, Mugir ad-Din al-“Ulaymi, tells
us that, after having had a private tutor at the age of six, by the age of ten he was
studying the Qur’an in a maktab at the Bab an-Nazir (al-“Ulaymi, Uns II, 188, 237).

Inevitably more is known about the higher-profile endowed schools, which were
founded throughout the Mamlik state. Schools were established by sultans, emirs,
administrators and merchants. Our knowledge of them comes from literary sources
and more rarely from the details of the original endowment documents, the wagfiy-
yas. Typically the appointed teachers received a monthly salary (§amakiyya), a daily
bread ration and a set of clothes in winter and summer. The orphan pupils also re-
ceived a daily bread ration and not infrequently some maintenance money. There
were also other benefits distributed at the important annual Muslim festivals.

Educational theory and the practice of the primary maktabs were not likely to
have been much of an issue in the Mamlik period. There was a general agreement
that the syllabus should concentrate on a basic literacy and numeracy and the memo-
risation of the Qur’an. It is true that in Ibn Haldun one does find a discussion about
the practices of different parts of the Islamic world, dealing with the question of to
what extent a concentration on, or primacy accorded to, the study of the Qur’an was
desirable and whether it was a sounder practice to start pupils on other subjects so
that, for instance, they might gain a solid knowledge of literary Arabic before em-
barking on the Qur’an (Ibn Haldin, Mugaddima 1038-1044; Rosenthal 1958: 111, 300-
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305). A much commoner attitude is likely to have been that expressed by as-Subki.
When dealing with what is proper practice for a Qur’an-school teacher (there called
mu‘allim al-kuttab) he wrote: “It is right for a teacher of the young not to teach them
anything before the Qur’an, and then after that the badit of the Prophet. He should
not discuss matters of belief (2ga’id) with them, but put these aside until they are
properly fit for them” (as-Subki, Mwu‘id 185). The original wagfiyya of Sultan an-Nasir
Hasan lays down that in the maktab attached to his foundation the teacher (mu’ad-
dib) should teach the orphans “what they can manage to learn of the Noble Qur’in
and instruct them in what they are able to learn of the Arabic script and alphabet
(ma yahtamilina ta‘allumahu min al-batt al“arabi wa-higi'abu)’. The wagfiyya of the
Sultan Farag ibn Barqiiq lays down that the school master is to teach “the Holy
Qur’an, writing and arithmetic (alistihrag)” (Haarmann 1980:45, 11. 582 ff).

The two works of hisba which are relevant in terms of place and time, those of
ad-Sayzari (late 13th century) and Ibn al-Uhuwwa (died 729/1329), follow the same
broad lines when dealing with the qualifications and practice of a schoolmaster. In-
struction should begin with the short siras of the Qur’an, writing and arithmetic are
specified but also approved poetry and good examples of prose composition are in-
cluded in the ideal syllabus. Gentle treatment of pupils and moderate punishment for
misdemeanours are recommended and both authors stress the need for irreproachable
morality on the part of the teacher. Indeed, Ibn al-Uhuwwa states that it is preferable
that he be married. Sultan Farag’s wagf document actually requires that the school-
master appointed should be married and also demands kind and gentle treatment, al-
though I doubt that the acceptable chastisement would meet the approval of a
modern school inspector®.

In comparison with grand royal foundations and those of emirs in Cairo the mak-
tab which features in Haram document no. 49 was a minor affair. However, I know
of no other document which puts one in touch with a modest provincial foundation,
many examples of which existed perhaps in the smaller towns of Egypt and Syria.
This document is a statement of account (dated 14 Rabi® I1, 781/30 July, 1379) for a
maktab in Jerusalem that was established by a certain Emir Fahr ad-Din Iyis al-Man-
surl. No information about this emir’s career is available. At the date of the docu-
ment he was clearly still living but the business connected with the administration
of his educational endowment was transacted on his behalf by his dawidar, named
Sayf ad-Din Aqtimur. The income of the school derived from the revenue of the
village of as-Sir, which had presumably been the property of the emir, in the district
of Qaqun. The dawadir Aqtimur, according to the account, had been responsible for
delivering the cash that had been realised from the produce of the village. By the 16th

? The text of the wagfiyya is quoted in Ibn Habib, Tadkira I1I, 385-449. This passage is on p. 433.
* See a¥-Sayzari, Nibaya 103-105; Ibn al-Uhuwwa, Msalim 170-172; Haarmann 1980:45, 11, 583-591.
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century there were no wagf lands at as-Sir according to the list of the awqaf of Pales-
tine in an Ottoman Tabrir defter. Indeed by that date it was imperial padisahi land
according to Hiitteroth and Abdulfattah’s study. Thus the wagf of the Emir Iyas had
failed or been suppressed some time earlier’.

The resources of the school also included the rents of at least four shops in Jerusa-
lem and a house (da7). The total income for the period in question was 1134 3/4 dir-
hams. However, it is not clear what period was involved. The rent for some shops
and the house is said to have been overdue and for two other shops all that is said
is “up to the end of the month Rabi® IT of the year 781 without saying for what
period of time before.

After the statement of the receipts there follow details of the expenditure, paid
out in the dawidar’s presence. The main recipient was the teacher, Burhan ad-Din Ib-
rahim ibn Rizq Allah an-Nasiri, who features as a rather humble “alim in a large
number of varied Haram documents but is totally unknown in other written records.
He received 348 dirhams “up to the end of the year 780 [1378-9]". In Haram docu-
ment no. 3 (see below) his salary is specified as 30 per month, which, broadly speak-
ing, comes to the same annual total. For the sake of comparison, the two wagf docu-
ments of Sultan Hasan (dated 760/1359 and 761/1360) assigned 60 dirhams monthly
to two teachers (later increased to 100 dirhams for each of four teachers). Two assis-
tants (‘4rifs) with 40 dirhams monthly were also increased in number to four.

In this present document thirteen “orphans” (all male) are listed who, for the pre-
ceding year 780, received sums that range from 87 to 10 dirhams. The average is just
short of 48. These sums are for their general maintenance, mostly, one assumes, for
clothing. Their free education is covered by the salary paid to the schoolmaster.
Again for comparative purposes one finds that the maktab as-sabil in Sultan Hasan’s
foundation originally catered for 100 orphans. The sultan’s second wagfiyya increased
this number to 200. Each orphan received each month 30 dirhams (expressly for their
maintenance [nafaqa] and their clothing [kiswa]), the same sum as the teacher in the
emir’s Jerusalem school. If a pupil “completed the Qur’an” (batam al-Qur’an), he and
his teacher received 50 dirhams each.

On the verso of the document six other persons were named with generally lesser
sums for each (on average about 20 dirhams) “up to the end of Rabi® IT 7817, the
month the document was drawn up. There is a discontinuity in the listing and I take
these persons to be other personnel of the school. One appears to be called Muham-

3 Ipsirls & at-Tamimi 1982. For maktabs listed there, see p. 46, (schools in Jerusalem and Gaza, each
for 10 orphans, founded by Mangak, wagf dated 771/ 1369-70); p. 17 (a school for 10 orphans, wagf dated
799/1396.7. The founder was T.m.s.n.k (?) al-Husayni according to the editors. The reading is more than
doubtful and one might expect a final -bak); p. 53 (a school for “children and orphans” founded by Qadi
Ahmad Celebi ibn Nasih near the Bib as-Silsila in Jerusalem, wagf dated 952/1545). See also Hiitteroth
& Abdulfattah 1977:125; as-Sir is listed as P5 in the /iwa of Nablus, nabiya of Gabal Sami.
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mad ibn Muhammad al-Mu‘allim (perhaps an assistant teacher?). Then other items of
expenditure are listed, for notary services (witnessing etc.), for money changing and
for a mubandis. On the slender evidence of this latter term I assume that the school
was in its own dedicated building which had come to require some maintenance.
There are also items for mats (busur) for the school, for a water storage jar (zi7)® and
other vessels for the orphans, and most interestingly for the cost of ink and pens (ex-
pressly “for the orphans”) and for paper (fourteen dirhams). No tablets or boards are
mentioned. In the details of Sultan Farag ibn Barqiiq’s wagf for his mosque just out-
side the Zuwayla Gate it is clear that the orphan pupils of the charity school it con-
tained had to supply their own ink, writing tablets and ink-wells out of the monthly
ten dirbam fulis they received for their personal expenses’. On the other hand, for
the maktab in Sultan Hasan’s complex, the wagf foundation was to purchase “what-
ever mats the orphans needed to sit on ... and tablets (a/wih), ink, pen boxes and
pens and to provide the sweet water they need for drinking and washing their tab-
lets.” In the school within the mosque of the Emir Sargitmi§ (his wagfiyya is dated
757/1356) the overseer (nazir) was also responsible for buying such items needed by
the pupils from wagf funds (Al 1965:153).

The total expenditure of the Jerusalem school is stated to equal the income (1134
3/4 dirhams). The total monthly expenditure for the personnel alone in Sultan
FHasan’s school was over 6,500. The figures are here given in the Mamlik style siyiga
numerals. The difficulties they present may explain why the expenses can only be
made to total 1134 dirhams (three quarters short). The fractions could easily have
been misunderstood. All the figures must remain doubtful.

Haram no. 3 is closely associated with the other document. It contains an order
of the same dawadar Sayf ad-Din Aqtimur, appointing Burhin ad-Din an-Nasiri as
Jaqib of the Emir Iyas’s maktab®. One should say “re-appointing”, as the order is
dated 25 Rabi* II, 781/10 August, 1379, that is, just a few days after the statement of
account. Burhan ad-Din had clearly been functioning as teacher through the previous
year. Does this mean that the post was “un-tenured” and subject to review? At all
events it argues for a certain strict control by the founder exercised through his daws-
dar. The salary is specified as 30 dirhams per month, which is in line with the 346
dirhams received by Burhan ad-Din for the preceding year 780. Permission is given
for his salary to be drawn from the rents received from the Jerusalem property,

® Bagader (1984:54) mentions the zir, “a cool water container with glasses for the children to drink”.

7 See Haarmann 1980:46. In an early 18th-century charity school in my own village of Eynsham in
England the teacher had to supply such consumables out of his annual salary of ten pounds.

# Published by Kamil ‘Asali (JHD) but with a serious error in line 7 of the recto, where an yaktub al-

magarr al-karim is read instead of the correct fagih maktab al-magarr etc. At the beginning of 1. § read
allati la-hu rather than al-haliya.
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which might have been due monthly. Thus his salary should henceforward be paid
monthly, more desirable than waiting for a lump sum at the end of the year! In addi-
tion Burhan ad-Din as teacher is given responsibility for the management of the waqf
properties in Jerusalem, to fix the rentals annually. This new arrangement is to be
i1 force with effect from the beginning of the month, Rabi® II (781) and the authority
of his predecessor, presumably for the management of the wagfs as distinct from the
teaching, is accordingly cancelled.

Haram document no.49

19.5 x 28.5 cm. See Little 1984:348.

The document was folded three times vertically and twice laterally. The final text on
the far left of the verso probably served as identification of the contents.
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ARAB PERCEPTIONS OF THE BALKANS
AT THE BEGINNING OF THE TWENTIETH CENTURY

Kamen Velichkov

Sofia University “St. Kliment Obridski”

The opening decade of the last century witnessed dynamic political developments
in both the Arab provinces of the Ottoman Empire and the newly re-established in-
dependent Balkan states. The Arabs and their northern neighbours from the Balkans,
once pals within the Ottoman Empire, have inherited quite comprehensive patterns
of perceptions wis-d-vis each other. These long-standing stereotypes have been altered
considerably in the course of the Balkan Wars 19121913, in particular with regards
to the assessment of the events and attitudes adopted by the emerging Arab national-
ists.

From its very outset Arab nationalism navigated between the Scylla of the grow-
ing scepticism about the Turkish domination in the Ottoman Empire and the Cha-
rybdis of the deepening mistrust of the encroaching European Powers. In some as-
pects the perceptions on the Balkans of the Arab nationalists became derivative from
the general encounter of the Middle East with Europe. On the other hand they were
a part of their overall attitudes towards the Ottoman Empire. The concern for the
integrity of the Ottoman Empire with the nationalists could be compared in Edward
Said’s terms to the “Australian syndrome” (Said 1993:xv-xvii) where the rejection of
the metropolitan centre was fused with quite sympathetic feelings for the “old
country”. The Balkans were therefore embedded in a very substantial way into the
paradigm of Arab nationalism.

In previous times both the Arab provinces and the Balkan possessions of the
Ottoman Empire triggered attempts at reform designed to transform the whole multi-
national state. The Gulhane Hatt-i sherif of 1839 came at a time when European sup-
port was indispensable for the Sublime Port against the victorious armies of Muham-
mad °Ali of Egypt. The Imperial Rescript of 1856 was to great extent prompted by
the Crimean War, when Western intervention in favour of Turkey prevented Russian
advance on the Balkan. Once again in 1876 the looming Russo-Turkish War follow-
ing the Bulgarian insurrection urged the Young Ottomans to act and the Ottoman
governing elite to accept the Constitution, compiled by Midhat Pasha, the Governor
of the Danube vilayet and later of the provinces alongside the Tigris and Euphrates.
It would be erroneous simplification to suspect the constitutionalists of cynical “win-
dow dressing” objectives to please the West but a certain degree of opportunistic con-
siderations was in the fore of their minds.

In modern times Arab attitudes towards the Balkans have very much in common
with the shared experiences in modernisation. These date from attempted reform dur-
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ing the Tulip period or Lale Devri (1718-30), the New Otrder or Nizim-e Gadid
(from 1792), but mostly from the Tanzimat Reform period (1839-61). Since the Euro-
pean economic and political penetration differed in intensity and purpose “the mo-
dernisation experiment” - as some historians term it — “took place in so many
distinct geographical and historical settings. Local provinces of the Ottoman Empire,
despite many superficial similarities, were challenged by and reacted to the West in
different ways” (Cannon 1988:4).

Of particular interest are the Arab reactions to the Berlin Congress following the
Russo-Turkish War of 1877-78, in which Egypt was a faithful ally to the Sublime
Port. As it is well known, at the congress Bulgaria received a wide international
guarantee of local administrative autonomy while secret understandings soon opened
Egypt and other Arab countries for indirect European control. The editorials of the
nationalistically minded Egyptian daily al-Watan are full of comparative comments
of the two cited cases. Miha’il “Abdassayyid, the opinion-maker of the liberals in
Egypt was particularly bitter when he juxtaposed Egypt’s plight to the arrangements
for the Principality of Bulgaria, which through its National Assembly acquired auto-
nomous institutions and began adjustments to the unfinished Tanzimat legislation
with the consent of the European Powers. “Why”, asked “Abdassayyid, “can’t they
recognise similar autonomy for Egypt’s civil (legislative) and administrative
apparatus? Egypt is wealthier than Bulgaria....... has a better system of administration
and...local courts.... If it is argued that treaties still exist between the Port and
Europe (preventing this), we say that it is time to revise these, because of obviously
changing conditions...” (al-Watan 12.04.1879).

Chronologically, yet another crucially important point happened during the first
vears of the twentieth century. After the long record of relentless resistance to the
Ottoman rule, there came the insurrection of the Bulgarians in Macedonia. It failed
to achieve tangible European intervention, apart from a hastily produced Russo-Aus-
trian initiative for the Mursteg reform program. Again Arab public opinion and parts
of the Egyptian elite remained sensitive to the developing process. These sensitivities
became even more evident when exposed at the area of diplomatic representation that
is highly indicative of the degree of international emancipation.

The independent Balkan states as well as autonomous Bulgaria began sending their
diplomatic agents to Egypt, whereas Egypt did not have the right to dispatch envoys.
Furthermore, in order to receive foreign representatives Egypt needed formal consent
from the Sublime Port in the form of exequaturs. In regard to the various practices
of the Ottoman Government in executing its prerogatives, the official paper Journal
du Caire published in January 1907 an article entitled “Diplomatic agents of the
Balkan States in Egypt” (28.01.1907). It contains the observation: “The Port should
not dare refuse to do for Egypt the concession which it had allowed for in Macedo-
nia. In the latter country the consuls of the above-mentioned states have received ex-
equaturs”.



ARAB PERCEPTIONS OF THE BALKANS 235

The 1908 revolution of the Young Turks turned to be a crucial moment for the
Macedonian freedom fighters and for the emerging Arab nationalism alike. In its An-
nual Report of 1909 the British Consul-General in Cairo Sir Eldon Gorst observed:
“The general movement against autocratic government in the neighbouring Moham-
medan countries which has been the main political feature in the East during the last
year, has not been without effect upon the state of public opinion in Egypt. ...
Though the conditions of Turkey and Egypt are entirely different, and though no
real analogy can be drawn between the two races, the fact that parliamentary Govern-
ment has been peaceably established in the former country has given considerable en-
couragement to those here who hold the view that Egypt is ripe for a similar regime”
(Lord Lloyd 1933:68).

The ideas proclaimed by the Committee for Union and Progress (CUP) were attrac-
tive for nationalists from both the Balkan and the Arab provinces of the Empire. Yet
the Young Turks did not draw their members from all ethnic sections of the Otto-
man society. There were practically no Greeks, Bulgarians or Arabs among them”
(Ziircher 1984:22). With one notable exception - that of ‘Aziz °Ali al-Misri who
later founded the Arab nationalist organisation a/“Ahd in 1914. The policies of the
Young Turks, which ensued proved their utmost hostility vis-2-vis voluntary cessa-
tion of the territories inhabited by other that the Turkish ethnicity. Instead they opt-
ed for forced Ottomanization, which was diametrically opposite to the ideal of natio-
nalists both on the Balkans and in some Arab countries, notably in Lebanon.

Arab nationalists and leaders of Balkan countries sought to encourage the CUP
to implement faithfully the constitutional principles proclaimed in 1909. For ex-
ample, Grigor Nachovich, a prominent Bulgarian politician and diplomatic represent-
ative to Constantinople believed that the Young Turks have to implement in real
terms the provisions of the Constitution, and through the recognition of the rights
and freedoms of the provinces should reconcile them with the centre of the Empire.
Furthermore, in his opinion improvements in the administration were badly needed
to change the situation where every state civil servant sent to the regions “behaves
like 2 small Hamid”. Once these conditions are in place, then Nachovich predicted
that there could come into existence “an alliance between the Empire and the
Christian nations of the Orient. Turkey has every reason to fear the European
Powers, much stronger than itself”, he wrote, “while Turkey has nothing to loose
and much to gain from the Balkan nations, which are much weaker than the Empire
and inclined to seek amicable relations with a modern and civilised Turkey”!. The
Proclamation of Bulgaria’s independence in September 1908 and its recognition by
the Sublime Port eight months later was exemplary with regards to such a Grand De-

! Central State Historical Arebives, collection 176, list 2, unit 1072, p. 108-109.
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sign. The event coincided with the annexation of Bosnia by the Habsburg Empire
and was followed by the Italian campaign in Libya.

Once the Berlin Treaty of 1879 was irreversibly overturned, the Balkan Alliance
came into existence. The increased tensions among the Great Powers and in particu-
lar between Russia and Austria-Hungary provided the Balkan States means to advance
their national aspirations.

In some historical studies?, prevails the hypothesis for different kinds of moti-
vations for the Balkan States to abandon temporarily their rivalries and to contem-
plate a major showdown with the Ottoman Empire. It arises from the assumption
that the Young Turks were discovering their national identity along Western Europe-
an patterns and chances were increasing for continuous European support to Tur-
key’s transition. Therefore, the opportunity for Balkan States to pursue their national
objectives at the expense of the Ottoman Empire was doomed to whither away.

There were many tense international situations in Arab lands in the first decade
of the twentieth century, such as the Agadir crisis or the Italo-Turkish war over Tri-
politania. In the eyes of the Arab nationalists, however, it was the Balkan Wars of
1912-1913 which made a difference. For they indeed presented an unusual case when
former provinces of the Ottoman Empire waged a successful military campaign
against their ex-suzerain.

There are numerous examples of the coverage by the Arab nationalistic press of
the events of the Balkan Wars of 1912-1913. A suitable source of reference in this re-
gard is the New York based weekly as-Sa’ih, established by ‘Abdalmasih ‘Abduh
Haddad.

The paper’s first main conclusion from the survey of the period pre-empting the
wars was about the inconsistency of the Great Powers’ policies on the Balkans.
Austria-Hungary was described as the Empire which harboured considerable concerns
over the Balkan Alliance. These attitudes were grounded in the fact that the Slavonic
ingredients in that multinational state was very sensitive to developments in the
neighbourhood and were exposed to influences (as-52 ’ih, 17.10.1912). Austria-Hungary
was later perceived as the main geopolitical beneficiary from the outcome of the
Wars, in particular from the exacerbated divide between the strongest country in the
region which was at the time Bulgaria and the rest of its neighbours.

The Russian reactions to the emerging crises in the eyes of as-S2°th were quite am-
biguous. Russia was setting the scene for potential extension of its own influence in
the region. But the Russian Empire lacked self-confidence. The result is an imbroglio
which allows the Balkan States freedom of initiative.

At the very week the Alliance declared war on the Ottoman Empire, as-Sa’ih pub-
lished an extensive analysis which contained outspoken recognition for their bold and

% See Hall 1996.
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daring stances and the patriotic inspiration of the Montenegrins and the Bulgarians.
The paper predicts quick victory of the Alliance, liberation of Macedonia from Turk-
ish domination. The expectations of many Arab nationalists are eloquently stated in
the conclusive statement: Now that the Ottoman Empire was expelled from the Afri-
can continent after Tripoli fell in the hands of the Italians, in view of the fact of the
astonishing initial success of the Balkan allies, Turkey would be ousted from Europe,
the eyes turn towards Syria and its common action with Egypt. The autonomy of
Lebanon should also develop into the country’s independence under international
supervision.

The aspirations of a substantial and vocal part of the Arab nationalistic opinion
arouse the concerns of the ambassadors of the Great Powers in Istanbul and their
consuls in major Arab cities. In his reports the Consul General of France in Beirut
M. Coulondre distinguishes two major trends that developed in the local Arab soci-
ety under the influence of the war in Rumelia®. Most of the Christians sought to
increase the autonomous character of the Lebanese Highlands under French protec-
tion in a way that would lead to independence from the Ottoman Empire. The Mus-
lims, however, were very much inclined to follow the path of reforms, and in par-
ticular the establishment of a Caliphate, headed by an Arab ruler and encompassing
Syria, Egypt, Mesopotamia and Arabia. An obvious candidate for a new caliph would
in this case be the Khedive “Abbas Hilmi II, deemed by the French diplomat to be
a British protégé. Among the journalists who promoted the idea there were several
well-known editors of Arab papers: Muhammad and Ahmad Kurd ©Ali, owners of
the Damascus based journal al-Mugtabas, ‘Abdalgani al-Urayssi, owner of the Beirut
journal al-Mufid (later al-Fata al“arabi), and also Ra$id Rida, who edited the Cairo
based Muslim journal al-Manar.

The extent of the Turkish defeat became clear from the first days and weeks of
the war, when in the West only the fortress of Scutari and Yanina remained in Turk-
ish control while in the East the Bulgarians surrounded Odrin (Edirne) and drove
back the Turkish defence to the Catalca-lines, forty miles west of the capital.

Following the unsuccessful Turkish counter offences at Bolayir and Sarkoy in
February 1913, in March 1913 the Bulgarian third army entered Odrin. The fall of
Edirne was reflected by as-Si’ih through a large interview with Sukri Pasha, the
Commander of the defence (as-S’ih, 19.05.1913). One reason for the surrender was
the sharp division and mistrust among the unionist officers ‘Aziz Pasha and Ibrahim
Pasha on the one hand and the supporters of Nazim Pasha who challenged the active
members of CUP. Still the Arab newspaper underlines another aspect of the victori-
ous Bulgarian assault on the city, z.e. the patriotically motivated high spirit and the

3 Documents 1978, vol. XIX, doc. 30, p. 109.
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astonishing courage displayed by the Bulgarian command and troops united like
never before behind the national cause and interest.

The diplomatic records concur with that view, when describing the reaction of
the Arab public opinion to the loss of Odrin. “The fall of the ancient capital of the
Turks in Europe”, writes Ottavi, the French Consul General in Lebanon, “has pro-
duced such a deep impression on the Muslims here, that to my mind, the eventual
entry of the Bulgarian army into Constantinople, could not astonish them much
more. The Christians rejoice very much at the defeat of Turkey.” But the Govern-
mental authorities according to Ottavi dare not appeal for solidarity to the Arab
Muslims, out of fear that the move could be leading to the exactly opposite effect.
Because of their indignation for the ruined prestige of Islam, the Arab Muslims felt
inclined to rise against the Young Turks, rather than to stage support for them".

The conclusions drawn from the experience of the Balkan War appeared in the
editorial of s-S7°ib on June 2, 1913 under the title: “The signing of the Peace Agree-
ments”. The event was characterised as the most important one since the Crimean
Wear. The arguments through which such a statement has been backed include statis-
tical data review. It proved for example that Bulgaria has managed to mobilise under
the banner of a patriotic war 480 thousand troops - the highest percentage of the
population of any party in an armed conflict to date. Not only the totality of in-
volvement was surprising but also the tremendous numbers of the casualties sustained
that exceeded for example the losses of Germany in the Franco-Prussian War of 1871.
At the same time more soldiers from the Turkish armies fell victims than for instance
the casualties Russia had to give in the course of the Russo-Japanese conflict.

From the point of view of Arab Nationalism the most important conclusion from
the war time has become the proven weakness of the Ottoman Empire, which after
its defeat from the Balkan neighbours was doomed to seek further foreign financial
and political support in order to be able to strengthen its grip on the remaining pos-
sessions of the Empire in Asia. In particular in Syria the calls for independence in-
creased, which were echoed in Iraq. Armenia was to follow leaning on traditional
Russian support. “Turkey”, predicts as-Sa'th, “will emerge from the war only to enter
yet another this time ‘internal war’ facing all of its neighbours”.

A second important lesson which became apparent in the prescriptions of the
London Peace Treaty was the fate of the islands in the Aegean which Greece occu-
pied in the course of the hostilities. Contrary to the Greek claims that the arrival of
its fleet at the islands was liberation, the Arab public opinion considered the change
to be mere substitution of foreign Turkish rule by an even worse form of Greek con-
trol, which chased away Palestinians, living on the islands. as-52 ih goes on to con-
clude that the London Peace Conference was in fact a repetition of the Vienna Con-

* Documents vol. XIX, doc. 139, p. 392.
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gress of 1815 through its acknowledgement of enforced inclusion of smaller entities
into sovereignty of a State that lay claims on them. Furthermore, it made predictions
that the interested European Powers will use their influence in the Balkan region to
incite hostilities among the members of the Balkan Alliance. The other prediction —
that a military engagement between Russia and Austria-Hungary might ensue from
the Balkan War - proved to be wrong, and then, again, inaccurate only temporarily.

The second stage of the Balkan conflict received a very comprehensive coverage
by as-Sa’th. The very reasons for the Second Balkan War and its consequences have
been analysed in an editorial dated September 1, 1913, under the title: “The Future
of the Balkans”. The text is important as it contains perspectives different from the
ones that are abundant in historical writings both in the Western and in the Balkan
parts of Europe. As Pierre Hasner suggests the former interpretations lay the stress
on the lack of economic development and insufficient maturity of the societies in the
Balkan States which regarded “territorial disputes as a vital issue calling their identity
into question” (Hasner 1998:4). By contrast, the second interpretation, most favoured
by the countries of the region themselves, attributes the peculiarities of the Balkans
to the arbitrary divisions, corresponding to the sole interests of the Great Powers and
their balances which led to the Post-Ottoman territorial arrangements.

The views expressed by 5-S4’h in the name of Arab Nationalism have elements
from both interpretations. It describes the injustices imposed on Bulgaria through the
Bucharest Treaty as a source of future instability, but goes on to state that this might
prove to be the smaller imperfection. The principal sin of the Bucharest arrangement
was that the aspiration of the population of the former Ottoman provinces on the
Balkans have been completely ignored in the setting, with one notable exception -
the proclamation of the independence of Albania. :

The attitudes of Arab Nationalism vis-2-vis the Balkan States evolved considerably
in the years preceding the European Wars. Throughout the last stages of decay of the
‘Ottoman Empire the Balkan nations and the Arab societies alike took part in the re-
form process imposed on Constantinople by the European Powers. One can suggest
that at certain stages Arab self-determination passed through comparison with other
parts of the Empire, and in particular its Balkan possessions. Thus for instance Arab
Nationalists deemed it fair to claim that the encouragement Europe accorded to state-
hood and autonomy in the Balkan countries, largely exceeded the constitutionalism
which they allowed to take place in Arab lands.

Furthermore, again with western consent Balkan states as they asserted and
strengthened their independence, managed to do away with the system of the Capitu-
lation, inherited from their Ottoman past. This objective remained in the focus of
Arab attention for a much longer period of their gradual international emancipation.
This fact was a source of deep frustration and dissatisfaction especially among those
leaders of Arab public opinion who deemed the development of their homeland to
be far superior when compared with other parts of the Ottoman Empire.
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In the historical period under scrutiny and particularly during the Balkan Wars
of 1912-13 Arab Nationalists developed a positive perception on the potential that the
Independent Balkan States displayed so vibrantly and convincingly. Though conscious
of the shortcomings of the process that unfolded before their eyes, Arab Nationalists
remained supportive of the aspirations of the Balkan States, which acting in a concert-
ed manner managed to challenge successfully both their former sovereign and the al-
mighty European Powers of the time.
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REVIEW ARTICLE

Die Geschichte der Erhaltung arabischer Baudenkmaler in Agypten. Die Restaurierung
der Madrasa Tatar al-Higaziya und des Sabil Kuttab ‘Abd ar-Rabman Kathudi im
Rahmen des Darb-al-Qirmiz-Projektes in Kairo. By PHILIPP SPEISER. (Abhandlungen
des Deutschen Archiologischen Instituts Kairo, Islamische Reibe, 8.) Heidelberg:
Heidelberger Orientverlag, 2001. 249 pp., 48 plates. ISBN 3 927552 27 5.

The present publication is, as it were, the written summary of the activities of the author in
Cairo in the field of the preservation and conservation of monuments of architecture for the
period between 1979 and 1990, thus it consists of several interrelated parts. The first section,
dealing with the foundation and history of the Comité de Conservation des Monuments de I’Art
Avrabe, is a revised version of the author’s thesis submitted to the Federal Technical University
in Zurich (Eidgenéssische Technische Hochschule in Ziirich). As an introduction, this section also
contains a long presentation of the history and development of Cairo, especially in the 19th
century. Then follow two reports on restoration work carried out by the author in the
historic old city of Cairo: that of the 14th century madrasa-mausoleum of the Mamlik
princess Tatar al-Higaziyya and of the 18th century Ottoman sabil-kuttib, erected by
‘Abdarrahmin Kathuda, a characteristic structure consisting of a public fountain and an
elementary school, and one of the most conspicuous landmarks of the old city. Both works
constituted part of the major Egyptian-German joint project “Darb al-Qirmiz” undertaken by
the German Archeological Institute (DAI) in conjunction with the Egyptian Antiquities
Organization (EAO), which aimed at the restoration and conservation according to modern
standards of a closely delineated area in the historical old city; the Darb al-Qirmiz. The
former was carried out in 1980-1982, the latter in 1980-1984. André Raymond, the celebrated
authority on the history of Ottoman Cairo, contributed a long essay in French on the life and
achievements of the patron of the sabil-kuttab, perhaps the most active embellisher of the
Well-Protected City in premodern times, ‘Abdarrahman Kathudi. Muhammad °Afifi and
André Raymond published the relevant section from a wagfiyya by “Abdarrahman Kathuda
dated 1744, dealing also with the sabil-kuttab in question. The original Arabic text of the
document is accompanied by a French translation with notes. Finally Peter G. French
submitted an essay in English on the ninety-five smoking pipes (complete and fragmentary
alike) that were recovered during the restoration work in the madrasa of Tatar al-Higaziyya.
A good selection of photos and drawings makes the work complete.

It must be stated right away that the present work contains a wealth of importanit source
material that is impossible even to list here. The detailed reports of the restoration works on
the two monuments not only offer significant insights into the history of these monuments
but also document the application of exemplary modern methods in the preservation and
conservation of monuments of architecture with special emphasis on the renewed utilization
of these structures by the population of the neighbourhood, the nearer and broader
environment. The publication of a wagfiyya accompanied by explanatory notes by experts is
always an exceptional event and constitutes an important step towards an ever deeper
understanding of these most important though difficult contemporary documents, shedding
light on more and more aspects of medieval life and history. André Raymond’s intriguing
contribution on the personality of ‘Abdarrahmin Kathuda is a great asset to the publication.
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In recent years interest has focused more and more on the Ottoman period of Egyptian
history and in this context a detailed account of the personality and life of this outstanding
embellisher of Cairo can be regarded as an important case-history, which also makes splendid
reading and simultaneously represents a new reappraisal as compared to previous treatments
of the subject by the author.

The section which interested this reviewer most, however, is the one dealing with the history
of the Comité de Conservation des Monuments de I'’Art Arabe. This body was founded in 1881
and existed until 1953, playing a role that can hardly be overemphasized in the preservation
and conservation of monuments of Arab-Islamic, and later also Coptic, architecture in Egypt,
but mainly in Cairo. An extensive treatment of the subject has been a desideratum for some
time. Two shorter treatments existed for the first period of the existence of Comité by Achille
Patricolo: one was published separately in 1914 and another in Volume 32 (1915-1919) of the
Bulletins. The former is entitled Achille Patricolo: La conservation des monuments arabes en
Egypte. L. Histoire du Comité. Cairo 1914, 28 pp. Tt seems to have been a private publication
printed at Le Caire, Imp. M. Roditi & C° - 1914. It was to be followed by two other
volumes, or rather fascicles: IL. Les méthodes de travail and I Les travaux exécutés. The
reviewer has not been able to find any trace of these works, which probably remained
unpublished because of the difficulties entailed by the outbreak of World War I. This rare
work, which also contains a bibliography of Patricolo which sheds some light on his earlier
activities in Traly before arriving in Egypt, seems to have escaped the attention of the author.
The history of the Comité presented here is based in the first place on the material contained
in the printed Bulletins as well as on the practical experiences of the author. In this respect
the technical details concerning the methods and procedures adopted by the Comité are of
special relevance and constitute one of the chief achievements of the present work. The
Comité’s work and achievements are also evaluated and assessed in the light of modern
standards and requirements.

The monograph also deals with the person of Max Herz Pasha, among others (pp. 68-70)".
Here some inaccuracies can be found, which should be corrected. Herz’s birthplace, Ottlaka,
s not in the so-called historical Banat territory but in the Great Hungarian Plain. He studied
architecture in Budapest between 1874 and 1877, not between 1876 and 1877, going
subsequently to Vienna, where he studied from 1877 until 1880. In connection with his studies
in Vienna the abbreviation #.a. (=German for “among others”) should be deleted because in
Vienna he studied only at the Technical University. Herz studied only architecture but in this
area he finished a complete course of studies. It is true that he did not take a degree (@iploma)
but in this he followed the custom of his age. It did not become common to take a degree
(diploma) at the Technical University in Vienna until after the end of World War T; only very
few students did so when Herz studied there. In Vienna his teachers even regarded and

! On him see Istvén Ormos: “Max Herz (1856-1919): his life and activities in Egypt.” Le Caire -
Alexandrie: Architectures européennes 1850-1950. Sous la direction de Mercedes Volait. Cairo 2001. /d.:
“Preservarion and Restoration. The methods of Max Herz Pasha, chief architect of the Comité de
Conservation des Monuments de ' Art Arabe, 1890-1914.” Historians in Cairo. Essays in honor of George
Scanlon. Edited by Jill Edwards. Cairo 2002. 123-153. and the forthcoming monograph of this reviewer.
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remembered him later on as one of the best students’. If this .4, is a reference to Herz’s
alleged studies in music then it is certainly unfounded. Reid’s article, which Speiser refers to
repeatedly, contains the information that Herz was originally a music teacher and switched
to architecture later on, in order to avail himself of the possibilities opening up in Egypr, so
to speak, and joining the long rank of obscure Europeans undertaking jobs for which they
were totally unqualified. This is based on a misunderstanding’. Herz never was a music
teacher. According to oral information supplied by his grandson, Mr. Paolo Sereni in Naples,
Herz liked music in general, as many people do, but that’s all; he did not even play an
instrument.

In 1880 he did not return to Budapest from Vienna but left with a family for Italy, from
where he also accompanied them to Cairo, where the head of the family was the director of
the prestigious Hotel du Nile in the Moski.

Herz did not return to Egypt after his retirement and expulsion as an enemy alien at the end
of 1914 and after moving to Zurich from Milan in 1915; the brief return to Egypr the author
is referring to took place before these dates (p. 70). The Herzes spent the summer holidays of
1914 in Iraly as usual, and they were there when World War [ broke out. In September Herz’s
beloved son, Géza, died tragically of typhoid fever in Milan, a blow from which Herz never
recovered. Some earlier sources supposed that Herz did not return to Egypt after the outbreak
of the war. This is not true. At the end of the summer holidays, at the end of October or at
the beginning of November, Herz did in fact return to Egypt because he did not know how
the new situation would affect his work and position; he was a Hungarian citizen in a country
occupied by Britain. Nevertheless he must have had some evil forebodings because he recurned
Egypt alone leaving his family behind with the relatives of his wife in Milan, although after
the death of his son Herz, who is known to have loved his family very much and to whom
his family was very important, would have needed the psychological support of his wife and
daughters more than ever before. His retirement was decided on November 30 and he left
Egypt before the end of the year. He never returned to “his second fatherland”.

The Comité extended its activities to encompass monuments of Coptic architecture in 1896,
and not only in 1903 (p. 69; cf. p. 52). How far this event can be connected to the personality
of Murqus Simayka Pasha, remains an open question; in any case, Simayka did not become

% Carl Kénig: “Heinrich von Ferstel als Lehrer,” in: Heinrich Freiherr von Ferstel. Festschrift bei
Gelegenheit der feierlichen Enthiillungseines Denkmales im k. k. ésterreichischen Museumn fiir Kunst und
Industrie. Vienna 1884. 43. Franz Fretherr wvon Krauss: “Die Lehrkanzel der antiken und der
Renaissancebaukunst,” in: Hofrat Prof. Dr. Joseph Newwirth (ed.): Die k. k. Technische Hochschule in Wien
1815-1915. Gedenkschrift herausgegeben vom Professorenkollegium. Vienna 1915, 527. Murkus Kristan:
Carl Kénig 1841-1915. Ein neubarocker Grossstadtarchitektin Wien. (Wiener Persénlichkeiten, 1). Vienna
1999. 133,

* Donald Malcolm Reid: “Cultural imperialism and nationalism: the struggle to define and control the
heritage of Arab art in Egypt.” International Journal of Middle East Studies XXIV (1992) 63. It has been
corrected in Reid’s recent comprehensive treatment of the subject. See /d.: Whose Pharaohs? Archaeology,
museums, and Egyptian national identity from Napoleon to World War L. Berkeley - Los Angeles -
London. 2002. 213-257, 354 (note 57). The author of these lines hopes to publish a review of Reid’s book

in the near furure.
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2 member of the Comité until 1906. It cannot be discounted that Simayka, who was an
influential factor, was very active behind the scenes, thereby exercising an invisible influence
on decisions; this is in fact what he is suggesting in the relevant passages of his unpublished
memoirs. However, the exact extent of his influence remains unclear. While there can be no
doubt that in general the high standard of the preservation and conservation of Coptic
monuments, as well as the flourishing of the Coptic Museum, are forever closely connected
to his name as far as later years are concerned, the strictly verifiable facts for the early period
of the preservation of Coptic monuments as well as the foundation of the Coptic Museum
do not seem to show any connection to him, indeed the foundation of the Coptic Museum
was evidently Herz Pasha’s idea, in contradistinction to what was later said.

Speiser politely rejects Reid’s allegation that Herz, as an exponent of the Austro-Hungarian
Empire, was keen on preventing the rise of Egyptians, especially that of ‘Al Bahgat, arguing
that the conflict between Herz and Bahgat was more of a personal nature (p. 94)*. T am
convinced he is right. Tt is true that Herz was a proud Hungarian and similarly a proud
Austro-Hungarian, but his work in the Technical Bureau of the Wagf Administration, the
Comité and the Arab Museum cannot be regarded as the result of conscious Austro-Hungarian
imperialistic aspirations: after all, it was by mere chance that Herz came to Egypt and then
again it was by mere chance again that he met Franz Pasha and accepted his offer to join the
Technical Bureau. No doubt later on Austria-Hungary was proud of her son’s achievements,
but nothing that is known about Herz’s activities supports the allegation referred to. As far
as his conflict with °Ali Bahgat is concerned, the following can be known. Already as a
subordinate official in the Technical Bureau of the Waqf Administration, Herz participated
in the works of the Arab Museum (the present-day Museum of Islamic Arts). In 1887 Franz
Pasha retired from the Wagf Administration and the Comité but remained by his title,
nominally, the conservator (director) of the Museum. At the same time he could not have
fulfilled the duty of conservator properly, even if he had wanted to, because he spent most
of the year in Europe. However, more and more complaints were raised concerning the
rapidly declining standard of work in the Museum, and so the Comité came under pressure
to solve the situation®. Finally a decision was arrived at: it charged its chief architect, Herz,
with the direction and supervision of the Museum in its session of 20 April 1892, without,
however, officially nominating him director. So work was carried on for years. Then all of
a sudden, at the beginning of 1900, “Ali Bahgat, chief interpreter in the Ministry of Public
Instruction, was transferred to the Museum by two high protectors, Husayn Fahri Pasha and
Ya‘qib Artin Pasha, after his position in the ministry had become intolerable because of
personal conflicts with British Under Secretary Douglas Dunlop. The two protectors wanted
to nominate him director of the Museum right away, a post to which his earlier experience
at the French Archeological Institute may have entitled him. Herz however insisted that if a
post of director was to be created at the Museum at all, then he himself should fill it, because
he had in effect been in charge of the Museum for eight years. (This larter fact is tacitly left
unmentioned by Reid)) Herz may have felt gravely offended by the procedure of Husayn

* Cf. Reid: Cultural imperiﬁlism..., 67.

5 Achille Patricolo: La conservation des monuments arabes en Egypte. Cairo 1914. 18.
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Fahri Pasha and Ya'qub Artin Pasha, who, like a bolt from the blue, wanted to instal an
outsider who had had absolutely nothing to do with the Museum before, thereby neglecting
Herz’s dedicated work and achievements of nearly a decade. It must be mentioned in this
context that at the birth of the institutionalized movement of the preservation of monuments
of architecture in the 19th century in Europe, the posts of the heads of the national
preservation bodies were always filled by the directors of national museums. (It was only later
that it was deemed desirable to separate the two posts, as happened also in Egypt after Herz
Pasha’s retirement.) In the present case, Herz may also have deemed it desirable that the post
of the director of the Museum be filled by the chief architect of the Comité - independently
of his own person - because the Museum was in fact an ancillary institution of the Comité
organically involved in its activities, as had been declared in the viceregal decreto of 1881
ordering the foundation of the Comité: objects from monuments which were undergoing
restoration or preservation work were deposited in the Museum and also objects deposited in
the Museum or their copies were returned to monuments looked after by the Comité. (The
Museum had been originally founded much earlier with the aim of halting the large-scale
illegal export of objets d’art to Europe.) In the end Herz's standpoint prevailed. I think that
in view of these facts it is clear that the conflict betrween Herz Pasha and “Ali Bey Bahgat was
of a professional and personal nature, and it is wholly unfounded to see Herz at work as the
tool of Austro-Hungarian imperialistic aspirations, trying jealously to suppress the rise of
native specialists®.

In connection with the foundation of the Comité, Speiser mentions a document in the
“Archives of the Citadel”, 2 memorandum in French, submitted to the Viceroy in 1881 by
representatives of al-Azhar and the Waqf Administration, in which they demanded the
foundation of an institution after the model of the “Commission des Monuments Historiques”
in France for the protection of monuments of Arab art in Egypt (p. 49). In a quotation
adduced by Speiser the importance of the revival of Arab architecture, instead of foolishly
imitating Western art, is also emphasized (p. 49, note 136). Speiser adds that it is not clear
how far Europeans participated in the composition of the memorandum. Now, the major part
- not all, though - of the quotation Speiser adduces from it in note 136 on page 49 can be
found, word for word, in an important article by Gabriel Charmes on Arab art in Egypt
published at the beginning of August 1881, in which he deals in extenso with the necessity of
founding an institution for the protection of monuments of Arab art in Egypt after the model
of the French “Commission”, giving a detailed description of the main tasks and activities of
the future Egyptian institution as well as adding important remarks on its financing®. In view

® See also Ormos: Max Herz..., 167 (note 20).

7 “Archiv der Zitadelle, “Abdin, al-Qaf, Box 163.” It is not clear what Archives exactly this is
referring to. To my knowledge, in the Citadel there are only certain parts of the Archives of the Supreme
Council of Antiquities. There are State Archives below the Citadel, the so-called Dir al-Mabfazat. On the
other hand, the ‘Abdin fund mentioned in this reference is to my knowledge kepr in the National
Archives located on the Corniche of the Nile in Balaq.

8 Gabriel Charrmes: “L’art arabe au Caire, I.” Journal des Débats du 2 aotit 1881, This first instalment
was followed by two others on the subsequent days.
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of this fact there can be no doubt that Charmes did at least participate in the drafting of this
memorandum; indeed the possibility cannot be excluded that he wrote it in its entirety and
then submitted it to friendly-minded colleagues asking for their support and signatures. It
would be interesting to find out how far local Egyptians participated in this undertaking. In
general, the idea of professors of al-Azhar and officials in the Waqf Administration submitting
» French memorandum to the Khedive on the importance of the revival of Arab architecture
_ and that at the time of the “Urabi-revolt - is at first glance rather strange, though of course
cannot be discounted right away. On the other hand, what can be known of this document
from Speiser’s work is so much in line with contemporary Western ideas, and especially with
the general tenor of Charmes’s article referred to above, that it is probable that he was the
author, or at least one of the authors. In any case, this document deserves further study; the
possibility that certain local circles did in fact expressly favour such a development is worth
a special investigation’.

Speiser mentions that in 1887 two minarets collapsed in the city centre causing several
casualties. This event induced the Comité immediately to demolish five other minarets in
order to avoid further casualties, and in the hope that they could be restored at a later date
(p. 68). However, under the reference given by Speiser, one can read that one minaret fell in
1882 and another in 1884; there is no reference to casualties, and the demolition of the five
other minarets does not seem to bear any relation to the collapse of the two minarets several
years earlier. The fate of minarets is highly interesting in general because of their
conspicuousness and their impact on the landscape of the Well-Protected City. It is known
that the fragile minarets of the late Mamluk era suffered a lot, especially in the 19th century,
from negligence and the lack of funds, and in general were in a rather bad state. The Tanzim
Department insisted on the demolition of unstable minarets because they presented a menace
to public safety, while the Comité was of the opinion that unstable minarets were ugly and
insisted on their restoration. Quite a few were then restored but it is not always clear what
served as a model for the restoration. So every detail that can shed light on this process 1s
important. ; .

The number of mistakes in the transcription of Arabic words and in the Arabic forms in
general is unacceptable for a scholarly work.

As far as the history of the Comité is concerned, this work will not be the last word on the
subject. However, it constitutes a most important contribution to the investigation of this
special field and the history of Arab architecture in Egypt in general. Perhaps the publisher
could be persuaded to bring out an English translation because in its present German version
this work will not be accessible to the overwhelming majority of the ever growing number
of scholars and students interested in the subject.

Istvan Ormos

E . . r . g A - - i . .

9 On a similar document cf. Mercedes Vilait: *Amateurs trangais et dynamique patrimoniale : aux
origines du Comité de conservation des monuments de 1art arabe.” La France & I'Egypre 1 'époque des
vice-rois 1805-1882. Cahier des Annales islamologiques 22 (2002) 320-322.
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Sprachatlas von Syrien. 11. Volkskundliche Texte. By PETER BEHNSTEDT. (Semitica
Viva, Hrsg. von Otto Jastrow, 17,2.) Wiesbaden: Harrassowitz, 2000. xv, 661 pp.
ISBN 3-447-04330-X.

An excellent supplement to vol. I. (Kartenband) is the collection and German translation of
texts that formed the basis of that volume. The allophonically transcribed texts are grouped
according to the dialectal sub-groups within the country (though it might be questioned
whether it is appropriate to take into consideration political boundaries in case of dialects
which span across countries, e.g. as in the case of the Rwala dialect). An Arabic word index
and a thematic index in German provide useful supplements to the texts, introduced by short
surveys of the phonological and morphological characteristics of the dialectal sub-groups. The
topics of the text naturally offer a wide variety, so it is quite understandable that not all of
them seem to fit under the heading Volkskundliche Texte, or even if they seem to fit may not
always be of sufficient interest for those who read them with an eye on Syrian folklore.
It might also be questioned whether it can be considered relevant for the readers of the
volume to see a discussion in French of two pages (duly translated into German) between two
young members of the jeunesse dorée from among the Christian inhabitants Aleppo. While the
author merits to be admired by the reader for the difficulties he undertook to record the
dialogue, a two page long discussion containing only 6 words in Arabic cannot in any way
be relevant to the study of the Arabic dialects spoken in Syria. A short remark would have
been sufficient to draw attention to the general usage of French in certain circles. While the
linguistic peculiarities of the dialogue belong to the study of French language.
It is felt that on the whole a shorter selection with somewhat detailed notes would serve the
readers more, though the volume in its present form might serve as an excellent starting point
for further, in-depth studies on this group of dialects.

K. D.

Der arabische Dialekt von Azax. By MICHAELA WITTRICH. (Semitica Viva, Hrsg, von
Otto Jastrow, 25.) Wiesbaden: Harrassowitz, 2001, xxiv, 212 pp. ISBN 3-447-
04377-6.

Michaela Wittrich describes in the 25th volume of the outstanding Semitica Viva serial the
dialect of Azax, a galtu dialect from South-East Anatolia, the speakers of which had almost
exclusively emigrated from Turkey. It means that the whole material was collected among
Turkish immigrants in Germany during the 1990s and compared with Otto Jastrow’s tape
records, 1967-72. It is a very important circumstance since these original records could
compensate for the usual language merging of the emigrant communities. The book contains
the following main parts: after a short introduction there is a not really convincing Part IT on
phonology (pp. 11-27). Part III (pp. 28-139), morphology, gives a really detailed and abundant
description of the formal phenomena of the Azsx dialect and consequently this long chapter
rightly gives merit to the author and makes the book worth reading. However, one wishes
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the author had fixed the nature of her work a little more thoroughly and decided in advance
whether she wanted to write a comparative-historic grammar or a descriptive one. In the latter
case we had rather the author omitted such assumed historic derivations which had not
formed part of her findings anyhow. Nevertheless, these seemingly superfluous historic
derivations (and consequently, the lack of interpretation of some really interesting
phenomena) cannot completely destroy our pleasure in studying the massive collection of
precious data piled up in this long chapter. Part IV (pp. 140-172) is a really brief and
insignificant account of the ‘syntax’ of this dialect. The last part (pp. 173-212) bears the title
‘Paradigmen’ and its significance cannot be really understood in this book. This kind of
paradigms are (not necessarily properly) appreciated mainly by the learners of a language or
dialect. But this is not meant to be a textbook or course-book, neither would it be reasonable
for anybody to learn to speak this small dialect. Thus, instead of this irrational and excessive
use of tables one would have preferred in a scientific description a somewhat more profound
linguistic analysis of the verbal system and conjugations. Summing up, Michaela Wittrich

presented us a valuable description of a less known Arabic dialect.
4 8

Der neuostaramiische Dialekt von Sirdé:vid. By HELEN YOUNANSARDAROUD. (Sernitica
Viva, Hrsg. von Otto Jastrow, 26.) Wiesbaden: Harrassowitz, 2001. xxiv, 261 pp.
ISBN 3-447-04430-6.

Sirdi:rid is one of the three villages near the regional capital Urmia in North-West Iran where
a2 modern East-Aramaic dialect is, or rather, had been spoken, since most of the Christian
inhabitants of these villages fled after the Islamic revolution in 1979. This circumstance
increases the significance of Helen Younansardaroud’s work, herself a native speaker from the
above mentioned village. Preservation is, however, only one of the important aspects of this
book. First of all, the fact that the author is a native speaker greatly increases its prestige.
Besides, it contains a very interesting chaprer and an excursus on the theme of the so called
‘synharmonismus’, or vocal and consonantal harmony, which formed originally the basis of
the book in the form of a dissertation. Since Sirdi:rid is a multilingual communiry, Asyriac,
Armenian and Turkish having been spoken, the description of an Aramaic dialect is
interwoven throughout with the analysis of outside linguistic influence. The book consists of
three parts, phonology, morphology and syntax, of which the first is the most attractive
because of its excursus and the second is the most voluminous (pp. 71-192). We must confess
that the third part dealing with syntax is not really profound and seems to be there only for
the sake of the completeness of the description as it is far from being a satisfactory syntax,
either theoretically or practically. The volume ends with an appendix-like fourth part, the
texts (pp. 215-249). All in all Helen Younansardaroud’s work means not only a major step
towards the better knowledge of Neo-Aramaic but helps understanding the recent

development of the Semitic languages in general, thanks to Semitica Viva and Harrassowitz.
LE.
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“Sprich doch mit deinen Knechten aramiisch, wir versteben es!” 60 Beitrige zur
Semitistik. Festschrift fiir Otto Jastrow zum 60. Geburstag. Edited by WERNER
ARNOLD and HARTMUT BOBZIN. Wiesbaden: Harrassowitz, 2002. xxii, 876 pp.
ISBN 3-447-04491-8.

The sixty studies published in this impressive volume provide an excellent present for the 60th
birthday of the outstanding scholar, Otto Jastrow, whose epoch-making studies in the field
of Neo-Aramaic languages and Arabic dialectology combined with his editorial skills (eg
Semitica Viva; ZAL) have been providing food for thought for numerous researchers in these
fields.

The papers in the volume fall broadly into these two territories, while some try to build a
bridge between the two (C. Holes: Non-Arabic Semitic elements in the Arabic dialects of
eastern Arabia; E. Y. Odisho: The role of aspiration in the transliteration of loanwords in
Aramaic and Arabic; Z. Youssef: Die Konstruktion “kalini lbaragity” in den
volkstiimlichen Sprichwértern).

Among the authors who deal with Arabic, A. S. Kaye has chosen to deal with the prevailing
problem of diglossia, while other contributors treat specific Arabic dialects: Iraqr Arabic is
treated by F. Abu-Haidar, G. Krotkoff, and J. Mansour; Moroccan by J. Aguadé, and P.
Behnstedt & M. Benabbou; different Beduin dialects are examined by L. Bettini, and B,
Ingham. Various dialects spoken in Egypt at different times, and their different aspects are
surveyed by H. Grotzfeld (late 17th-century Cairene Arabic), M. Woidich (al-Qasr in the oasis
of Dahla), R. de Jong (the Upper-Egyptian dialect of the ‘Ababda), and G. M. Rosenbaum.
While A. GevaKleinberger provides a valuable insight into the Judaco-Arabic Dialects of
Sudan, M. Piamenta describes fossilized and semi-fossilized verbs in Jerusalem Arabic, J.
Rosenhouse analyses the phonetic trends of Arabic dialects ‘of Israel and R. Talmon makes
some observations on Palestinian dialects. A. Levin examines the modern Arabic dialect of
Aleppo, while other contributions deal with the peripheries of the Arabic dialectal area (U.
Seeger: Khorasan; B. Isaksson & A. Lahdo: three border towns between Turkey and Syria; S.
Prochazka: Adana, and M. Wittrich: Azsx). The somewhat neglected impact of the Berber
dialects in Andalusia is the topic of F. Corriente’s interesting contribution to the volume (The
Berber Adstratum of Andalusi Arabic). A fascinating proposition is made by W. Waldner,
who calls for a unified dictionary of Arabic dialects, making an attempt at two radicals (b-y-n,
s-n-7) on the basis of available dictionaries. In his pleasant but at the same time erudite article,
H. Palva publishes a 14th-century Arabic manuscript written in Hebrew characters, probably
coming from the Old Karaite Synagogue in Cairo, and containing an anecdote about a
grammarian and a physician, while M.-R. Hayoun’s study presents the Commentary of Moses
Narbonis (d. 1362) upon Ibn Tufayl’s Hayy ibn Yaqzin. The articles of A. A. Ambros, W.
Diem, W. Fischer, G. Goldenberg, R. G. Khoury, and J. Owens draw our attention to various
problems of literary Arabic, while the article by H. Bobzin deals with a great authority in the
German orientalist tradition, Theodor Néldeke.

From among the papers that deal with Neo-Aramaic, a few present general characteristics (O.
Kapeliuk: Compound Verbs in Neo-Aramaic; M. Tosco, Aspiration and emphasis in Eastern
Neo-Aramaic), while the majority describe specific dialects (W. Arnold: Maclila; K. Beyer:
Hatra; S. E. Fox: Bohtan; W. Heinrichs: Senaya; S. Hopkins: Kerend; G. Khan; Rustaga; H.
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Mutzafi: Aradhin; S. Talay: Mlahso; S. Weninger: Turoyo; H. Younansardaroud: Sdrda:rid).
K. Kessler examines a problematic passage of the Nabonid-Chronicle; M. Krebernik presents
an Aramaic text written in Greek script; H. Murre-van den Berg writes about a Neo-Aramaic
Genesis translation, and B. Poizat publishes the complaint of Mar Hnanisho about the
penitence. The article of Y. Sabar provides an insight into the changes that occurred in the
Jewish Neo-Aramaic dialect of Zakho between 1870 and ca. 1950, on the basis of a text
transcribed first by Albert Socin and now by the author.

A few articles pay tribute to O. Jastrow’s role in Yemeni dialectology, one treating the Arabic
dialect of Yafi (M. Vanhove) and two treating the South-Arabic Mehri dialect spoken in
Yemen and Oman (A. Sima and M.-C. Simeone-Senelle). Another Semitic language, Classical
Ethiopic is being dealt with by . Stroomer who publishes magic parchment strolls written
in Ge’ez; while W. Wagner deals with the function of the accusative morpheme -w in Harari;
a typology of the gender of Semitic numerals is offered by E. Ternes; and the article of A.
Zaborski on the “Interplay of Tense, Aspect and Aktionsart in Semitic Languages” gives the
volume a befitting ending.

The editors can only be praised for bringing together these studies in one elegantly produced
volume.

K.D.



