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EDITOR’S NOTE

The present volume is the first part of the Proceedings of the Con-
gress of the Union Européenne des Arabisants et Islamisants (U.E.A.L) held
in Budapest between 29th August - 3rd September 1988, and organized
by the Chair for Arabic Studies, E6tvds Lorand University and the Cso-
ma de K&rds Society under the auspices of the Hungarian Academy of
Sciences. It contains twenty-six papers read at the Congress in two sec-
tions: ‘History and Philosophy’ and ‘Popular Culture in Islam’. The
original divisions, however, have slightly been changed. Papers dealing
with philosophy and theology found their way into this volume, while
those treating history will be incorporated in the second volume to-
gether with papers on linguistics and literature. No contributions were
received from the original ‘Art and Archaeology’ section.

Owing to circumstances mainly beyond our control, the publication
of the Proceedings suffered a more than usual delay. Though the authors
were given the possibility to update their articles with bibliographical
references if they wanted, the articles as a whole reflect the state of
research in 1988.

Although uniformity was aimed at throughout in the matter of
transliteration - which 1s that of The Arabist -, deviation was allowed
when it served the needs of certain studies, as in the case of dialectal lin-
guistics, Ottoman Turkish, Indian Islam and Persian. The handling of
references and footnotes was, however, not unified but left to the discre-
tion of the authors according to the practice of the previous Proceedings.

The Editor wishes to take this opportunity of expressing his special
thanks to the Union Européenne des Arabisants et Islamisants for its
generous contribution towards the costs of this volume of the Proceed-
ings, and particularly to Gautier Juynboll and John Mattock, former
presidents of the Union, and to Arne Ambros and Hilary Kilpatrick,
former treasurers; to the Hungarian Ministry of Culture and Education
Research & Higher Education Fund; and, of course, to the authors
themselves, for their patience, their enthusiastic response and ready
cooperation after all these years that have elapsed since the Congress.

Budapest, 30 November 1994. A F,






HUNGARY AND THE ORIENT'
Georges Hazai

Hungarian Academy of Sciences

It was a number of months ago that I received with pleasure the re-
quest to give a presentation at the opening of this conference. I agreed
to the request with great satisfaction since it provides me with an oppor-
tunity to greet the participants of this scholarly conference, the aims
and subjects of which are so dear to me. My own field of expertise,
Turkology, and, within it, Ottoman Studies, has many points of contact
with the disciplines covered by this conference. Nevertheless, I feel that
I am perhaps better serving the cause of mutual understanding among
Orientalist endeavours, if I choose a topic from another area.

The participants have an excellent grasp of not only the present
state of their discipline, but also of its past. They are aware of the
European history of Oriental, and within it, of Islamic Studies, of these
disciplines’ historical and cultural aspects and of the ways in which in-
formation concerning them has been disseminated. They are also famili-
ar with the institutions of these disciplines which have evolved over the
centuries, undergoing many reforms, sometimes falling victim to mod-
ern bureaucracy. Here I am referring to those scientific workshops
where generations of scholars have followed one another, each enriching
Oriental Studies in unique ways.

It is well known that the scientific understanding of the Orient and
the birth of the scientific disciplines are linked by many common, uni-
versal characteristics. At the same time, there are at least as many fea-
tures particular to individual disciplines involved in this development.
We note the duality between features common to all disciplines and

" The opening lecture of the Congress, delivered by the President of the Csoma de
Kérés Society.
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those specific to given disciplines, in studying each area either in its
space or time relationship.

I hasten to assure my esteemed audience that I do not wish to pur-
sue this analysis since its details are well known to everyone present.
There is a whole series of studies outlining and analyzing these relation-
ships. It is precisely the research of recent years, and the debates they
have given rise to, which have shown us clearly and unequivocally the
lessons of previous work, and its impact on the present and the place it
has in the new intellectual context. I do not wish to merely hint at
things here; T have in mind the exchange of views that has taken place
concerning the works of E. Said and B. Lewis, more precisely, the
authors’ concepts of the history of science.

Again I do not intend to dwell on this topic, which to this day can
lead to impassioned debates. Allow me to merely state that for us Hun-
garian Orientalists, given that we were not and are not in the main-
stream, this debate provided a powerful impetus. The questions were in-
teresting, indeed, provocative for us too. We had to account to ourselves
too concerning the evolution of our intellectual, scientific contact with
the Orient, and what we have in common with the rest of Europe and
what are the differences.

This brings me to what I wish to discuss. T am aware that I have
said nothing new so far, but perhaps by addressing the topic of the his-
tory of Hungarian Oriental Studies and what has made its development
unique, I can provide my esteemed audience with some new informa-
tion.

Allow me to begin with our title: Hungary and the Orient, Hun-
garian ties with the Orient. Let us see what lies behind this relationship.
Depth and dimension in ancient and modern history, essentially speak-
ing to the present age. A series of contacts, events, ad hoc meetings and
co-existence. A vast and unpredictable mass of influences and reciproc-
ity. Everything that happened in the course of the centuries and what
today are historical facts, the impact of which we carry within ourselves
unconsciously. When did the scientific discovery of all this begin and
where does it lead, along what paths? When did the first endeavours
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begin which we may view as the first manifestation of a scientific
approach?

I think that an objective critique of the history of science will sup-
port the notion that we designate the Ottoman centuries of Hungarian
history as the origins of information-gathering on a scientific level. Let
us keep in mind that we are referring to the 16th century. We are past
the Renaissance, when the intellectual rebirth and self-knowledge of
Man triumphed. This was the age of the Reformation, which took giant
strides toward freeing human consciousness from artificial restrictions.
This was the age when greater demands were placed on knowledge,
when the interrelationships became important and when emphasis was
placed on everyday practice. Everything pointed toward the need for
more profound understanding, the systematization of knowledge, that
is, toward scholarship and science.

In the Ottoman period of Hungarian history, in the 16th-17th cen-
turies, we note such endeavours and the creation of works which bear
the stamp of this scientific approach.

When the first Hungarian poet, Bélint Balassa, who fought the
Turks with sword in hand and died in battle, wrote down lines of Turk-
ish poetry that he heard from Turkish prisoners of war, it was only a
case of interest shown by a literary person. The content and melody of
the Turkish poems caught his attention as he felt some sort of kinship
with them. However, when about eighty years later, the erudite Jakab
Nagy de Harsany, who had spent seven years as ambassador of Transyl-
vania and Brandenburg to the Porte, wrote down his linguistic and his-
torical observations and his everyday experiences and analyzed the po-
litical issues of the period in a bulky volume, he had bequeathed us a
source work of major value. With this work we feel that we are in the
presence of scholarship.

The influences of the Ottoman period of Hungarian history and the
Hungarian-Ottoman ties that followed in its wake continued in the
course of later centuries. We could continue listing the works born
during those times. But the real beginnings of the birth of scientific
Oriental Studies in Hungary is not to be sought here.
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The real locus is in the 19th century, during the period of rebirth,
the formation of nationhood, the incipient self-awareness and renewal.

Let us turn our attention to a few historical facts.

The year 1526 marks the date of the Battle of Mohacs which was
2 major milestone in Hungarian history. It marks the end of the Hun-
garian Kingdom which had been such a force in Eastern Europe for four
centuries. This country was rent into three parts within a few decades.
One part was under Turkish rule, another under the Habsburgs, while
only Transylvania remained independent asa Hungarian political entity.
At the end of the 17th century, the country became free of Ottoman
rule, but continued to be under Habsburg domination. The war of lib-
eration of the early 18th century failed and a century and a half had to
pass before another attempt was made to attain national independence.

The 18th century and the first half of the 19th was spent gathering
strength and the increasing articulation of national endeavours. It is im-
possible here to outline even this lengthy, multi-dimensional and com-
plex process. We must be satisfied with concentrating on one aspect
which is closest to us, namely, the endeavour to attain a national iden-
tity and to clarify our place in the world.

Among Hungarians living under foreign domination, surrounded
by peoples speaking different languages, the question was naturally
raised as to what is our place in this world, given that everyone has lin-
guistic and cultural roots. If there are no linguistic and cultural ties that
link the people to the present - that is to say, the present of the 19th
century — perhaps we ought to search for our roots in the East, in Asia.

This was the spark that kindled fires in the minds of scholars. The
idea had only to find individuals who would take it upon themselves to
turn the idea into scholarly fact.

From the point of view of science and scholarship, truth becomes
bifurcated at this point. Some scholars followed the branch of Finno-
Ugrian, while others the Turkic languages as they began the journey
Eact. In both cases the motives were identical. And let us add that both
proved correct and both enriched Hungarian and international scholar-

ship.
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However, we Orientalists, and especially in the context of the pres-
ent, are mainly interested in the latter line of investigation, Allow me
to concentrate on this aspect. '

A young Székler-Hungarian scholar from Transylvania was stirred
to action by these ideas in the first decades of the 19th century. His
name was Alexander Csoma de KSrés. It was in the College of Nagye-
nyed in Transylvania that he had first heard of the Asiatic origins of the
Hungarians. Later, when he was studying in Géttingen, he learned of
the Eastern historical sources, which he had hoped would yield data
about the Hungarians too. A remark by one of his professors concern-
ing possible links between Hungarians and the Uigurs of Inner Asia led
him to decide to attempt to discover traces of this, to engage himself in
Oriental studies. .

After returning to Transylvania, Csoma again set out from Nagye-
nyed in 1818, to seek the ancestors of the Hungarians in the East. He
reached Northern India via Beirut, Teheran, Buchara and Kabul. His
plans took an unexpected detour at this point. Recognizing the service
it would provide to knowledge of Inner Asia, Csoma decided to im-
merse himself in the study of Tibetan language and culture.

He became involved heart and soul in the project. The many hard-
ships and tribulations notwithstanding, he compiled the first dictionary
of the Tibetan language and wrote many articles on Tibetan linguistics
and culture.

To Csoma this was but an episode in his life. The desire to find the
ancient homeland of the Hungarians continued to be his major concern.
At the age of 58 he set out on the journey into Inner Asia with unflag-
ging enthusiasm, certain that he would succeed. He still had visions of
the ancient homeland while racked by the fever that eventually killed
him in the Himalayas.

We know, of course, that Csoma was mistaken regarding his des-
tination. Yet his commitment to the great cause of scholarship led him
to the peaks of achievement. His attainments remain works of inestim-
able value.
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We can sum up his achievement by simply stating that he founded
a new discipline of Oriental studies.

Barely a few decades later, another youthful researcher set out for
the East in search of Hungarian-Turkic links and to thereby contribute
to our knowledge of the Hungarian past. His career is text-book ex-
ample of a scholar attaining the peaks of scholarship. His childhood is
a sad tale of orphanhood, physical disability, poverty and ostracism.
Nevertheless, his energy, ambition and will led him to triumph.

It is no exaggeration to claim that Armin Vambéry’s career is al-
most without equal in international Oriental Studies. His fame made
him well known throughout Europe asan intrepid traveller, outstanding
scholar and an expert on Eastern politics, who was also a political in-
sider, to use a modern expression.

His commitment to scholarship, more exactly to Oriental Studies,
began early in his life. In the course of his initial stay in Turkey, which
lasted four years, it became clear to him once and for all that he wanted
to devote himself to a study of the Turkic peoples and languages and
the Asiatic past of the Hungarians and their links to the Turkic peoples.
Given this interest he naturally sought to familiarize himself with
Central Asia. The khanates of that region tried to preserve their rule by
hermetically sealing off their domain from the outside world. Intruders,
especially Europeans, who were suspected of spying for the Russians or
the British, could expect short shrift. They were tortured and killed.
However, his trips which were so fraught with danger, were successful
and brought him fame.

Vambéry’s subsequent work eventually grew to embrace practically
every field of Turkic Studies. He was rightly recognized as the poly-
math of the discipline. He did pioneering work in a number of areas.
His publications of linguistic records and texts were major achievements
in his day, which opened new paths for subsequent generations of Turk-
ologists. Vambéry’s work provided the basis for the better explication
of linguistic records and for the better understanding of the facts of
Turkish linguistic history. And it is undeniably one of his foremost
merits that he turned the attention of European Turkology, which was



ORIENTAL STUDIES IN HUNGARY xvii

engaged in Ottoman Studies, towards the Eastern branch of Turkic
peoples and their cultures.

His work brought many results and was a great influence on the
study of Hungarian-Turkish linguistic-historical relationships, and, in
fact, it marked the birth of Hungarian Turkology.

To summarise, in the course of the 19th century, the endeavour to
discover the Eastern roots of the Hungarians’ origins, as part of the
need to seek out our national identity, is embodied in the work of
Alexander Csoma de K4rs and Armin VAmbéry. Both men left behind
works of enduring value, recognized by international scholarship.

It is one of the paradoxes of life how scholarly thought and result
are divided in the two oeuvres. Csoma de K8rds was never to succeed
in discovering the Eastern roots of the Hungarians. He left behind
unique and lasting works in another field. Nevertheless, he was the fore-
runner of whom everyone travelling this path was aware. And among
his followers it was VAmbéry, his first heir in this regard, who managed
to realize Csoma’s goal. It was one of his great merits to have shown
the relationship in a number of concrete respects, especially in terms of
the Hungarian-Turkish contacts, that indeed the past of the Hungarians
does lead East. Let us remark here that his work is not free of contradic-
tions, for which he was duly criticized by his own contemporaries.

Such was the background to Hungarian Oriental Studies, reaching
back to the 19th century. Today, we consider it only natural that these
scholarly streams soon widened into broad rivers.

As a result of continuous research, ever new facts came to light and
increasing numbers of areas became linked to the ongoing work.

In addition to the ancient history of the Hungarians, the centuries
spent wandering in the steppe and its Eastern contacts, studies began to
focus on such links during the Middle Ages and more recent times.
Allow me to merely outline these research domains. For example, we
have the problem of the Pechenegs and Kumans who were of Turkic
origins and who invaded Hungary and settled here. Then we have the
centuries of conflict with the Ottoman Empire from the end of the 14th
to the mid-18th century, which includes the 150 years when a part of
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Hungary was under Ottoman rule. Then there are the contacts of the
19th and 20th centuries among which I would mention the Turkish
period of the Kossuth emigration. The list of contacts is long. All of
them were accompanied by innumerable linguistic and cultural influ-
ences as a result of which we find in the Hungarian language many
loan-words of Turkish origins and Hungarian culture shows a number
of Turkish influences. There are a great number of Eastern, primarily
Turkish, historical sources concerning this, which only an Orientalist
can properly evaluate for the researchers of the Hungarian past.

The recognition that the research of many aspects of Hungary’s past
is impossible without Oriental Studies is the merit of the 19th-century
scholars. Tt was as a result of their work and endeavours that Oriental
Studies became an organic part of Hungarian national scholarship.

In the 20th century, Hungarian researchers of our links to the East
could work on the basis of solid foundations. Allow me to mention
only the most outstanding personalities here, who are no longer with
us, but whose work continues to be a major influence. In the various
branches of Turkology there were Gyula Németh and Lajos Fekete, and
concerning Inner Asia Lajos Ligeti wrote works of major importance
and founded a scientific school. The establishment of most institutions
at Hungarian universities and at the Hungarian Academy of Sciences,
with the exception of the Chair of Turkology, which looks back upon
a nearly 120-year history, are all linked to these men of science. The
same thing can be said concerning the well-known publications, Acta
Orientalia Hung., the Bibliotheca Orientalis Hungarica, and so on.

All of us working today in Hungary in Oriental Studies are either
directly or indirectly their pupils. We are very conscious of this intellec-
tual heritage, which motivates and obliges us to continue researching the
ancient links of the Hungarians with the East. It is also a part of their
intellectual bequest which always emphasized the need to place this na-
tional obligation within the context of international scholarship. We had
often heard them tell us and the norms they had set also point in this
direction that in our everyday work we must apply the methodological
guideline according to which a particularly Hungarian program makes
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sense only when the method meets international standards and expecta-
tions, if the results attained also enrich international scholarship. This
means that the study of this area merely for its own sake would be pro-
vincialism and this is why we need to constantly strive to keep pace
with international developments in the field.

Let us hope that we have done right by this intellectual heritage. It
is, of course, not up to us Hungarian Orientalists only to pass judge-
ment.

You have no doubt noticed, my esteemed colleagues, you who are
internationally recognized experts in Arabic and Islamic Studies, that al-
though I am already discussing the present, I have yet to mention Ignic
Goldziher, although he is rightly considered a giant, whose work con-
tinues to be a major influence to this day. This was not an oversight on
my part, but quite intentional. Let me explain.

You would be quite justified to view it as inexcusable incompetence
if I were to attempt at this forum to outline Goldziher’s extraordinary
qualities as a human being and as a scholar and to try to provide even
just a glimpse of the highlights of his work and its significance for
Oriental Studies. My task can only be to address myself to the ties be-
tween Goldziher, his heritage and Hungarian scholarship.

Goldziher himself makes it redundant to list here the milestones of
his career given that his diary provides a clear picture of the twists and
turns in his life, which we can only acknowledge in stunned silence.
The explanation is to be sought in the social circumstances of his time,
which, however, does not alter our unequivocal judgment.

At this time I wish to mention just one aspect taken from the histo-
ry of science. All that I have said in the foregoing on the origins of
Hungarian Oriental Studies and their organic relationship to national
disciplines, and which I had justly termed positive in the development
of scholarship, were in this case, in that of Goldziher, undeniably nega-
tive factors. This concerns that unfortunate situation whereby intellec-
tual life could only accept what it had in some way regarded as being
of a national character. Whatever was beyond or outside of this was met
with total incomprehension.
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We cannot alter the facts. Nevertheless, it must be stated, even
though it may seem ahistorical, that Hungarian Oriental Studies would
have been even richer, would have developed into an even more organic
whole, had the young Goldziher been able to found a school in his own
country. The fact that this was not to be created a major vacuum and
was a serious setback in Hungarian Oriental Studies.

Hungarian Turkological research has won broad recognition. Never-
theless, we are amply aware that it is precisely in the area of Islamic
Studies that we have certain weaknesses, one of the reasons for which
is that in the second half of the 19th century this field of scholarship
was deprived of the most eminent scholar doing research in this area.

However, let us not just speak of the past and of its wrongs. Hun-
garian Islamic Studies is a most active branch of scholarship today under
the leadership of Professor Kiroly Czeglédy. Let it be added that a posi-
tive role was played here by the good relationship Hungary enjoys with
the Arab countries, with which we have fruitful cultural and scientific
contacts. This allows Hungarian Arabists excellent opportunities for re-
search and study. I believe that the fact that this conference is being held
in Budapest is itself a sign of interest and recognition on the part of in-
ternational scholarship.

It is a tremendous pleasure for us that the congress accepted the in-
vitation of Hungarian Arabists and Islamic Studies scholars. This inter-
national conference will most certainly have a major impact on Hungar-
ian research. For us it means a greater awareness of our debts, the
meeting of which is the task of the present and future generations of
scholars.
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THE INTERPRETATIONS OF Q 43,81
AND THE TECHNIQUES OF THE EXEGETES

John Burton

The University of St. Andrews

The Muslims had difficulties with many Qur’an verses. With
others, they appear to have created problems for themselves, or rather,
had problems created for them by the accumulating exegetical tradition.

There may seem at first glance to be nothing very problematical
about Q 43,81, but in its interpretation we sample a range of the
strategies adopted by the exegetes.

Q 43, az-Zubruf, is a sustained diatribe against all association of any
beings with the one unique Deity. The siira’s denunciation of sirk, or
the ascription of offspring to God, are bracketted by verses showing
that, when asked who created heavens and earth even Muhammad’s con-
temporaries would reply “God™'. But these same unbelievers also allege
that the angels are ‘the daughters of God’, although they themselves
disdain to have female offspring’. To annoy Muhammad, they raise
questions about the nature of Christ deliberately seeking to confuse
him, for they are an argumentative and stiff-necked people of extrava-
gant belief and behaviour’. Christ was a mere creature to whom God
had shown signal favour, but no more than to other chosen men*. If
God had desired, He would have made men angels, peopling the earth
with them®. Muhammad is ordered to state that, if God did have off-

1Q 43,9; 87.
2 yv. 16-17.
¥ vv. 57-58.
*v. 59.

3 v. 60.
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spring, Muhammad would be the first to worship: gul: in kana li-r-
rabman waladun fa-ana awwalu l“abidina.

Theological presumption guaranteed that, for the majority of the
exegetes, this daring piece of rhetoric was too bold to grasp. Muham-
mad’s faith in the transcendence of the Deity had been too firm to
permit him, even for debating purposes, to appear ever to compromise
it. God would certainly never have permitted him to. It was for the
Muslim unthinkable that Muhammad could ever have brought himself
to speak of worshipping other than God Who alone had created and
Who alone was Master of Heaven and Earth and of all created things
and beings. Yet, the verse uses the word “if”: “If God has offspring, then
I shall be the first worshipper”. The conditional sentence seems to imply
doubt which Muhammad could not be conceded to have ever experienc-
ed. His monotheism had been too single-minded and too deeply im-
planted in his very being to have ever been capable of the slightest
measure of dilution. Muhammad could never have said, “If God has off-
spring”. The nature of this condition is such that it was thought to
imply a degree of probability. That being the case, the verse must not
be interpreted in strict accordance with what appears in the text
[az-zahir]. Nor would Muhammad ever have used the expression “I shall
worship” of anything but God alone. The verse can, however, be made
meaningful by emendation - but outside the text, that is, by t2'wil.
“Say, Muhammad, ‘if - [as you allege] - God has offspring, then I am
the first true believer in God’s unique divinity to deny these allegations
of yours.” But to leave the particle “if”, as this interpretation does,
although it interpolates expressions calculated to distance Muhammad
from the appearance of concession and transfers any doubt or weaken-
ing of strict monotheism to his unbelieving opponents, was not enough
for some Muslims who remained anxious about even this slight degree
of concession. “If” does seem to imply something less than outright
rejection. Conditional sentences may be organised in a hierarchy

© The technique was attributed to Mugihid, ar-Tabari, 25,54; cf. al-Buhari, 6,130;
Fath, 10,188.
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showing a decreasing scale of probability for the proposition conveyed
in the protasis: 1. If it rains, I shall not go out. 2. If it were to rain, I
should not go out. 3. If it had rained, I should not have gone out. In the
first sentence, the probability of rain is equal to the probability that it
will not rain; in the second sentence, the probability that it will rain is
somewhat reduced. In the third sentence, the implication of the syntax
is clearly negative. There was, in fact, no rain. Some therefore thought
it expedient to move the Q 43,81 sentence down a grade in the scale of
concession. Hence the ta'wil ascribed to as-Suddi’: gul: law kana li-r-
rabman waladun la-kuntu awwala [“abidina. “Say: “Were God to have
offspring, I should be the first to worship God on the basis that He had
offspring’.” This, as I say, has been transmitted on the basis that it was
ta’wil. There is never any suggestion that that was how as-Sudd1 actual-
ly read the passage.

Given the theological, especially the prophetological pressures, an
even more satisfactory exegetical procedure was to read this particle in,
not as the conditional “if”, but as an outright negative particle meaning,
in fact, ‘not’. Luga is summoned to the aid of tafsir. Sibawayhi listed
the various functions of the particle in: its asl, or basic function is as a
conditional particle. In certain circumstances, its g4z’ must be prefixed
by fa; it may be used li-t-ta’kid in a quasi-oath, in which case, it is
mubaffafa, or the ‘lightened’ form of inna; or it may be a negative par-
ticle, the equivalent of the negative m4®. The interpretations reported
as from Ibn “Abbas, Qatada, Zayd b. Aslam and his son, are thus based
on the quite correct assertion that in Q 43,81 i» may be a negative’.
Qul: in kana lirrabman waladun fa-ana awwalu |<abidina. “Say: ‘God
had no offspring, as I am the first to testify’.” I say, here, “God had” for
reasons which will shortly be made clear.

7 at-Tabari, loc. cit.; Fath, loc. cit., 189.
¥ al-Kitab, 1,475.

? at-Tabari, loc. cit.
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The exegetes also engage in verse-comparison. Thus, Q 43,81 may
be said to be ‘like’ Q 67,20: in il-kafiviina illa fi gurar - “the unbeliev-
ers follow nothing but error”®. The comparison drawn by Ibn Zayd
with Q 14,46 was less fortunate, for the latter verse has attracted its
own crop of reading problems", although at-Tabari can quote Hasan’s
dictum: ‘The Qur’an uses in as the equivalent of m4 in four contexts:
Q 14,46; Q 21,17: law aradna an nattabida lahwan la-ttabadnabu min
ladunna in kunni fZilina - that is ma kunna failina; Q 43,81 and Q
46,26: wa-la-gad makkannahum fi-ma in makkannakum fibi - that is,
ma makkannakum fibi. '

It is highly relevant to our present concerns that occasionally a fifth
verse is added to this list, Q 10,94: fa-in kunta fi Sakkin mimma anzalna
ilayka...”

In Q 43,81, God commands Muhammad to declare that he is the
first to worship God on the basis that He had no offspring. This is the
contrary of as-Suddi’s tafsir: “Were God to have offspring, I should be
the first to worship Him on the basis that He had offspring” - but, of
course, God has no offspring, nor is it fitting that He have. Some of the
exegetes who adhered to the view that in Q 43,81 in is a conditional
particle, offered as their interpretation of fa-ana awwalu [“abidina, “1
am the first to repudiate any suggestion that God has offspring”. The in-
terpretation rests upon an assertion that there is an Arabic verb ‘abida
ya‘badu meaning ‘to reject’, alternatively, ‘to be angry’. Evidence in sup-
port of this contention is adduced from poetry.

a. ali hawaytu Umma |-Walidi wa-asbabat
lima absarat fi rra’si minni ta‘badi

10 51-Ahfa¥, 1,289. an-Nahhis, 4,122.

W o wain kana makrubum la-tazile minhu -gibalu.

b. wa-in kana makrubum li-tazila minku l-gibalu.
a. was thought to be ‘confirmed’ by a ‘variant™:

wa-in kada makrubum la-tazilu minbu I-gibalu.
12 at-Tabari, 13, 145-148.
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b. mata ma yasa’n dis lwuddi yasrimu balilabu

wa-ya'badu ‘alaybi la mabalata zaliman...”

The assertion can, unusually in this instance, be further supported
by evidence drawn from a badit text". at-Tabari expresses his prefer-
ence for the procedure adopted by as-Suddi: the verse’s in is a condi-
tional, not a particle of negation, for the use of a mere negative would
not adequately express Muhammad’s nor God’s repudiation of the no-
tion that God had ever at any time had offspring, The Arabic expres-
sion: ma kana li-rrabman waladun would exclude only some, not all
portions of time (!)”. There could remain the theoretical possibility of
arguing that, following a time when God had, indeed, no offspring,
there came a time when He acquired some offspring. The use of a mere
negative would not sufficiently deprive Muhammad’s unbelieving oppo-
nents of the opportunity of making their blasphemous allegations, since
they had not claimed that God’s offspring were, like Him, necessarily
eternal. God has explained to us that what they did say was that, at
first, He had no offspring until He created the ginn to whom He be-
came related and so, through them acquired descendants (!). Further,
God would not furnish His Prophet with arguments that were not fool-
proof. So long as any loop-hole remained in the divine denial of off-
spring, it would be better by far, in at-Tabari’s view, to take i in this
verse to be a conditional particle. Muhammad is being ordered to say to
his compatriots: “You allege that the angels are ‘the daughters of God’.
Well, if God had, as you claim, offspring, I should worship them before
you did™*. On the contrary, God has no offspring, and it is not fitting
that He should have. In this declaration, there is no element of doubt
on the part of the Prophet. The verse provides a statement as subtle as
that conveyed in Q 34,24: wa-inna aw iyyakum la-“ala budan aw fi dalal

B at-Tabari, 25,55; cf. al-Buhari, loc. cit.; Fath, loc. cit., 189; Babr, 8,28.
¥ at-Tabari, loc. cit; Fath, loc. cit.

5 al-Makki’s repetition of this argument was challenged, Babr, loc. cit,
16 Babr, loc. cit.; al-Ka%af, 3,104.
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mubin. In Arabic, aw is a particle which suggests doubt and uncertain-
ty, but the Prophet never for one instant supposed that he was follow-
ing the path of error. He did not doubt that he was following the true
guidance, that he was in the right and his opponents in the wrong. Simi-
larly, he never for one instant doubted the unreality of the offspring
that other men ascribed to God. Besides, in Q 43, the denial of offspring
is to be derived from the wider context.

az-Zamah¥ari, taking the verse ‘ala z-zahir, regards it as a dazzling
specimen of divine rhetoric. Unhappily, in paraphrasing it, he used ex-
pressions that so shocked the orthodox that, for example, Abu Hayyan
could not bring himself to repeat them". The sentence is indeed condi-
tional and deliberately cast in that form the more effectively to expose
the absurdity of the proposition which the verse was designed expressly
to deny. The scholars have indeed, as az-Zamahgari alleges, performed
prodigies of ingenuity in their interpretations.

Characteristically, ar-Razi seizes the opportunity offered in the dif-
ficulties the verse has occasioned the Muslims to compose a disquisition
on the logic of the conditional sentence. Like az-Zamahsari, he takes
the verse ‘ali z-zahir, and identifies for us the motive which had induced
the exegetes to depart from the zahir of the text'®. The conditional
sentence, he argues, is not concerned with the reality of the propositions
conveyed in either the protasis or the apodosis. Its sole function is to
allege that from one statement a second logically follows. Thus, a condi-
tion may involve two verifiably true propositions; two demonstrably
untrue propositions, or an untrue protasis and a true apodosis. The first
may be illustrated by: 1. If man is an animal, man is physical. The
second by: 2. If five is even, it is divisible into two whole numbers. As
a condition, that is unexceptionable, but it is based on two false proposi-
tions: that five is even and that it is divisible into two whole numbers.
That both are false does not prevent the apodosis from resulting

7 Bab, loc. cit.
8 at-Tafsir al-kabir, 27, 229 ff.
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logically from the protasis. We merely have to assume the truth of the
protasis. One might say: If man is of stone, man is physical. The prota-
sis is false, but assuming its truth, the apodosis follows. ar-Razi rules
out a fourth class of condition, a true protasis with a false apodosis,
since falsehood can never logically proceed from truth.

He criticises those exegetes who depart from the zahir on the plea
that the wording of the verse appears to imply an element of doubt as
to the reality of the offspring ascribed to God. On the contrary, he
argues, the verse illustrates the type of conditional sentence constructed
from a false protasis and a false apodosis. In abstracting both from the
conditional setting: God has offspring, and I am the first to worship
that offspring, he incidentally indicates the reasoning that underlay the
exegetes’ anxiety that had induced them to depart from the zahir of the
text, to seek refuge in one or other form of ta’wil.

Comparing Q 43,81 with Q 21,22: law kana fihima alibatun illa
allabu la-fasadata: “Were there in Heaven and Earth gods other than
God, they would both fall into ruin”, a sentence consisting like Q 43,81,
of a false protasis and a false apodosis, ar-Razi meets the following ob-
jection: there is a difference between the two verses. Q 21,22 uses the
conditional particle /aw which implies the non-existence of an object
consequent upon the non-existence of another; whereas Q 43,81 uses the
particle in which does not imply the non-existence of one object con-
sequent upon the non-existence of another. /n implies doubt and uncer-
tainty as to whether the protasis is false or true. In the case of the
Prophet, uncertainty on the question of whether God has or has not
offspring is quite unthinkable. Further, it is also clear from his handling
of the entire question of the formation of conditional sentences, that ar-
Razi regards the protasis as an originally independent affirmative state-
ment that becomes conditional or presumptive only when prefixed by
the conditional particle. The truth or falsity of either protasis or
apodosis cannot be determined internally in the conditional cluster, but
may be known, he admits, only on the basis of additional, external in-
formation. That Heaven and Earth have not both fallen into ruin, he
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says, is known from observation and it is from that observation that we
perceive that there are not other gods besides God.

Of great antiquity as exegetical devices, and among the most endur-
ing in use were the intimately connected sabab or identification of the
circumstance that had allegedly necessitated the revelation of a verse and
ta‘yin al-mubbam, or identification of the persons involved in the
verse’s allusions. The difference of opinion among the scholars as to the
precise function and meaning of the particle in used in Q 43,81 was con-
cretised in an ancient narrative presented in his z4fsi7 by Mugatil (d. 150
A. H). In his discussion of Q 8,31, where the Makkan unbelievers
mockingly dismiss the Qur’an revelations as ‘mere tales of the ancients’,
Mugatil identifies the persons referred to”. The speaker was an-Nadr
b. al-Harit. Mocking the tales brought by Muhammad, an-Nadr reminds
his listeners that he brings them the stories of Rustum and Isfandiyar.
“Utman b. Maz‘un warned an-Nadr to take care what he says. Muham-
mad tells the truth. “I too tell the truth”, insists an-Nadr. “Yes”, replies
“Utmin, “but Muhammad says, ‘“There is no god but God”.” an-Nadr
claims that he also states that there is no god but God, but that the
angels are ‘the daughters of God’ ~ at which God revealed: gul: in kana
li-rvrabman waladun fa-ani awwalu |“abidina. “There”, says an-Nadr,
“Muhammad agrees with me”. al-Walid b. al-Mugira exclaimed, “By
God! he does not agree with you. What he is saying is, ‘God has no off-

spring’.”

Repeating the differences among the scholars as to the function and
meaning of this in, Abi “Ubayda underlines that, for those who take
the in to mean “if”, the fa- prefixed to fa-ana awwalu “abidina, has the
conjunctive function of waw®, while, to illustrate the suggestion that
the verb “abida ya‘badu, ‘o repudiate’ exists in Arabic he cites a line by

al-Farazdaq:

4 Tafsir Mugatil, 2,112.
2 Magaz, 2,206.
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itla’tka qawmun in bagawni hagawtubum

wa-a'badu an abguwa ‘abidan bi-Darimin®

Some said that: fz-ana awwalu I“abidina meant: ‘I shall be the first
to worship that offspring’; while others maintained that it meant either:
‘I shall be the first to worship God on the basis that He has such off-
spring’; or, ‘I shall be the first to worship God on the basis that He has
no such offspring’.

To make absolutely clear that here, al“dbidina was not the Nomen
Agentis of the root ‘abada ya‘budu, ‘worship’, further resort was had to
luga. To circumvent the objections to their tafsi7, those who insisted
that Muhammad would never have made any concession, not even a
conditional concession to disbelief, employed yet another exegetical
technique, gira'a. It seems that their opponents had objected that the
Nomen Agentis of ‘abida yabadu was not the ‘abid which we find in Q
43,81, but ‘abid, or, as al-Halil is reported to have listed in his Kitab
al<Ayn, ‘abd. To this, they could now retort that, in fact, the ‘reading’
of the text that had been adopted by Abu ‘Abdarrahman as-Sulami had
been precisely: fa-ana awwalu 1<abidina®.

as-Suddi may have hinted at it, but not one exegete has suggested
that the use of the particle law in Q 43,81 would have been more in
conformity with Arabic usage. Certainly, no-one has ever expressed the
view that the use of i in the verse was a linguistic error.

& Babr, loc. cit. has:
ala’tka abd’i fa-gi'ni bi-mitlibim
wa-a'badu an abguwa |-Kulayba bi-Darimiyyin
al-Qurtubi, 16,119, has:
a. ala'ika aglasi fa-gi'ni bi-mitlibim
wa-a'badu an abguwa Kulayban bi-Darimin
b. alz'ika nasun in bagawni hagawtubum
wa-a'badu an yubga Kulaybun bi-Darimin.

2 al-Qurtubi, loc. cit.; Babr, loc. cit.
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LA ACTITUD DE LOS ULEMAS ANDALUSIES
ANTE EL JUEGO Y LA DIVERSION

Alfonso Carmona Gonzilez

Universidad de Murcia

“Afirma Ibn al-Mawwaz que no es vilido el testimonio de quien
fuese aficionado a las competiciones de palomos, al ajedrez o al juego del
nard, sobre todo si apostase en tales juegos; o se entregase por completo
a esas diversiones, aunque no apostase en ellas”.

“Dice un ulema: Deber4 ser recusado el testigo (...) que haga apues-
tas en el ajedrez o en el juego del 7ard o en el de los palomos, incluso
si o es aficionado a tales pasatiempos”’.

Estas citas de un manual para jueces escrito en Cérdoba a finales del
s. X1I, ilustran claramente la desconfianza de los medios religiosos oficia-
les frente a formas de cultura popular como son los juegos y las diversio-
nes, muchas veces de caricter ancestral.

No se trataba de una prohibicién absoluta, es decir: no incurrian en
penas canonicas (budiid) quienes a tales practicas se entregasen; sino mds
bien de una descalificacion social: el adicto a estos pasatiempos no podia
ser una persona respetable, pues cuando ponian en peligro el patrimonio
(es decir: cuando mediaban apuestas) o cuando absorbian excesivamente
la actividad personal llegando a anularla, tales aficiones eran consideradas
como una adiccion vergonzosa, y quienes estaban sometidos a ella apare-
cian como personas nada honorables ni buenos musulmanes, por lo que
la veracidad da su testimonio habia de ser puesta en duda. No eran
dignos de crédito, y seria escandaloso que un juez sentenciara en base al
testimonio de individuos tales.

! Ambas citas proceden del Kitib al-mufid de Ibn Hi$im al-Azdi, ms. del Sacromon-
te, Granada, f° 12. Sobre este autor y su obra, véase: A. Carmona Gonzalez, “Tbn Hifim
al-Qurtubi y su Mufid li-l-hukkam” en Quaderni di Studi Arabi, 5-6 (1987-1988). Atti del
XIII Congresso dell'U.E.A 1., p, 120-130; Idem., “Los adib al-qudit o normas de conducta
dal juez islimico” en Homenaje al Profesor Juan Torres Fontes, Murcia 1987, P, 235-243,
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El texto que comentamos, gscrito — como hemos dicho - casi en el
s. XIII, reproduce una cita de un autor egipcio mucho mas antiguo: Ibn
al-Mawwaz? que vivié en el s. IX, quien a su vez se hace eco de una
doctrina enunciada dos generaciones antes por el padre del malikismo
egipcio (y atin andalusi), el célebre Ibn al-Qasim, que en la Mudawwana
(XTI, p. 3; XVI, p. 58 y 84) rechaza el testimonio del adicto (mudmin)
al ajedrez, no del que juega ocasionalmente; mientras que al aficionado
a las competiciones de palomos lo declara inhabil como testigo sélo en
el caso de que apueste.

En todo este lapso de tiempo (del s. VIII al XIII) la desaprobacién
a que nos referimos no fue capaz de atajar unas aficiones populares que
han perdurado hasta nuestros dfas. Las competiciones de palomos, habi-
tuales atin en Egipto, subsisten con puyanza en alguna regién espaiiola,
como la de Murcia, donde los dias de fiesta podemos ver a grupos de
personas desplazandose por los caminos de las zonas rurales o periurba-
nas con la vista fia en el cielo, donde diversos palomos pertenscientes a
quienes participan en el juego persiguen y acosan a una hambra al tiem-
po que se desembarazan de sus rivales.

La aficién por el ajadrez era tan grande en Espafia que el autor del
manual citado omitié traer aqui un hadiz que sin duda conoceria bien
por estar incluido en el Muwatta’ del Imam Malik. Segin esta tradicién,
“el Profeta dijo que quien juega al ajadrez desobe deos a Dios y a su
Mensajero™, lo que equivale a una prohibicién sin paliativos, mientras
que en el texto que estamos utilizando tan sélo se habla de quien juega
su dinero o emplea en ello demasiado tiempo y energias. Nos consta que
era el juego favorito tanto de los cristianos como de los andalusias, de
soveranos y plebeyos: al-Mu‘tamid poseia um juego cuyo tablero y pie-
zas eran una maravilla; gracias a este juego, Ibn “Ammar, tras vencer en
una partida a Alfonso VI, obtuvo de este le evacuacién del territorio de

2 Muhammad b. Ibrahim b. Ziyid “Tbn al-Mawwaz” (180/796-269-882); su obra de
Furi¥, conocida como al-Mawwaziyya es uno de los libros fundamentales del malikismo.

3 Muwatta’, XXXI1, p. 564, n° 1726.
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Sevilla; los literatos empleaban imdgenes sacadas de las jugadas de ajedrez
para describir, sobre todo las vicisitudes de los acontaceres politicos.

El otro juego mencionado en las citas del manual cordobés puede
corresponder al conocido en nuestra tierra como “chaquete”; parecido
al de “damas”, se juega con un tablero dividido en dos compartimentos,
empleandose 30 fichas o peones y dos dados; se empieza poniendo peo-
nes en todas las casillas, y gana quien los hace pasar, de acuerdo con cier-
tas reglas, por delante del lado contrario.

Esta actitud de intolerancia, no sélo con los juegos sino también con
la misica - como vamos a ver -, alcanza a quienes procuren los medios
para tales actividades. Asi, en el Kitab almufid, de donde hemos
extraido las citas que encabezan esta comunicacién, se manda recusar el
testimonio de “quien venda tableros para el juego del nard, flautas,
laudes, tambores o articulos para fiestas” (f° 12 b).

La desconfianza de los ulemas andalusies continué entre las comuni-
dades mudéjares bajo dominio cristiano. En la Castilla de 1462, un alfa-
qui, TIsa b. Gabir, que escribe en castellano, para sus fieles, una summa
de los mandamientos y prohibiciones de la Ley musulmana, dice respec-
to a la misma cuestién: “No passa el testigo del que contintia mucho yr
a muchos juegos bigiossos, como son naypes, dados o sus semejantes™.
Se mencionan aqui dos juegos no aludidos en los textos de época istimi-
ca, los naipes y los dados (si es que estos Gltimos no son lo mismo que
el juego del nard), prueba de que no se trataba de una cita reproducida
mecanicamente, sino de la adaptacién de una norma tradicional al con-
texto social en que se escribe: esas dos aficiones aparecerfan entonces
como las mas criticables.

Pero, volvamos al Kitab al-mufid de Tbn Hi$am al-Azdi y a su capi-
tulo sobre “habilitacién (t2°d7l) y recusacién (tagrih) de testigos”. Lineas
adelante leemos: “Deber4 ser recusado el testigo (...) que ensefie a una es-
clava suya las artes del canto, aunque él no sea de los que vayan a oirla”
(f° 12 2). Y también: “Dice Ibn “Abdalhakam: No es aceptable tampoco

* Don Ica Gebir, Suma de los principales mandamientos y devedamientos de la Ley y
Cunna, ed. P. Gayangos en Memorial Histérico Espafiol, t. V (1853), p. 369.
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el testimonio de quien fuera aficionado a oir cantantes y musica de lag-
des, aunque no vayan tales fiestas acompafiadas de vino (nabid). Se ex-
cepttian las bodas (‘urs) y fiestas esporadicas por algn motivo especial;
por més que tales cosas sean censurables en cualquier circunstancia” (f°
11b-12a).

Estamos de nuevo ante una norma proveniente de un jurista egip-
cio®: de esta escuela misri, mas que de la medini, parecen haber aprendi-
do los alfaquies de al-Andalus su rechazo de las actividades lidicas y de
entretenimiento. Aunque tal desaprobacién tiene sus excepciones: segun
esta Gltima cita, el regocijo mundano es permitido con ocasion, al me-
nos, de los festejos de boda. En al-Andalus éstos se desarrollaban durante
toda una semana; primero, en casa de la novia, quien, acompafiada de
musica, iba luego a casa del novio, donde con gran pompa era presenta-
da a los invitados; el convite reunia a los hombres da ambas familias.

La asistencia al banquete nupcial era muy aconsejada. En el Muwat-
ta’ (n® 1110) aparece el siguiente hadit del Profeta: “Quien sea invitado
a una fiesta de walima deberi asistir”. El tunecino Sahnin®, discipulo
de los maestros egipcios, explico a los fundadores de la escuela espafiola
maliki que la comida de walima era el banquete de bodas; pero adver-
tfa: “En caso de que haya en ella tocadores de instrumentos musicales,
no se debe asistir™. Asf pues, ni siquiera en esta ocasién los adustos alfa-
quies estaban dispuestos a levantar la mano y a mostrar una mayor per-
misividad.

La literatura juridica andalusi, casf uninimemente, va a repetir estos
principios recibidos de la escuela egipcia, via Qayrawan. Por ejemplo:

5 <Abdallah b. ‘Abdalhakam (155/772-214/829), discipulo de Malik y autor del
primer Mubtasar sobre su doctrina; maestro de Ibn al-Mawwaz.

6 °Abdassalim b. Sa“id “Sahniin” (180/777-214/829) estudié principalmente con Ibn
al-Qasim cuyas ensefianzas consigné literalmente en su Mudawwana.

7 Cit. en Martinez Antufia, “Ordenanza de un cadi granadino para los habitantes del
valle de Lecrin” en Anuario de Hist. del Derecho Espariol, X (1933) p. 286.
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Ibn al-“Attar (s. X)°® desautoriza explicitamente a quienes acuden a escu-
char a esclavas cantoras (giyan). Sin embargo, sabemos que las clases altas
de Cordoba organizaban veladas en que diversas cantantes intervenfan
por turno ante numerosos invitados.

Pero, no sélo la practica social disentia de tales planteamientos tedri-
cos, sino que también hubo algin escritor que argumenté en contra de
una interpretacién abusiva de la Tradicién, que impedia a muchos piado-
sos musulmanes disfrutar con buena conciencia del placer de la miisica
y la danza. Es el caso de Ibn Hazm de Cérdoba (s. XI), que declara su
opinion favorable a la licitud del canto con musica instrumental en su
Risala fi l-gina’ al-mulhi amubah huwa am mahzdr, titulo que Asin
Palacios traduce: "Epistola acerca de si el canto con mdsica instrumental
es licito o esta prohibido™. El método que sigue es el de negar validez
a la docena de hadices en qua se basan los enemigos de la musica, argu-
yendo que ninguna de las cadenas de transmisores que exhiben es vélida
por faltar eslabones o por la presencia de individuos desconocidos o no
fiables. Sélo en un caso encuentra un argumento en el propio contenido
del hadiz, y es cuando, segiin una tradicién que remontan a Mu‘awiya,
el Profeta habria vedado incluso la poesia, licita a todas luces. Tres de
estas tradiciones contrarias a la musica fueron introducidas en al-Andalus
precisamente por el mayor difusor del malikismo en Espafia: Abdalma-
lik b. Habib.

Los hadices descalificados por Ibn Hazm son todos aquellos que han
dado pie a la hostilidad de los malikies respecto a vender, pagar, ensefiar
o escuchar a esclavas cantoras, lucrarse con ellas, utilizar instrumentos
musicales o simplemente cantar. Sabido es que Ibn Hazm no fue segui-
dor de la corriente juridica maliki, practicamente la tnica implantada en

# Muhammad b. Ahmad “Ibn al-“Attir”, cordobés (330/942-399/1009), fue discipulo
en Qayrawin de Ibn Abi Zayd. La cita estd sacada de sus al-Wata'ig wa-s-sigillat, ed. P.
Chalmeta y F. Corriente, Madrid 1983, p. 335.

? Edit. por Thsin Ra¥id “Abbas, y trad. por Elias Terés; véase: E. Terés, “La Epistola
sobre el canto con miisica instrumental, de Ibn Hazm de Cérdoba” Al-Andalus, XXX VI
(197 1), 203-214.
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al-Andalus, lo que le daba gran libertad para revisar los argumentos es-
criturarios en que sa basaban los intolerantes alfaquies. Estos, por lo
general, ignoraron su fundamentada opinién y siguieron defendiendo
hasta el final de la presencia musulmana en Espaia, y contra toda una
realidad social, la ilicitud de la misica. Hay el menos una excepci6n: Ibn
cAbdalbarr® del que sabemos que apoyé las tesis de su amigo Ibn
Hazm, llevado sin duda no sélo por esta amistad sino por su rechazo de
la sumisién servil en lo doctrinal que le caracterizd dentro de la escuela
maliki, en la que llevé a cabo un estudio critico de las diferencias de
opinién entre los fundadores de esta corriente juridica.

Ademés de criticar las bases en que se fundamentan sus adversarios
doctrinales, Ibn Hazm aporta unos cuantos relatos protagonizados por
Mahoma o por sus primeros seguidores; relatos con los que pretendia de-
mostrar que el canto era seguido con agrado por éstos, o al menos no
abiertamente desautorizado. As, por ejemplo, relataba “A’i%a cémo Abi
Bakr entrd en su casa cuando ante ella dos esclavas cantaban y tafiian
instrumentos, mientras el Profeta estaba como ausente, arrebozado en
su manto. Escandalizado, Abi Bakr quiso echar a las esclavas, diciendo:
“El canto de Satin en la casa del Enviado de Dios!” Pero, Mahoma,
destapandose dijo: “jDéjalas, son dias de fiestal”

Segtin otro relato, Ibn “Umar se taponé los oidos al percibir el
sonido de una flauta, pero no la mandd callar ni ordené a los otros que
no escuchasen, explicando que asi habia obrado el Profeta en su presen-
cia en situacién similar. Este mismo personaje actud de intermediario en
la compra de una esclava cantora, aunque en un momento dado exclama-
ra, con mala conciencia: “{Basta ya! {Todo el dia con el canto de Satan!”

De acuerdo con otro hadiz, ante la reaccién escandalizada de alguien
al ver a unos Compafieros del Profeta oyendo cantar, éstos respon-
dieron: “Se nos ha permitido el canto en las bodas™.

10 yisuf b. ‘Abdallah b. ‘Abdalbarr, cordobés (368/978-463/1071), uno de los prime-
ros sabios andalusies que no necesité salir de Espafia, es considerado un mugtahid de la es-
cuela maliki y el mejor tradicionista de su época.
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Todos estos relatos evidencian que en los comienzos del Islam habia
un sentimiento contrario a practicas ludicas que eran ocasién de
disipacién y que escandalizaban a los neéfitos mas integristas: el canto
y el baile, sin duda excitantes cuando no abiertamente lascivos, de
esclavas especializadas, en el marco de veladas en las que la musica
instrumental se apoderaba de los espiritus. Segiin se desprende de lo que
nos ha transmitido la tradicién, los jefes de la naciente Comunidad
musulmana no pensaron en erradicar aquel “arte diabélico” del que ellos
ocasionalmente pudieron gustar, aunque compartieron con los mas in-
transigentes el recelo por practicas lindantes con lo pecaminoso. Esa do-
ble actitud ha quedado reflejada en las compilaciones de hadices y ha
servido para dar argumentos tanto a quienes intitilmente han intentado
oponerse a esa forma de cultura como a los que a través de los siglos la
han mantenido.

De todos modos, para muchos hombres de religion en al-Andalus,
‘pese a las tradiciones que se esgrimian en contra', estuvo siempre claro
que no se trataba de una prohibicién total de la musica, sino de la desap-
robacién del empleo de algunas de sus formas en circunstancias y con
fines censurables. Pero, por ejemplo, el canto religioso era admitido, e
incluso considerado conveniente, por nuestros misticos, aunque bastantes
de ellos (entre los que se cuenta el murciano Ibn al“Arabi) advertian
que habia que prescindir de él cuando se pretendia acceder a los mas al-
tos grados de la perfeccién espiritual, por la imperfeccién que comporta
el buscar un deleite sensible. Es verdad que algunos otros misticos, parti-
darios de una interpretacion rigorista de la Tradicién, le negaban al can-
to licitud en toda circunstancia®.

Nos queda sélo afiadir algo acerca de los grandes dias de fiesta. Vol-
vamos para ello al-Kitab al-mufid, que nos dice (£ 12a): “Deber4 ser re-
cusado el testigo (...) que asista a las fiestas del nayriz o del mibragan”.

" A las citadas por Ibn Hazm en su Risila fi l-gina’, hay que afiadir la dada 2
conocer por Abi |-Hasan al-A¥ari; véase C. Castillo, Kitab Sagarat alyagin, Tratado de
escatologia musulmana, Madrid 1987, p. 51.

12 Véase: M. Asin Palacios, Vidas de santones andaluces, Madrid 1935, pp. 40-50.
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Se trata de dos fiestas estacionales, fijadas por el calendario juliano y co-
nocidas por sus nombres persas: nayriiz o nawriz - en su origen, dia del
afio nuevo irani - y mibragan - o mahragan, como se pronunciaba en
al-Andalus - llamada también “Ansara, coincidente con el dia de San
Juan. Ambas daban lugar a festejos y diversiones en los que siempre par-
ticiparon, pese a la reprobacién del Islam oficial, todas las capas sociales
de las tres religiones"”.

La razbn de la hostilidad que ulemas y hombres piadosos andalusies
mostraron frente a estas fiestas no parece ser otra que su caracter cristia-
no. Asi, la fiesta del nayriz también conocida en al-Andalus como yan-
nayr, corresponde a nuestra fiesta de Afio Nuevo, “siete dias después del
nacimiento de Jestis”, como subrayaban airadamante los alfaquies, quie-
nes se escandalizaban de que “los musulmanes llevasen el cémputo de las
fechas de los cristianos” y de que gentes de todas las clases sociales y
“apifiadas muchedumbres” se pusiesen de acuerdo para exaltar el caricter
de tales fiestas, vigilando con celo las fechas de su celebracién y llenan-
dose de jabilo ante su venida. En esos dias se concedia vacacién a los
nifios de las escuelas y hasta se llegd a cerrar zocos y alcaicerias con lo
que la fiesta adquiria un indudable caracter oficial. Todo lo cual era,
para los celosos guardianes de la ortodoxia, constitutivo de “rebeldia
contra Dios y su Enviado”. Y ello ante el silencio complice de muchos
ulemas — opinaban - y la anuencia de los poderes publicos, que consen-
tian ese grave pecado™.

De todos modos, y no obstante lo anterior, junto a la argumenta-
cién a partir del dogma religioso, con que se atacaba la participacion mu-
sulmana en los mencionados festejos, aparecen unas consideraciones de
tipo - dirfamos — moral: el excesivo gasto que esas celebraciones conlle-
vaban, debido a la riquisima mesa que se preparaba, la costosisima repos-

B Véase: F. Simonet, Historia de los mozdrabes de Espafia, Madrid 1897, p. 820; R.
Arié, Esparia musulmana VIII-XV, Barcelona 1982, pp. 311-2; M. Ocafia Jiménez, Nuevas

tablas de conversién de datas isldmicas o cristianas y viceversa, Madrid 1981, pp. 47-8; F. De
La Granja, “Fiestas cristianas” Al-Andalus, XXXIV (1969) pp. 2, 33-41.

" F. De La Granja, op. cit. p. 38 et passim.
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teria, los preciosos regalos que se intercambiaban ... consideraciones em-
parentables con la defensa del patrimonio frente al despilfarro, que sub-
yace en la prohibicién de las apuestas.

Pero, de hecho, de haber podido ser llevada a la préictica la prohibi-
ci6n de estas fiestas, los hombres de religién habrian arrebatado a la pob-
lacién en general la mayor ocasién de regocijo, de recreo y de ejercicio
de la imaginacién con que contaba. Aludamos a la sobradamente conoci-
da reposterfa en forma de ciudades y de otras figuras - que hizo necesa-
rio recordar la prohibicién expresa de hacer imagenes que consta en las
tradiciones del Profeta — y a las curiosas costumbres que acompafiaban
estos dias especiales.

Conclusion

Si manifestaciones de cultura popular tales como juegos, musica, di-
versiones y festejos nunca fueron erradicadas de la sociedad musulmana
fue porque su total supresién no entrd en el programa de reforma moral
de los fundadores del Islam. Sin embargo, la oposicién de muchos de los
primeros musulmanes a aspectos escandalosos de estas practicas (como
el de la adiccién) reflejada en los relatos del hadit, ha servido de base es-
crituraria para una prohibicién o al menos desaprobacién de estas for-
mas de cultura popular sobre todo por parte de alfaquies de la escuela
maliki, hegeménicos en al-Andalus, aunque éstos nunca consiguieron su
erradicacién.






PREDICATION TESTS, COPULA,
AND A POSSIBLE LINK WITH AS°ARISM

Michael G. Carter
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This paper very briefly describes a series of predication tests in the
works of the early Arab grammarians and links them with the concept
of the “copula” in the philosophers. It concludes with the suggestion
that there may be some connection between these two topics and later
Afarite speculations about the attributes of God. Naturally there can
be no certainty about such a conjecture, though the paper will conclude
with some remarks which might at least make it seem reasonable.

Predication tests in grammar are observable as early as al-Mubarrad
(d. 898 A.D.)! and are a prominent feature in the works of such later
figures as Ibn as-Sarrag (d. 929 A.D.)* and Ibn Malik (d. 1274 A.D.).
Under the general heading of al-ibbar bi-lladi wa-l-lam a simple sentence
is paraphrased either with a participle or alladi, often achieving great
complexity, sometimes to the point of incomprehensibility. The follow-
ing table presents a basic sentence®, its two paraphrases with the partici-
ple and alladi and, for contrast, the normal patterns of topicalization.
For the purposes of the later discussion the boundary between subject
and predicate is marked (|), the anaphoric pronouns which bind the
two together are in bold type and non-canonical structures are starred:

! Mugtadab, ed. M. A. H. “Udayma, Cairo 1963-68, vol. I1I, p. 89f.

2 Usil an-nabw, ed. °A. H. al-Fatli, Beirut 1985, vol. II, pp. 261, 331f.
} Alfiyya (any edition), verse 717f.

%It is derived from al-Mubarrad’s Mugtadab, vol. I1I, p- 93.
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Basic sentence, normal word order
a‘taytu zaydan dirbaman
Normal topicalization

and | a‘taytu zaydan dirbaman
zaydun | a'taytubs dirbarman

(*dirhamun | a‘taytubu zaydan)

amma and | fa-a‘taytu zaydan dirbaman
ammaé zaydun | fa-a‘taytubu dirhaman

(*amma dirhamun | fa-d‘taytubs zaydan)
Paraphrase with participle (al-ihbar bi-l-lam)
al-mu‘t i@ zaydan dirhaman | ana
al-mu‘tibi ana dirhaman | zaydun
al-mu‘tibi ana zaydan | dirbamun
Paraphrase with alladi (al-thbar billadi)
alladi a‘ta@ zaydan dirhaman | ana

alladi a‘taytubu dirhaman | zaydun

alladi a‘taytubu zaydan | divhamun

or: alladi a‘taytu iyyabu dirhaman | zaydun
alladi a‘taytu zaydan vyyabu | dirhamun
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3a Regular topicalization of 2a

ana l-mu‘tiD zaydan dirbaman
zaydun | ana l-mu‘tibi dirhaman

(*dirhamun | ana l-mu‘tibi zaydan)
3b Regular topicalization of 2b

ana | ladi a‘taytu zaydan dirbaman
zaydun | illadi a‘taytubu dirhaman

(*dirhamun illadi a‘taytubu zaydan)

It is obvious that the examples in 2a and 2b are not instances of the
regular topicalization seen in 1b. In fact they are the opposite of topical-
ization, fronting or foregrounding, as it is variously termed, since they
reverse the usual order of the given and the new. This is shown clearly
by the starred forms in 3a and 3b, for while it is perfectly correct to
make the indefinite word dirhamun the predicate in 2a and 2b, dirham-
un cannot be topicalized into a subject position in 3a and 3b.

Interestingly the sentences with zaydun as the final element in 2a
and 2b appear to break a rule of logic that predicates cannot be proper
names. This rule has attracted some attention among the medieval Arab
philosophers, not least of al-Farabi, who evidently rejected it’. al-
Batalyawsi also discusses the question, and argues that a case such as
alladi darabtubu zaydun is merely an inversion of zaydun illadi darabtu-
bu, hence not an infringement of the rule of proper name predicates®.
This view is somewhat vulnerable, however, for the illegal *dirhamun

3 See the discussion in K. Gyekye, Arabic Logic: Ibn at-Tayyib’s Commentar on
Porphyry’s Eisagoge, Albany 1979, p. 188f.

b See A. A. Elamrani-Jamal, “Les rapports de la logique et de la grammaire d’aprés
le Kitab al-masa’il d’al-Batalytsi”, Arabica 26, 1979, p. 82f (Arabic text), 86f (translation).
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illadi a‘taytubu zaydan in 3b is sufficient to prove that inversion (here
of alladi a‘taytubu zaydan dirbamun) is not always possible. We should
therefore be cautious in accepting al-Batalyawsi’s ideas as a full explana-
tion of the phenomenon.

Finally we should note that there are some restrictions on the use
of al-ibbar bi-lladi wa-l-lam. Two may be noted here: neither the maf sl
mutlaq nor the mudaf may occur as predicates/, i.e.

4a darabtu zaydan darban
4b *alludi duibisb eawlin devban
5a  darabtu gulima zaydin
5b *alladi darabtubu zaydin gulamu

In the case of 4b the rule of #fada is breached, since the utterance
would convey no more information than was already in darabtu. In 5b
gulamu cannot be pronominalized since pronouns cannot occur as the
first elements of idafa (contrast alladi darabtu gulimabu zaydun)®.

The question now arises, what was the purpose of this elaborate
procedure? The Arab grammarians regard these sentences as student
practice, but that simply leads to another question, practice in what?
The key to the answer probably lies in the term hbar, which strongly
implies that the main concern of the exercise was the mechanism of pre-
dication, testing thereby the predicability of any noun in the sentence.
For reasons which will become relevant later on, we suggest that in the
earliest stage the focus was indeed on the predicability of the noun, and
that relatively little attention was paid to the pronouns which automa-

7 See al-Mubarrad, Mugtadab vol. III, p. 103, and cf. p 91f for other restricted
categories.

¥ The same restrictions apply to any topicalization of the mudaf, e.g. after amma or
inna.
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tically appear as traces of the noun when it is moved into the predicate
position.

Since the ibbar test appeared in the time of al-Mubarrad, we may
also hypothesize that it has some connection with the grammarians’ in-
terest in logic which begins to be noticeable in this period, particularly
the principle of falsifiability which had intruded into grammar from
logic®. If we call to mind the critical Arabic distinction between verbal
and nominal sentences, the shbar method presents itself as a very ef-
fective device to test falsifiability.

For not only is there a formal difference between nominal and ver-
bal sentences, but there is also a logical difference. We may characterize
verbal sentences as intrinsically “historical”, as narrative statements, em-
pirical, non-demonstrable: it cannot be apodictically “proved” that an
event ever took place, and so verbal sentences are logically non-falsifi-
able. By contrast nominal sentences, by merely asserting that x and y are
the same thing without the mediation of any verbal copula, are demon-
strable, logical propositions and therefore by nature falsifiable. This, we
would claim, is a likely motive for the ibbar test, since it enables all the
nominal elements of a sentence (apart from the exceptions already allud-
ed to above) to be placed in an equational relationship and thus become
falsifiable. Straightforward topicalization cannot achieve this since, as
has been shown, the indefinite nouns in the sentence cannot be fronted,
whereas there is nothing to stop them from being thematized as predi-
cates by the ibbar method.

In passing it may be observed that the verbs in such sentences have
to be accepted as a given fact, exactly as in the English analogue, “what
I gave him was a dirham”, which is one good reason why the maf sl
mutlaq type *alladi darabtubu darbun is disallowed. This is not trivial,

since one of the features of the verbless equational sentences of Arabic

? Cf. al-Mubarrad, Mugtadab vol. 111, p. 89., which seems to be the earliest instance
of truth/falsehood as a sentence criterion. The gradual prevalence of isnad/musnad/
musnad ilayhi over the purely structural terms ibtida/mubtada’/mabni “alayhi probably

belongs to the same trend.
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is that they also take for granted the “being” of the subject, as was
pointed out very perceptively by Elamrani-Jamal and to which we shall
return shortly™.

There remains the historical difficulty of tracing the origins of the
ibbar procedure. Nothing conclusive can be said about it here, in the
absence of any strong indications either of a foreign or an indigenous
origin, but it is certainly a problem which deserves a proper investiga-
tion.

Turning now to the copula, it must be said at the outset that there
are serious historical problems here too. Surprisingly the word copula
is not a term of classical Greek or Latin grammar, nor are its place and
date of entry into medieval European grammar precisely known". And
finally there is the fundamental fact that whatever may be the history
of the rabita concept in Arabic linguistic analysis (see below), it is never
at any time equated”? with a verb “to be” or indeed any notion of ex-
istence, for the reason already noted by Elamrani-Jamal above, that
Arabic equational sentences do not assert but simply presume the exist-
ence of their subject.

As elaborated among the philosophers and grammarians, there were
two different kinds of problem to be solved, firstly what was the
formal, syntactic link between subject and predicate and secondly what
was the nature of the semantic, ontological link between these two. The
structural possibilities reduce to three, exemplified in the following:

0 See A. A. Elamrani-Jamal, Logigue aristotélicienne et grammaire arabe, Paris 1983,
p. 139.

" The first appearance in Europe is attributed to Abelard, Elamrani-Jamal, ibid. p.
130, note 5.

2 The word has been chosen carefully: certainly some affinities were perceived
between Indo-european verbs “to be” and the hypothetical rabiza, but there the similarity
ends, cf. Elamrani-Jamal, Logigue aristotélicienne p. 134.
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6a Predicate = an “underived noun” (ism gamid)
zaydun ragulun

6b Predicate = a sentence
zaydun mata abuhu
zaydun ariyatubu dabibatun

6c Predicate = a “derived noun” (ism mustaqq)
zaydun qa’imun

The first two present no difficulty. In 6a the semantic relationship
is one of identity as the paraphrase huwa huwa for this type illust-
rates”, and there is no need to look for a formal syntactic connection
between subject and predicate (note that there is also no need to seek
any element denoting the existence of either component since that is
taken for granted). In 6b the problem is solved by the explicit connect-
ing pronoun (rabit(a) or ‘a’id in the conventional terminology) which
establishes the predicate as referring to the particular subject in ac-
cordance with the normal syntax of the gumla dat waghayn (the invert-
ed verbal sentence ar-rigalu dahabi can also be regarded as a variant of
the gumla dat waghayn in which the topic/subject happens to be the
same as the agent of the verb in the predicate). The second example
in 6b is a case where the gumla sugra of the predicate is itself a sentence

of type 6c, and will be discussed under that heading.

B Huwa buwa is one of Sibawayhi’s representations of the basic sentence types, cf.
Kitab, ed. H. Derenbourg, Paris 1881-89, vol. I, p. 237 (= Biliq ed. I, 275).

" In medieval grammar it became axiomatic that all complex predicates contained

a pronoun referring to the subject, cf. M. G. Carter, “The term sabab in Arabic gram-
mar”, ZAL 15, 1985, p. 62.
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In 6c the predicate is neither an underived noun identical with the
subject, nor a sentence containing an overt pronoun referring to the
subject. The philosophers recognized the potential inconsistencies and
were perturbed by them: the underived noun was by definition resistant
to further analysis and all 6a type sentences reduce to huwa huwa as
already mentioned, but the derived noun, with its manifestly verbal con-
cordance (as the pattern sentence a-qa’imun iz-zaydani, with singular
form of the participle in a verbal position is meant to display)® was a
challenge. Orthographically it may be a single word but semantically it
is a complex notion.

al-Farabi’s discussion of the problem comes to perhaps the only
possible conclusion that there must, in fact, be some element which con-
nects the subject zaydun with the predicate ga’imun', and he approp-
riately calls this element 7zbita, a term which he was apparently the first
to use”. His explanation is doubtless the product of a mixture of influ-
ences. From the Arab grammarians he could draw on a well-established
theory that derived nouns (including the whole category of adjectives)
are equivalent to verbal predicates, i.e. zaydun basanun 1s synonymous
with yabsunu zaydun: in this way the phenomenon of adjectival concord
is accounted for in terms of the agent pronouns either visible or con-
cealed in verbs®. From the Greek grammatical ideas to which he was

5 This is an example quoted by the grammarians in support of the claim that
ga’imun may observe the rules of verbal concord when preceding its noun, see M. G.
Carter, Arab Linguistics, Amsterdam 1981, p. 189.

16 See A. A. Elamrani-Jamal, “Verbe, copule, nom dérivé (¢, kalima, ism mustaqq)
dans les commentaires arabes du Peri Hermeneias d’Aristote, avec un texte inédit d'Tbn
Ruéd”, in Kees [C. H. M.] Versteegh and M. G. Carter (eds), Studies in the History of
Avrabic Linguistics II, Proceedings of the 2nd Symposium on the History of Arabic Grammar,
Nijmegen, 27 April - 1 May 1987, Amsterdam and Philadelphia 1990, pp. 151-164.

Y Elamrani-Jamal, Logigue aristotélicienne p. 131.

18 For this reason adjectives are terms “quasi-participial” (musabbaba bismi l-fail) in
certain contexts. It is not the purpose of this paper to review the damir mustatir theory,
but the examples in 2a, 2b and 3a show clearly how it was necessary to infer the existence
of an agent pronoun in unmarked verbs. Note, too, that ana [-muti... is often expressed
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indirectly exposed he was probably also aware of the intermediate status
of the verbal noun (masdar) which might have suggested to him the pos-
sibility of an agent being concealed in a noun in the same way as it is
in several Arabic verb forms as a damir mustatir®.

The combination of these ideas and al-Farabi’s own logical impe-
ratives produced the conclusion just mentioned, that indeed there was
some invisible connecting element in ga’imun linking it to zaydun. This
element, being invisible, was also entirely inferential. We must beware
of misinterpreting the paraphrase *zaydun huwa qa’imun™ as implying
that there was a real pronoun either concealed or, worse still, merely
elided in zaydun qa’imun. This would be a gross error: in the first place
*zaydun huwa qa’imun is not a natural Arabic sentence at all (we are
not talking of the emphatic appositive huwa here), and the artificial
huwa is on no account to be confused with the damir alfasl. In the
second place it contradicts al-Farabi’s own argument, which is, that the
linking element has no linguistic status beyond its ability to be para-
phrased by the appropriate free pronoun. We shall see that for a
number of reasons this is a perfectly sensible position.

It 1s hardly surprising that there was disagreement among the phi-
losophers over the exact nature of the linking element?'. al-Farabi’s in-
terpretation of a word like ga’imun is that unlike yagamu, which is pre-
dicative by nature and contains a pronoun (whether hidden, as here, or
not, as in a yagimina etc.), qa’imun is unable to stand as a predicate

ana huwa l-muti.. when the hidden pronoun is externalized.

¥ Cf. the discussion of the debate over the priority of verb and verbal noun in C.
H. M. Versteegh, Greek Elements in Arabic Linguistic Thinking, Leiden 1977, p. 83f.

% Elamrani-Jamal, Logigue aristotélicienne, p. 134, Interestingly enough, when the
grammarians wish to externalize an agent pronoun in the participle they seem to prefer
adifferent word order in the paraphrase, e.g. marartu bi-ragulin ma‘abu mva’atun daribuba
huwa placing the pronoun after the participle (Sibawayhi, Kitab I, 208/243, of. Carter,
ZAL 1985 p. 58).

21 What follows is drawn from Elamrani-Jamal, Logigue aristotélicienne p. 135f and
the same writer’s “Verbe, copule, nom dérivé..” op. cit. note 16.
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unless some connecting feature is assumed (note that in ga'‘imana for
example, the #na suffix is not a pronoun but a plural marker, and the
linking element is still to be inferred). al-Farabi is here taking into
account the fact that ga’imun also occurs in other functions than pre-
dication, unlike verbs, which can only be predicates. However, his ideas
were subsequently attacked by Ibn Ruid, who makes a different kind of
distinction between verbs and participles, namely that verbs predicate
extrinsically (mugarrad) of their subjects while participles predicate
intrinsically of their subjects and inherently denote the meaning in the
object they qualify.

Ibn Rudd sees a contradiction in al-Firabi’s position: if, as al-
Farabi claims, the reference of ga’imun to its subject is different from
the linking element it is assumed to contain, then the same word is both
subject (by reference) and predicate (by rabita) of itself. Conversely, if
predication is only by linking element then the quality predicated need
not be intrinsic to the subject but may be in the relationship of sub-
stance to accident, which Ibn Ru$d will permit for the verb but not the
participle. We cannot know to what extent this line of argument is de-
termined by strictly logical considerations but it is clear that there are
parallels with the discussions of the nature of God’s attributes which
raise the same difficulties in hylomorphic terms. When Ibn Rusd insists
on the unicity of the g@’imun word class we must assume he was at least
aware of its implications for theology even if we cannot say that this
was the reason for his view.

By way of conclusion to this section a short digression may be per-
mitted on two contemporary problems of the copula. It should be ob-
vious that any modern treatment of Arabic syntax which treats the verb
kana as a copula is a lamentable confusion of two entirely unrelated
syntactic systems. The only medieval grammarian who ever made this
equation probably took it more or less directly from Greek and his
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views were never generally adopted”. Secondly it should be equally
obvious that the growing tendency to use a damir al-fasl in modern
Arabic as if it were a copula is an awesome demonstration of the cultural
impact of Western syntax on Arabic thought patterns which has now
become so ingrained that it is unlikely that any Arab is aware of the
extreme irony of referring to the damir alfasl (whose purpose is to
keep things apart) as a copula (whose purpose is to link things to-
gether)?!

Returning to the topic in hand, we now consider the controversy
over the attributes of God in the light of the above information. Two
solid points may be cited as a foundation for the approach taken by this
paper, the first being the generally acknowledged fact that theological
arguments in Arabic are inescapably linguistic in nature. This conten-
tion need not be elaborated, it surely suffices to appeal to the authority
of Michel Allard™.

The second point is rather more delicate and crucial for the present
case. It is that in Afarite theological debate the attributes of God are
seemingly always expressed in participial form: thus when God’s knowl-
edge, for example, is under discussion He is said to be ‘alimun®. We
presume that this preference for the participle is not a random choice.

2 az-Zag5agi (d. 949 A.D.), in his Gumal (ed. Muhammad Ben Cheneb, Paris 1957),
p- 53 refers to kana and its related verbs as hursf, which has evidently been taken by later
grammarians as meaning that they are “like rawabit”, q.v. in M. G. Carter, Arab Linguis-
tics, Amsterdam 1981, p. 208, where this view is ascribed to “the Kifans”.

? Since this paper was submitted for publication the present writer has examined the
copula problem in more detail, cf. M. G. Carter, “Copula in Arabic Grammar”, to appear
in the Proceedings of the 17th Congress of the Union of European Arabists and Is-
lamicists, St. Petersburg, August 22-25 1994.

* M. Allard, Le probléme des attributs divins dans la doctrine d’al-AS‘ar i et ses premiers
grands disciples, Beirut 1965, passim.

B Cf. Allard, op. cit. pp. 115, 197, 241 etc. In the same work, p. 115, it is mentioned
that al-Gubba’i preferred participles to nouns, and cf pp. 197-199 for more on the reasons
for this.
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As it happens, verbs would be a singularly inappropriate vehicle for
expressing God’s attributes. Whether we follow the indigenous gram-
matical tradition or the Aristotelian categorization which was later
absorbed into Arabic grammar, there is an indissoluble connection be-
tween verbs and time which rules them out as useful tools for formulat-
ing ideas about God®.

Moreover it is not so much what God does which interests the theo-
logian but what God is, and it is precisely this concept for which Arabic
lacks a verb! Admittedly adjectives could be used, but all adjectives are
reducible to participles anyway, and there is also the objective fact that
many of God’s attributes are already expressed in the Qur’an as partici-
ples which do not have truly adjectival equivalents.

Nouns, on the other hand, are used in theological discourse: we
read labu “ilmun and the like in the context of God’s attributes. But we
must be very careful to distinguish the logical status of such expressions.
A closer look reveals the unbridgeable gap between huwa ‘alimun and
labu “ilmun: both refer to God, but in buwa ‘alimun we have a state-
ment directly about God while in lzbu “ilmun we merely have a state-
ment about huwa “alimun which is thus of an entirely different order.
In fact the periphrastic labu ‘ilmun is completely unacceptable as a de-
finitive theological formulation since it blatantly externalizes the very
dualism which was at the root of the problem. It contains two linguis-
tically and semantically discrete entities and, to make matters worse, an
explicit relational term?.

% Op the built-in dualism of verbs cf. B. Weiss, “Subject and predicate in the
thinking of the Arabic philologists”, JAOS 105, 1985, 613 (the article has many other
useful insights relevant to the topic of the present paper, especially the notion of the
“linking symbolism” in predication).

¥ Tt is to the credit of the theologians that they apparently did not consider resorting
to the nonsensical *huwa “ilmun to escape from this predicament. No matter how much
they may have wanted to prove that God’s nature and attributes were identical they could
never bring themselves to do violence to the common sense enshrined in normal linguistic
usage. This would have immediately caused them to be ejected from the linguistic
community, either by ridicule or silence.
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From what has just been said it may well appear that the theologi-
ans were compelled to use the participle in the absence of any acceptable
alternatives (which would conform very nicely with the A$‘arite doc-
trine of kasbl), but even the inevitable must be plausible, and the pur-
pose of this paper is to show that there was already a solid grammatical
and philosophical tradition to predispose the theologians to favour the
participle in this particular context.

The participle has all the features necessary to solve the theologians’
difficulties: it denotes attributes intrinsically without any formal dual-
ism, and unlike verbs, which also denote attributes, it has no reference
to time®. It is thus a perfect linguistic analogue of the divine tawhid,
a unity of subject and attributes that are integral with its essence. The
theological statement huwa “alimun has exactly the same’ structure as
Sibawayhi’s symbolic sentence pattern huwa huwa: the subject and
predicate are identical, the latter however is enhanced by an attribute
joined by an invisible link. This kind of sentence can thus be restated
symbolically in the form huwa (buwa+sifa), where the bracketed el-
ement is as much a single entity as huwa by itself. The obvious echo of
the Old Testament “I am that I am” seems worth mentioning at this
point, as huwa ‘alimun in the end means no more than “He is what He
is” until we ascertain the real nature of His attributes,

It was, after all, the A$‘aris who maintained that since God spoke
to us in human language His words and our discourse about Him are
both subject to linguistic criteria no matter how transcendental the
themes. Otherwise, says al-As‘ari himself, it would not matter what we
or God said as it would all be equally meaningless”. What this paper
has tried to show is that the A¥arite position is in fact fully consistent
with the grammatical and philosophical level of enquiry which, as
hardly needs proving, was already the context out of which A¥arism

* Here we must disagree with Weiss, JAOS 1985, p. 617, that the particle shares with
the verb the function of attributing a hadat to a dat. There is no “event” in the participle:
all iv implies is eternal potential, cf. the “Kifan” term fi'/ d#’im for the participle.

¥ M. Allard, Problémes des attributs p. 182.
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evolved. We may invert al-A¥ari’s proposition and claim that if any of
the theological arguments had been incompatible with or not up to the
standard of the very sophisticated grammatical theories of the time they
would have been totally rejected®. The use of the participle, therefore,
is not just a theological convenience but a recognition that theology
must conform to the principles of the language sciences as well as those
of abstract thought.

3 This may look like a truism, but it is surprising how often the linguistic
contribution to theological argument is downgraded to “mere grammar” (G. E. Hourani,
Reason and Tradition in Islam, Cambridge 1985, p. 120) to quote one example.

31 Two recent works, F. M. Zimmermann, Al-Farabi’s Commentary and Short Treatise
on Aristotle’s De Interpretatione, Oxford 1981 (pb. 19871) and S. B. Abed, Aristotelian Logic
and the Arabic Language in Alfirabi, Albany 1991, contain extensive discussions of pre-
dication, copula and the participial form. However, neither author addresses the specific
issue of predication tests in relation to divine predicates.
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AND POPULAR CULTURE IN ISLAM
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Philosophy was introduced into the Islamic world in the third cen-
tury A.H. (the ninth century A.D.), an expression in part of the cultural
efflorescence of the period, tolerated and even encouraged by the ruling
*Abbasid circles in Baghdad. It is worth recalling that al-Kindi (d. 870).
the first philosopher in Islam, was patronized by the caliphs al-Ma’mun
and al-Mu‘tasim, and that he was the tutor of the latter’s son. A number
of al-Kind1i’s treatises are dedicated to the nobility of his day, and they
are written as responses to queries put to him on scientific and philo-
sophical matters. '

Though his patrons and auditors may have been genuinely interest-
ed in such issues, they were not for the most part equipped to follow
elaborate or sophisticated explanations, and al-Kindi wisely refrained

- from boring them overly with such. He often wrote essays of relatively

short length, some just a few pages long, geared to the limited education
and understanding of the addressee, whose limitations al-Kindi unhesi-
tatingly proclaimed. Fa-bada fima sa’alta kafin bi-hasb mawdi‘ika min
an-nazr (“Of what you inquired about, this, then is sufficient, corre-
sponding to your attainment [literally, “place”] in speculation”)’, is a
not uncharacteristic closing remark of his. al-Kind1’s successors thought
scarcely more of him than he thought of his contemporaries, viewing
his oeuvre as extensive but limited in depth and philosophical acumen.
Once the Aristotelian corpus in translation had been assimilated, al-
Kindi’s initial response to it seemed inadequate, to later generations.

! Cf. M. Abi Rida, ed., Ras#’il a-Kindi alfalsafiyya (Cairo, vol. 1, 1950; vol. IL
1953), 1, 311. Cf. further, R. Walzer, “New Studies On AlKindi”, Greek into Arabic
(Oxford, 1962), 179.
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Overlooked, perhaps, was his real achievement, that of introducing phi-
losophy into a culture that had not known it previously, and which was
of divided minds as to its suitability. Overlooked, too, it seems, was the
distinction to be found in al-Kindi’s writings between essays written to
order, and longer, more thorough works on the same theme. It is in the
latter kind of treatise that we find the arguments which are often treated
more dogmatically and more superficially in the shorter works. al-Kin-
di’s success in introducing philosophy into Islamic culture may well be
due in part to this distinction which he drew between philosophy in a
somewhat lighter and more popular mode, though still falsafa; and phi-
losophy proper, or at least as proper as he could make it.

Whatever one may think of al-Kindi’s philosophical abilities, his
longer treatises do have the merit of arguing in extenso for a given
position, using arguments which are mostly philosophical in character.
In his book On First Philosophy (Fi lfalsafa l-la)* and in other longish
treatises, he works out the logical entailments of concepts which derive
directly from a philosophical lexicon formed by Aristotelian and Neo-
platonic texts. Though his definitions of terms may be presented as so
many grand pronouncements, and his premises appear to be dictated by
a philosophical tradition accepted almost en bloc’, he is not prepared,
in the longer works, to dictate the conclusions which follow from these
premises, preferring to reason them out syllogistically, as best he could.

al-Kindi’s shorter treatises, in comparison, and particularly those
which are but a few pages in length, tend to state their claims in sum-
mary and mostly dogmatic terms, presenting philosophy as another
genre of teachings to be accepted on authority. The auditor or reader of

2 Ed. Abu Rida (op. cit., I, 81-162; trans. A, Ivry, Al-Kindi’s Metaphysics (Albany
1974), 55-114; analysis of the argument, pp. 11-21 and passim.

3 Cf. al-Kindi’s Treatise on Definitions, ed. Abi Rida, I, 163-179; S. M. Stern, “Notes
on Al-Kindi’s Treatise on Definitions”. JRAS (1959), 32-43.
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a short composition® is being told what to believe in science or philoso-
phy, not why it is necessary to so believe. At best, al-Kindi favours his
audience with some slight argument, offering a partial account of his
reasons for holding a given view. Accordingly, these essays serve essen-
tially as brief digests of the longer works on the same theme, and may
be seen as a popular gloss or commentary to them. As such they comp-
lement the more serious work, and extend its teachings to wider circles.
If the shorter treatises succeeded to stimulate people to inquire further,
so much the better; if not, they caused no harm, from al-Kindi’s view-
point. They did not teach false doctrines, or misrepresent the author’s
real position.

Of course, one may well question the wisdom of teaching philoso-
phy in the manner of the short treatise, essentially as a series of truths
to be learned, without fully demonstrating the techné which renders
these truths true; and al-Kind1’s recourse to this didactic approach ref-
lects his social position more than his status as a philosopher. However,
the falasifa in Islam from al-Kindi’s time on occupied a social position
of some significance, and the shorter type of treatise assured their ac-
ceptance in the broader circles on which their livelihood - and very life
- usually depended.

An example of this kind of short treatise may be had in al-Kindi’s
“Treatise on the True Agent, the First and Perfect, and On the Agent
Which is Deficient and Metaphorically (Predicated)”. Risalat al-Kindi fi
Ifail al-bagq al-awwal attamm walfail annagis alladi buwa bi-l-
magaz’. The “true, first and perfect” agent is of course God, “the Creat-
or, Agent of all that is” (or “the universe”), al-bari, fa‘il al-kull. God is

* No one term necessarily serves al-Kindi for this genre of writing, though kitab by
itself is reserved for the longer works. Kalam, a term which is used sparingly for this pur-
pose, does seem to denote a brief “word” on a given subject. but risilz may stand for a
long or short treatise. Cf. the titles listed in the Table of Contents of Abii Rida’s edition,
op. cit,, 1, v, vi; 11, 153, See too the comprehensive list of titles prepared by G. Fliigel, 4/
Kindi: genannt “der Philosoph der Araber®, (Leipzig 1857; reprint Liechtenstein: Nendeln,
1966), 36-52.

* Ed. Aba Rida, I, 182-184.
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designated as “agent”, f&il, in that He alone is capable of performing
that kind of action which truly merits being called an action, or agency,
alficl, viz., creation from nothing, ta’yis al-aysat ‘an laysa.

This unique action, however, is called ibda® rather than fi, since
the latter term is used, if metaphorically, for other forms of activity as
well, al-Kindi knows. These other actions involve the agent in the effect
of its action, whereas God’s actions do not affect Him in any way what-
soever, presumably. In the causal chain of events which al-Kindi then
outlines, God alone is “the agent which is never a recipient of action”,
facilun la munfa‘ilun battatan.

A causal chain of events does exist, however, for al-Kind1i, so that
God’s agency over the world is shared, to a degree, with other agents.
Thus, the creation of the world from nothing is an action unique to
God, but the world He has created possesses, pace al-Kind1i, many real,
and not metaphorical agents. God may be fi‘il al-kull, the agent or cause
of all that is in the universe, but He is, as alKindi acknowledges, a
remote or mediated cause for all but the first effect of His action.

While the treatise goes on for a short while to make further distinc-
tions in the concept of agency, we may pause here and ask what al-
Kindi has sought to do in this brief risalz, and what he has not done.
Tt seerns clear that he wishes to extol God’s uniqueness as Creator of the
world, where creation is ex nibilo, ‘an laysa. This action is of such
unique greatness that it alone qualifies to be called an “action” truly,
even as its “agent” is the only one fully deserving of the name.

Tn making these assertions, al-Kindi distinguishes radically between
God and the world, and between His actions and all other causes. Pur-
portedly, God is not affected by, i.e., He is not involved in a causal
relation with the effects of his actions, though He clearly is the cause of
these effects, directly or remotely. al-Kindi does not explain here how
God can be both involved and totally unaffected, any more than he ex-
plains how creation from nothing is possible, logically. After all, defin-
ing ibda* does not render it real. God’s status as a unique agent is pro-
claimed arbitrarily, and the term fi7 is both rejected and rescued for
further philosophical use. The very meaning of metaphorical discourse,
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of equivocal language, is taken for granted, though an understanding of
his intention in using the term is critical for judging whether al-Kind1
is to be taken seriously as a philosopher.

al-Kindi attempts to address all these issues in his treatise “On first
Philosophy” and in other works, but in this short essay he has simply
stated the conclusions he has reached elsewhere. As found here, his
remarks also have the effect of affirming traditional views of God’s
unique nature, of his creation of the world, and of His governance of
it; while at the same time, he explicitly indicates to his audience that he
believes in a world which, once created, functions along physical. i.e.,
natural principles of cause and effect. al-Kindi’s world is thus more akin
to that of the philosophers than to that of the mutakallimdin, his main
adversaries, though his differences with them are somewhat muted in
this presentation. Here as elsewhere in his shorter pieces, al-Kind1 is not
interested in drawing attention to the challenges or problems which phi-
losophy can present to traditional beliefs, or to theology; but in high-
lighting the areas of agreement and sympathy with tradition which phi-
losophy offers.

al-Kind1 is able to do this because he was himself persuaded of the
harmony of philosophy and religion, where religious belief determines
philosophical tenets. His successors were similarly convinced of the
agreement of philosophy and religion, but with philosophical premisses
often determining the interpretation of religious beliefs. Thus :bd#’, for
example, is still employed by later philosophers to describe the act of
creation, but it is not a creation from nothing. as al-Kindi understood
it®. The “created” world is ever more self-explicable and self-reliant.
God’s uniqueness notwithstanding. Philosophy had come of age, and in
its maturity was prepared to exhibit its strength to all interested parties.

Not all interested parties were disinterested future philosophers,
however, and the philosophers had to temper their enthusiasm for their
profession with professions of conformity to religious ideals, or at least
to avoid statements antagonistic to such beliefs. A good example of this

¢ Cf. Walzer, op. cit., p. 189.
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may be found in the writing of Abu Nasr al-Farabi (257-339/870-950),
al-mu‘allim at-tani, the “second teacher” (after Aristotle) of philosophy
for the Muslims. Not all of the compositions of al-Farabi are equally
discrete, and some, such as his Kitab al-mill’ are shockingly daring in
their depiction of religion in sociological terms. In general, al-Farabi’s
objectivity in discussing religious phenomena is striking, though that
does not necessarily imply disbelief in the tenets of Islam. With him,
however, philosophy hasgone well beyond theological concerns, though
when the two intersect, he is usually careful to avoid giving offense to
traditional beliefs.

A good example of this may be seen in what may be regarded as al-
Farabi’s Long and Short commentaries on Aristotle’s De Interpretatione,
Kitab al“ibara®. These compositions are part of al-Farab1’s careful eluci-
dation of Aristotle’s Organon, which, as found in his Hellenistic prede-
cessors, includes Porphyry’s Eisagoge. In relation to that latter work, al-
Farabi wrote what amounts to an introduction to an introduction to
logic, which itself is regarded as the propaedeutic or preliminary train-
ing required for one to do philosophy responsibly.

al-Farabi thus takes his reader by the hand and leads him from the
initial stages of the philosophical pursuit to its final pronouncements,
in logic and beyond. The stages and areas of philosophy in which al-
Farabi writes are usually treated a number of times, in essays and
books of varying length and difficulty. It has been a challenge to
scholars to sort out the differences found in parallel works, and to
evaluate the various emphases, omissions and additions with which al-
Firabi confronts the reader. Whatever the moral al-Farabi wished his

7 Ed. M. Mahdi, Beirut 1968.

¥ The short commentary has been edited by M. Kiiyel, Kitab bari arminiyas ayy al-
“ibira, and published in the Turkish journal Arastirma (Ankara 1966), IV, 35-85. The long
commentary has been edited by W. Kutsch and S. Marrow, Sarh al-Farabi li-kitab Aristi-
talis ft [<ibara, Beirut 1960. Both commentaries have been translared by F. W. Zimmer-
mann, Al-Farabi’s Commentary and Short Treatise on Aristotle’s De Interpretatione, London
1981.
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sophisticated reader to receive from his frequently mixed messages, it
would appear that in his shorter treatises and commentaries he sought
common ground with the layman who was educated but not expert in
philosophy. In his surveys and shorter works, al-Farabi could convey
a greater sense of agreement between competing ideas, be they religious
or philosophical, than he could in his more comprehensive composi-
tions. If he did not sacrifice his principles in these shorter works,
neither did he fully acquaint the uninitiated reader with the complexities
of the issues being discussed.

Thus, his Short Treatise on the De Interpretatione covers much the
same ground as his much longer Sarh on the subject. It is mostly a tech-
nical manual, and avoids asserting the larger philosophical justification
of logic which its English translator has so well described’. al-Farabi
prefers here to offer definitions and clear-cut, brief explanations of the
terms and concepts which Aristotle and his Hellenistic commentators
treated under this rubric. Thus we learn what constitutes significant ex-
pressions, both simple and compound; what the structure of language
is in itself and in relation to time and circumstances; what the distinc-
tion is between univocal and non-univocal meanings of terms, and that
for al-Farabi metaphors are to be excluded from scientific discourse®.
Propositions are discussed in terms of their internal structures and in
terms of the type of predication they exhibit, with the relationships of
the various forms of affirmative and negative predication fully outlined.

This technical disquisition changes its tone only when al-Firabi dis-
cusses modal propositions and the truth status of “future matters of pos-
sibility”, al-umir al-mumkina al-mustagbala". Here the relevance to
issues which the community of believers felt strongly about has probab-
ly led al-Farabi to expand a bit upon his theme. Unlike events in the
past or present which, in his words, “distribute truth and falsity

® Cf. Zimmermann’s introduction, pp. xxiv-xlvii.
© Ibid., p. 231.
! Cf. Zimmermann, p. 244, Kiiyel, p. 79.
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intrinsically definitely” (‘@@ t-tabsil), future possible events, “though
they do distribute truth and falsity between themselves, do so intrinsi-
cally indefinitely”. That is, we do not know whether a possible event
will or will not transpire, and whether our claim about it is true or
false, because neither condition attaches to it definitely. It is the nature
of possible events that they are not necessary, and therefore no definite
claim about them can be certain, as long as they are future events.

The passage from future possibility to present reality is described
as a change from “nonexistence to existence”, min al-adam ila I-
wugid?, a radical change which deprives future existence of any sub-
stantive existential status. The future is not known with certainty be-
cause it does not exist yet.

Though this is al-Farabi’s conclusion here he does not belabour it,
preferring to dwell on the unwelcome consequences of assuming definite
knowledge of future events, which is tantamount to asserting their nec-
essary nature. In a world in which nothing is intrinsically possible, he
insists, there would be no significance to will or choice, or to deliberate
actions, in terms of changing the future. God Himself is seen as con-
strained by the necessity of such a universe, unable to change anything
in it.

The limitations on God’s omnipotence which this last assertion en-
tails is brought by al-Farab1 as the final argument for a position which
he describes as “self-contradictory, impossible and absurd”, mubala gayr
mumbkina wa-$un‘a®. The paradoxical truth which he wishes to leave
with the reader of this Short Treatise is that possibilities are real, just
because they do not exist (except as such). There are events which are
contingent, as long as they have not occurred, and it is this element of
contingency which is a condition of civilization in general, and of
ethical behaviour in particular.

2 7 immermann, p- 246, Kiiyel, p. 81.
3 Zimmermann, p. 247, Kiiyel, p. 84.
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In the Sarh to this Aristotelian text, al-Farabi also expresses his
awareness of the ethical and theological challenge which a strict deter-
minism holds, but he acknowledges there as well the popular belief, as-
serted also by most mutakallimin, in God’s foreknowledge. Thus, the
dilemma which faces God’s omnipotence in a necessary world is coun-
tered by the problem which is posed to His omniscience in a possible
world. To believe that God does not know things before they come to
be is, in al-Farabi’s words, “absurd and unacceptable. All religions have
it differently, and it would seem 2 very detrimental belief for people to
hold”*. al-Farabi therefore seeks for “a solution to these dilemmas
which does not entail anything objectionable in relation to what exists
or is commonly accepted or (what is believed by) religions”, [z bi-hash
al-amr al-mawgud wa-la bi-hash al-mashir wa-la bi-hash al-milal®.

al-Farabi’s solution is rather problematic, for in it he attempts to
distinguish between events which are possible in themselves, and state-
ments about these events which are necessary propositions. The neces-
sity in the one is not seen as obliging a change in the character of the
other. Thus, for God to know (and in that sense say) what e.g. Zayd
will do on the morrow does not, supposedly, deprive Zayd of having
the theoretical possibility, seen as a real possibility, of doing otherwise;
though of course Zayd will not do other than as God knows.

This solution is, as I have said, problematic, though it is also tradi-
tional. Whether al-Farabi himself was convinced of its plausibility is an
open question, particularly since his reasons for offering it are partially
logical and partially utilitarian, or political. In a related problem, that
of the status of possible events which God knows will never exist, belief
in the possibility of their existence is said to be “more helpful”, anfa’,
from a religious point of view than otherwise®.

" Zimmermann, p. 92 f., Kutsch & Marrow, p. 98.
5 Kutsch & Marrow, ibid., and cf. Zimmermann's translation, p. 93 and note 1.

16 Zimmermann, p. 96; Kutsch & Marrow, p. 100.
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One may question the sincerity of al-Farabi’s position further, in
view of the fact that he avoids raising the whole issue of Divine omni-
science in his Short Commentary. Though the position taken there is
less complete than a traditional Muslim would like, it upholds certain
traditional beliefs, while maintaining a discrete silence about others.
Note also that while God’s omnipotence is supposedly defended, it is
also limited, as it were, to what exists, though that includes potential as
well as actual existents.

This particular short treatise thus alerts us to the fact that longer is
not necessarily better. Still, it does seem true that the shorter treatise
and commentary, by its very nature, treats the issues more simply and
superficially, offering in that sense a more popular version of that which
is being communicated.

There is none to compare with Averroes when it comes to philoso-
phical commentaries and to commentaries of diverse length, though hi-
therto there has been very little comparative study of them, that is, of
Short, Middle and Long commentaries to the same work, the various
Sumit', talahis and Surih which in all comprise some thirty-eight com-
mentaries”. The assumption has been that Averroes’ teachings on 2
given work are uniform, an assumption that has yet to be tested. It is
known that Averroes changed his mind on the nature of the material or
hylic intellect, al“aql al-bayalan, after completing his Short Treatise, or
Epitome, on the De Anima®®, but little else in it has been compared to
his remarks in the celebrated Long Commentary of that work®. I have
now had occasion to compare the latter work with Averroes’ Middle

7 cf. H. Wolfson, “Plan for the Publication of a Corpus Commentariorum Awverrois
in Aristotelem”, Studies in the History of Philosophy and Religion, ed. I. Twersky, G. H.
Williams (Cambridge, Ma. 1973), 1, 433 £.

B Ed A. al-Ahwani, Talhis () Kitab an-Nafs, Cairo 1950.

9 Bd. F. S. Crawford, Averrois Cordubensis: Commentarium Magnum in Aristotelis
de Anima libros, Cambridge, Ma. 1953.
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Commentary, or Talhis, in preparing the Tualhis for publication®. I
have discussed this hitherto unedited work elsewhere?, and can here
only outline those characteristics it possesses which qualify it as a
“popular” work.

It should be evident by now that “popular” for the philosophers is
not tantamount to “vulgar”, in the classical or common usage of that
term. The audience even for “popular” philosophical treatises was limit-
ed, and highly selective. Though not philosophically adept, the auditor
or reader of these treatises was an educated and literate person. The
author, correspondingly, did not need to condescend to his public or
overly simplify his material. At the same time, there was little to be
gained in a rigorous and overly demanding presentation, or one which
assumed too great a familiarity with the philosophical tradition and its
representatives.

Averroes’ Middle Commentary on the De Anima seems geared to
such an audience. It is an extensive work, some 155 pages in folio?, yet
small in comparison to the Long Commentary. Unlike that longer
work, the Middle Commentary does not bring every word of Aristotle’s
text, and its comments are more selective and more brief. It is apparent
that Averroes has consulted the Long Commentary in writing the
Middle, for many of his remarks in the latter are excised verbatim from
the former. Themistius’ commentary on the De Anima in its Arabic

* The Arabic edition has been published by the Egyptian Academy of Letters and
Supreme Council of Culture, Cairo. A partial edition and German translation, comprising
Averroes’ commentary on De An, III 9-11, has been published by H. Gitje, “Aristoteles
Semitico-Latinus: Das Kapitel iiber das Begehren aus dem Mittleren Kommentar des
Averroes zur Schrifttiber die Seele”, Verhandelingen der Koninklijke Nederlandse Akadernie
van Wetenschappen, AFD. Letterkunde Niewwe Reeks 129 (Amsterdam, Oxford & New
York 1985), pp. 60-79. Cf. too Gitje’s general comments on this text, and on Averroes
as commentator, pp. 1-58.

2 Cf. “Averroes’ Middle Commentary on the De Anima”, in the Proceedings of the
Eighth International Congress of Medieval Philosophy: Knowledge and the Sciences in Medieval
Philosophy, ed. R. Tyorinoja, Helsinki, 1990, ITI. 79-86.

2 In the Paris ms. hébreu. 1009, one of the two Judaeo-Arabic mss. extant.



48 ALFRED L. IVRY

translation by Ishiq b. Hunayn is another source for Averroes in the
Middle Commentary, and it is consulted both in itself and as it had
already been used by him in the Long Commentary. Ishig’s translation
of the De Anima itself is quoted also, both as it appears in Themistius
and by itself, presumably (the original being lost, but now largely
retrievable, through Themistius’ and Averroes’ use of 1t).

Averroes borrows freely from these sources and rearranges them to
a degree, occasionally adding new thoughts, besides omitting old ones.
The entire mélange is presented, however, with less than scrupulous care
for acknowledging its sources. Aristotle is explicitly quoted often
enough, but not always, and some galas are not his, though they claim
to be. Tt is clear that the issue of attribution is secondary to the subject
matter under discussion, in Averroes’ eyes, and that past sources all
blend into a present unified reality. This is well suited for the presumed
audience of this work, which would not have cared particularly for a
detailed acknowledgement of each source, but was interested in having
Averroes’ explanation of the issues presented in as self-contained a man-
ner as was possible. Admittedly, this approach fits a general indifference
to acknowledging one’s sources that is not uncommon in medieval phi-
losophy, where the universality of the truth made it seem unnecessary
to recognize publicly one’s predecessors. However, the Middle. and cer-
tainly the Short Commentary, go further in this direction than the
Long Commentary, so that this attitude may also be taken to be a func-
tion of the genre of composition under discussion. Averroes even goes
so far in the Middle Commentary as to refer often in general terms only
to Aristotle’s other works, reserving specific mention of them for the
Long Commentary.

It is probably Averroes’ awareness of this same audience which
leads him to minimize mention of the Presocratics with whom Aristotle
cakes issue in the De Anima, for Averroes knew full well that such
names meant little to the readers of the Middle Commentary. The
Greek world of personal names and (occasional) places thus figures less
prominently in the Middle Commentary, and in a variety of ways a
more neutral ambience is suggested.
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The most striking difference between the Middle and Long Com-
mentaries is the absence in the Middle of the two extended discussions
which Averroes has in the Long Commentary on the nature of the in-
tellect, both in its active and passive states®. This is the do¢trine of
monopsychism for which Averroes was celebrated, and denounced, in
the Latin West, and which probably contributed to the demise of Aris-
totelian philosophy in the Muslim world. Averroes explores this issue
in the Long Commentary at length, evaluating the positions of his pre-
decessors, particularly Alexander of Aphrodisias and Themistius, in de-
tail, and offers his own view of the relation of the Agent Intellect to the
individual material intellect, having first defined the latter intellect in
relation to the faculty of imagination. Averroes is much more reticent
in these matters in the Middle Commentary, leaving his audience less
agitated, perhaps, and more free to construe his meaning as it wished.
He does speak his mind, but less loudly. Again, the genre of the com-
mentary and the expectations of the public for which it was written al-
lowed Averroes to take the steps he did, hoping probably to avoid con-
troversy without sacrificing his integrity.

The appearance of phenomena such as these in Averroes’ writings
indicate that his Middle and Short treatises, as the shorter compositions
of his predecessors, well deserve comparative study with the longer
treatment he gave a given Aristotelian work. Within the Long Com-
mentaries too, shorter treatments of the material may be found in the
introductions and in the prefaces Averroes wrote to individual chapters,
and this introductory material is not without political as well as philo-
sophical significance™. Such comparative studies will tell us a good deal
about their authors and about the society in which they lived and which
they served.

B Cf. Crawford. op. cit., Commentary 5, pp. 387-413; Commentary 14, pp. 430-434.

% Cf,, for example, Averroes’ “procemium” to Metaphysics Lambda, ed. M. Bouyges,
Averroes Tafsir Ma ba‘d ai-tabi‘a (Beirut 1938-48), 3:1393-1405, and see Ivry, “Averroes and
the West: The First Encounter/Nonencounter”. A Straight Path: Studies in Medieval
Philosophy and Culture, ed. R. Link-Salinger et al. (Washington, D.C. 1988), pp. 153-158.
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THE PREACHING OF SAYH AS-SACRAWTI:
ITS POLITICAL SIGNIFICANCE

Johannes J. G. Jansen

Leiden University

Few people produce as many articles, read as many sermons and
grant as many interviews as the Egyptian preacher Sayh a$Sa‘rawi
(*1911). It is amazing that in spite of his enormous output it is hard to
pin him down within the spectrum of Egyptian religious politics. Re-
cently, in May 1988, even The Economist' payed attention to the Sayh’s
religious fervor, saying: “He does not advocate violence. But his
declarations encourage ... the militants”.

There are, however, different sorts of Islamic militants in Egypt.
According to Dr. Farag Foda (*1945), an informed Egyptian observer
of militant Islam, we have to discern three main tendencies? within
militant Islam’: the traditional tendency, the revolutionary tendency
and the affluent tendency. The word-play on ‘revolutionary’ in Arabic
tawri, and ‘affluent’ tarwi, should be noted, but the pun does not
imply that Dr. Farag Foda is not serious in proposing this threefold
division.

The first group he wants to identify, the traditional islamists, are
generally moderate, even though this group may have radical wings or
occasionally produce secret terrorist cells. This group of traditional is-
lamists, al-ittigah alislami attaglidi, is the continuation of Hasan
al-Banna’s Muslim Brotherhood. In Dr. Farag Féda’s own words®:

! The Economist, May 21, 1988, p. 60.
? Dr. Farag Foda, Qabla ssuqut, Cairo 1985, pp. 159-166.

> Apart from militant Islam the existence of two other elements within modern Islam
has to be recognized: the quietist mystic Sifi element and the orthodox legalist Azhar
influence. The state usually supports and encourages its own mixture of these two factors.

* Farag Foda, op. cit., 159.
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“They always keep a delicate balance between their claim to be an or-
ganization that does not attempt to come into power and their being oc-
cupied with political activities that have coming into power as their
only goal”. _

Due to the particular circumstances of Egypt’s political life since
1952 and due to the role of political parties in pre-revolutionary Egypt,
the Organization of Muslim Brothers could not develop into a political
party, so Dr. Farag Fda thinks. He predicts, however, that the entry
of representatives of the Muslim Brotherhood into the Egyptian parlia-
ment, for the first time in 1984, will have a positive effect on the
gradual development of the traditional Islamists into a political party.

Dr. Farag Foda calls the second tendency the revolutionary tenden-
cy. The main ideological characteristic of the different groups that con-
stitute this tendency is their belief that modern society is gahili, ‘pre-Is-
lamic’, or ‘pagan’, and should hence be fought by true Muslims the way
the Prophet fought the Meccans in the years 622-630 AD.

Often this tendency is referred to as the gihid movement. It
achieved one of its most spectacular successes when some of its sympa-
thizers assassinated President Sadat in 1981. The representatives of this
tendency sincerely believe that God wants them to come into power. In
order to obey God’s special command to them they are willing to make
use of force.

Most Western observers will agree with Dr. Farag Foda’s examina-
tion of these two component parts of contemporary Muslim radicalism
in Egypt. His description of the third militant tendency which he as-
sumes to be present, the affluent tendency, al-ittigah at-tarwi, will be
less readily accepted. Nevertheless, Dr. Foda’s analysis may well be
right.

The third tendency (ittigah) within contemporary Egyptian radical
Islam, so Dr. Farag Foda writes, is led by people who amassed their
fortunes in Saudi Arabia or in Sadat’s Egypt of unlimited economic pos-
sibilities during the good old days of the infitab.

The people in this group believe that it is possible to establish a
Saudi style regime in Egypt. They are in favor of freedom of trade, they
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are against governmental price fixing (tasi?), they want to limit all
taxation to the Islamic zakat-tax, and they regard opposition against
their own views as an un-Islamic activity. They think they can keep the
populace amused with the spectacles which public execution of the hadd
punishments offer (flagellations and stonings for sexual offences, and am-
putations for theft). Under such a system, the poor should concentrate
on the bless they will receive in the hereafter. As the affluent faction
sees it, it is an important duty of the State to distribute small gifts of
sweets and fruits to the poor at the occasion of religious holidays.

To the partisans of this tendency, so Dr. Foda writes, the Islamic
state is nothing but an efficient instrument to increase their wealth. It
is an instrument that is, more-over, well-equipped to guarantee political
stability in the Middle East since its Islamic ideology puts it in a posi-
tion which will supply it with a popular base, ga‘ida $abiyya, from
where it may confidently attempt to quell all forms of political opposi-
tion. Since, especially in the Middle East, political stability is a commod-
ity much sought after, it would be interesting to know whether certain
agencies of certain super powers hold the same or similar views. Dr.
Foda is a professional consultant engaged in international consultancy
concerning agricultural development projects. Hence he does not hesi-
tate to give a sober evaluation of the strength and methods of each of
the three tendencies which he assumes to be present. A theologian or an
orientalist is trained to postpone giving value judgements, but such
luxuries are alien to a professional consultant like Dr. Foda.

The traditionalist tendency, Dr. Foda explains, may be weak at this
moment, but of the three existing tendencies it is the tendency that is
best equipped for political action in an open democracy. In free elec-
tions they may easily get a majority, he believes. According to Dr.
Foda, the absence of any intellectual opposition to their views is one of
their greatest assets.

The revolutionary tendency he regards, first of all, as dangerous. As
Dr. Foda sees it, their partisans are all between 15 and 35 years of age,
they have ample opportunity to meet and organize, they have no res-
ponsibilities, they have no hope that even modest material ambitions
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can ever be realized within present day society, they have no interest in
discussing or analyzing the revolting details of a society they regard as
corrupt all over, they believe that only armed struggle can put things
right and make the world Islamic. Dr. Foda calls them weak, but by the
very nature of their methods and their aspirations it is impossible to
assess their real strength.

According to Dr. Foda, the strength of the third tendency is found
in its low visibility. The militants of the affluent faction are strong and
they work according to modern techniques. At present, they are the
only effective lobby within Egyptian society, Dr. Foda asserts.

The activities of the traditionalists do not bother them: these can
only be helpful to their aims. Islamic revolutionary activities they regard
with suspicion and hostility.

In the days of Sadat’s infitzh the representatives of this faction with-
in militant Islam build a financial empire which becomes stronger daily
by the foundation of Islamic investment companies. These pious Islamic
projects usually get much favorable publicity.

The militants of the affluent faction do not have to fear the tradi-
tional financial institutions, on the contrary, the traditional financial
institutions fear them. They, moreover, engage in a wide variety of ac-
tivities in the field of publishing and printing.

If Dr. Foda’s analysis is correct, we can easily place Sayh aé-Sa‘rawi
within the spectrum of Egyptian Islamic militancy. The available evi-
dence can only be circumstantial but it all points the same direction.

First, the Sayh’s biography: the Sayh spent many years in Saudi
Arabia. He came back to Egypt during Sadat’s infitzh-period, and in this
period he even became the Cabinet Minister for Religious Affairs from
November 1976 to October 1978. These two circumstances both point
to his being closest to al-ittigah at-tarwi, the affluent tendency.

Sayh a$-Sa‘riwi cannot be close to the traditionalist or the revolu-
tionary tendencies. Several times he was attacked in the magazines and
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books published by the traditionalist Muslim Brothers. Two examples®:
the traditionalist monthly ad-Da‘wa attacked him in 1978 when he still
was a Cabinet Minister, and Dr. Yusuf al-Qardawi, a prominent Mus-
lim Brother traditionalist, attacked him - without, however, mentioning
his name - in a book published in 1984.

Such attacks are reliable, circumstantial evidence that the Muslim
Brother traditionalists do not think that Sayh a$-Sa®rawi is one of them.

Sayh a$-Sa‘rawi in turn attacked representatives ofthe revolutionary
tendency. In November 1981 he gave a long interview about Sadat’s as-
sassination to al-Ahram. About the assassins who at that point in time
awaited trial and execution in a Cairo prison the Sayh said at this occa-
sion: “If these people had been real ansar, helpers, of Islam, nothing
could have stopped them”. Since - as everybody knows - nothing
stopped these people from killing President Sadat, what does the Sayh
mean? In the Sayh’s own words: “Their aim was not only to assassinate
[Sadat]. Wasn’t the real aim of [their] whole operation that they wanted
to seize power in Egypt?”

The general tone of this interview suggests that the Sayh feels him-
self to be very much above these revolutionaries who use such primitive
and ineffective methods in order to serve the cause of Islam.

These are all circumstantial proofs indicating that the Sayh does not
belong to the traditionalist or the revolutionary factions. But can he be
connected to the affluent faction by other, more direct evidence? There
may be much better material in the thousands of printed pages which
the Sayh has published, but a letter written by the well-known Egyptian
novelist Tawfiq al-Hakim to the weekly al-Liwa’ al-islami®, early in
1985, contains a surprising juxtaposition of Sayh a$-8a‘rawi and one of
the ideological shibboleths of the affluent faction, viz. the much ne-
glected Islamic duty of paying zakat.

3 See my The Neglected Duty: The Creed of Sadat’s Assassins, New York (Macmillan)
1986, pp. 128 & 145.

$ al-Liwa’ al-islami, 170, April 25, 1985, p. 3.
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In the letter, Tawfiq al-Hakim complains that contemporary Mus-
lim activists so often talk about gihad and the application of the Islamic
hadd-punishments: should they not, so he asks, pay more attention to
the possibility that paying zakat, this strangely neglected Islamic duty,
could automatically put things right in this world?

From where did Tawfiq al-Hakim suddenly get this idea? In his
earlier writings on the rigidity” of Islam, he did not discuss zakat. Did
Sayh a¥Sa‘rawi prompt him? At the end of the zakat-letter Sayh a¥-
Sa‘rawi is abundantly present: when Tawfiq al-Hakim was in hospital,
the letter informs us, the Sayh visited him, prayed in his room, and
Tawfi1q was cured®. Tawfiq thanks God for the existence of men of re-
ligion like Sayh a¥Sa‘riwi - and then at once rambles on about the
duty of the state to establish zakat-committees that have to take care of
the poor.

Finally, Sayh a$-Sa‘riwi’s name does indeed every now and then
crop up in the newspaper reports on Islamic banking, a profitable side-
line of the affluent faction of truly modern militant Muslims.

In February 1986, Sayh a$-Sarawi is reported to have been elected
president of a consultative committee appointed by the Governor of the
Egyptian Central Bank. The objective of this committee is reported to
have been to solve the problems that existed within a financial institu-
tion called al-Masrif al-Islami ad-Duwali’. According to the fundamen-
talist periodical an-Niir"® Sayh a$-Sa’riwi’s duties in this committee in-
volved mediating in a conflict within the board of directors of al-Masrif
al-Islami ad-Duwali, and supervising the Islamic character of future
dealings of this financial institution.

7 See my “Tawfiq al-Hakim on the Rigidity of Moslem Law”, Bibiotheca Orientalis,
xxxviii (1981), pp. 13-16.

8 zarani fi lmustasfa wa-salla fi bugrati fasafint llab.
? al-Gumbiiriyya, February 17, 1986.
19 an-Nitr, February 19, 1986.
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Furthermore, Sayh a$-Sa°raw1 is reported to have founded an Islam-
ic Bank in Austria'’. Finally, the Secretary-General of the International
Union of Islamic Banks, Dr. Ahmad ‘Abdal‘aziz an-Naggar, is reported
to have declared?, early 1987, that “without Sayh a¥-8a‘rawi the Islam-
ic Faysal Bank in Egypt (Bank Faysal al-Islami fi Misy) could not have
been founded in the days when [Sayh a$-Sa‘rawi] was Cabinet Minister
for Religious Affairs..”.

Tt is, I think, almost certain that Sayh a¥-Sa*rawi is a representative
of the affluent faction of militant modern Muslims in Egypt.

The Egyptian philosopher Dr. Fu’ad Zakariyya® sees a connection
between the Sayh’s political attitude and the anti-rational anti-scientific
ideology which the Sayh preaches in his televised sermons.

In some of these sermons, the Sayh equates the Byzantine and Sasa-
nid Empires, both defeated by the Muslim armies of the early seventh
century AD, with respectively the United States and the Soviet Union,
and then concludes that both Christian capitalism and atheist commun-
ism will eventually be defeated by Islam. In the meantime, so the Sayh
preaches, the proper attitude to the Soviet Union should be one of
‘adawa, enmity. The proper attitude towards the United States should,
on the other hand, be one of muwagaba, confrontation: after all the
Americans, like the rulers of the Byzantine Empire, believe in God.

Such preaching, Fu’ad Zakariyya writes, is simply a call for step-
ping up Arab enmity against the Soviet Bloc and for detente in the rela-
tions of the Arab world with the capitalist world. Why does Sayh a¥-
Sa‘rawi, so he asks, present this purely political viewpoint as if it were
an important religious lesson? Fu’ad Zakariyya confesses that he fails to
see why international relations between independent states have to be

1 4. Gumbiriyya, April 1, 1986.

2 Sabab Biladi, January 3, 1987, p. 5. 1 am indebted to Mirjam letswaart (Leiden)
for supplying me with these newspaper clippings.

¥ Fu'ad Zakariyya, al-Haqiqa wa-l-wabm fi Lharaka al-islamiyya al-msasiva, Cairo
19867, 31 ff.
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reduced to a comparison of creeds, hakads tubtazal as-sivi‘ar ad-duwaliy-
ya ila mugarrad mugarana bayna mubtawa al<aqa’id ad-diniyya (p. 36).

The Sayh, so Fu’ad Zakariyya concludes (p. 39), is someone who
defends capitalism and free enterprise in their crudest forms, and he em-
bellishes this defence with pious Islamic formulas like almal al-halil,
even though he, too, must know how difficult it is to determine the
borderline between haram and halal in matters of trade.

In a further analysis of Sayh a$-Sa‘rawi’s sermons Fu’ad Zakariyya
detects a “constant desire to belittle human reason and human science”
(p. 31). The best example is perhaps the sermon in which the Sayh ar-
gues that paper tissues, waraqat klineks, are of more use to humanity
than space technology and satellites.

Egypt, Fu’ad Zakariyya warns, is desperately in need of modern
science and technology to be able to feed its population and to supply
it with electricity and drinking water. Why, under such circumstances,
should one ridicule science and technology?

Does the Sayh represent a tendency that wants to keep Egypt’s po-
pulation backward, illiterate, superstitious, obsessed with theological
riddles, incapable of participating in the 20th century, an easy victim of
the commercial dealings of the economic elite, kept happy with the
luxury of Kleenex paper tissues, thus contributing to political stability
in the Middle East?

At least two Egyptian intellectuals, Dr. Farag Foda and Professor
Fu’ad Zakariyy3, understand the verbose message of Sayh a$-Sa‘rawi in
this way.

Although it is difficult not to agree with these two articulate ob-
servers of militant Islam in Egypt there may be another possible expla-
nation for the phenomenon which we in the West have named “funda-
mentalism”.

It is well-known that Islam has absorbed the system of law which
existed in the Middle East before the advent of the Muslim invaders.
The Islamic $ari‘a represents the successful islamization of the legal
system of the pre-Islamic Middle East.
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The same is true of Islamic philosophy: Muslim philosophers have
islamicized the Greek Hellenistic philosophical tradition. Even today,
Aristotle cannot be studied without Ibn $ina and Ibn Rudd, Avicenna
and Averroes. The same is true of pre-Islamic religious phenomena:
these, too, were successfully islamicized by generations of Islamic
thinkers.

Could it not be true that modern “fundamentalism” represents an
heroic attempt by Muslims to make Islamic the modern State? The om-
niscient omnipotent omnipresent states, and their power, were left to
the Muslim world by the colonial rulers who in the course of this cen-
tury had to give up their political domination of the Muslim world.

Even in countries with a tradition of separation between religion
and politics, the limitless power of the modern state creates problems.
How much more this may be true of territories in which the modern
state has not evolved gradually and in which there is, at least in the
theory of the dominant religion, little or no separation between religion
and politics?

Contemporary Muslims, confronted with the omnipotent omnisci-
ent omnipresent modern state, cannot but desire to make this state more
Islamic than it is today. This desire may take two forms: [1] revolu-
tionary Islamic activism may attempt to replace the existing secular
governments by Muslim regimes, or [2] the existing governments which
in principle are not religious may attempt to take the very measures
that are called for by the Islamic opposition with which they are con-
fronted. In this way, they can remain in power, and the Islamic opposi-
tion will be frustrated and may eventually disappear.

The final result of these two developments may be identical: the
emergence of truly Islamic states. The enigma of the Egyptian preacher
Sayh a$-Sa°riw?i is possibly found in that he understands this dilemma,
and does not really care which of these two roads Egypt will go, as long
as the final result is God’s will.






ON THE TERMINOLOGY OF THE LIBER DE CAUSIS
Nana V. Kiladze

Thilisi University

The scholarly literature on the anonymous medieval treatise Liber
de Causis is quite extensive. In this literature the treatise in question is
considered from different angles and ways of research are outlined, the
emphasis being laid on comprehensive textual and terminological investi-
gations'. A few more words would seem to be relevant in connection
with the terminology of the Liber de Causis and the prospects of its
study.

I have long been engaged in the study of Greek-Arabic-Georgian
correspondences of the many-language but semantically unitary medieval
philosophical terminology of the East. My approach - perhaps not infal-
lible in some concrete cases but basically justified - has led me to the
conclusion that the medieval philosophical terminology is unitary, that
is, it was subject to an unitary semantics, the latter being a totality of
single-valued concepts expressed by a plurality of lexico-semantic units.
Single-valued but multilingual concepts were coined on the basis of clas-
sical philosophical thought, developed by the national traditions of me-
dieval thinkers.

According to the prevalent view, the term ‘philosophy’ and its prin-
ciples came into being in classical antiquity. Thus, ancient Greece is
rightfully considered the cradle of philosophical science. This does not
préclude the existence of other geographical areas of development of an-
cient philosophical systems, e.g. ancient India, China, and so on. In the
Classical period as well as in the Middle Ages, philosophy not divorced
from theology or science. Philosophy involved the concepts of not only

! It will suffice to mention Georges C. Anawati’s important work Etudes de Philoso-
phie Musulmane (Prolégoménes a une nowvelle edition du Liber de Causis Arabe Kitab al-hayr
al-mahd), Paris, 1974.
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philosophical but also of theosophic, religious, and scientific doctrines.
Naturally enough, the many-language philosophical terminological
system of the Middle Ages involved not only philosophical terms and
concepts. However, this terminological system largely consists of term
and special lexico-semantic units linked to medieval philosophy.
Therefore, philosophical terms, special philosophical vocabulary,
religious, scientific, theosophical, and technical terminology express - in
their own way - the unitary meaning of the medieval philosophical
terminological system. The latter system came into being on the basis
of direct contacts of medieval thought with its classical counterpart.
From this point of view, the elements of the middle-age terminological
system are considered as primary sets. The renderings of these primary
elements of the middle-age philosophical terminological system, e.g. into
Latin or into Western languages, are grouped into class of secondary
sets.

Special care should be given to Syriac terms. When they serve as a
link between Classical and Arabic thought they belong to the primary
sets, while their Arabic counterparts are relegated to the secondary sets
as translations of the latter. The fact should also be noted that at times
it is difficult to determine whether the Arabic term stems directly from
the original Greek term or from its Syriac translation. This difficulty -
not only regarding Syriac terms - is felt especially in connection with
the terminology of the Liber de Causis. In such cases the anonymity of
the work does not allow to trace the path of formation and further
development of its terminology. Hence, among the terms of the Liber
de Causis, Greek terms and their medieval counterparts, conjecturally
stemming from them, are tentatively considered to be primary, while
the translated material whose secondariness causes no doubt, is classed
secondary.

Thus, the present study of terminological correspondences of the
terms of the Liber de Causis is based on the above method.

It should be noted also that the anonymous terms of the Liber de
Causis prompt some new ideas. The study of terms is gradually gaining
ground among linguistic disciplines. Quite a few scholars in different
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countries are engaged in terminological research resulting in significant
studies. The latest findings in the field allow to formulate some general
views which, in the present case, can be applied to the study of the
terms of the Liber de Causis.

The terms of the work in question - taken as a whole - form part
of medieval philosophical terminology, sharing the general features of
the latter. The terminology of the Liber de Causis accords also with
language systems, evincing wholeness and regularity at one with the en-
vironment or cultural area. As the result of the interaction of the
culture area and the semantics of the terms of the Liber de Causis the
terminology of the treatise cannot fail to reflect the cultural-historical,
socio-political, and economic processes occurring the period of its
formation. Each medieval thinker had his own philosophical system,
forming a part of the common medieval philosophical thinking. Com-
monness makes for conceptual unity and regularity with thinkers of the
same period, in the present case, the thinkers of the medieval intellectual
heritage.

Thus, the terminology of the Liber de Causis, as a kind of system,
is related, on the one hand, to the common medieval terminology and,
on the other, to the system of medieval intellectual thought and concep-
tual system of particular - in the present case anonymous - thinker. As
a component part of language - or to a certain extent, its subsystem - the
terminology in question is related to the language system. The above
correlations and the systems nature of the terminology of the Liber de
Causis allow to detect in it a regularity common to all terms, which is
open to various interpretations. At present I propose to concentrate
attention on definite stages of the terms, viz. 1) origin; 2) development;
3) transference; 4) change; 5) extinction.

Terms cannot be located without taking these stages into account.
A term located should, in my view, be defined from the viewpoint of
its origin and development, as well as transference, change, and
extinction, provided it is characterized by the above stages. But prior to
its location, the term should be defined from the viewpoint of (a)
language, (b) subject matter, and (c) time-period. These parameters, i.e.
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the attribution of the term to a definite language within a definite
time-period and subject matter, must be specified in the first place. The
above stages can then be defined.

The language of the terms of the Liber de Causis is undefined. The
many-language versions of the treatise do not allow the identification of
one of them as the original. Hence the version are united by the unitary
semantics, drawing into the discussion all the possible languages of the
extant and conjectured variants of the treatise. Thus, the codification of
the many-language versions of the Liber de Causis primarily based on its
subject matter. That the content of the book belongs to the realm of
philosophy, high scholastics, etc. is incontestable. The subject matter
may be specified further through a thorough scrutiny of the contents of
the treatise. The time-period of the creation of the terms of the Liber de
Causis is determined to a certain extent; approximate data can also be
arrived at on the basis of extended textual study. Any progress in the
specification of he subject matter of the terms and of the time-period of
their origin formation will doubtless bring us closer to the ascertain-
ment of the language parameter. Classification of he problem of the
stage of the origin and shaping of terms should play a significant part
in specifying the language parameter of the terms of the Liber de Causis.
The stage in question involves two possible variants: 1) terms take shape
in definite language medium on the basis of term-creation or through a
change of the semantics of ordinary words; 2) terms originate through
borrowing on the basis of inter-language shifts or migrations. A com-
parative analysis of the terms of the Liber de Causis should lead to the
determination of this stage. The analysis implies a thorough study and
comparison of the entire extant and lost but conjectured terminology
of the Liber de Causis. The culture areas of the terms of the lost versions
should be considered on a par with the areas of the exiting variants of
the treatise. Terminology does not become extinct totally but is
somehow preserved to a certain extent. This equally applies to the
above two types of the origin and shaping of terms as well as to the
varieties of term creation.
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Terms may originate in the vocabulary of a national language due
to the creation by a thinker, his professional activity, or on the basis of
joint intellectual work. Terms may also take shape through the joint
efforts of the different language writers of the same period. Comparative
analysis should lead to the identification of the type of term-coining and
to the establishment of their formation. Focusing the attention on the
temporal lag - an indicator of the retardation or anticipation in time of
a certain event as compared to others - will probably be of much help.
A comparison of the terms of the Liber de Causis occurring in the
extant versions with those found in the cultural areas of the book,
carried out from the point of view of the temporal lag, may also specify
the close and remote contact of the intellectual influence across the
original and the receptor languages.

When intersecting unitary, meanings are identified on the basis of
a comparative analysis it is particularly important to detect pattern
similarity of terminology. By their patterns, some terms appear to
belong to artificially coined ones, i.e. formed through the term-creation
of one or many thinkers. A common pattern and law-governed change
- bearing in mind the conceptual system into which they find their way
- may not cause any doubt regarding their uniform origin.

There is no divergence of opinion in the specialist literature
concerning the derivation of the basic terminology of the Liber de
Causis from the original term of the celebrated Greek thinker Proclus.
No one doubts that the Liber de Causis is an interpreted work, mainly
resting on Proclus’ Elements of Theology. The language parameter on
which Proclus’ terms first took shape still remain an open question. The
version on the interpretation of Proclus in Greek also, as well as in all
the other language mentioned in the specialist literature is possible.
Comparative analysis by the indicated method hold yield positive
results.

Regrettably, for various reasons including technical, at the given
stage of research consideration of only Greek-Arabic-Georgian corre-
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spondences is feasible here’. The original terms are tentatively taken to
by Greek. This does not mean that I concur with the view holding that
the original of the Liber de Causis is a short Greek redaction of Proclus’
work. But it is the Greek terms that enable to trace how far their
Arabic and Georgian medieval counterparts have diverged from Proclus
terminology. Unlike the Arabic terms, constituting the terminology of
the Arabic proper version of the Liber de Causis, the Georgian terms
have been culled from loané Petritsi’s commented translation of the
Elements of Theology. In the scholarly literature Petritsi is deservedly
considered a great commentator of Proclus in the East, on a par with
Nicholas of Cusa in the West. The well-known English scholar E. R.
Dodds wrote: “1. The old Georgian version of John Petritsi (supra, p.
XXIX) represents a Greek text at least a century older than our earliest
Greek MSS. ... 2. The Armenian version ... appears to be derived from
Petritsi’s Georgian (supra, p. XXIX, n. 8) and not directly from the
Greek. 3. The second Georgian version is a retranslation from the Ar-
menian (supra, p. XXIV, n. 9)”.

The use by Petritsi of the oldest MS of Proclus” Elements of Theol-
ogy points to the early interest evinced in the work of the celebrated
Greek thinker in the medieval Georgian area. The alteration by Dodds
of the above quotation in a later edition of his translation was undoubt-
edly caused by erroneous information supplied to him in particular to
an imprecise translation of the Georgian text’.

It is held by some scholars that in his commentaries to Proclus’ El-
ements of Theology Petritsi refers to a second commentary of the Greek
thinker in Georgian. This assertion is debatable for the absence of a re-
ference to the Liber de Causis in Petritsi’s work does not demonstrate

2 Thus, there exists a Syriac text of the Liber de Causis listed in the Catalogue of the
British Museum under the Latin title: De Causis universi juxta mentem Aristotelis quo de-
monstratur universum civculum efficere. Sergius of Rash’ayna (d. 536) is considered the
author of the version. The text is unavailable to me.

} See: Proclus, The Elements of Theology, ed. by E. R. Dodds. Oxford, 1963, p. xli-xli.
% See: L. Alexidze. In: Matsne, series of philosophy, No. 2, 1984 (in Georgian).
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the absence of Proclus’ work in the Georgian area. The fact is correctly
noted in the scholarly literature that Petritsi in general makes no refer-
ence to Areopagitic works, whereas they had been translated prior to
Petritsi by another eminent medieval Georgian thinker Eprem Mitsire.
Petritsi’s consistent silence is easily accounted for if we recall the fact
that he belonged to thinkers that were at odds with the Areopagitics on
cardinal problems. Resting largely on the teaching of Proclus, and - to
cite his own words - on “the divine Plato”, on Aristotle and generally
on the Classical tradition, Petritsi tried to demonstrate the existence of
God logically, Petritsi’s interpretation of the Classical philosophy may
even seem erroneous until we gain an insight into the essence of the
Georgian thinker’s commentaries. No wonder that in his commentaries
to Proclus Petritsi was unwilling to mention the Areopagitic creationism
in which God creates this world through a volitional act. The Georgian
thinker arrives at God logically as to a category emanating or producing
the world. The initial cause produces what has been caused by the cause
rather than giving rise to it. Herein lies one of the divergences in the in-
terpretation of Petritsi and that of the anonymous author of the Liber
de Causis. This difference is taken into account in comparative analysis
of (a) Proclus’ Greek terms, (b) the Arabic terminology of the Liber de
Causis, and (c) the Georgian terms of Petritsi. The analysis also identifies
a similarity of terms based on the similarity or identity of their seman-
tics, and literal translations.

The first term discussed in the present paper as an example of com-
parative analysis of Greek-Arabic-Georgian terminology is that of the
“Supreme Good”. The notion of the ‘Supreme Good’ is related to Proc-
lus’ Greek terms 70 wpwrwg dyabov, 70 &WAOG d&y., abToaryabov.
Every researcher concerned with the Elements of Theology can arrive at
this conclusion. It is not difficult to see also that the Greek terms in the
Liber de Causis have two parallel correspondences in its Arabic version:
al-bayr al-awwal / al-bayr al-mahd’. The Georgian equivalents of the

5 Here and further the Arabic terms are considered largely on the basis of the Encyc-
lopedia of Islam. Although the term al-hayr al-mahd is not allotted a special article in the
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same tentatively Greek original terms are recorded in the vocabulary of
Greek-Georgian and Georgian-Greek correspondences, appended to the
edition of Petritsi’s works. That vocabulary gives all the contexts in
which Greek-Georgian correspondences occur and records all the special
lexico-semantic and lexico-terminological units used by Petritsi in his
works. Thus, the Georgian terms, together with the original Greek
terms form the following correspondences: 70 mpwTw¢ dyalov pirveli
ketilobaj, abroaryalbv, abroaryaborne - twitketilobaj, twitsaxieri -
‘primal Good’, ‘Good absolute’, ‘pure Good’, ‘pure excellence’, ‘self-
goodness™.

There is no doubt that these Greek-Georgian words or word combi-
nations point out and render an identical concept. If we add to them the
Arabic correspondences of the Greek terms we shall have Greek-Arabic-
Georgian equivalents of the concept of the “Supreme Good”. Following
a comparaive analysis of the connotations of the “Supreme Good”, a
precise specification of the term becomes feasible: 70 mpwrwe dryafor,
abroaryabov, abroayabdmg - al-bayr al-awwal, al-bayr al-mahd - pirve-
li ketilobaj, twitketilobaj, twitsaxieri - Bonitatis prima, Summum bonum
- ‘primal Good’, ‘Good-absolute’, ‘pure excellence’, ‘self-goodness’. The

EI, it is discussed in L. Gardet’s article //z in the EIL

© See: Toané Petritsi, Works, vols. I-II, Thilisi, 1937, 1960 (in Georgian).

It should be noted that in the present paper the English correspondences of the Greek
terms are mainly based on E. R. Dodds’ translation of Proclus. They are also supplement-
ed with English translations of Arabic and Georgian terms. The Latin correspondences
here and further have been largely borrowed from the Latin translation published by
Otto Bardenhewer. Mention should also be made of O. Bardenhewer’s German corre-
spondences as well as of the Russian terminological equivalents from the Russian transla-
tion of Proclus and Petritsi. I have also used the Latin-Georgian correspondences from the
manuscript of la Gagua’s translation from he Latin into Georgian which is gratefully
acknowledged. See: Liber de Causis ed. by Otto Bardenhewer, Freiburg, 1882. Proclus, The
Element of Theology. Transl. by A. E. Losev, Tbilisi 1972 (in Russian). Joané Petritsi, transl.
by I. Pantskhava. Moscow, 1984 (in Russian). However, such expansion - especially of the
secondary terms - would have created technical difficulties. Hence, only the English
secondary equivalents are presented. The interested reader can readily find the rest in the
specialist literature.
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above-listed many-language meanings4ntersect, enabling. a precise defini-
tion of the notion of the “Supreme Good” as the ‘primal-pure-absolute
good, self-goodness. I would like to mention here the meaning occurring
in Efrem Mtire’s translation of Areopagitic works: airoayafby - twi-
tsaxieri - ‘self-goodness’, as the supreme deity’. Account of the latter
correspondence allows the definition: ‘the supreme Good, deity as the
primal-pure-absolute Good, excellence, self-goodness’.

Another term discussed in the present paper is the Arabic anniyya
from the Liber de Causis. In his article in the Encyclopedia of Islam (E),
Simon van den Bergh identifies the term in question with the use of an
or anna substantively. He believes that, in different contexts, anniyya is
related to several Greek original terms. In Bergh’s article we also find
Latin terms from secondary sets of terminological units, and English
terms, together with antitheses and parallels. Bergh endeavour to in-
troduce maximum clarity into the establishment of the meaning of an-
niyya; he also pays special attention to the semantics of anniyya, in the
Liber de Causis: 70 b7, 70 dv, T0 €lvon esse, existentia exsistentia - that
(substantively) i. e. ‘thatness’, ‘being’ (the category of Plotinus - 70
6v)°.

The Greek terms 70 671, 70 bv, 76 €lvou original for anniyya, per-
mit to link the Georgian equivalents romel (rd 611), mqopobay (1o bv),
aobay (10 elvau), romel is linked to “that” (‘thatness’) while zobay
(mqopobay) is applied to existence, to being, The pattern identity of the
Arabic ann+iyya is traceable to some extent in the term: af= ars) +
0ba’ = ‘to be’ + oba - abstract ending, as well as in mqgop(i) + oba; i.c.

7 See Petrus Iberus (Pseudo-Dionysius Areopagita). Opera versio iberica ab Epbrem
Mcire confecta edidit commentarisque instaxit S. S. Enucaschvili. Thilisi, 1961, p. 274. (In
Georgian).

# This definition can, to some extent, be correlated with the correspondence of an-
niyya ‘d’étre existant (existent entity)’ suggested by M. T. D’Avery in Des Mélanges
Gibson. Toronto-Paris, 1959 p. 270. Cf. Averroes, Tabafut al-Tabafut. Translated by S. Van
den Bergh vol. II, p. 131, EI, art. anniyya. S. Van den Bergh.

? See Investigations in Areopagitica. Thilisi, 1986, p. 196-197 (in Georgian).
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being and the abstract ending oba.*The foregoing would seem to warrant
the conclusion that pattern literal, and semantic repetitions of the
Arabic term anniyya (ann + iyya) occur in the Georgian area. The dif-
ferent conceptual system into which they found their way in this area
naturally gave rise to some divergence. Yet, in the conjectural Georgian
version of the Liber de Causis they could also express a sense identical
to the Arabic term anniyya. The existence of these terms permits to
identify primary Greek-Arabic-Georgian correspondence together with
secondary Latin-English terms: with parallel terms: 76 &7, 70 6%, 70
elvar - an, anna, anniyya - romel, aobay/mqopobay - esse, existentia
(exsistentia) - ‘that(ness)’, ‘existence’, ‘being (the category of Plotinus)
‘mere existent’, ‘true being’, ‘existent entity’.

The intersection of many-language correspondences leads to the no-
tion that may be expressed as ‘thatness’ as antithesis of ‘whatness’, ‘true
existence as pure being as existent entity’.

The third term dealt with in the present paper is huwiyya, discussed
by A. Goichon in the EI She cites the Greek terms related to huwiyya.
However, she gives “ipseity” as most closely reflecting the semantics of
buwiyya. To the terminology adduced in the EI one could add haeccitas
(‘itness’), suggested by Bergh as the Latin equivalent of huwiyya. He also
offers the correspondence 7av7é79G - buwiyya - ‘identity’. Uniting this
terminology an detection of the intersection of their meanings enable
the identification of primary Greek-Arabic and secondary Latin-English
correspondences. It is very difficult to determine the unitary meaning
of the term. Tts emergence in the Arabic area is ascribed to an error due
to the ignorance of the Greek language. It is not advisable to look or
such erroneous understanding of the original Greek term in the Geor-
gian area. Petritsi - an adorer and a great expert of Greek, which he
himself styled “language of the sun” - could have hardly committed such
an error. However, in Petritsi’s writings there do occur terms that echo
the semantics expressed by the Arabic huwiyya. Proclus’ common Greek
original terms permit the id Aentification of the following Greek-Arabic-
Georgian correspondences 70 0v, TavToOTIG, TAUTOG, AUTOG, i6LoTYC
- buwiyya (mawgid) - ens, entis, haeccitas - tvitobay, igivebay, masveobay
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(mqopi, aobay) - a concrete being, considered universally ‘itness’,
‘identity’, ‘existing in itself’, selfness, own self, without change’, ‘the
very one’, ‘the same’. The Georgian terms tvitobay, igiveobay, masveo-
bay, their intersection with the semantics of huwiyya, with account of
Proclus’ terms, yield a unitary concept of ‘selfness, identity, without
change, the very one, the same of a concrete pure being - universally
considered ‘itness’.

The findings of the comparative analysis, the intersection of mean-
ings, and their union into conceptual wholes are presented in a table ad-
duced at the end of the paper, featuring the three terms discussed above.
The first columns list the names of all possible primary and secondary
equivalents of the terminology of the Liber de Causis. Only the columns
of actually compared equivalents are filled in. The terms presented are
those whose comparative analysis has been carried out at the current
stage of research. Hence, naturally, the generalizations adduced cannot
be definitive. Yet even this scanty material gives ground for certain hy-
pothetical statements. The primary Greek-Arabic-Georgian terms, given
in the table, when their semantics, patterns and literal meanings have
been found to intersect, permit to identify unitary conceptual wholes.
The equivalents enrich each other, helping to specify shades of mean-
ings. All unitary lexico-semantic many-language units are grouped to-
gether, and other secondary sets are also taken into consideration. They
combine into a single whole definite concepts expressed by different-
language, but single-semantic terminology. The location of terms by the
above methods of terminological research will be feasible only on the
basts of such unified concepts.

The three terms discussed above are associated with the trinity ex-
pressed in medieval philosophical literature: 1. Supreme Being, Supreme
Good, One Absolute Cause; II. Logos - intellect; III. (Universal) Soul.
However, it is still early to speak about the precise data to be gained by

'° The Georgian aobay is mentioned here also in connection with the term huwiyya
on the basis of its contextual rendering as ‘selfness’; see G. Tevzadze in “To Aleksei Fedo-
rovich Losev”, Thilisi, 1983, p. 196 (in Russian).
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a comparative analysis of terms. A thorough analysis of the many-lan-
guage terminology of the Liber de Causis may lead to arguments not
only in favour of a Christian or Muslim provenance of the anonymous
author, but also of his adherence to Monophysite or Diophyisite doc-
trines. Such specifications would seem to reduce the range of quests not
not only of the language but also of the temporal parameter. They may
bring us closer to concrete results, e.g. to the identification of the
author. This question has been repeatedly broached in the scholarly lit-
erature. The Georgian 5th-century thinker Peter the Iberian has been
mentioned among the presumed authors of the Liber de Causis. How-
ever, this hypothesis, as well as other theories of the authorship of the
Liber de Causis, advanced to date, have not been accepted in the special-
ist literature™.

Irrespective of how the problem is solved - in favour of or against
a Georgian area, it must be included in the study of the Liber de Causis.
Of course, this - in the first place - is important for Georgian scholar-
ship. Neither would it be harmful to Oriental Studies and Medievistics
in general, all the more since, from this point of view, the Georgian
area has been far from well studied. It is very appropriate here to re-
member, for example, the anti-Muslim polemic works which occupied
such an important place in Old Georgian literature. In its turn, a study
of these works is necessary in order to defining clearly a phenomenon
which can be called “Georgian Islam”.

If the present paper evokes some interest in general and concrete
problems of the Georgian medieval area its mission will have been fulf-

illed.

" See Ern. Honigmann, Pierre ['lberien et les écrits des Pseudo-Denys I'’Arecpagite.
Bruxelles, 1952; Sh. N. Nutsubidze. Peter the Iberian and the Classical Philosophical Herit-
age. Thilisi, 1963, (in Russian). The fact should also be noted that recently the prominent
scholar Michel von Esbrock presented a paper at the Second International Symposium:
“Georgia in the context of East-Western Historical and Literary Contacts”. In that paper
M. van Esbrock again raised the question of the 5th-century Georgian thinker Peter the
Iberian and his werks.
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possible equivalents

Greek Arabic Georgian Latin English
70 TPWTWE al-bayr pirveli Bonitatis Supreme Good,
éryabor, al-awwal; ketilobay; prima; primal Good;
70 GGG al-hayr Summum Good absolute,
ayabor; al-mahd bonum pure Good,
pure excellence;
abroayalov, twitketi- self goodness,
alToarya lobay, Supreme deity
foryc twitsaxieri-
umaglesi
gutaeba
T0 871, an, romel, esse, that (substane
0 bV, anna, aobay existentia, tively) i.e.
anniyya (= ars exsistentia thatness;
TO €lvan + obay), being (the
mqopobay category of
Plotinus)
mere existent
true being
existent
entity
70 b, buwiyya “ipseity” (a con-
crete being con-
70 elvou; (mawgnd) mqopt ents, sidered univer-
aobay; entis; sally);
TaWTOTNG, twitobay baeccitas itness; identity;
TabTow, igiveobay existing in it-
abrocg, masveobay self, selfness,
iduoryc own self;

without change,
the very one,
the same
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L’analyse des rapports des mozarabes hispaniques avec leurs domina-
teurs ne nous permet pas de continuer 3 affirmer que ceux-ci ont suivi
Iattitude de I"autruche qui, au moment ot elle se sent persécutée et inca-
pable de résister, cache ses yeux avec les ailes pour ne pas voir le chas-
seur. Par contre, les mozarabes du IX*™ siécle, ainsi que ceux des siecles
suivants affrontérent hardiment les musulmans. Les plus conscients
d’entre eux ont bien connu leurs doctrines et leurs pratiques religieuses
et leur ont opposé un combat théologique. Ce combat avait I"objectif
double de stimuler les chrétiens les moins mdrs dans leur foi vis-a-vis les
attaques du prosélytisme islamique et de leur procurer aussi I'accés au
camp adverse, pour amener des adeptes de Mahomet vers le camp chré-
tien.

Puisque la situation socio-religieuse o ils se trouvaient était
vraiment difficile, le dialogue qu’ils ont mené avec les musulmans n’a
pas ét¢ calme. Comme conséquence de la bipolarisation excessive qui
marquait la société o ils vivaient, il est parfois devenu violent et
radical.

Le dialogue religieux anti-islamique développé par les mozarabes du
IX*™* si¢cle a des antécédents; il s’inscrivait dans un courant historique
plus large, précédant Iinvasion arabe de la Péninsule Ibérique, qui I'ac-
compagna et lui a survécu. Il faut déterminer son origine et sa nature
plus au moins polémique, de fagon a pouvoir saisir son évolution.

1. Les sources théologiques

Le dialogue religieux islamo-chrétien avec la composante polémique
qui I’a toujours caractérisé est aussi ancien que I'islamisme méme. (Il est
né en Arabie a I'’époque de Mahomet, au début du VII*™ sidcle). Ses ra-
cines sont biblico-coraniques; en effet, Bible et Coran, chacun de son
c6té, proclament la liberté religieuse et la tolérance. En envoyant ses
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disciples, le Christ leur ordonna d’évangéliser, pas avec les armes, mais
par la parole!, le témoignage’, et le service’. Les disciples ont bien
compris la nature d’un tel mandat et I'ont accompli dans le respect de
la liberté de leurs destinataires. Aux cours de histoire médiévale, malgré
les conjonctures fréquemment difficiles, les maitres de la pensée chré-
tienne se sont battus bravement pour la liberté et pour la tolérance reli-
gieuse. I suffit de lire les ouvrages de Saint Athanase, de Saint Augustin,
de Saint Hilaire de Poitiers, de Saint Isidore de Séville, de Pierre le
Vénérable et de Saint Raymond de Penyafort pour nous en apercevoir®.

Telle était la théorie, telle devait écre la pratique proposée par les
lois. Les “Partidas” d’Alphonse X de Castille sont explicites quand elles
se rapportent aux musulmans: “Por buenas palabras e convenibles predi-
caciones deben trabajar los cristianos de convertir los moros, para facer-
les creer la nuestra fe; e aduzir a ella, non por fuerza nin por premial’.

Mahomet a aussi essayé d’établir en méme temps un dialogue frater-
nel et polémique avec les chrétiens, ainsi qu’avec les juifs et les sabéens,
Cest 4 dire, avec ceux qui sont considérés par le Coran comme les gens
du Livre (bl al-kitab). L'attitude de Mahomet, vis-3-vis de confessions
religieuses, a trés ouverte.

Le respect envers les “gens du Livre”, découlait de la conception que
Mahomet avait de la liberté religieuse. Selon lui, la foi est un don de
Dieu et 4 Lui seul appartient le droit de la protéger et de 'imposer”™.
Cependant, le Coran changerait bien vite son attitude de tolérance,
méme vis-3-vis les juifs et, plus tard, face au chrétiens. Ce qu’il reproche

UMz, 28, 19; Mc, 16, 15.
2, 5, 16.
3 Le, 9, 17; id., 10, 1-11.

45, Athanase, PL, 25, col. 773; S. Augustin, PL, 43, col. 415; S. Hilaire de Poitiers,
P, 10, col. 56. Pierre le Venerable, LCS, ed. J. Kritzek, Peter the Venerable, Princeton
1965, p. 231.

5 Alphonse X, Las Partidas, VII, 25, 2. éd. Salamanque, 15-55, fl. 76.
6 Co., 5, 69; ib., 4, 171.00, 10, 88-100; cf. 10, 108 ss.; 11, 118; 2, 256; 18, 29; 109, 1-4.
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chez les uns et chez les autres, c’est de s’étre éloigné du vrai message de
Dieu, transmis par les prophetes. Le rejet coranique des juifs a été di,
surtout, au fait de ne pas avoir accepté Jésus comme le Messie; celui des
chrétiens est db au fait de que, d’apres la perspective islamique, ceux-ci
se soient éloignés du monothéisme, en proclamant Jésus comme ¢’il était
Dieu, en acceptant comme dogme I’Incarnation et la mort du Christ et
en associant d’autres dieux au vrai Dieu. D’aprés les musulmans, les
chrétiens, en acceptant le dogme de la Sainte Trinité, se placent parmi
les musriks (les associateurs ou adorateurs des idoles)’.

2. Les sources politiques-géographiques

Le rejet islamique de ses opposants, y compris les chrétiens, ne se
borne pas 4 des paroles, mais il se manifeste dans une forte incitation 4
la guerre Sainte (gibad) avec I'imposition du paiement d’impéts (§izya),
comme alternative 4 leur conversion®.

L’esprit militant, d’aspect simultanément religieux et politique, a
poussé les arabes-musulmans jusqu’a la conquéte de la Syrie-Palestine, du
Nord d’Afrique et de la Péninsule Ibérique, des territoires bien chré-
tiens. Le méme esprit militant viendrait provoquer comme réponse, du
c6té chrétien, les mouvements de la Reconquéte et de la Croisade, menés
de fagon a retrouver la situation politico-géographique primitive. En
effet, la Reconquéte de I'Hispanie, et les croisades étaient considérées par
les chroniqueurs médiévaux, par les historicistes des croisades et par les
théoriciens du dialogue islamo-chrétien comme une récupération légi-
time que les chrétiens faisaient des terres qui leur avaient appartenu
auparavant’.

7 Ib., 4, 171; ik, 5, 17; cf. 5, 116-117.
8 Co, 9, 29.

? Les croniqueurs hispaniques, quand ils décrivent la prise des villes, emploient des
mots qui expriment bien le sens de reconquére: “libération”, “récupération”, “conversion”,
“réintegration”. Cf. HS, pp. 22, 24, 46 et 132.
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Cétait I’avis de S. Bernard, de Jacques de Vitry, de Rodrigo Jiménez
de Rada, d’Humbert de Romans et de tant d’autres écrivains qui consi-
déraient ces lieux comme appartenance au christianisme®.

Les Papes eux-mémes, au moment ou ils incitaient la chrétienté a re-
conquérir les contrées qui se trouvaient sous le pouvoir des musulmans,
invoquaient le droit de récupération de tout ce qui avait été volé par la
force. En effet, c’est 3 la lumidre de la gibad islamique qu’on doit
interpréter les phénomenes de la Reconquéte et des Croisades, ainsi
qu’on doit comprendre la polémique verbale islamo-chrétienne, de signe
bipolaire, 4 la lumiére de ces mémes phénoménes. Cette polémique est
le succédané de la lutte armée; c’est I'incarnation verbale d’une mentalité
hostile 4 toute sorte de domination. D’autre part, la polémique verbale,
comme expression du non-conformisme d’un peuple opprimé, poussait
I’exaltation des esprits qui était, normalement, le détonateur de la lutte
armee.

3. Les sources socio-économiques

En reconstituant les sources du dialogue islamo-chrétien hispanique,
on est obligé de présenter comme I’une des grandes sources d’inspiration
celle de la coexistence polémique des chrétiens et des musulmans le long
des générations et des siécles. Pendant les premiers temps de la domina-
tion arabe, dans la Péninsule Ibérique, les musulmans ont été relative-
ment calmes vis-a-vis les trois groupes d’hispano-romains et wisigoths
qui constituaient les couches de la population dominée: le groupe de
ceux qui se sont convertis 3 I'islamisme par pression, par conviction ou
avec le but d’en retirer de meilleurs avantages économiques; le groupe
de ceux qui ont été soumis  la force (‘4nwatan), et finalement le groupe
de ceux qui sont restés chrétiens, en échange d’impots spéciaux.

10§ Bernard, Ep., 458; T. Vitry, BNP, ms. 6244; Rodrigo Jiménez de Rada, HG;
Humbert de Romans, Opus Tripartitum; R. Lulle, Pro Recuperatione Terrae Sanctae Petitio;
of. Norman Daniel, Islam and the West, Edinbourgh 1960, pp. 109 ss;; Ap. Eul, MS, 1, 7,
CSM, p. 376. Eul., MS, 1, 7, CSM, p. 298; Alv., IL, 24, CSM, p. 298.
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Néanmoins, la liberté dont jouissaient les chrétiens qui vivaient sous
la domination islamique était trés conditionnée par des impositions et
par des restrictions discriminatoires d’ordre religieux et socio-écono-
mique. A la longue, le durcissement des rapports entre vainqueurs et
vaincus, provoqué par I’accroissement des impéts, la progressive ségréga-
tion sociale et religieuse et la montante orientalisation de la vie, surtout
depuis I'instauration de I’émirat de Cordoue par “Abdarrahman I, 2 756,
ont provoqué la naissance de deux blocs irréductibles; celui des domina-
teurs arabes, berbeéres et syriens, qui se sont maintenus toujours comme
une minorité accentuée, et celui des dominés c’est-d-dire, les hispano-
romains et les wisigoths, soit s'ils avaient accepté I'islamisme, comme
muladis, soit s’ils persévéraient dans le christianisme, en tant que moz-
arabes.

Le mouvement d’opposition est devenu fort et il éclata sous les
régnes de al-Hakam I (797-822), ‘Abdarrahman II (822-852) et Mahomet
I (852-886), pendant lesquels se détériora le statut socio-économique des
dimm is. Parmi les mozarabes qui ont levé la voix pour dénoncer cette
situation se détachent les noms de Speraindeo, Euloge et Paul Alvare. Ils
sont les défenseurs de ’orthodoxie chrétienne face 4 I'acculturation isla-
mique de beaucoup de leurs coreligionnaires. Ayant pour but les sou-
tenir dans leur foi et convertir les musulmans, ils combattent Mahomet
et sa doctrine.

Les écrivains mozarabes de Cordoue étaient des hommes cultivés
qui avaient accés direct 2 la doctrine des musulmans et, par leur contact
existentiel avec eux, ils se rendaient compte de leurs pratiques rituelles.
Cette osmose socio-culturelle a été I’'une des principales sources d’infor-
mation sur I'islam. Méme s’ils ne connaissaient pas en profondeur la
langue arabe, ils la connaissaient suffisamment pour leur permettre le
contact avec la doctrine islamique. Par ailleurs, il y avait beaucoup de
chrétiens de leurs communautés qui pouvaient devenir les interprétes de
Iislam. Parmi les 49 chrétiens qui ont été martyrisés entre 852 et 859,
a Cordoue il y en avaient plusieurs qui connaissaient ’arabe. On peut
retenir les noms d’Emila, Hiérémias, Isaac et Auréa.
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De toute fagcon, la connaissance de l'islam ressort des écrits
d’Euloge, d’Alvare et de Speraindeo qui sont arrivés jusqu’a nos jours.

4. Les source Orientales
4.1. Les vébicules de contact

Les contacts entre I'Orient et I’Occident, avec les conséquentes in-
fluences mutuelles ont été fertiles surtout a travers I'Hispanie, et
venaient déja de trés loin.

En entrant dans la Péninsule Ibérique et en affermissant leur
pouvoir avec la capitale 4 Toléde, au début du VI*™ siecle, les wisigoths
étaient déja profondément marqués par la culture et le modus vivendi
des gréco-romains. Ils avaient vécu avec eux, pendant plus d’un siecle,
de 269 4 375, aux rives du Danube. Apres cette date, poussés par les
hunes, ils ont pérégriné i travers les Balkans ou ils ont continué a
assimiler la culture romaine-orientale.

La renaissance culturelle qui accompagna, ce siecle 1a, la vigueur
expansive de I’empereur Justinien, a été menée avec enthousiasme le
long de tout le Nord de I’Afrique et de la Péninsule Ibérique ou étaient
encore latents les restes de la colonisation grecque qui, depuis le VI*™
siecle a.C. et dés la Magne Gréce, avec des moments hauts et bas,
n’avaient jamais été totalement supprimés. Méme pendant les temps d’or
de PEmpire Romain ils étaient encore bien latents dans cette région-la.

Le facteur religieux a joué un rdle bien important dans ce procédeé
d’implantation des influences byzantines dans la Péninsule. En effet, les
byzantins ont contribué i renforcer la résistance naturelle des hispano-
romains a I’arianisme des wisigoths.

L’influence directe des byzantins, consolidée au long de sept décades
de domination (554-625), avait laissé des racines si profondes qu’elles ont
duré bien au-dela de I’invasion arabe-méme. La langue et la littérature,
surtout la chronographie, en font écho. La tradition chronographique
hispanique dénonce une influence byzantine accentuée. Orose, Hidace
de Chaves, Jean Biclare et S. Léandre séjournérent 2 travers I’Orient et
ont fait des stages dans la capitale byzantine. Le fait que ce dernier, ainsi
que son frére, le docte S. Isidore de Séville, étaient fils de mére grecque,



SOURCES DU DIALOGUE ISLAMO-CHRETIEN HISPANIQUE 81

nous aide 2 comprendre I'interprétation des cultures romaine-wisigothe
et byzantine que tous les deux ont manifesté dans leurs écrits'.

Au-deld de ces moyens de transmission de renseignements d’ordre
culturel et religieux entre I'Orient et tout le bassin de la Méditerranée
et, plus exactement, avec la Péninsule Ibérique, on doit faire ressortir le
réle important que les marins et les marchands byzantins ont exercé sur
la communication.

Les marchands byzantins ne déposaient pas dans les ports maritimes
et fluviaux hispaniques seulement des marchandises. Ils amenaient aussi
une langue, une culture et une fagon spéciale de vivre, ainsi que des con-
victions et des ouvrages de sens religieux qui venaient nourrir la foi ca-

- tholique des hispano-romains menacée d’étre étouffée d’abord par I'aria-
nisme des wisigoths et, aprés, la conversion de ceux-ci et 'invasion arabe
par 'islamisme®.

L’influence directe des écrits orientaux sur les mozarabes du IX*™
siecle n’est pas une hypothése a mettre de c6té. Par contre, elle est bien
plausible. L’utilisation méme du dialogue fictif, par Speraindeo, la sug-
gere. Les moyens de contact établis entre I'Occident andalous et 'Orient
ont été nombreux.

4.1.1. Des vagues successives de guerriers arabes et syriens ont pénétre
dans I'Hispanie et s’y sont fixés avec leur culture et leur tradition:

- Ceux de la premiére invasion, les baladis qui ont été connus
comme les indigénes ou les natifs du pays;

- Ceux des corps militaires (§unds) qui se sont installés en Hispanie;

= Ceux qui, avec ‘Abdarrahman I, sont entrés dans la Péninsule et
se sont identifiés comme les dabils (les entrés, les émigrés).
4.1.2. Le pelerinage annuel islamique, en établissant le contact des musul-
mans occidentaux avec leurs coreligionnaires de I’Orient et avec les
sources doctrinales islamiques.

" Cf. César E. Dubler, “Sobre la Cronica Arabigo-Bizantina de 741 y la influencia
bizantina en la Peninsula Ibérica”, al-Andalus, XI (1946), pp. 283 ss.

1. Gil, CSM, Praef., pp. XXXVI-XXXVIL
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4.1.3. Les rapports diplomatiques, nourris par les ambassades de I’'Hispa-
nie 2 Byzance, et vice-versa.
4.1.4. L’échange culturel qui accompagna toute la circulation de
personnes entre ’Orient et 'Occident islamique n’a pas été, certes,
imperméable 2 la véhiculation de problémes d’ordre religieux.
4.1.5. Deux des martyrs de Cordoue étaient des moines itinérants qui
sont venus en Hispanie demander I'aide économique pour leurs
couvents. Servideo ((Abdallah) et Georges, en s'intégrant dans des com-
munautés monacales de Cordoue, doivent avoir transmis a leur com-
pagnons leur connaissances sur Mahomet et sur Iislamisme.

Ils se trouvaient dans des situation privilégiées de médiateur entre
’Orient et ’Occident, grice 3 leur connaissance profonde (periti) des
langues grecque, latine et arabe®.

4.2. Le dialogue islamo-chrétien oriental et sa répercussion en Hispanie
4.2.1. Les débuts

Les premiers échos de la réaction du christianisme oriental a la pré-
sence asservissante de I’islamisme nous viennent de la Syrie. Envahie par
les arabes, la Syrie oscilla entre les forces grecques et celles des envahis-
seurs. Plus que des prises de position religieuse, les premicres réactions
connues ont un visage essentiellement politique. En effet, face aux enva-
hisseurs, le premier grand probléme a résoudre était celui de la légitimite
de la formation d’un nouvel empire, aux dépenses d’un empire déja étab-
li. Sont de cette nature les prises de position maintenues entre le patri-
arche jacobite Jean I et ’émir Amr et le patriarche copte Benjamin avec
le méme émir.

Vers la fin du VII*™ siécle, le christianisme oriental 2 commencé de
se rendre compte des dangers religieux apportés par I'invasion arabe,
mais sans manifester encore un jugement clair sur le dogme islamique.
Avec Millet-Gérard et A. Ducellier®, on doit citer trois de ces textes:

B Id, ib, n. 24, p. 426.

" D, Millet Gérard, o.c. pp. 167 ss. A. Ducellier, Le Miroir de I’lslam, Coll. Archives,
Paris 1971, pp. 9 ss.
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- La Chronique arménienne de I’évéque Sébéos;

- La Chronique copte de I’évéque Jean de Nikious;

- La Chronique anonyme nestorienne.

L’évéque Sébéos® interprete la prophétie de Daniel sur les quatre
bétes, prophétie dont profitera Alvare pour blimer I'invasion isla-
mique’. Le méme théme de I'invasion ismaélite et la ruine imparable
de I'influence byzantine au Moyen Orient est commenté par I’égyptien
Jean de Nikious, qui incriminait Héraclius et le patriarche Cyr comme
les responsables des revers soufferts par 'Egypte.

L’auteur comparait les ismaélites au Pharaon. Ils ont éte I'instru-
ment de Dieu pour la punition des péchés. En se rendant compte de ce
qui était arrivé au peuple d’Israél, il se confie 4 la miséricorde du
Seigneur, qui détruira un jour les ennemis de la croix.

Ces-mémes thémes sont largement développés par la littérature moz-
arabe et par la chronographie chrétienne hispanique médiévale. S’il n’y
a pas eu une influence directe des écrivains orientaux sur les occiden-
taux, il y a eu une source ou une mentalité commune qui, en partant de
la lecture des livres prophétiques, se développa et s’enrichit avec les com-
mentaires que la littérature paléochrétienne, sous la plume d’auteurs tels
qu’Origine et S. Jérdme, actualisa et appliqua aux différents contextes
socio-religieux vécus par les chrétiens".

A la fin du VIIT*™ siécle et au cours de la premiére moitié du IX*,
nous trouvons deux polémiques islamo-chrétiennes, probablement réelles
soutenues respectivement par le patriarche nestorien Timothée I (780-

15 Sébéos, Histoire d’Héraclius, tr. F. Macler, Paris, Leroux, 1904, cap. 23, pp. 104-105;
Dan. 7, 23 ss.

1 ALV, IL, 21, 1, CSM, pp. 293-294.
7 cf. M. Delcor, Le Livre de Daniel, Paris 1971, pp. 47-50.
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823) et le calife al-Mahdi® et par le moine Abraham de Thibériades et
’émir ‘Abdarrahman b. al-Malik b. Salih, 4 Jérusalem®.

Il s’agit de controverses d’ordre déja essentiellement théologiques,
ot le visé n’est pas I'islamisme, mais le christianisme.
4.2.2. Saint Jean Damascéne et Abi Qurra

Les dialogues qui sont arrivés jusqu'a nos jours, attribués a Saint
Jean Damascéne ou directement influencés par lui, sont différents de
tous les autres dialogues religieux islamo-chrétiens orientaux du VII*™
et VIIEE™ siécles. On connait aujourd’hui deux dialogues, trés proches
I’un de Pautre, soit dans leur forme, soit dans leur contenu. Le premier
a été surement écrit par le Damasceéne: la Disputatio Saraceni et Chris-
tiani®; le deuxiéme, inclus dans les opuscules d’Abu Qurra (m. 870), la
Disceptatio Christiani et Savaceni”’, on ne sait pas auquel des deux
auteurs on devra Pattribuer. Abi Qurra avoue I'avoir regue oralement
(et pwwno) de Jean.

Les deux textes contiennent une polémique serrée, fictive. C'est le
musulman qui prend, apparemment, linitiative des questions et le
chrétien qui a le dernier mot pour dénoncer les contradictions de son
interlocuteur et lui imposer son avis personnel®.

Les deux textes sont d’accord pour attribuer Iastuce aux musul-
mans. Abu Qurra, en plus, les appelle des licencieux et des menteurs.
Ces attributs négatifs ont été trés commentés par la polémique mozarabe
et par la chronographie chrétienne médiévale. Cependant, au-dela des
dialogues dont nous venons de parler, Jean Damascéne et Théodore Abu

8 The Apology of Timoty the Patriarch before the Caliph Mahdi, &d. et tr. ingl. de A.
Mingana, in Woodbrooke Studies 11, Cambridge 1928; of. D. Millet-Gérard, o.c., 171; “Dia-

’

logue religieux entre le calife al-Mahdi et le Patriarche Thimothée”, éd. L. Cheiko, in Trois
traités de polemigue et de théologie chrétienne, Beyrouth 1923, pp. 1-26.

¥ ¢f. D. Millet-Gérard, o.c,, pp. 171-172.
% pG. 96, cols. 1335-1348.

2 pG. 94, cols. 1585-1598.

2 pG, col. 1348; PG, col. 1597.
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Qurra ont exposé les connaissances qu’ils avaient sur I'islamisme et ont
créé une certaine mentalité anti-islamique a travers, respectivement, les
ouvrages De Haerestbus et Opuscules.

La réfutation de I’islamisme faite par les mozarabes de Cordoue a
un certain air de famille avec celle de Jean Damascéne.

Sur le plan de la morale, on peut établir une coincidence de
priorités entre les polémiques de Jean Damascéne et des mozarabes:

- le rejet de la loi islamique que institue la polygamie®;

- la dénonciation de I’adultére de Mahomet avec Zaynab®,

- le scandale déchatne par la loi islamique du ahlil?;

- la critique de I'idolatrie arabe, matérialisée dans la Ka‘ba, la pierre
noire que, d’apres Jean Damascene, les arabes frictionnent et embrassent.
D’aprés le méme auteur, cette pierre matérialisait le culte de Vénus et
d’apres Alvare, elle déchalnait des désirs et des actions dont la seul
description faisait monter la rougeur au visage®.

- Tous ces thémes ont été préférablement développés par les
écrivains de Cordoue.

4.2.3. L’Apologie d’al-Kindi”

En lisant les apologies d’al-Hasimi et d’alKindi, on remarque
beaucoup d’analogies avec les écrits des mozarabes de Cordoue, surtout
avec ceux d’Alvare. Parmi ces analogies, on doit faire ressortir:

B Ib. col. 769; Alv., IL., 23, CSM, p. 297.

 De Haer., col. 770; Eul., LAM, 6, CSM, p. 485; id., MS, I, 1, 2, CSM, Alv., 23,
CSM, p. 297.

® De Haer., Ib, Alv,, IL., 23, CSM, p. 297.
% De Haer., Col. 764; Alv., IL., 23 et 25, CSM, pp- 296-299.

7 A. Tien, texte arabe, Londres 1880; réimp. 1912; W. Muir, tr. angl. The apology of
al-Kindi..., Londres 1882; Jose Munéz Sendino, tr. lat. de Pedro de Toledo, Al-Kindi,
Apologia del Cristianismo, université de Comillas (Santander), 1949. Les citations de cet
ouvrage seront faites i partir de cette édition, sauf quand il sera dit le contraire; Pasteur
Georges Tartar, éd. frang. Dialogue islamo-chrétien sous le calife al-Ma’mun (813-834). Les
épitres d’al-Hasimi et d’al-Kind7, Paris, Nouvelles Editions Latines, 1985.
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- le jeline, comme stimulateur des passions sexuelles™;
- la polygamie®,

- le divorce avec la pcssnblltte de récupérer son épouse apres 'inter-
vention sexuelle d’un troisiéme®;

- le paradis de délices, avec des vierges (hiiris) toujours intégres et
toujours disponibles;

- le mariage avec Hadiga’;

- la capacité sexuelle de Mahome

- le culte paien de la Ka‘ba®;

- impuissance de Mahomet pour faire les miracles avec lesquels
Jésus témoigna sa divinité®;

- les vieilles histoires avec lesquelles Mahomet tiche d’imiter les
paraboles du Christ™;

- Pinfluence des juifs sur Mahomet™®,

Dans I’Apologie d’Euloge, il y a aussi un lieu paralléle dont le
contenu ne se retrouve chez aucun autre écrivain de ’époque. I s’agit
des références au nom de Mahomet, écrites sur le trone de Dieu.

Méme si I’Apologie d’al-Kindi n’avait regu sa rédaction définitive
qu’a la fin du IX*™ siécle ou début du X, tel que certains auteurs

t'.'rl;

% Ib, pp. 81-82; Alv., IL., 33, CSM, p. 311.
2 9| Kindi, pp. 53 et 98; Alv., IL., 23, CSM, p. 257.
30 ,1Kindi, pp. 53 et 86; Alv., IL., 23, CSM, p. 297.

3 2l Kindi, p. 65; Eul., LAM, CSM, p. 484; id. MS, 1,7, CSM, pp. 375-376, cf. T1, 31,
p. 429; Alv., IL., 24, CSM, p. 298.

2 ,1Kindi, p. 68; Alv., IL., 23, CSM, p. 297.
3 alKindi, pp. 86-87; Alv., IL., 25, CSM, p. 29.
¥ alKindi, p. 72; Alv., IL., 21, CSM, p. 294.

% alKindi, p. 71; Alv., IL., 3, CSM, p. 276.

% alKindi, p. 78; Alv., IL., 27, CSM, p. 302.
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I’assurent”, les mozarabes de Cordoue du IX*™* siécle la connaltraient
déja d’apres les sources arabes, une fois que les contacts de 'Orient avec
’'Hispanie musulmane étaient fréquents, comme on a vu plus haut. Son
acces direct, en latin, ne serait possible que depuis 1141, date ou Pierre
de Tolede I’a traduite a ’aide de Pierre de Poitiers et sur demande de
Pierre le Vénérable, de Cluny.

On ne peut expliquer les approches doctrinales entre les uns et les
autres qu’a partir de la connaissance de cet ouvrage ou d’une source
commune. En entrant dans I'Occident, ’Apologie ou sa source, a fourni
aux mozarabes une synthese de tout ce qui était connu sur I'islam parmi
les chrétiens arabes orientaux.

4.2.4. Chronographie de Théophane

La Chronographie de Théophane le confesseur, écrite entre les
années 780 et 820, n’a été traduite en latin que vers 886, par le romain
Anastace le Bibliothécaire®. Cependant, c’est bien possible que nos
mozarabes aient pu contacter, avant cette date, ’original grec, dans son
ensemble ou partiellement, directement ou 2 travers des renseignements
oraux. Théophane pourrait leur avoir donné des informations biblio-
graphiques sur Mahomet, telles que celle de son mariage avec la veuve
riche Hadiga¥, celle de l'intervention de Gabriel et du moine®, celle
de la conception du paradis islamique, ou les plaisirs de la table et du
sexe sont prolongés 70 fois de plus dans le temps, et les vierges sont
toujours vierges, méme si s’adonnent aux déréglements sexuels.

37 R. Franke, “Die freiwilligen Martyrer von Cordova ...,” in Gesammelte Aufsitze
zur Kulturgeschichte spaniens”, v. X111, 1958, p. 141; D. Millet-Gérard, o.c, p. 179; L.
Massignon, a.c., p. 1020; W. Muir, o.c, p. V; M. Th. J’Alverny, a.c., pp. 88-91; ] Mufioz-
Sendino, o.c, pp. 89.

% Théophanes, Chronographia, PG, 108; Theophanes Chronographia et Anastasii
Bibliothecarii Historia ecclesiastica sive Chronografia tripertita, éd. C. de Boer, Leipzig 1883-
85, 1, pp. 333-335; II, pp. 208-210.

¥ Id., PG, 108, col. 685.
0 1d, PG 108, l.c., MS., 1, 8, CSM p. 377; Alv., IL, 25, CSM, p. 299.
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11 est bien probable que tous ces éléments, présents dans les risalas
et dans S. Jean Damascéne, aient été connus des latins a travers

Théophane.

5. Linfluence de la polémique entre les juifs et contre les bérétiques
d’Hispanie

On trouve, certes, une autre source du contenu et de la forme litte-
raire des écrivains mozarabes dans la littérature antijuive et anti-
hérétique, dont I'Hispanie a été si féconde. La littérature progressive-
ment accumulée par des traités écrits, direct ou indirectement contre les
juifs, s’est équipée d’arguments et de maniéres de les exposer qui, 2 la
longue, se sont stéréotypés, pour devenir des sources d’inspiration
d’autres ouvrages qui, centrés sur les mémes thémes ou sur d’autres
analogues, s’adresseraient a des destinataires différents.

La lutte contre les hérésies sur le sol hispanique a été enrichissante
et a aussi contribué 4 la stratification doctrinale et littéraire du matériel
polémique polyvalent. La population hispanique avait toujours eu une
sensibilité religieuse trés raffinée. La foi était leur valeur la plus sacrée,
en étant disposée i lui sacrifier, si nécessaire, leur vie.

Aprés I'invasion arabe, les hispanique n’ont pas perdu la sensibilité
religieuse qui leur était propre. Par contre, ils ont vaillamment mise au
service de 'affermissement de la foi, soit de la foi chrétienne, soit de
Pislamique. Les radicalismes qui ont provoqué, de I'un et de I'autre coté,
I’affrontement des deux confessions religieuses ont leur point de départ
dans cette sensibilité religieuse.

En ce qui concerne le radicalisme chrétien, il suffit de jeter un coup
d’oeil sur les pages d’Euloge et d’Alvare de Cordoue pour comprendre
qu'il ne resta pas en infériorité face a I'lslamisme. C’est la qu’on trouve
Pexplication du constant climat de tension socio-religieuse qui caractérisa
I’affrontement des deux communautés dont les sources étaient plutét de
nature éthnico-sociale que de nature religieuse. Il s’agissait d’un penchant
plus enraciné sur le caractére des gens que sur le dogmatisme de leurs
religions.
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L’Hispanie avait été envahie par de divisions et de luttes a
Pintérieur méme du christianisme, depuis le priscillianisme, au I'Vé™
siecle, jusqu’a 'arianisme.

Le priscillianisme, de la famille du sabellianisme, niait la distinction
réelle des trois Personnes de la Sainte Trinité; I’arianisme, qui proclamait
le Pére comme le seul non engendré et qui dévaluait le Logos, venait
mettre en question la divinité du Fils.

Vers la fin du VIII*™ siecle, pendant la domination arabe, la querelle
de I’adoptianisme a envahi et divisé le monde chrétien des Astures et
d’al-Andalus.

La polémique entre les différents groupes de chrétiens hispaniques
a été violente et de longue durée et a procuré des ouvrages d’une intolé-
rance et agressivité difficilement outrepassées dans la littérature chreé-
tienne postérieure. De méme que la littérature anti-juive s’est enrichie
avec des schémas et des stratégies qui sont devenues |’appartenance
acquise et stéréotypée de tous les polémistes postérieurs, la littérature
contre les hérésies, en assimilant ses matériaux, a élaboré un corps plus
ou moins homogene, qui a été mis au service de la défense de I’ortho-
doxie, méme si ses destinataires étaient différents, comme dans le cas des
musulmans. C’est ainsi qu'on peut considérer la polémique un genre
littéraire autonome, caractérisée par une certaine unité de fond et de
forme, capable d’étre adaptée 2 des situations différentes. L’analyse des
ouvrages d’Alvare et d’Euloge ne nous permet aucune doute sur la
grande utilisation qu’ils ont fait d’autres polémistes précédents.

L’approche entre la polémique anti-islamique d’Euloge et Alvare,
d’un cbté, et la polémique adoptianiste d’Elipand contre Migetius et
Beatus et vice-versa, de l'autre c6té, nous montrent que le climat
d’agressivité ainsi que la stratégie d’attaque sont les mémes, quoique
séparés trois quarts de siécle environ et malgré les différences des auteurs
et leurs doctrines.

Conclusion
Le dialogue chrétien hispanique avec les musulmans a eu, dans son
ensemble, des influences extérieures et intérieures dans la Péninsule
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Ibérique et aux deux religions.

1l n’est pas surgi du néant. Comme un “Corpus” doctrinal, il a eut
un début indéfini, une évolution si lente qu’enrichissante et un sommet
éclatant qui a été atteint par Porientaliste catalan du XIII** si¢cle, Ray-
mond Marti, dans le petit ouvrage, synthése de tout ce qu’on avait dit
auparavant, et point de départ de tout le dialogue-polémique postérieur.
Ce petit ouvrage est le Tractatus contra Machometum, (Traité contre Ma-
homet), dont je viens de faire 'édition critique, accompagnée de la tra-
duction portugaise et de notes historiques et doctrinales. Cette édition
est intégrée dans ma thése doctorale, récemment présentée aI'Université
d’Evora, au Portugal, sous le titre “Christianisme et Islamisme dans la
Péninsule Ibérique. Raymond Marti, un précurseur du dialogue reli-
gleux.

Tables des Abréviations

alKindi = alKind1i, Risala.

BNP = Bibliothéque Nationale de Paris

CM = Luc de Tuy, Chronicum Mundi

CSM = Joannes Gil, Corpus Scriptorum Muzarabicum

De Haer = S. Jean Damascéne, De Haeresibus

HA = Rodrigue Jiménez de Rada, Historia Arabum

HG = Rodrigue Jiménez de Rada, Historia Gotica ou Rerum in
Hispania Gestorum Chronicon

IL = Alvare, Indiculos Luminosus

LAM = Euloge, Liber Apologeticus Martyrum

LCS = Pierre le Vénérable, Liber contra Sectam sive haeresim
Saracenorum

MS = Euloge, Memoriale Sanctorum

PG = Migne, Patrologia Graeco-Latina

PCG = Alphonse X de Castille, Primera Cronica General de Espafia

PL = Migne, Patrologia Latina qui marquit la société oi ils vivaient, i
est parfois devenu violent et radical.



A TREATISE ON THE IMAMATE
DEDICATED TO SULTAN BAYBARS I

Wilferd Madelung

The University of Oxford

MS Or 579 of the Bodleian Library contains an otherwise unknown
short treatise (risala) on the imamate. The title page of the manuscript
is missing, but the title is mentioned in the text as Misbah al-hidaya fi
tariq al-imama’. The author, apparently a member of the religious class
with strong Sufi leanings, is not named. The ruler for whose service (/i-
hidma) the treatise was composed is addressed with a long series of
flowery epithets and titles. Decisive for his identification as the Bahri
Mamluk sultan Baybars as-Salihi (658-676/1260-1277) are the titles Rukn
al-Islam wa-l-Muslimin ... as-Sultan al-Malik az-Zahir. Baybars was the
only Sultan al-Malik az-Zahir who bore the title Rukn ad-Din. The
several sultans of the later Burgi Mamlik dynasty also named al-Malik
az-Zahir, beginning with Barqiq, combined this royal name with the
title Sayf ad-Din.

The Sufi outlook of the author raises an intriguing question. Might
he be identical with the sinister Safi guide and soothsayer of Baybars,
Sayh Hadir b. Abi Bakr b. Misa al“Adawi al-Mihrini, whose career
and relationship with the sultan have recently attracted some atten-
tion® There is apparently nothing in the Risala which would speak

! My thanks are due to Professor T. Nagel for having drawn my attention to al-
Guwayni's K. Giyat al-umam with the suggestion that the Risila might be largely based
on it. This is, however, not the case. Comparison of the two works has revealed no
evidence that the author of the Risala was acquainted with al-Guwayni’s book.

? See L. Pouzet, “Hadir ibn Abi Bakr al-Mihrani”, BEO XXX (1978), pp. 173-183;
P. M. Holt, “An Early Source on Shaykh Khadir al-Mihran1”, BSOAS XLVI (1983), pp.
33-39; P. Thorau, Sultan Baibars I von Agypten, Wiesbaden 1987, pp. 267-273. Sayh Hadir’s
close relationship with Baybars probably began only in 661/1263, although the later
sources speak of a meeting between them even before Baybars’ accession to the sultanate
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against this possibility. The biographical reports about the sheikh, how-
ever, are silent about the Risala and any other treatises and books by
him. His kutub which, according to them, were obeyed throughout the
Mamlak territories’, were obviously letters of instruction sent to local
governors and officials. If he should be the author, it deserves to be
noted that he was expressly described “a Muslim of sound belief (sahih
al“aqida)” in spite of his satanic states®. There were, however, other
Siifis besides Sayh Hadir in the entourage of Sultan Baybars, though not
much is known about them beyond the names of a few of them’. The
question thus must remain open.

The special interest of the Risala lies in the date of its composition
during the early phase of the Mamlik sultanate. Although formally only
the fourth Mamlik sultan, Baybars may well be considered the true
founder of the Mamlik regime. It was also he who in Ragab 659/June
1261, less than a year after his accession, restored the “Abbasid caliphate,
after its overthrow in Baghdad by the Mongols, in the Mamlik capital
Cairo and had the newly-established caliph, al-Mustansir, formally
confirm his sultanate. When al-Mustansir was killed in battle with the
Mongols in Muharram 660/November 1261, Baybars, after some hesita-

(Holt, pp. 35-36). He gained great influence on Baybars which he abused for his personal
benefit. In 671/1273 his conduct was officially investigated and he was permanently im-
prisoned. Even in prison, however, the sultan looked after him with special favours. He
died in 676/1277 shortly before Baybars.

? Ibn ad-Dawadari, Kanz ad-durar, VIII, ed. U. Haarmann, Cairo 1391/1971, p. 222.

* Ibn Sakir al-Kutubi, Fawat, ed. Thsin “Abbas, Beirut 1973, 1405. If Sayh Hadir was
the author, the loss of the title page which presumably contained the author’s name may
well have been intentional. The condition of the manuscript is otherwise good.

% Ibn ‘Abdazzahir mentions that many pious sheikhs accompanied Baybars during
his campaigns in 663 and 664/1265-66 and names, besides Sayh Hadir, Sayh “Ali Magnin,
Sayh Tlyas, Sayh Ali al-Bakka’, and Sayh Nabhan. Baybars bestowed gifts and endow-
ments on the former two after the conquest of “Arsif in 663/1265 and that of Safad in
664/1266 (Ibn ‘Abdazzihir, al-Rawd az-zahir fi sirat al-Malik az-Zahir, ed. “A. Huwaytir,
al-Riyid 1396/1976, pp. 238, 263; on °Ali Magnin see also pp. 241-242). He made a gift
of money to “Ali al-Bakka’ after the conquest of “Arsif and visited him not much later
in al-Halil (pp. 238, 250). Sayh Nabhin was killed in battle in 664/1265 (p. 260).
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tion, installed another *Abbasid, al-Hikim, as caliph in Muharram 661/
November 1262°. The Risala may thus be expected to throw light on
the significance of these events in the political thought of this sultan and
the Egyptian “ulama’ backing him.

In the introduction, the author of the Risala sets forth a theological
basis for the need for the imamate. The ultimate purpose of creation, he
argues, is for God to become known and then to be worshipped. There
is indeeed a consensus among the Muslims that all obligations of the re-
ligious law depend on the knowledge of God. While the Af“arites, how-
ever, derive the obligation to know God from the revealed law (s27),
the Mu‘tazila derive it from reason, since this knowledge, according to
them, affords the warding-off of the presumed harm inherent in the fear
of punishment in the hereafter. The path to this knowledge is through
self-purification (tasfiya) among the Sufis and through rational investiga-
tion (nazar) and deduction (istidlal) among the Af‘arites and the Mu‘tazi-
la. Knowledge and worship are possible only through the revealed law
and the rational mind which require a substrate capable of accepting and
combining them. This substrate is man.

The ranks of mankind differ, however, and not all men are able to
acquire this happiness and to obtain this nobility independently without
the mediation of a most saintly presence (badrat al-agdas). Divine
wisdom thus necessitated the mission of prophets and the revelation of
scripture, so that each prophet would in his time summon the people
to the knowledge of God and call to his worship in accordance with the
pronouncements of the scripture. After the demise of the prophets,
there remains a pressing need for someone to replace them in taking
charge of the maintenance of civilization (tami7) of the countries and
the adjustment of the religious and worldly affairs of men so that their
livelihood is assured and their hearts find the leisure (fzriga) for rational
investigation and deduction leading to knowledge and worship of the
Creator. For as long as man does not find some leisure from his worldly

6 About the circumstances see P. M. Holt, “Some Observations on the ‘Abbasid
Caliphate of Cairo”, BSOAS XLVII (1984), pp. 500-503.
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occupations, he is not free to acquire this knowledge and its con-
comitants. This leisure, however, is provided only through someone
capable of warding off evils (daf* al-mafasid) and of attracting benefits
and advantages (§alb al-manafi’ wa-I-masalih) by ordering what is proper
and prohibiting what is reprehensible. That person is none other than
the imam who is devoted to religion (al-imam al-mutadayyin) and the
sultan who lays down the laws (as-sultan al-mutasarri’).

Although the author mentions here imam and sultan side by side,
it becomes quickly clear that he means one and the same person. It is
thus obligatory (wagaba), he continues, to set up a forceful imam and
powerful sultan (imam di Sawka wa-sultan di quwwa) in every age and
in every country so that civilization is maintained and leisure is
obtained for the service of the Lord of Lords, that civil unrest should
subside (taskin al-fitna) and that usurpers and oppressors be warded off.
With these primary tasks, forcefulness and power indeed seem to be the
most important attributes of the imam. The establishment of an imam
is a communal obligation (fard kifaya) unless there is only a single
person suitable for the imamate, when it becomes a personal obligation
(fard ‘ayn). The imamate is legally contracted (tan‘agid) only through
appointment by the previous imam or the consensus of the people of
binding and loosening (ah! al“agd wa-l-hall). It cannot be legally
contracted to two persons at a single time and in a single place.

The further conditions (szra’it) of the imamate, enumerated by the
author in the first chapter (magqala), seem at first conventional enough.
The imam must be male, because it is his duty (fz7d) to rectify religion
and worldly affairs, for which ample reason and perfect faith are indis-
pensable. Since women are deficient (newagqis) in both faith and reason,
religion and worldly affairs could not be properly ordered under their
reign. The imam must be of sound mind and must have reached maturi-
ty, since an insane man and a minor are absolutely incompetent to hold
office in view of their inability to judge affairs and to manage public
interests. The imam must be a free man, since a slave is occupied with
the service of his master which is a personal obligation (fard ‘ayn). He
must possess probity (‘adl) since the morally depraved (fasiq) does not
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mind committing injustice and thus corruption will not be warded off.
He must have knowledge of the rule of the religious law and be compe-
tent to carry out his responsibilities with regard to the affairs of the
subjects and in providing fairness to the wronged against the wrongdoer.

Here, however, the author begins to deviate from the traditional
positions. It is not a condition, he continues, that the imam be of
Qurays in the view of some legal scholars (fugaba’). Evidently himself
backing this view, he does not mention that the requirement of the
imam being of Qurays had been a matter of consensus among Sunnite
scholars until the recent overthrow of the ‘Abbasid caliphate in
Baghdad’ and that the only deviants had been the Hirigites and a few
aberrant Mu‘tazilites. The traditional view is then quickly further
dicredited by associating it with Si‘ite doctrine. The imam need neither
be of the Bani Hasim nor of the descendants of <Ali, nor is it a
condition that he be impeccable, contrary to the opinion of the Si‘a.
There are thus evidently no impediments to the Qipéaq Turk Baybars
being the legitimate successor of the Prophet as supreme imam of the
Muslims. That this is indeed the implicit intent of the author’s deviation
from Sunnite tradition is corroborated by the concluding point of the
chapter. If these conditions, he continues, are missing and a forceful
Muslim assumes the imamate and the people follow him, his imamate
is effective (nafadat) out of necessity, even if he is incompetent to derive
legal norms (gayr mugtahid) and is morally depraved. For in our age a
mugtahid is missing and probity (‘edala) is hard to find.

7 This consensus was not broken by al-(viuwayni in his K. Giyat al-umam, where he
insists that descent from the Qurays is a condition of the valid caliphate. He merely dis-
cusses, in quite theoretical terms, the possibility that a qualified QuraySite candidate might
not be available. In this case the choice of a qualified non-Quraysite would be valid, who,
however, should be replaced as soon as a qualified Qurayfite would appear. The inter-
pretation of the Giydt al-umam by Wael B. Hallaq that al-Guwayni wanted to encourage
Nizam al-Mulk to overthrow the °Abbasid caliphate and to establish a Salgiq or himself
as the legitimate imam (“Caliph, jurists and the Saljiiqs in the Political Thought of Juway-
ni”, MW LXXIV (1984), pp. 26-41) goes far beyond what may be reasonably inferred

from al-Guwayn’s discussions.
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The second chapter, on the reality (hagiqa) of the imamate, con-
tains more sermonizing admonishment than legal exposition and reflects
the author’s SGfi propensities. At the same time he continues to stress,
however, the need for compelling power of the imam in religion and
worldly matters. He defines the imamate as a guardianship (barisa) of
religion together with governance of the soul (siyasat an-nafs) and
management of the affairs of the people on the basis of right. There are
two kinds of imams, one an imam in religion only and the other an
imam in both religion and worldly matters. The first takes the key of
the $ari‘a with the hand of the Sufi order (bi-yad at-tariqa), opens the
gate of the treasures of the hidden, and perceives the stored secrets and
concealed attributes in the worlds of humanity, of the heavenly spheres,
and of vegetation. He witnesses with the light of faith the secret of the
saying: Whoever knows himself knows his Lord. He sits on the throne
of the sultanate occupied with worship of the Lord and is the image of
kindness (s#rat al-lutf). He is called the saint who guides to the straight
path (al-wali al-mursid ila tariq ar-ruid). The second kind is he through
whom, in addition to the perfection of this Sufi saint, the sultanate
over the surface of the earth and the power of guardianship over those
on it is obtained through repulsion of the causes of perdition and
corruption and through attraction of the causes of public welfare and
benefit suitable for religion and worldly life. This is the highest aim and
the ultimate purpose in respect to the imamate.

The guardianship in religion is possible only through someone who
is able to preserve religion by carrying through the coercive summons
(da‘wa gabriyya) to the religion of our prophet Muhammad and by
pressing for compliance with it without any neglect, by governing the
people, which consists in preserving them from whatever causes their
perdition and cuts off their off-spring, by fending off the enemy through
gihad and fighting him and cutting of his hands and feet, and through
repelling him from the property of the Muslims, their persons, and
their women (haram), by bringing prosperity to the lands through care
for their public welfare, by improving their roads, by appropriating the
moneys in his charge without injustice in taking and spending them, by
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redressing grievances and carrying out legal judgments, meting out equal
treatment to all parties in them, and applying fairness in settling them,
and by executing the Qur’anic punishments (budsid) against those
deserving them without either excess or deficiency. All of these tasks,
the author adds, can be carried out only by somone who has the power
to do so.

The purpose of the imamate is to bring about the soundness of
religion and of the world, that is the integral ordering of the affairs of
both of them, which entails the salvation and rescue from punishment
in the other world as well as the escape from temptation (fitna) in this
world, because the soundness of religion diverts the souls from their
lusts and inclines the hearts from their desires, so that it comes to
conquer the secret longings and to restrain the inner urges and becomes
a guardian over the souls in their state of solitude. Likewise the
soundness of the affairs of the world rectifies the hidden motives of its
people, so that their trustworthiness becomes ample and their devotion
to religion apparent, while their corruption corrupts the hidden motives
of its people because of the lack of trustworthiness and the weakness of
their devotion to religion.

The causes of the soundness of the world are religion which is
followed, a sultan able to coerce (sultan qabir), comprehensive justice,
universal security, ample prosperity, and wide hope. If the sultan is able
to coerce, discordant aspirations are stymied through dread of him,
divided hearts become united through awe of him, transgressing hands
are withdrawn before his conquering power, refractory souls are curbed
through fear of him, and those who would isolate themselves from him
in rebellion and corruption are restrained. Thus the affairs of religion
and the world become orderly organized, and from this results the
execution of legal judgments, the infliction of the Qur’anic punish-
ments, the protection of the border towns, the mobilization of armies,
the curbing of transgressors like thieves and highway robbers, and the
performance of Friday Prayers and feasts. If it were not for a just imam
with coercive power, none of these matters which effect the order of the
world would be accomplished.
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The author then quotes Qur’an XVI 90: “Verily God commands
justice and kindness, and giving to kindred, and forbids indecency and
disreputable conduct and greed; He admonishes you, perhaps you will
be reminded.” He explains that each of the three matters commanded
or forbidden in this verse apply to man in three different respects, in
relation to himself, in relation to his subjects (r2‘7yya) or family, and in
relation to God. Then he interprets the significance of these aspects for
the conduct of the imam at considerable length in a fanciful manner
with a strong element of Sifi concepts and terminology. In spite of the
predominantly moralizing nature of his discussions, he also keeps stress-
ing the practical aspects. Following the Aristotelian tradition, he main-
tains that it is impossible to suppress the traits of passion (hawa) and
anger (gadab), as some people erroneously advocate, since they are indis-
pensable for the survival of the soul. Passion is the power through
which the soul attains benefits and anger is the power through which
it repels harm. The desirable purification of the soul is rather brought
about by a moderate balance of the forces between excess and defi-
ciency.

Know, he says, that worship of the sultan does not consist in his
occupying himself with supererogatory® prayers and fasting and
seclusion in solitude, while the interests of the subjects and the people
with needs are disregarded, while the subjects are left in the hands of
oppressors, and the defense of the border towns is neglected. Rather his
worship consists, after performance of the obligatory religious duties
(ba'd ada’ al-fara’id) in occupying himself with the interests of the sub-
jects and their condition, and in endeavouring to preserve and benefit
the kingdom, in taking care of the trusts of the Muslims and their
rights, in order that this may be a step on the path of the truth and may
raise him to a rank and high level towards the presence of the Lordship
and to the degree of attaining paradise, and that it may be a means to
the vision of God the Exalted and a cause of salvation from the wrath
of the Lord and His punishment in hellfire, and a sample of the inter-

¥ Reading nafila for nafida.
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cession of the most excellent of creation, Muhammad al-Mustafa, in the
abode of permanence with the Almighty King.

The conclusion (batima) contains a brief discussion of the vizierate,
the office of gadi, and the réle of the ‘ulama’ and Sufi sheikhs. Just as
the sultanate follows prophethood, the vizierate is a necessary comple-
ment of the sultanate. The sultan must inevitably have a decent vizier,
of sound opinion, concerned, competent, shrewd, learned, active, and
just, so that when the sultan forgets something, the vizier will remind
him, and when he reminds him, the sultan will take heed of his word.
The prominence given to the position of the vizier reflects its traditional
importance not yet affected by the great decline of its significance in the
course of the Mamluk age.

Equally indispensable for the kingdom is the gid7, because lack of
a gadi is a cause of temptation (fitna) and injustice. Thus there must be
in every town and district a gadi in order to bring about safety in the
most perfect manner and highest condition. The gadi must be qualified
for the judgeship, for rendering legal opinions, and must have the rank
of independant derivation of legal norms (igtibad). He must have a
perfectly sound mind, a pure soul, a heart enlightened by the light of
faith, a high spirit, and a sane conscience. He must not covet the rule,
be partial in his judgment, or give the powerful precedence over others.
Unsuited is the gadi who either lacks the knowledge required for the
judgeship or who has it but fails to judge in accordance with it and
rather judges according to his inclination, is partial, accepts bribery,
disposes arbitrarily over the property of orphans, endowments, and
mosques, fails to promote the people of religion, neglects the proper
supervision of the markets (ihtisab), and gives preference to the
powerful. His judgments are not valid and the sultan must prevent him
from judging.

Knowledge (i/m) is the most noble means to the recognition of
God and nearness to Him. It is the attribute of truth, and through it the
highest grade and the greatest rank are attained if fear and reverence are
associated with it. There are two kinds of knowledge, the first the useful
knowledge which the Companions took from the words and acts of the
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Prophet and which was studied, taught, and acted upon by the imams
after them. This is the knowledge of the Book, the sunna, the exegesis
of the Qur’an, traditions, law (figh), and related matters. The second is
knowledge of the esoteric (batin), that is recogmtlon of the (Sufi) states.
This consists of knowledge of the meaning (ma‘ani) which is attained
by the pure ones without mediation from the Ultimate Mystery (gayb
al-guyib). It is of many kinds, faith, submission (islim), kindness,
asceticism, piety, fear of God, sincerity, knowledge of the attributes and

the diseases of the soul, of the heart and its phases, of self-purification .

and purgation, of the acquisition of praiseworthy traits, of confession
of the unity of God and its stages, of the names, the attributes and the
acts (of God), etc.

There are three classes of scholars, those who know the exoteric
sciences, those who know the esoteric sciences, and those who know
both. This last class is rare, and if there are only five or three of them
in any age on the whole earth, the world will be filled with their
blessings and righteousness, and they will be the poles of the age. They
are the ones about whom the Prophet said with pride: “The “ulama’ of
my community are like the prophets of the Bani Isra’il”. Among the
‘ulama’ of the exoteric knowledge there are the true muftis who know
with their tongue and their heart and act in accordance with this

knowledge. Their aim in acquiring knowledge is salvation, not the

vanities of the world, closeness to the sultan, and acceptance by the
common people. Their token is modesty, knowledge of the law (figh)
and badit, and they are the select (bawass) among the servants of God.

There are others who know with their tongue and are ignorant in their

heart, who have neither ear nor reverence. Their aim in acquiring
knowledge is only gain of money, position, and acceptance among the
common people. Their token is investigation, controversy, learning,

harming people, lack of fairness, dressing up of falsehood as truth. They

are the scholars of evil and should be shunned.

Among the ‘ulamai of the exoteric sciences are also the preacher:

(wa“4z) and the mercenary eulogist (fassal), who memorize some words
from the tongue of the scholars which they use in speaking on the

R R R e
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pulpits. The preachers are also of two kinds. The aim of the first kind
is mere self-aggrandizement among the common people and grabbing
money and a good fortune under the pulpits. They, too, belong to the
evil “ulama’. The aim of the other kind is to seek the benefit of the
people and to summon them to the straight path, to prevent them from
going astray, and to identify the road of right guidance. They belong to
the “ulama’ of the religion, and it is obligatory to follow them and to
accept their word.

As for those who have the esoteric knowledge, they are the sheikhs
of the Sufi orders. Their token is withdrawal from the world, seclusion,
and separation from the creation, practice of self-control and self-ob-
servation, rise to fighting the soul and the devil, and submission to the
order of God and His Messenger. They are the freedmen of God and
the select of the select. The author does not mention a negative counter-
part to this group. His clear preference for the Sufi sheikhs over the
conventional ‘ulama’ reflects the progressive rise of the Sufi orders in
public esteem, shared by Sultan Baybars, as much as it reflects the
author’s own inclination®,

The imam, heir of the political authority of the Prophet Muham-
mad, is fully identified in the Risala with the ruling Mamlik sultan. The
author uses in fact more often the term sultan to refer to him than the
traditional term imam. The sultan’s reign does not need to be legiti-
mized by a caliph of Quraysite descent. It is legitimate because the sul-
tan is the holder of the coercive power, the most basic requisite of the
imam. He is admonished to rule his subjects justly and to protect them
against external and internal transgressors. But even if the sultan were
lacking in justice and proper qualifications in the religious law, his reign
would be legitimate under the rule of overriding necessity (darsira).

? See D. P. Little, “Religion under the Mamluks”, MW LXXIII (1983), pp. 176-177.
U. Haarman has kindly reminded me that regular patronage of Sifi sheikhsand convents
began only under Baybars II (784-809/1309-1399). See Geschichte der arabischen Welt, ed.
U. Haarman, Munich 1987, pp 244-245, '
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The Risala goes in this respect a step further than the Sifi‘ite jurist
Badr ad-Din Ibn Gama‘a did writing about half a century later. Like
the author of the Risala, Ibn Gami‘a transferred all the traditional func-
tions and powers of the caliph to the sultan, yet he retained the notion
of a QuraySite representative head of the Muslim community who
would legitimize the sultan’s reign. This Quraysite imam obviously was,
in his view, the ‘Abbasid shadow caliph first established by Baybars. For
the author of the Risala, such a Quraysite imam was superfluous.

It is uncertaim in what phase of Baybars’ sultanate the Risilz was
written, in the absence of a caliph or during the caliphate of either al-
Mustansir or al-Hikim. If the Sayh Hadir was its author, it was most
likely composed after the establishment of al-Hikim as caliph®®. The
date of its composition, however, is not very important in regard to its
political significance. As P. M. Holt has pointed out, Baybars’ reign was
still insecure when he set up al-Mustansir, and one of his purposes was
certainly to gain legitimation of his rule vis-3-vis his rivals. In the case
of al-Hakim, this was no longer needed, and Baybars, having hesitated
for a time to recognize him, kept him narrowly confined from the
beginning. al-Hakim was to play a certain political role in Baybars’ al-
liance with Berke, the ruler of the Golden Horde newly converted to
Tslam". Baybars’ restoration of the “Abbasid caliphate thus was essen-
1ally an act of defiance towards the pagan Mongols and a means of
strengthening his prestige among Muslims abroad. Internally, it was no
political or legal necessity. Public opinion in Egypt, represented by the
alama’ and Sufi sheikhs, recognized him, once he was firmly in power,
as the legitimate imam without regard to his confirmation by a Qurays-
ite caliph who was merely his own creature.

© It is, in any case, unlikely that the Risalz was written before the establishment of
the caliph al-Mustansir since Baybars is named in it with the title al-Sultin al-Malik az-
Zahir. Baybars formally adopted the title of Sultin only after al-Mustansir conferred it
upon him. See M. L. Bates, “The Coinage of the Mamluk Sultan Baybars I, Additions and
Corrections”, ANSMN XXII (1977), pp. 164-166.

! Holt, “Some Observations”, pp. 501-503.



THE TEN INTELLECTS COSMOLOGY AND ITS ORIGIN
Miklds Maréth

Péter Pazmdny Catholic University, Budapest

I. al-Farabi and Ibn Sina describe the celestial world in nearly iden-
tical way. The summary of their combined views runs as follows:

The One is perfect, so it is that from which existence is brought
about. The second being emanates from the One and it is one and indi-
visible, because ex uno fit unum'. This second being is the first intellect.
It conceives the necessary existence of its own, that of the Supreme Be-
ing and its own contingency as compared to the One. These are three
accidents on its essential unity. The accidental threeness generates three
separate beings. These are the second intellect and the first, starless
sphere which consists of form and matter. The form is soul, in this case
the first soul. The second intellect conceives the necessary existence of
its own, that of the One and its own contingency as compared to the
Supreme Being. This threeness give rise to the forth being, i.e. to the
third intellect and the second sphere (that of the fixed stars, which fol-
lows the starless sphere) with the second soul. This process goes on in
this way giving rise to the intellects from four to ten with the corres-
ponding spheres of Saturn, Jupiter, Mars, the Sun, Venus, Mercury and
the Moon. The tenth intellect with the moon-sphere and with its form
(i.e. soul) completes the heavenly world?®

Ibn Sina formulates clearly that the intellect conceiving the neces-
sity of its own existence and that of the Supreme Being generates the

! M. Horten, Die Metaphysik Avicennas. Halle-New York, 1907, 597-601, etc. Ibn
Sina, Kitab an-nagat. Cairo, 1938, 277.

I R. Walzer, al-Farabi on the Perfect State. Oxford 1985, Chapters 4-7, 106-135. Ibn
Sina, an-Nagat, 262-278.
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next intellect and the next soul and conceiving its own relative contin-
gency it generates the matter of the next sphere’.

In this Arabic theory one can detect the basic concepts of the Neo-
platonic philosophy: the One, the Intellect and the Soul, respectively.
The concepts are identical, but they form different systems in the works
of Plotinus and Proclus on the one hand and in that of al-Farabi and
Ibn Sina on the other.

In the Neoplatonic philosophy the One generates the Intellect and
the Intellect generates the Soul and the Soul emanates the world of
sense-perception and the vegetative nature’.

There is an obvious difference between the Greek and Arabic ac-
count of emanation. This difference is due to the combination of Ploti-
nus and Aristotle in the Arabic cosmology, to begin with. Drawing on
the astronomy of his age, first of all on Eudoxus and Kallippos, Ari~
totle described the Universe in the 12th book of the Metaphysics as a
system of homocentric spheres. On the basis of the geometric model
given in the 8th chapter of the book the movement of the Sun, Moon
and planets involves more then three spheres in each case. According to
Aristotle’s calculation the total number of spheres must be either 47 or
55. In this Universe, apart from the Prime Mover, there are unmoved
movers equal in number to the spheres.

V. P. Demid¢ik asserts that the combination of the above quoted
Plotinian and Aristotelian theories served as starting point for al-Farabi
and Ibn Sina. al-Farabi having joined Plotinus and Aristotle modified
their cosmology by adding his own views and he elaborated a new cos-
mology which was taken over and, it must be emphasised, slightly
modified by Ibn Sina’.

3 Ibn Sind, an-Nagat, 277.
4 Plotini Enneades. Paris 1855, 308, 3-5 lines.

% V. P. Demid¢ik, “Kosmologiya al-Farabi i iyo osnovnie istoéniki”, In: Al-Farabi,
Naucénoe tvorcestvo. Moscow 1975, 13-30.
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R. Walzer tries to throw more light on al-Farabi’s Greek sources
in the commentary accompanying his edition of the Perfect State®.
What he says in essence is that al-Farabi’s cosmology implies the know-
ledge of the late Greek philosophy. In this connection the commentary
is mainly based on Sambursky’s book “The Physical World of the Late
Antiquity” on the one hand and on the assumption that the text which
served as an immediate source for al-Farabi has been lost, on the other.
Prolemy’s Planetary Hypotheses, a work preserved completely only in
Arabic translation and Simplicius’s Commentary on De Coelo are the
two books referred to on behalf of the Greek literature of that age.

This is everything we know: Aristotle, Plotinus and possibly some

obscure Greek works of later date.
1. If we want to get a deeper insight into the problem, we have to
consider that the structure of al-Farabi’s works Ara’ abl al-madina al-
fadila and as-Siyasa al-madaniyya is identical with that of Plato’s 73-
maeus. Both Plato’s and al-Farabi’s works mentioned now describe the
creation and structure of the Universe. They go on with the same meth-
od: first they give a description of the celestial regions and then descend
to the world below the moon and describe the things coming to be and
passing away. On the top of the earthly existence there are the human
beings and the human society the description of which concludes the
book of al-Farabi. In Timaeus Plato does not mention the human soci-
ety, though he devotes the last sections of his treatise to the human
beings, i.e. after the makrokosmos he describes the mikrokosmos. Ti-
maeus, Ara’ abl al-madina al-fadila and as-Siyasa al-madaniyya belong to
the same genre of the philosophical literature.

But there is another work of the same genre which deserves our at-
tention. This is a treatise of the Greek Alexandros of Aphrodisias
known only in Arabic version as Risalat mabadi’ al-kull’. The structure

® R. Walzer, op. cit.,, 362-378.
7 Avristi “inda I<arab. Ed. A. Badawi, Kuwait 19782, 253-277.
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and heading of this treatise are similar to that of the aforementioned
books.

The subtitle of al-Farabi’s as-Siyasa al-madaniyya, namely mabad;
al-mawgudat, rhymes with the title of Alexandros® mabadi’ al-kull and
not only by chance. Alexandros begins discussing the Universe with the
Supreme Beings, i.e. with intellects, souls, and describing the heavenly
regions he concludes the treatise with the domain of the always chang-
ing sublunar world. If we admit that this systematic similarity cannot
ordained by chance, than we should turn to Alexandros next.

Alexandros says that the outermost sphere moves the lower spheres
with its circular movement, so it is the source of every movement in
the world®. Below the first mover which moves the first sphere we find
the movers of the second, third, etc, spheres. Alexandros does not define
the exact number of the movers, but on the basis of his commentary to
Aristotle’s Metaphysics he seems to have accepted the Aristotelian num-
bers 47 or 55°. Referring to Aristotle he asserts that the movers form
a hierarchic order™®. This statement of the mabadi’ al-kull cannot be
corroborated with any quotation from Aristotle, but, nevertheless, the
Arab philosophers, too, arranged their movers hierarchically. Alexand-
ros writes that the movement of spheres depends on that of the first
sphere and is modified by their own intellect thinking of the first
mover. So becomes their movement a circular one', The different di-
rections of their circular movement are due to the activity of the se-

2

condary movers®”,
In an important passage Alexandros writes as follows: In the case
of the divine body it is not correct to speak of several movers, even if

8 Op. dit,, 161.

? Alexandri Aphrodisiensis in Aristotelis Metaphysica Commentaria. Ed. M. Hayduck,
Berlin 1891, 702, 5 sqq lines.

© Aristii “inda 1<arab, 267-268.
1 0p. cit., 268.
2 0p. cit., 266.
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we acknowledge that it is correct to say that each one of the orbits has
a mover and a longing part”. The exact meaning of the terms ‘mover’
(mubarrik) and ‘longing part’ (mutasawwiq) can be cleared up by
another passage which reads as follows: We ought to believe that each
orbit is animate and has a soul of its own. They make their natural
movement by their longing. The nature of these things is the soul,
because the form of the divine thing is the most perfect form™.
Speaking of the divine body Alexandros says at the beginning of the
treatise that its movement is caused by soul and intellect necessarily.
The soul is the form of this body from the beginning. We must not
believe that nature of a thing is different from its soul®.

In the same treatise Alexandros goes on discussing the role of the
intellect™. The essentials of the same idea are summed up in the com-
mentary to the Metaphysics as follows: The object of longing is prin-
ciple of movement... This moves the intellect and the movement of the
intellect is observation. The object of longing moves the intellect to
observation, thus the object of observation moves the intellect. If the
observation, too, moves it and makes it actual intellect, then the object
of longing moves it as well, so the object of observation and longing
will be the same. The primary object of observation and the intellect by
its own nature are identical with the First Cause. Thus the First Cause
is the real object of observation and it is the real object of intellection
and longing”,

From these quotations one can gather that, according to Alexand-
ros, all heavenly bodies have an intellect and a soul. The intellect is
their mover and the soul is their longing faculty and form.

B Op. «it., 266.

" Op. cit,, 268, 12 and sqq lines. In French translation: A. Badawi, Lz transmission
de la Philosophie Grecque au Monde Arabe, Paris 1968, 132-133.

e Aristit “inda I<arab, 255; La Transmission, 123, 13 sqq lines.
' Op. cit., 268, 14-270, 9.
V' Alexandyi ... in Meth., 694, 10-15,
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These are the main points in the Arabic cosmology as well. Speak-
ing of the form of a sphere as a soul which is longing after the Intellect
and the One al-Faribi and Ibn Sina are in harmony with Alexandros.

The two Arab philosophers not only agree with Alexandros but
also differ in opinion from him. Alexandros wrote in his scholia to
book N of the Metaphysics that one can infer from the number of
spheres the number of the secondary intellects'. In Alexandros’ opin-
ion there are as many intellects as souls. The number of spheres, it
means the orbits, is 47 or 55, consequently, there are 47 or 55 intellects
and souls.

Tbn Sina says in Kitab an-nagat, while describing the heavenly re-
gions, that every sphere has a mover (mubarrik) and a longing part (mu-
taszwwiq)”. This statement is essentially different from Ptolemy’s view
quoted by Walzer which, in Simplicius’s narration, runs as follows: “It
is thus more correct to let each planet be a source of motion, for this
is the power and activity of the planets in their proper places and round
their own centre, namely the uniform motion in circle”. Prolemy de-
rives motion from the inside vital power of the planets as contrasted
with Alexandros who derives it from outside intellects. The difference
between Ptolemy and the Arab philosophers can be shown by the
words quoted from Ibn Sind’s Mabda’ wa-l-ma‘ad. Tbn Sina says in a
passage that each planet (kawkab) has 2 sphere in which it has a fixed
position (yutbatu fibi) and by which it is carried (wa-l-falak yanqulubu).
According to Aristotle it is the sphere and not the planet which re-
volves round its centre and this is the more likely view, not that of

8 Op. at., 794, 12-13.
¥ Ibn Sina, an-Nagat, 266.

2 Simplicius, De coelo. Comm. in Aristotelem Graeca V1L. Ed. I. L. Heiberg, Berlin
1894, 456, 23-27. S. Sambursky, The Physical World of Late Antiquity, New York 1962, 142

5qq.
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Ptolemy”. Walzer’s explanation summarized above is thus refuted by
the evident contradiction between Ptolemy and the Arab philosophers.

In an interesting passage of Kitab an-nagat Ibn Sina refers to the
“most correctly speaking man who wrote in his treatise about the prin-
ciples of the universe that the heaven has only one mover though all
spheres have a mover and a longing part of their own”. As the texts
quoted above and he title prove, this is a plain reference to Alexandros
and his treatise under discussion. In the same passage we find another
reference to the philosopher “who gives the best abridgment of Aris-
totle’s works without a deeper insight. This philosopher said that the
moved thing is not an orbit (kxra) but a spherical body (falzk)”. And
really, if we turn to the Greek philosopher, who became famous for his
abridgments of Aristotle’s books, i. e. to Themistius, then we find an
abridged version of the Met. A among his works preserved only in
Hebrew translation. In the Hebrew text we find the terms 2913 and
2%1 which render the concept of falak and kura in the section com-
menting on 1074 a 10-30. Themistius is of the opinion that it is super-
fluous to move the orbits instead of bodies and everything that is super-
fluous is unnatural®. Thus the number of movers had been reduced by
Themistius from 47 or 55 to 9. It is very likely that this philosophical
innovation of Themistius goes back on the astronomical teaching of Hip-
parchus who changed the course of astronomy by adopting the theory
of epicicles instead of the Aristotelian spheres®.

In the same chapter Ibn Sina reports on Prolemy’s contribution to
his cosmology. Ptolemy was the astronomer who added the outermost
sphere without stars (&wdo7poc opaipa) to the others described by
Aristotle. It 1s probably the Syntaxis megalé that served as a source for
the Arabs and not the Planetary Hypotheses as supposed by Walzer. At

! Ibn Sina, al-Mabda® wa-l-maid. Ed. Nirini. Teheran 1984, 68.

2 Themistii in Aristotelis metaphysicorum librum paraphrasis. Ed. S. Landauer. Berlin
1903. Hebrew text 24-25; Latin translation 28, and especially 26, 21-22 lines: “.. virtutes
moventes ot sunt, quot sunt corpora, quae moventur, ...".

2'S. Sambursky, The Physical World of the Greeks. London 19607, 55-66.
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any rate, Ibn Sina does not mention the latter work, but he refers to
alMagisti both in Kitah an-nagat and al-Mabda’ wa-l-ma‘ad™.

IIL There are other texts, too, which bare witness to our solution of
the problem. Nasir ad-Din at-Tisi names Alexandros and Themistius,
instead of describing them, in his commentary to the cosmological sec-
tion of al-Larat wa-t-tanbibar®. He refers to Ibn Sina’s al-Mabda’ wa-l-
ma‘ad as the source of his knowledge. And really, in the chapters 25-26
of the first book we find the names of Ptolemy, Alexandros and The-
mistius with a summary of their contribution to cosmology. In al-Fara-
bi’s cosmology the Aristotelian and Plotinian theory is completed with
Ptolemy’s outermost starless sphere, with the longing souls of the
spheres as their forms in Alexandros’s treatise and with the teaching of
Themistius who did not interpret the spheres as orbits (kura), but as
spheric bodies (f#lak) and in this way he reduced their number to 9.

We can thus state that all the Greek texts, which have bearing on

al-Faribi’s cosmology, are at our disposal either in Greek original or
in Arabic or Hebrew translation.
IV. After having finished the review of texts there is one interesting
question to be answered: what was al-Farabi’s scientific achievement if
all constituent elements of his cosmology had been invented by Greeks?
On the bases of textual evidence we can formulate our answer as fol-
lows:

1. al-Farabi took the part of the Aristotelian school in their
controversy with Platonism and Pythagoreanism on the origin of the
celestial movement. Ptolemy was an adherent of the Platonic-Pytha-
gorean line. Asclepius, the 6th century Neoplatonic commentator of
Aristotle’s Metaphysics is our best evidence for this controversy™.

 Ibn Sini, al-Mabda’, 62; an-Nagat, 267.
B 1bn Sin, al-Karit wattanbibat. Ed. S. Dunya, 11 Cairo?, 182. al-Mabda’, 62.

% Asclepii in Aristotelis Metaphysicorum libros A-Z commentaria. Ed. M. Hayduck.
Berlin 1888. 37, 13-18; 35, 19-27, further 37, 16 and 323, 27.
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2. In the late antiquity Greek philosophers began to combine the
scattered philosophical and astronomical views. Asclepius e.g., who
speaks of 9 spheres in his commentary on the Metaphysics united The-
mistius’s concept of spheres (which goes back on Hipparchus) as heaven-
ly bodies instead of orbits with the starless sphere (&wéorpoc opaipc)
of Prolemy. This united theory of Ptolemy and Themistius is a consti-
tuent part of the Arabic cosmology, though enlarged with Alexandros’s
views. al-Farabi thus continued the activity of the late Greek philoso-
phers carrying on the Peripatetic and Neoplatonic initiations.

3. al-Farabi’s philosophy contains the first cosmological system

known to me which, though based on previous Greek theories, offers
~a new and genuine arrangement of the old material.

4. This cosmology, as it is proved by not very old scholastic text-
books”, transmitted by scholastic philosophers, like Thomas Aquinas,
to Europe served as a starting point for Copernicus. He, on the basis of
his Platonic conviction, changed the place of the Sun and Earth and sup-
posed that the stars have an inside moving energy®. Through Coperni-
cus the roots of our present day cosmology go back to al-Faribi.

7 Petri Pazminy, Tractatus. Budapest 1897, 22, 52, 65.
% K. Popper, Conjectures and Refutations, New York 19682 141 and 187.






INWIEWEIT IST DAS THEOREM DER SAKULARISIERUNG
AUF DIE ISLAMISCHE GESCHICHTE ANWENDBAR?

Tilman Nagel

Universitat Gottingen

Daf} in der islamischen Welt im Gegensatz zu Europa noch keine
Sikularisierung stattgefunden habe, gehért zu den oft wiederholten Bin-
senweisheiten. Nicht selten wird jedoch versichert, daf} in islamischen
Landern seit einigen Jahrzehnten eine Entwicklung in Gang gekommen
sei, die auf ein Ziel zusteuere, das in irgendeiner Form den Verhiltnissen
im sikularisierten Europa ihneln werde. Modernitit - was immer man
darunter verstehen mag - und Sikularisierung gelten als Gegebenheiten,
die einander wechselseitig bedingen. Die Deutungen der Sikularisierung
in Europa lassen sich im wesentlichen zwei Modellen zuordnen. Das
eine rechnet mit einer Umgestaltung christlichjiidischer Uberlieferung
unter Ausscheidung ihrer transzendenten Elemente. So sei an die Stelle
der christlichen Eschatologie der neuzeitliche Fortschrittsglaube getreten;
aber eben dies besage noch nicht, dafl zwischen beiden eine genetische
Bedingtheit bestehe. Es sei lediglich eine formale Ahnlichkeit festzustel-
len, inhaltlich seien Eschatologie und Fortschrittsglaube grundsitzlich
voneinander getrennt, denn letzterer markiere den Sieg der Vernunft
schlechthin'. Das andere Modell besagt, daf} die Grundbegriffe neuzeitli-
chen Denkens sehr wohl im Laufe einer kontinuierlichen Entwicklung
aus christlichen hervorgegangen seien; Sikularisierung erscheint somit
als der “Prozefl der Emanzipation der Moderne aus ihrer christlichen
Herkunft”?, wihrenddessen bestimmte Ideen aus dem theologischen Be-

! Blumenberg, Hans: Die Legitimitit der Neuzeit, Frankurt/Main 1966, 23 f.

? Léwith, Karl: Weltgeschichte und Heilsgeschehen, Stuttgart 1953, 175; Liibbe, Her-
mann: Sikularisierung, Freiburg/Miinchen 1965.
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griindungszusammenhang herausgerissen und als bloffie Frucht der Ratio
interpretiert werden’.

Das zweite Modell hat zum einen den Vorteil, daf8 es nicht dazu
zwingt, einen vélligen Austausch des Inhalts bei weitgehend gleichblei-
bender Form glaubhaft machen zu miissen; zum anderen miifite sich
eine als radikaler Bruch mit der Vergangenheit gedeutete Sikularisierung
letzten Endes jeder historischen Erklirung entziehen, so dafl es auch
ginzlich miiflig wire, iiber die Wiederholbarkeit eines derartigen Vor-
ganges in einem anderen kulturellen Zusammenhang zu spekulieren. Im
iibrigen hat die moderne Soziologie zeigen kdnnen, dafl es sehr unwahr-
scheinlich ist, daf gesellschaftliche Normen als reine Setzungen der Ver-
nunft entstanden sind*.

Wenn man das Problem “Islam und Sikularisierung” erértern will,
setzt man offenbar stillschweigend die Giiltigkeit des zweiten Modells
voraus. Es zeigt sich dabei, dafl die islamische Geschichte, unter diesem
Blickwinkel betrachtet, einige wichtige Vorginge und Ideen aufweist, in
denen man Analogien zur europiischen Sikularisierung erkennen kann.
Ich betrachte hier zuerst die Entheiligung der Herrschaft und dann die
Funktionalisierung der sari‘a.

Die Regentschaft des Propheten iiber seine Gemeinde wurde als die
Herrschaft Gottes durch den von ihm erwihlten Triger der Offenba-
rung betrachtet’. Muhammads erste Nachfolger betrieben eine Politik
der Durchsetzung der islamischen Ordnung auf der gesamten arabischen
Halbinsel®; ihre Autoritit griindete sich auf die Tatsache, daf} sie zu den
friihesten Mitstreitern des Propheten gehdrt hatten. Die Omayyaden

3 Vel. Kondylis, Panajotis: Die Aufklirung im Rabmen des neuzeitlichen Rationalismus,
Stuttgart 1981, 57 f. Léwiths Auseinandersetzung mit Blumenberg ist jetzt abgedruckr in:
Léwith, Karl: Simtliche Schriften, Bd. 2, Stuttgart 1983, 452-459.

4Vgl. 2.B. Marcic, René: Rechtsphilosophie. Eine Einfiibrung. Freiburg 1969, 114 (pri-
positive Seins- oder Naturordnung als Voraussetzung jeder geschichtlichen, gesetzten
Ordnung).

% 2 B. Siira 3, 32; 3, 81; 4, 59; 4, 64.
g Nagel, Tilman: Staat und Glanbensgemeinschaft im Islam, Ziirich 1980/1, Bd. 1, 19ff.
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konnten sich hierauf nicht berufen; sie kniipften an das quraysitische
Bild der Geschichte des mekkanischen Heiligtums an und verstanden
sich als uneingeschrinkte Sachwalter Gottes’. Der Abbaside al-Ma’mun
wollte als “Imam der Rechtleitung” kraft einer dank der verwandtschaft-
lichen Ndhe zum Propheten von thm beanspruchten Inspiriertheit durch
Gott die Glaubigen auf den richtigen Weg zum Heilserwerb fiihren®.
In all diesen Fillen werden die Untertanen auf den Gehorsam gegeniiber
dem Herrscher verpflichtet, weil dieser mittelbar oder unmittelbar
Gottes Gesetz vollstreckt und folglich zum Garanten der Méglichkeit
des Heilsgewinnes wird.

Mehr als zweihundert Jahre nach al-Ma’muns Tod hatte sich diese
Auffassung islamischen Herrschertums von Grund auf gewandelt, nicht
zuletzt wegen der inneren Zerriittung des Kalifats, sicher aber auch we-
gen des Siegeszuges des Sunnitentums, das auf einen lebendigen Fiihrer
auf dem Pfad zum Heil verzichten kann; denn Muhammad, der lingst
Verstorbene, jedoch per definitionem Uniibertreffliche, ist in den zahllo-
sen Normen, die auf ihn zuriickgefiihrt werden und ebenfalls Ergebnis
seines Prophetentums sein sollen, stets gegenwirtig, Fiir al-Mawardi ist
der Kalif daher nichts weiter als ein Inhaber von bestimmten Amtsbe-
fugnissen, die in zehn Punkten zusammengefait werden. Zum Kalifat
ist man nach al-Mawardis Meinung befihigt, wenn man eine Reihe von
Bedingungen erfiillt (Wissen, Rechtschaffenheit, Tapferkeit usw.), die al-
lesamt auf die Amtstauglichkeit zielen und nicht spezifisch religios be-
griindet zu werden brauchen. Lediglich al-Mawardis Forderung, der
Kandidat miisse aus dem Geschlecht des Propheten stammen, deutet
noch auf den urspriinglichen, umfassenderen Sinn islamischer Herr-
schaft, nimlich auf die Ebnung des Heilsweges; doch erscheint diese
Vorbedingung schon bei al-Mawardi von den funktionalen insofern ab-
gehoben, als er sich hier auf eine Diskussion der in der Sunna ver-

7 ebd., 35 ff.
¥ Nagel, Tilman: Rechtleitung und Kalifat, Bonn 1975, 136 ff.
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biirgten Textgrundlage einlassen muf¥’, was bei ersteren unterbleiben
konnte, eben weil deren Unabdingbarkeit fiir die Alltagsgeschifte sofort
einleuchtet.

Es blieb dem Sificiten al-Guwayni (gest. 1085) vorbehalten, dieses
letzte Uberbleibsel aus der Zeit der anerkannten Heilswichtigkeit islami-
scher Herrschaft, das Quray$itentum des Kalifen, auszumerzen. Die kali-
fale Machtausiibung ist nun bereits durch Aufzihlen ihrer Funktionen
erschopfend beschrieben, und ausschlieflich die Tauglichkeit zur Erfiil-
lung dieser Funktionen ist vor der Inthronisierung eines Kandidaten zu
erwigen'®. Es ist durchaus verstindlich, daf angesichts solcher Enthei-
ligung des hochsten islamischen Herrschers jetzt, im 11. Jahrhundert,
cine Fiirstenspiegelliteratur aufbliihen kann, die sich ihren Stoff auch aus
der iranischen oder der griechischen Uberlieferung entleiht, denn es geht
um Machtausiibung an sich, nicht mehr um die Nachfolge des Prophe-
ten. Der Weg wird fiir die theoretische Rechtfertigung des Sultanats frei,
das es in Ansitzen schon de facto seit dem ausgehenden 9. Jahrhundert
(z.B. Tahiriden, Samaniden usw.) gegeben hatte, und es wird eine Ge-
schichitskonzeption wie diejenige Ibn Haldins méglich, die das Schicksal
der islamischen Welt aus einem Ringen zwischen Nomaden und Sefhaf-
ten erklirt. Herrschaft erscheint nicht mehr als eine Institution der
Heilsfiirsorge, sondern als Vorbedingung fiir jegliche Art menschlicher
Gesellung. Schon der Andalusier at-Turtidi (gest. 1126) verglich die
Herrschaft mit einer Lampe, die einen Raum erhellt. Alle Menschen in
diesem Raum kénnen ihrer nutzbringenden Titigkeit nachgehen. Sollte
die Lampe erléschen, kroche Ungeziefer aus allen Verstecken hervor
und fielen Diebe iiber die Bewohner her, deren Arbeit zum Erliegen
kime'.

9 alMawardi: al-Abkim assultiniyya, Ed. Cairo 1960, 6.

19 Nagel, Tilman: “Gab es in der islamischen Geschichte Ansitze einer Sikulari-
sierung?” in: Roemer/Noth (Hgg.): Studien zur Geschichte und Kultur des Vorderen Orients.
Festschrift Bertold Spuler. Leiden 1981, 275-288; ferner ders.: Die Festung des Glaubens.
Miinchen 1988, Teil 2, II1/3.

" av-Turtadi: Sirag al-mulik, Bulaq 1289, 41 £.
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Die Entheiligung der Herrschaft scheint angesichts des Verfalls der
kalifischen Macht nahegelegen zu haben. Was demgegeniiber die Funk-
tionalisierung der sari‘a betrifft, so sind deren geschichtliche Vorausset-
zungen schwieriger auf den Begriff zu bringen. Denn zweifelsohne ist
die inhaltliche Ausgestaltung der sari‘s und deren Verankerung in der
auf den Propheten zuriickgefiihrten Uberlieferung ein Vorgang, der erst
seit dem Werk a¥&Saficis, also seit der Wende zum 9. Jahrhundert, die
islamische Rechtswissenschaft prigt. Dennoch war es ein Schafiit, wie-
derum al-Guwayni, der nun, nach dem Abschlufl der Fundierung des
Rechts im Glauben und der Offenbarung, nach dem Wirklichkeitsbezug
einer Jurisprudenz fragte, die sich zu seiner Zeit vor allem als eine ge-
lehrte Deutung autoritativer Texte darstellte, unter deren Aussage die
prinzipiell uniiberschaubare Mannigfaltigkeit der Lebenswirklichkeit
subsumiert werden mufite. Gerade weil al-Guwayni entschieden die
These verfocht, dafl der Regelungsanspruch der sari‘z allumfassend sei
und auch die freigestellten Handlungen (mubabar) sich ausschliefilich aus
dem jeweiligen Stillschweigen der szri‘a ermitteln lassen, mufite er sich
dem Problem stellen, wie dann im konkreten Fall Leben und Gesetz
aufeinander zu beziehen seien. Noch der Qadi Ibn al-Bagillani, mit
dessen Werk sich al-Guwayni immer wieder auseinandersetzte, hatte
darauf bestanden, daff das seit langem geltende methodische Postulat,
eine Analogie sei nur aussagekriftig, sofern die zwei verglichenen Tatbe-
stinde auf einen gemeinsamen Grund bzw. eine “Ursache” zuriickgin-
gen, nicht angetastet werden diirfe. Eine derartige Strenge, das erkennt
al-Guwayn1i, steht jedoch der Verwirklichung des allumfassenden Rege-
lungsanspruches der $ari‘a entgegen. Es muf} also auch eine Analogie
einer terminologisch nicht niher bestimmbaren Ahnlichkeit statthaft
sein. Diese darf freilich nicht zu reiner Willkiir in der Subsumierung
von Fakten unter die unverinderlichen Normen fihren.

al-Guwayni findet im Grad der Gemeinschaftsdienlichkeit eines je-
den zu beurteilenden Sachverhaltes einen, wie er hofft, handhabbaren
Mafstab fiir die Anwendung der Analogie der Ahnlichkeit. Simtliche
Bestimmungen in der sari‘a lassen sich nach seiner Meinung fiinf Gra-
den der Gemeinschaftsdienlichkeit zuordnen. Deren erster umfafit Nor-
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men, deren Beachtung fiir den Fortbestand der menschlichen Gesell-
schaft unabdingbar ist. Als Beispiele nennt er die Bestimmungen iiber
Kauf und Verkauf und iiber die Talio. Es sei kein Individuum denkbar,
das auf den Schutz seines Lebens und auf den Giiteraustausch verzichten
kann. In die zweite Kategorie fallen Normen, die Sachverhalte regeln,
die nicht jedes Mitglied der Gesellschaft betreffen, jedoch ein spannungs-
freies Zusammenleben erst moglich machen. Hierher gehéren Miet- und
Eherecht. Nicht jedes Individuum steht vor der Notwendigkeit, eine
Wohnung mieten zu miissen, nicht jeder hat das Bediirfnis, einen Ehe-
vertrag zu schlieen. Dennoch kénnte das Gemeinwesen nicht existie-
ren, wenn diese Bereiche nicht geregelt wiren.

Den dritten Grad bilden Normen, die weder einer gesellschaftlichen
Notwendigkeit noch einem allgemeinen Bediirfnis Ausdruck verleihen.
Sie dienen lediglich dem Erhalt der Wiirde und des Prestiges (makrama).
Hier nennt al-Guwayni die Bestimmungen iiber Erwerb und Erhalt der
rituellen Reinheit, ein Sachverhalt, der wiederum jedes Mitglied der Ge-
sellschaft angeht. Daneben gibt es viertens Normen, deren Einhaltung
in bestimmten Einzelfillen zur Sicherstellung der personlichen Wiirde
empfohlen wird. al-Guwayn1 denkt z.B. an den Vertrag, der den Selbst-
freikauf von Sklaven regelt. Fiinftens schliefllich seien Regelungen zu
‘nennen, deren Gemeinschaftsdienlichkeit schwer oder gar nicht einleuch-
te; freilich sei so etwas kaum vorstellbar. So dienten die rituellen Bewe-
gungen beim Gebet an sich nicht dem Gemeinwesen, aber wenn man ge-
nauer nachdenke, erkenne man, daf§ sie das Individuum zur Folgsamkeit
erzdgen und insofern doch gemeinschaftsdienlich seien. Allein Detailfra-
gen zum Ritus - etwa die Zahl der rakas eines Gebets - konnten ohne
Bedenken dem fiinften Grad zugeordnet werden®.

12 2l-Guwayni: Kitab al-burban, ed. “Abdalazim ad-Dib, Kairo 1400%, §§ 901 ff. In
§ 908 erkirt sich al-Guwayni sogar damit einverstanden, unter dem Gesichtspunke der
“Notwendigkeit” auch Talio und Hadd-Strafen bzw. Kauf und Hadd-Strafen in Analogie

zu setzen. Von anderen Autoren wird dagegen fersgestellr, dafl zu Hadd-Strafen keine
Analogie statthaft sei (z.B. al-Gazali: al-Mustasfa, Ed. Kairo 1324, Bd. 2, 334 £).
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Es fillt sofort auf, daf} in diesem Schema, fiir dessen Anwendung al-
Guwayni einige knappe Hinweise anfiigt, die rituelle Reinheit, in der
Regel der erste und wiirdigste Gegenstand der Rechtshandbiicher, einen
untergeordneten Rang einnimmt; denn die Funktion der s#7i%a ist es, die
Gemeinschaft zu erhalten. An die letzte Stelle der Gemeinschaftsdien-
lichkeit verbannt al-Guwayni alle die Vorschriften, die in keiner Weise
mit dem Verstand hergeleitet bzw. als gemeinschaftsdienlich erwiesen
werden kénnen. Bis dahin war die Unableitbarkeit einer sari‘atischen
Vorschrift fiir die Schafiiten das stirkste Argument fiir die Wahrheit der
Sari‘a gewesen. Denn diese ist, so hatte es immer geheiflen, Knechtung
(ta"abbud) des Menschen, und insofern ist sie eben dem Menschen nicht
ableitbar, und es ist nur Zufall, wenn sich Gottes Absicht und menschli-
che Ratio einmal in einer Vorschrift treffen®.

Sobald aber das alltigliche Leben des Menschen in der Gesellschaft
zur Debatte steht, iiberspielt al-Guwayni diese iiberkommene Auffas-
sung, namlich dafl die s2ri‘z in der Knechtung des Menschen ihren Da-
seinsgrund finde, zugunsten einer rein funktionalen Interpretation des
Wesens des Gesetzes. Wire hier nicht die Einbruchstelle, durch die sich
die Wirklichkeit der szr:°2 bemichtigen, sie umgestalten und damit die
fiir sie in Anspruch genommene Unverinderlichkeit ad absurdum fiih-
ren miifite?

In der Theorie wire dies durchaus denkbar. Und es fragt sich doch,
warum jene Ansitze, die wir eben skizziert haben, nicht einer der Siku-
larisierung vergleichbaren Stromung zum Durchbruch verhelfen konn-
ten, zumal, wie angedeutet, die Heilsbedeutsamkeit der Machtausiibung
dahingeschwunden war. Auch das zweite der eingangs genannten Erkli-
rungsmodelle scheint also nicht weiterzuhelfen. So ist zu vermuten, daf§
andere, von jenen beiden Modellen nicht erfafite Gegebenheiten fiir die
Ausldsung oder wenigstens Ermdglichung einer Sikularisierung entschei-
dend sind, sei es, daf} sie deren eigentliche Voraussetzungen bilden, sei
es, daf} sie die Rolle eines Katalysators innehaben.

i Nagel, Tilman: Die Festung des Glaubens, 224 {f.
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3

Ich méchte am Schluf meiner Betrachtung drei solcher — im iibri-
gen recht vielschichtiger Gegebenheiten nennen. *

Erstens: Im lateinischen Christentum wurde zumindest seit Augusti-
nus das Diesseits dem Menschen zur - vorliufigen - Gestaltung freigege-
ben, nachdem sich die friihchristliche Hoffnung auf eine baldige Wieder-
kunft des Herrn als vergeblich, die Anstrengung um eine Selbstbehaup-
tung im politischen Sinn dagegen als hochst erfolgreich erwiesen hatte.
Der Dualismus von Staat und Kirche ist das geschichtsmichtige Ergebnis
jener Parusie-Verzogerung und jenes Aufstiegs zum offiziellen Glauben
des Rémischen Reiches. Der Islam dagegen verstand sich von Anfang an
auch als einen politischen Organismus. Das islamische Recht weist daher
den bekannten Doppelcharakter auf, den Denker wie al-Guwayni zwar
voriibergehend iiberspielen, nie aber ganz verdringen oder gar durch
eine andere Theorie aufler Kraft setzen konnten. Unter dem Blickwinkel
der Gemeinschaftsdienlichkeit mag das Ritualrecht nur von untergeord-
neter Bedeutung sein; will man dagegen definieren, was die sari‘a an sich
sei, namlich letzten Endes Knechtung des Menschen durch nicht rational
deutbare gottgegebene Normen, dann ist gerade das Ritualrecht entschei-
dend. Denn in ihm tritt dieser Charakter der $ari“z am klarsten zutage.
Da eine Ausklammerung des Ritualrechtes nie versucht wurde, mufite
dessen theoretische Primisse, nimlich die Unableitbarkeit, immer wieder
auf die iibrigen Rechtsgebiete durchschlagen.

Zweitens: Die Entheiligung der Herrschaft und die Funktionalisie-
rung der $zri‘a diirfen nicht - wie im Islam - zu einem bloflen Pragma-
tismus des Handelns fiihren, zu dessen Rechtfertigung die beliebig aus-
legbare Formel gilt, es gehe darum, den gottlichen Willen soweit wie
mdglich zu verwirklichen. Gerade diese Vorstellung aber beherrschrt das
Denken al-GGuwayn is, der im iibrigen davon Giberzeugt ist, die endgiilti-
ge Verwirklichung sei moglich und stehe nahe bevor. Bei Ibn Haldun,
der diese Formel ebenfalls verwendet, scheint sie nicht mehr mit derarti-
gen Erwartungen verkniipft zu sein*. Diese Formel dient der Verschle-

4 Rosenthal, Erwin: Political Thought in Medieval Islarn, 94 1; Nagel, Tilman: Staat
und Glanbensgemeinschaft, Bd. 2, 72 f.
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ierung des Spannungsverhiltnisses, das zwischen tatsichlich befolgten
Handlungsmaximen einerseits und der behaupteten religiosen Fundie-
rung des Handelns andererseits besteht, und verhindert eine intellektuell
redliche Untersuchung der hiermit verbundenen Problematik®.

Drittens: Es hat den Anschein, daf fiir die Ingangsetzung einer Si-
kularisierung bestimmte gesellschaftliche und historische Voraussetzun-
gen erfiillt sein miissen. Ein Blick auf Europa zeigt, dafl zu Beginn der
Neuzeit die im Mittelalter entstandenen Lehensbeziehungen, die Men-
schen unterschiedlich hoher Schichten in gegenseitige Treueverpflichtun-
gen einbanden, in institutionalisierte Formen umgewandelt wurden. Es
kam die Vorstellung von einem mit bestimmten Rechten und Pflichten
ausgestatteten Staatsbiirgertum auf, die letzten Endes in die Idee der un-
veriuflerlichen Rechte einmiindete, die jedem Menschen eignen und
nicht der Begriindung durch die Zugehérigkeit zu einer bestimmten
Glaubensgemeinschaft bediirfen. Die islamische Welt dagegen hatte kein
dem europiischen vergleichbares Lehnswesen gekannt und entwickelte
folglich auch nicht die “europiische” Form der Staatlichkeit geschweige
denn die Idee der Menschenrechte.

Einer Sikularisierung im europiischen Sinn fehlt dort augenschein-
lich der richtige Nihrboden; diese Vermutung wird durch die aktuelle
Lage in den islamischen Lindern bestirkt. Selbst wenn Sikularisierung
von muslimischen Intellektuellen immer wieder gefordert wird, muf} be-
zweifelt werden, daf} sie bei realistischer Einschitzung der Verhiltnisse
moglich sein wird. Sie ist vermutlich ein einmaliger, im wesentlichen auf
Europa begrenzter Vorgang gewesen.

5 Daher riihrt beispielsweise die “Verquickung der Idee der Gottesherrschaft mit
dem Cedanken einer menschlichen Selbstbestimmung”, die R. Wojtowytsch-Wielandt bei
einigen zeitgendssischen 3gyptischen Intellektuellen wahrgenommen hat (“Zeitgendssische
igyptische Stimmen zur Sikularisierungsprobematik”, Die Welt des Islams, N. S. 22/1982,
129). Diese Verquickung, dieletzten Endes der Verankerungpolitischer Wertvorstellungen
im Religiésen, d.h. in der islamischen Offenbarung, den Vorrang einrdumt (Wojtowytsch-
Wielandt, 132), ist nichts weiter als die Wiederholung der iiberkommenen Formeln in
neuen, zeitgemifien Worten.
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KALAM IM ANTIKEN GEWAND
DAS THEOLOGISCHE KONZEPT DES KITAB SIRR AL-HALIQA

Ulrich Rudolph

Universitdt Gottingen

Literarische Werke, die anonym oder unter falschem Namen ver-
breitet worden sind, tragen heute hiufig das Odium einer Literatur
zweiter Klasse. Allein der Umstand, dafl ihr Verfasser seine Identitit ver-
borgen hat, fithrt oft schon zu der Annahme, daf} auch seine Ideen nicht
eigenstindig gewesen seien, sondern nur plagiiertes Gedankengut von
minderer Qualitit. Gewifl wird dieses Urteil nicht auf alle Texte iber-
tragen. Denn es ist langst bekannt, dafl solche Verschleierungen aus sehr
verschiedenen Griinden zustandegekommen sind. Trotzdem bleibt fest-
zuhalten, dafl noch immer eine grundsitzliche Reserve gegeniiber apo-
krypher Literatur besteht. Und sie erstreck sich gleichermafien auf Wer-
ke aus der Antike und dem europiischen Mittelalter wie auf solche aus
dem Kulturkreis des Islams'.

Besonders auffillig ist diese Skepsis indessen bei einer bestimmten
Gruppe von Schriften, in denen sich Antike und Islam begegnet sind.
Gemeint ist damit jene grofle Zahl pseudepigraphischer Texte, die so-
wohl am Beginn der islamischen Philosophie als auch am Anfang der is-

! Allgemeine Einfithrungen zum Thema geben Wolfgang Speyer: Die literarische Fal-
schung im heidnischen und christlichen Altertum. Ein Versuch ihrer Deutung, Miinchen 1971
(= Handbuch der Altertumswissenschaft, 1. Abteilung, 2. Teil); Pseudepigrapha 1, hg. von
Kurt von Fritz, Genf 1972 (= Entretiens sur antiquité classigue, 18); Pseudepigraphic in der
heidnischen und jidisch-christlichen Antike, hg. von Norbert Brox, Darmstadt 1977 (= Wege
der Forschung, 484). Zum Problem der Vorurteile gegeniiber pseudepigraphischer Literatur
dufert sich am ausfithrlichsten Brox in der Einleitung zu dem von ihm herausgegebenen
Sammelband, S. 1 ff.; vgl. auch Speyer, Die literarische Filschung, S. 99 ff.
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lamischen Natur- und Geheimwissenschaften stehen?. Uberliefert in ara-
bischer Sprache, sind sie meist alten Autorititen wie Pythagoras, Empe-
dokles oder Aristoteles zugeschrieben, ohne dafl sich in der bekannten
antiken Literatur eine direkte Vorlage fiir sie ausmachen liefle. Wann
diese Texte entstanden sind, ist nur in seltenen Fillen gesichert und fiir
den Grofiteil der Werke nach wie vor noch nicht geklirt. Was sich hin-
gegen mit grofer Deutlichkeit in vielen der vorlaufigen Urteile iiber sie
widerspiegelt, ist das erwihnte Unbehagen angesichts dieser Form von
Literatur, Entweder will man es nicht fiir mdglich halten, daf} in der An-
tike solche Filschungen entstanden sein sollen, und folgert deswegen,
daf sie allesamt aus der Feder muslimischer Scharlatane stammen. Oder
aber man sieht die Integritit der islamischen Wissenschaften auf dem
Spiel und glaubt daher, die Texte gingen auf spitantike Originale zu-
riick, die dann allerdings simtlich verloren gegangen sein miifiten’.

? Die Pseudepigrapha zu naturwissenschaftlichen Themen sind iibersichtlich zusam-
mengestellt von Manfred Ullmann: Die Natur- und Gebeimwissenschaften im Islam, Leiden/
Kéln 1972 (= Handbuch der Orientalistik, 1. Abt., Erg.bd. VI, 2), besonders S. 151 ff., 277
ff. u. 364 ff. Fiir die philosophische Literatur fehlt eine vergleichbare Darstellung. Wichti-
ges Material dazu finder sich bei Josef van Ess: “Jiingere orientalistische Literatur zur neu-
platonischen Uberlieferung im Bereich des Islam”, in: Parusia. Festgabe fiir |. Hirschberger,
hg. von K. Flasch, Frankfurt 1965, S. 330-350; G. C. Anawati: “Le néoplatonisme dans la
pensée musulmane: état actuel des recherches”, in: Atti del convegno internazionale sul te-
ma: Plotino e il Neoplatonismo in Oriente e in Occidente (Rom 1970), Rom 1974, S, 339-405
(= Accademia Nazionale dei Lincei. Problemi attuali di scienza e di cultura. Quaderno 198);
Pseudo-Aristatle in the Middle Ages. The Theology and Other Texts, hg. von Jill Kraye, W.
F. Ryan & C. B. Schmitt, London 1986 (= Warburg Institute Surveys and Texts, 11). Auf-
schlufireich fiir das gesamte Phinomen sind auch die Beobachtungen von Paul Kraus: Jabir
ibn Hayyan. 11: Jabir et la science grecque, Kairo 1942 (= Mémoires présentées a Institut
d’Egypte. 45; jetzt auch repr. Paris 1986), 3. 42 ff.

? Diese Kontroverse entziindet sich bei jedem einschligigen Werk von neuem. Vgl.
dazu etwa die Forschungsberichte bei Martin Plessner: Vorsokratische Philosophie und grie-
chische Alchemie in arabisch-lateinischer Uberlieferung. Studien zu Text und Inbalt der Turba
Philosophorum. Nach dem Manuskript ediert von Felix Klein-Franke, Wiesbaden 1975 (= Boe-
thius, 4), S. 9 ff.; Ursula Weisser: Das “Buch diber das Geheimnis der Schopfung” des Pseudo-
Apollonios von Tyana, Berlin/New York 1980 (= Ars Medica, 3. Abtl,, Bd. 2), S. 8 f. u.
S. 48 ff. und die Einleitung zu meiner Studie: Die Doxographie des Pseudo-Ammonios. Ein
Beitrag zur neuplatonischen Uberlieferung im Islam, Stuttgart 1989 (= Abbandlungen fir die
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Beiden Urteilen gemeinsam ist die offenkundige Distanzierung von
dem Gegenstand ihrer Betrachtung. Was beiden jedoch fehlt, ist der Ver-
such, die Texte aus sich heraus zu verstehen, das heifit zu fragen, wann
und aus welchen Griinden unbekannte Autoren glaubten, ihre Geistes-
haltung am besten auf eben diese Weise ausdriicken zu kénnen. Eine sol-
che Bemiihung ist selbstverstindlich schwierig, denn sie setzt voraus,
dafl man jene Geisteshaltung Werk fiir Werk erst einmal bestimmt.
Aber nur so wird es vielleicht moglich werden, das Phiinomen historisch
einzuordnen, und zu diesem Versuch sollen die nun folgenden Ausfiih-
rungen iiber das Sirr al-baliga ein Beitrag sein.

IL.

Das “Buch iiber das Geheimnis der Schépfung”, auch “Buch der Ur-
sachen” (K. al-Ilal) und “Buch des Sammlers der Dinge” (K. al-Gami li-I-
asya) genannt, weist alle wesentlichen Merkmale auf, die fiir die eben
erwihnte Gattung von Schriften charakteristisch sind*. Der Form nach
eine philosophische Enzyklopidie, will es in sechs groffen Kapiteln Auf-
klirung iiber die Entstehung und den Aufbau des gesamten Kosmos ge-
ben. Dabei werden sowohl Gott und sein Verhiltnis zur Schopfung

Kunde des Morgenlandes, 79/1), S. 13 ff. Den prononciertesten Standpunkt hinsichtlich der
arabischen Pseudepigrapha vertritt Fuat Sezgin, der immer wieder betont, dafl sie aus-
nahmslos aus vorislamischer Zeit stammten. Vgl. jeweils das Vorwort / die Einfiihrung
zu seiner Geschichte des arabischen Schrifttums, 11I-V11, Leiden 1970-1979.

* Zur allgemeinen Orientierung iiber das Sirr al-haliqa vgl. Ullmann, Natur- und Ge-
heimwissenschaften, S. 171 ff. und Sezgin, GAS IV 77 ff. Der Text ist ediert worden von
Ursula Weisser u.d.T.: Buch siber das Gebeimnis der Schépfung und die Darstellung der Na-
tur (Buch der Ursachen) von Pseudo-Apollonios von Tyana, Aleppo 1979 (= Sources and
Studies in the History of Arabic-Islamic Science. Natural Sciences Series, 1) [im Folgenden als
“Sirr” zitiert]. Der Edition zur Seite steht Frau Weissers bereits oben (Anm. 3) genannte
Studie, die eine literargeschichtliche Einleitung, eine ausfiihrliche Inhaltsangabe und einen
Kommentar zum Sirr enthilt [im Folgenden als “Weisser” zitiert]. Rezensiert wurden Edi-
tion und Studie von Manfred Ullmann, Journal for the History of Arabic Science 4/1980/
90-94 u. 5/1981/121-126; Gerhard Endress, ZDMG 131/1981/410-411; Friedrich W. Zim-
mermann, Medical History 25/1981/439-440; Hans Daiber, Der [slam 59/1982/326-332.
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(Buch I) als auch die verschiedenen Bereiche der Natur (Biicher II-VI)
mit der gleichen Ausfiihrlichkeit behandelt. Erhalten ist das Werk aus-
schliefilich in arabischer Sprache, zugeschrieben aber wird es Apollonios
von Tyana (1. Jh.n.Chr.), das heifit einer antiken Autoritit. Hinzu
kommt jedoch noch ein externer Hinweis, der, wenn er denn serids ist,
eminente Bedeutung besitzt. Er besteht in einer Auflerung des ismailiti-
schen Propagandisten Abu Hatim ar-Razi (gest. 322/933-4), der erklirte,
mehrfach gehdrt zu haben, dafl der Autor des Sirr ein Gelehrter und
Philosoph zur Regierungszeit al-Ma’muns (reg. 198/803-218/833) gewe-
sen sei’. :

Auf dieser Grundlage sah sich die moderne Forschung zwangslaufig
vor eine sehr prizise Alternative gestellt: Entweder ist davon auszuge-
hen, daf} ar-Razi richtig informiert war und daff folglich die gesamte
Schrift im frithen 9. Jahrhundert auf Arabisch entstanden ist®. Oder
aber man postuliert doch eine griechische Urfassung, die spiter iibersetzt
und erweitert worden wire, wobei dann die letzte Stufe der Bearbeitung
in der Zeit al-Ma’miins vermutet werden mufy’. Diese Alternative be-
steht im Grunde bis heute fort und ist in der einschligigen Literatur im-
mer wieder anzutreffen. Die Ursachen dafiir sind sehr verschieden und
bestehen nicht zuletzt darin, dafl das Sirr al-baliga ein ebenso umfang-
reiches wie im Detail schwieriges Buch ist. Dariiber hinaus aber muf§
auch erst noch ein Ansatz gefunden werden, der es uns tatsichlich er-
laubt, das Werk geistesgeschichtlich zu lokalisieren.

3 Abu Hatim ar-Razi: A%m an-nubuwwa, edd. Salah as-Sawy & Gholam-Reza Aava-
ni, Teheran 1977, S. 275, 17 ff. Vgl. auch Paul Kraus: “Raziana” Il, in: Orientalia N.S. 5/
1936/35-56 u. 358-378, hier: S. 373 und ders., Jabir II 275 Anm. 2.

¢ So z.B. Louis Massignon bei André Marie Jean Festugiére: La révélation d’Hermés
Trismégiste. I: Lastrologie et les sciences occultes, Paris 1950%, S. 395; Ullmann, Natur- und
Gebeimwissenschaften, S. 172 u. JHAS 5/1981/122; Daiber, Der Islam 59/1982/328; Fried-
rich W. Zirnmermann: “The Origins of the So-called Theology of Aristotle”, in: Psendo-
Aristotle in the Middle Ages (siche oben Anm. 2), S. 112 u. 135.

7 Vgl. z. B. Sezgin, GAS IV 85 u. Weisser, S. 52 ff.
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Die naturphilosophischen Partien des Textes, die bislang meist im
Vordergrund der Betrachtung standen, sind dafiir weniger geeignet, weil
hier kaum mit signifikanten Briichen zwischen der Antike und dem Is-
lam gerechnet werden kann. Aussagekriftig ist dagegen eher der bisher
vernachlissigte Abschnitt iiber die Theologie (vor allem Buch I)®. Denn
man wird nicht zu Unrecht annehmen, daB} sich gerade in der Darle-
gung der religidsen Uberzeugungen der geistige Hintergrund eines Men-
schen besonders markant abzeichnet. Und so sollen eben diese Aussagen
fiir unsere Uberlegungen der Leitfaden sein.

III.

Die theologischen Erdrterungen des Sirr al-haliga sind in drei
Schritte gegliedert, die einer logischen Abfolge entsprechen. Der erste be-
handelt das Wesen und die Attribute Gottes (L.2: f; sifat Allah), der
zweite die Erschaffenheit der Welt (I 3.1-7, wobei L 3 insgesamt fi
hadat al-alam iiberschrieben ist), wihrend der dritte schlieBlich der Fra-
ge nachgeht, ob auch die Handlungen der Menschen von Gott geschaf-
fen seien (I. 3.8)’. Dabei ist zunichst auffillig, daf§ sehr viele Aussagen
eine allgemein monotheistische Tendenz aufweisen, die keiner be-

® In ihrem ausfiihrlichen Kommentar zum Sirr hat sich Frau Weisser nach eigenen
Angaben (8. 2 f) auf die naturphilosophischen Abschnitte konzentriert und hinsichtlich
der Theologie viele Fragen offengelassen. Vgl. jedoch die einschligigen Beobachtungenvon
Daiber, Der Islam 59/1982/329 {. und Zimmermann, “The Origins”, S. 196 ff.

? Somit zeigt bereits die uflere Anlage von Buch I (abgesehen von der Einleitung in
I 1), daB wir es hier mit einer einheitlich konzipierten theologischen Abhandlung zu tun
haben, die in ihrer Systematik iibrigens ganz dem Aufbau von Kalim-Werken entspricht
(vgl. dazu Louis Gardet & M. M. Anawati: Introduction & la théologie musulmane. Essai
de théologie comparée, Paris 1981°, S. 136 ff). Diese Feststellung ist deswegen wichtig, weil
der Autor des Sirr den Eindruck zu erwecken versucht, als handele es sich bei L. 2 und
L. 3 um zwei getrennte Erdrterungen, die auf verschiedene Verfasser zuriickgingen: I. 3
stamme von Apollonios selbst (Sirr . 3.1.1: S. 51,1 ff)), wihrend . 2 spiter von dem Pries-
ter Sagiyus hinzugefiigt worden sei (Sirr I. 2.4: 8. 50,3 £). Vgl. dazu Weisser, S. 49, 157
und 164, die unter anderem auf diese vermeintliche Zweiteilung von Buch I ihre Hypothe-
se von einer griechischen Urfassung und einer spiiteren Erweiterung des Textes aufbaut.
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stimmten Religion eindeutig zugewiesen werden kann - fast so, als hitte
der Verfasser eine solche Festlegung nur zu bewufit vermieden. Bei ni-
herer Betrachtung indessen zeigt sich, dafl er doch einige sehr spezifische
Gedanken geiuflert hat.

Das erste dieser Indizien ist seine Theorie, wie die Entstehung der
menschlichen Handlungen zu denken sei. Das Bild, das uns das Sirr hier
zeichnet, ist entschieden pridestinatianisch und lafit sich in seinen we-
sentlichen Elementen wie folgt zusammenfassen: Neben dem Schipfer
und den Geschdpfen existiert keine weitere ontologische Kategorie. Folg-
lich kénnen auch die Handlungen der Menschen nichts Eigenstindiges,
vom Menschen selbst Vollbrachtes darstellen, sondern miissen wie alles
andere von dem einen Schépfer geschaffen sein (I. 3.7.1,3.8.1 und 3.8.7).
Denn obwohl jede Kreatur die Fahigkeit hat, ihrem Wesen gemifl zu
handeln (mustatiun bi-fi'libi), also ein Mensch wie ein Mensch oder ein
Schaf wie ein Schaf, sind doch die Titigkeiten selbst immer von Gott
hervorgebracht, weil er allein Macht iiber sie besitzt (L. 3.8.4). Und so
kann man letztendlich folgern, dafl die Handlung ein verginglicher Teil
des Handelnden ist, den Gott erschafft und den jener lediglich zum Voll-
zug erwirbt (yastafidubu hatta yagima / 1. 3.8.13: S. 91,6-7).

So wenig ausgefeilt diese Theorie in mancher Hinsicht auch bleibt,
sie ist charakteristisch genug, uns eine doppelte Feststellung zu erlauben.
Die erste lautet, daf} unser Autor hier Gedanken geiuflert hat, die nicht
mit antiker Philosophie, aber auch nicht mit den spitantiken christli-
chen Vorstellungen in Verbindung gebracht werden konnen. Alle grie-
chischen Kirchenviter sind von der Freiheit des menschlichen Willens
ausgegangen und haben die Vorherbestimmung der Handlungen durch
Gott abgelehnt™.

10 yel. David Amand [= Emmanuel Amand de Mendieta): Fatalisme et liberté dans
Pantiquité grecque, Louvain 1945 (repr. Amsterdam 1973), 8. 191 ff. und Albrecht Dihle:
The Theory of Will in Classical Antiquity, Berkeley 1982 (= Sather Classical Lectures, 48),
besonders S. 107 ff. = dt. Ubers. u.d.T. Die Vorstellung vom Willen in der Antike, Gottin-
gen 1985, S. 120 ff. - Von Bedeutung ist in unserem Zusammenhang, dafl sich auch Neme-
sios von Emesa in seiner Schrift De natura hominis fiir die Freiheit des menschlichen Wil-
lens ausgesprochen hat: vgl. Nemesii Emeseni De natura hominis 39-41; S. 112, 7-120,5 ed.



KALAM IM ANTIKEN GEWAND 129

Dagegen aber - und das ist wichtiger - finden wir im frithen Kalam
eine ganze Reihe von Denkern, die deterministische Ideen vertreten ha-
ben. Sie beginnt bereits mit Gahm b. Safwin (gest. 128/746), setzt sich
fort mit Dirar b. “Amr (gest. ca. 200/815) und fithrt hin zu jenen Theo-
logen des 3./9. Jahrhunderts, die unter der polemischen Bezeichnung
‘Gahmiten’ bekannt geworden sind. Und bei diesen Denkern lassen sich
in der Tat eindeutige Parallelen nachweisen.

Nach der Ansicht Gahm b. Safwans beispielsweise kennen die Men-
schen keinerlei reales Handeln, sondern nur Handlungen, die aufgrund
duflerer Einwirkung an ihnen geschehen'. So, wie das Feuer brennt
oder die Sonne untergeht, vollbringen auch sie dieses und jenes, aber nur
deswegen, weil Gott simtliche Momente des Handlungsablaufes - die

Moreno Morani, Leipzig 1987 und die kommentierte engl. Ubersetzung von William Tel-
fer: Cyril of Jerusalem and Nemesius of Emesa, London 1955 (= The Library of Christian
Classics, 4), S. 410-423; dazu Amand, Fatalisme, S. 549 ff. Denn der Verfasser des Sirr al-
baliga hat dieses Werk ja gekannt und sogar zum gréfleren Teil ausgeschrieben, wobei er
die Passagen iiber die Willensfreiheit beiseite gelassen hat (vgl. Sirr, S. 537 ff. und Weisser,
S. 63 ff. mit der Auflistung der Parallelen). Das zeigt, dafl er iiber die christliche Position
in dieser Frage informiert war, von ihr aber bewufit abgewichen ist. - Innerhalb der christ-
lichen Tradition fanden Nemesios’ Ausfiihrungen iiber die Willensfreiheitdurchaus Aner-
kennung, wie z.B. die umfangreichen Zitate bei Johannes Damascenus belegen: vgl. dessen
De fide orthodoxa I1. 25-27 = Die Schriften des Johannes von Damaskos. 11: Expositio fidei
39-41: S. 96-99 ed. Bonifatius Kotter, Berlin & New York 1973 (= Patristische Texte und
Studien, 12) und dazu die dr. Ubers. von Dionys Stiefenhofer: Des heiligen Johannes von
Damaskus genaue Darlegung des orthodoxen Glaubens, Miinchen 1923 (= Bibliothek der Kir-
chenuiter, 44), S. 100-104.

" Der wichtigste Bericht iiber Gahms Determinismus findet sich bei Aicari: Magalat
al-islamiyyin, ed. Hellmut Ritter, Wiesbaden 1963 (= Bibliotheca Islamica, 1), S. 279,3 ff,
Fiir weitere Uberlieferungen und fiir die Einordnung seiner Lehre vgl. W. Montgomery
Wate: Free Will and Predestination in Early Islam, London 1948, S. 99 ff; Richard M.
Frank: “The Neoplatonism of Gahm ibn Safwan”, in: Le Muséon 78/1965/395-424, hier
S. 404 {f;; Josef van Ess: “Dirir b. ‘Amr und die ‘Cahmiya’ - Biographie einer vergessen-
en Schule”, in: Der Islam 43/1967/241-279 (im Folgenden zitiert als: “Dirar 1”) u. 44/
1968/1-70 (zitiert als: “Dirar II”), hier: “Dirar I” 271; ders.: Une lecture a rebours de his-
toire du mu‘tazilisme, Paris 1984 (= Revue des Etudes Islamigues. Hors Série 14. Extrait des
tomes 46/1978, 47/1979), S. 87 {.; Daniel Gimaret: Théories de l'acte humain en théologie
musulmane, Paris 1980 (= Etudes Musulmanes, 24), S. 64 ff.
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Fihigkeit (istita‘s) dazu, den Willen und das Tun selbst ~ unmittelbar an
ihnen erschafft. Das sind natiirlich andere Beispiele als in unserem Text,
wo von Schafen und sonstigen Tieren die Rede war, aber die Quintes-
senz stimmt iiberein: Der Mensch kann keinen einzigen Handlungsakt
selbstindig bewirken, sondern vollzieht nur, was Gott an ihm und fiir
ihn erschaffen hat.

An einer Stelle allerdings scheint unser Verfasser doch iiber Gahm
hinauszugehen, denn er fiihrt eine Differenzierung ein, die von jenem
noch nicht vertreten worden ist. Gemeint ist damit seine Aussage, das
Handeln sei ein verginglicher Teil des Handelnden, den dieser erwerbe
(yastafidubu), um ihn auszufithren. Das erinnert nun sehr an die spitere
pridestinatianische Position, die - im Anschlufl an eine Theorie Dirar
b. ‘Amrs - zwischen dem Erschaffen durch Gott und dem Erwerben
durch den Menschen unterschieden hat. Leider ist die Bemerkung in
unserem Text zu knapp und fliichtig, als dafl man sie genauer einordnen
kénnte. Aber man kann doch zumindest festhalten, daf der unbekannte
Autor einen Gedanken ausgesprochen hat, den zu kennen erst mit oder
nach Dirar b. “Amr méglich gewesen ist.

V.

Zu diesem Terminus a quo pafit auch das zweite Indiz, das unser
Werk an den muslimischen Kalam heranriickt. Gemeint ist die kurze Er-
drterung des gottlichen Vorherwissens, die im Zusammenhang mit der
Pridestinationslehre angestellt wird (1. 3.8.8-9). Ihr erklirtes Ziel ist die
Feststellung daf der alles bestimmende Gott auch die kiinftigen Dinge

2 74 Dirirs synergistischem Modell vgl. As‘ari, Magalat 281, 2 ff. und dazu Watt,
Free Will, S. 104 ff.; van Ess, “Dirar I” 270 {; ders., Lecture, S. 88; ders., Art. “Dirir b.
‘Amr”, in: EP Suppl. 225b-227b; Gimaret, Théories, S. 66 ff., der nachfolgendS. 79 ff. auch
die Weiterentwicklungder sunnitischen Position dargestellt hat. Zum Terminus kash / k-
tisab, der im Kalam gew®dhnlich das “Erwerben” einer Handlung durch den Menschen be-
zeichnet vgl. M. Schwarz: ““ Acquisition’ (kash) in Early kalam”, in: Islamic Philosophy and
the Classical Tradition, hg. von S. M. Stern, Albert Hourani & Vivian Brown, Oxford
1972, S. 355-387.
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immer schon vorhergewufit hat. Aber um diese Behauptung zu be-
weisen, muf§ erst eine Irrlehre widerlegt werden, und genau sie ist es, die
fiir unsere Betrachtung besonderes Interesse besitzt.

Ausgangspunkt dieser angeblichen Hiresie st die Lehre von der Wil-
lensfreiheit des Menschen, aus der der unbekannte Gegner folgert, dafl
Gott die kiinftigen Handlungen seiner Diener weder bestimmen noch
vorab iiberhaupt kennen kénne. Wissen oder beherrschen konne man
nimlich nur, was gegenwirtig existiere oder was in der Vergangenheit
geschehen sei (L. 3.8.8: S. 82, 5-10 als polemische Unterstellung). Denn
was noch nicht existiere, diirfe nicht als “seiend” (mawgiid) bezeichnet
werden, und allein “Seiendes” konne Objekt des gottlichen Wissens und
der gottlichen Verfiigungsgewalt sein (besonders 1. 3.8.9: S. 83, 3-5).

Die Frage, an wen unser Autor bei der Darstellung dieser Ideen ge-
dacht hat, fihrt uns wieder in das beginnende 9. Jahrhundert, diesmal
zu Hi%am al-Fuwati (gest. wohl vor 218/ §33), also einem Vertreter der
muctazilitischen Theologie. Bei ihm, und vermutlich nicht bei ihm al-
lein, finden sich ganz dhnliche Vorstellungen, wobei er allerdings von
einer anderen Problemstellung ausgegangen ist. Hi¥am ging es hier nicht
darum, die Willensfreiheit theoretisch abzusichern - die er im iibrigen
auch vertreten hat -, sondern darum, die Konsequenz aus dem Gedan-
ken zu ziehen, dafl Gott allein von Urewigkeit her existiert haben kann.
Wiifite Gott nimlich, so Hi$am, immer schon um die (kiinftigen) Dinge,
so wiren sie auch von Ewigkeit her zusammen mit ihm vorhanden.
Denn selbst wenn sein Vorherwissen nur auf ihre spitere Existenz und
nicht auf ihre genaue Erscheinungsform bezogen ware, lage darin bereits
ein Hinweis (is7r2) auf sie. Hinweisen aber konne man nur auf “Seien-
des” (mawgiid) und “seiend” diirfe man Dinge erst nennen, wenn sie von
Gott bereits geschaffen wiren®.

13 i%ims Leben und Wirken sind iibersichtlich zusammengefafit von Charles Pellat,
Art. “Hisham b. ‘Amr al-Fuwati”, in: EP 111 496b. Die hier erwihnte Lehre iiber das Vor-
herwissen Gottes hat A¥ari, Magalat 158,4 ff u. 488,8 ff. {iberliefert. Fiir weitere Belege
siehe Hans Daiber: Das theologisch-philosophische System des Mi‘ammar ibn ‘Abbad as-
Sulami (gest. 830 n. Chr.), Beirut 1975 (= Beiruter Texte und Studien, 19), S. 193 ff,, der
auch vergleichbare Vorstellungen anderer Theologen anfiihrr. Eine Analyse der Problem-
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Somit endet Hi$am also bei jener These, die im Sirr heftig attackiert
wird; und er begriindet sie mit Formulierungen, die auch dort dem Op-
ponenten unterstellt worden sind. Demnach kann man auch hier wieder
folgern, dafl unser Verfasser die Doktrin eines muslimischen Theologen
dargestellt hat, diesmal allerdings nur, um sie mit aller Deutlichkeit zu
widerlegen.

V.

Die grofle Nihe zum Kalam, die an diesen beiden Beispielen sicht-
bar geworden ist, 18t sich immer wieder in den Ausfiihrungen des Sirr
al-baliga nachweisen, dessen Autor folglich nicht nur der antiken Wis-
senschaft, sondern auch der islamischen Theologie nachhaltig verpflich-
tet gewesen ist'. Allerdings hat er es uns keineswegs leicht gemacht,

stellung (in der Mu‘tazila und bej alKindi) gibt Jean Jolivet: Lintellect selon Kindr,
Leiden 1971 (= Publications de I “Fondation de Goeje”, 22), S. 116 ff,

¥ Als weitere Parallelen zur islamischen Theologie wiren zu nennen: 1) Die Frage,
ob der Schépfer den gesamten Kosmos in einem Senfkorn unterbringen kénne (. 3.6.3),
die sehr genau einer Polemik Nazzims gegen Dirar b. ‘Amr entspricht: vgl. van Ess, “Dj-
rar I” 261; zum Beispiel des Senfkorns siche ebenfalls Daiber, Der Islam 59/1982/330 und
Salomon Pines: Beitrige zur islamischen Atomenlebre, Berlin 1936, S. 13 u. 113 f, - 2) Die
auch im Kalam geliufige absurde Uberlegung, ob Gott in der Lage sei, seinesgleichen zu
erschaffen (L. 3.6.2): vgl. Josef van Ess: Frithe mutazilitische Hiresiographie. Zwei Werke des
Nasi’ al-akbar (gest. 293 H,), Beirut 1971 (= Beiruter Texte und Studien, 11) S. 102 Anm.
1. - 3) Das Konzept der Erschaffung der Welt mittels des Wortes (I 2.2.3 u. besonders I1.2)
das in seiner hier vorliegenden Ausformung von den Vorstellungen Abii I-Hudayls abhan-
gig zu sein scheint: vgl. Zimmermann, The Origins, S. 196 f, - 4) Die Lehre, daff Gott
ohne Vorbild erschaffe (L. 3.7.3), die deutlich den Ansichten der Kirchenviter wider-
spricht, wihrend sie im friihen Kalim zum Goutesbild gehért: vgl. meine Ausfithrungen
in: Die Doxographie des Pseudo-Ammonios (s oben Anm. 3), Kommentar zu TV: Xenopha-
nes. - 5) Eine Reihe terminologischer Anklinge wie etwa der Vorwurf gegen die Dualis-
ten, sie wiirden den Schépfer und die Geschépfe “verdhnlichen” (yusabbibu; 1. 3.9.1: S, 91,
2); die Formulierung, Gott schaffe “mit Macht und Wissen” (bi-gudratin wa-tlmin; 1. 2,
3.20:S. 43,2 u. 1. 3.9.2: S. 91,7); oder die Aussage, daf} der Schépfer - und nur er allein
—als “der Einzige” (al-fard: 1. 2.3.17: S. 41,1 ff,, bes. 6-8) bezeichner werden diirfe: vgl. da-
zu die Anekdote bei van Ess, “Dirar II” 27. - Wichtig ist dabei, dafl sich die Parallelen
zum Kalam nicht auf Buch I des Sirr beschrinken, sondern, wie Beispiel 3 zeigt, auch in
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die verschiedenen Quellen, aus denen er schopfte, sduberlich zu trennen.
Denn er verinderte hiufig sein Material und fiigte divergierende Elemen-
te rigoros zusammen, was - wegen der Tragweite des Vorganges - noch
an einem letzten Fall demonstriert werden soll.

Das Problem, das sich dafiir besonders anbietet, beriihrt sowohl
Theologie als auch Physik und lifit sich zugespitzt in folgender Fragestel-
lung zusammenfassen: Gibt es in dieser Welt nur Korper, die sich aus
sich heraus bewegen und verindern, oder gibt es auch Akzidentien wie
die Bewegung und die Verinderung, mittels derer Gott alles nach seinem
Belieben verwandeln kann? Die Uberlegung an sich geht einmal mehr
auf die Diskussionen der islamischen Theologen zuriick und wird in un-
serem Text auch so dargestellt, dafl dieser Ursprung erkennbar ist®.
Daneben aber hat es den Anschein, als hitte unser Autor hier noch an
eine andere, und zwar diesmal antike Theorie gedacht. An einer Stelle
nimlich erwihnt und widerlegt er einen gewissen Munis, der katego-
risch die Realitit jeder Verinderung bestreitet. Der eine Gott, so Munis,
kénne nichts in sich Verschiedenes und Gegensitzliches geschaffen ha-
ben. Deswegen sei alles, was nach Verinderung, Handlung und Bewe-
gung, nach den verschiedenen Farben oder nach den vier Elementarqua-
litdten aussehe, keine Wirklichkeit, sondern nichts weiter als ein opti-
scher Schein (L. 2.2.10: S. 26,1-27,2 u. 27.9).

Diese Behauptung hat in der Tat nichts mehr mit Kalam zu tun,
sondern gibt sehr verkiirzt ein Konzept wieder, das uns von Parmenides
und seiner eleatischen Schule her bekannt ist. Denn auch Parmenides
war infolge seiner Seins-Metaphysik zu dem Ergebnis gekommen, daff

einem anderen Teil des Werkes zu finden sind. Das spricht gegen die mégliche Hypo-
these, Buch I sei in islamischer Zeit einer bereits vorhandenen antiken Urfassung der
Schrift vorangestellt worden.

55 Der Autor des Sirr spricht sowohl von Substanzen, denen bestimmte Qualitdten
und Wirkkrifte von Natur aus innewohnen (z.B. I. 2.2. 6-7), als auch von Akzidentien,
mittels derer Gott auf die Dinge einwirke (z.B. I. 2.3.2 u. 1. 2.2.11). Zugrunde liegt hier
die Auseinandersetzung zwischen den sogenannten “ashab at-taba’i” und den “ashab al-
arad”: vgl. dazu Kraus, Jabir I 161 ff. und van Ess, “Dirar I” 241 ff, der S. 259 ff. auch
Hinweise auf das Sirr al-baliga gibt.
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es Entstehen und Vergehen, Verinderungen des Ortes oder der Farben
nur fiir die Sinne, aber nicht realiter geben kénne'. Und einer seiner
Schiiler namens Melissos hat spiter noch hinzugefiigt, dafl auch Wirme
und Kilte, Hirte und Weichheit lediglich triigerische Erscheinungsfor-
men seien”.

Was also Munis im Sirr al-baliga vortrigt, ist nicht viel mehr als
eine knappe Reprise der eleatischen Theorie. Und es mag sogar sein, daf§
sich sein ansonsten v8llig unbekannter Name als eine arabische Korrup-
tele von Parmenides oder Melissos erkldren lifit'®. Wichtiger als diese
Mbglichkeit aber ist fiir uns die simple Feststellung, daf unser Autor
hier eine antike Theorie wiedergegeben hat und daf} er sie ohne Zégern
mit seinen sonstigen Uberlegungen verband. Sein eigentliches Interesse
liegt auch an dieser Stelle in einer innerislamischen Debatte. Aber er
scheint gewuflt zu haben, dafl es schon in der Antike eine Theorie gab,
die man als Anfechtung seiner Uberzeugung verstehen konnte. Und so
hat er in seiner Darstellung auch eine Polemik gegen diese Lehre zum
Ausdruck gebracht.

VL

Faflt man diese Beobachtungen in einem Fazit zusammen, so ergibt
sich ein recht genaues historisches Bild. Das Sirr al-baliga ist allem An-
schein nach im Umkreis der frithen islamischen Theologie entstanden,
wie sie um die Wende vom 8. zum 9. Jahrhundert n. Chr. diskutiert
worden ist. Sein Autor hat zahlreiche Anregungen von dieser Seite erhal-
ten, ohne sich deswegen in allen Punkten einem bestimmten Denker an-
zuschlieflen. Will man dennoch eine Tendenz hervorheben, die ihn be-

1 Vgl. Hermann Diels & Walther Kranz: Die Fragmente der Vorsokratiker, 1, Berlin
1951%, Nr. 28 B 8, besonders Zeile 38-41 und dazu W. K. C. Guthrie: A History of Greek
Philosophy, 11, Cambridge 1965, S. 39 ff.

7 Vgl. Diels & Kranz, FVS 30 B 8 und Guthrie, History IT 103 ff.

' Vom arabischen Schriftbild her kénnte Munis ( ) sowohl eine Verschreibung
von Parmenides (juuia ;s 0.3.) als auch von Melissos (uwnls 0.4.) sein.
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sonders charakterisiert, so ist das die Tatsache, daf} er auf pointierte
Weise Tawhid und Pridestination miteinander verband. Das setzt ithn
von den Mu’taziliten ab und riickt ihn an die sogenannten gahmitischen
Theologen heran”.

Mit dieser Tendenz aber lif3t sich auch wieder die Briicke zur Regie-
rungszeit al-Ma’muns schlagen, von der bereits eingangs die Rede gewe-
sen ist. Denn al-Ma’miin war, wie man weif, Pridestinatianer und hat
gahmitischen Kreisen nahegestanden®™. Insofern ist es in der Tat sehr
naheliegend, auch die Entstehung des Sirr al-baliga in seiner Regierungs-
zeit zu vermuten, was einer Datierung des Werkes um 820 oder 830 n.
Chr. entspricht.

Dariiber hinaus legt uns das Ergebnis noch eine zweite Folgerung
nahe, die jedoch vorliufig nur als Hypothese formuliert werden kann.
Wenn es richtig ist, dafl das “Buch iiber das Geheimnis der Schopfung”
in dieser Zeit verfallt wurde, haben wir es hier mit einem erstaunlichen
und bislang nicht recht erklirbaren Phinomen zu tun. Ein Autor, des
frithen 9. Jahrhunderts hat dann nimlich antike Vorstellungen auf eine
Weise rezipiert, die deutlich von den bekannten Uberlieferungswegen
abweicht: Er hat weder Texte iibersetzt noch sie in einem Kompendium
zusammengefafit. Er hat vielmehr antike Ideen mit zeitgendssischer The-
ologie verbunden, um daraus eine eigene Weltanschauung zu entwickeln,
die alle Anzeichen des Ubergangs und der Neuorientierung trigt. Das
aber heiflt, dafl man zu diesem Zeitpunkt nicht immer mit scharfen
Grenzen, mit Originalen auf Griechisch und Ubersetzungen auf Syrisch
und Arabisch rechnen darf. Es gab dann nimlich auch eine zweite, pro-

W=

1% Zu den “Gahmiten”, also Theologen wie Bifr al-Marisi oder an-Naggir, vgl. van
Ess, “Dirar 11" 21 ff. und Wilferd Madelung: Der Imam al-Qasim ibn Ibrahim und die
Glaubenslebre der Zaiditen, Berlin 1965 (= Studien zur Sprache, Geschichte und Kultur des
islamischen Orients. N.F. 1), S. 241 ff.

2 Van Ess, “Dirar 117 34.
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duktive Form der Auseinandersetzung mit der Antike, oder, wenn man
so will, eine Fortsetzung des Hellenismus in den Grenzen des Islams?'.

Fiihrt man diese Hypothese aber zu Ende, so gelangt man mogli-
cherweise auch zu einer Erklirung fiir die in jenem Umkreis so hiufige
Erscheinung der Pseudepigraphie. Denn antike Wissenschaft derart eng
mit muslimischen Gedanken zu verbinden, mag in einer Zeit der religio-
sen Auseinandersetzungen nicht ganz ungefihrlich gewesen sein. Tat
man dies jedoch im Namen eines vorzeitlichen Denkers, so versprach
die Form der Darbietung vielleicht doppelten Gewinn: nicht nur, weil
die eigene Person geschiitzt blieb, sondern auch deswegen, weil damit
der Eindruck erweckt werden konnte, dafl die eingestreuten islamischen
Glaubensinhalte schon lingst von jenen alten Weisen ausgesprochen
worden seien. Damit aber hitte Pseudepigraphie in der Tat ihren plau-
siblen Sinn gehabt. Sie wire dann nimlich keine zweitklassige Falschung
gewesen, sondern eine literarische Antwort auf eine schwierige histori-
sche Situation.

1 ygl. dazu die Uberlegungen von Zimmermann, The Origins, S. 111 f. In diesen Um-
kreis einer produktiven Rezeption antiker Uberlieferungen gehdren vermutlich auch das
Kitab ara’ alfalisifa des Pseudo-Ammonios (siche oben Anm. 3) und die Turba Philosopho-
rum (vgl. dazu meinen Beitrag: “Christliche Theologie und vorsokratische Lehren in der
Turba Philosophorum”, in: Oriens 32 /1990/ 97-123).
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Notre but, c’est 2 vous exposer la philosophie d’Tbn Sina et son
éthique. Au fond, cela revient, a vous patler, justement, du “tagalli” (la
radiation ou la manifestation) et de I"“ittisal” (Iarrivée), ou, plutdt, de
1"“ittisal al-insan ila t-tagalli” (’arrivée de ’homme 2 la manifestation
divine).

Tout d’abord, il y aura, quelques mots trés précis a vous adresser,
concernant les études bibliographiques sur la vie, les oeuvres et les vues
d’Ibn Sina.

Pour faire une recherche exhaustive bibliographique, il vaudrait
mieux consulter, au premier abord, les bibliographies preparées par
Brockelmann, Sezgin, Ergin, Mahdavi, Anawati, Sayyid Naficy y com-
pris Bernhard Geyer, Pearson, les derniéres publications, périodiques ou
non, parues dans les dernieres années et dans les divers pays, tels que la
Turquie, ’Egypte et la Perse, méme les Indes y compris la Pakistan, en
se rappelant surtout, les noms, tels que Ibrahim Madkour, Fazl ur-Rah-
man, Louis Gardet, Corbin, Mlle. Goichon, Sayyid Husain Nasr, Mlle.
d’Alverny et Van Riet.

Par cet exposé, ajoutons-le, nous allons tenir devant les yeux, sur-
tout, Kitab as<sifa’, Iiarat, Hayy b. Yaqzan et Risala fi I<isg.

Pour saisir le vrai sens de la philosophie et de I’éthique chez Ibn
Sina, il me semble qu’il serait trés convenable aux faits historiques, de
nous rappeler, avant tout, I'origine du mot de philosophie. C’est cela
qui donnera du jour a notre exposé, du commencement jusqu’a la fin.

Dans le temps, les Pythagoriciens devraient tenir devant les yeux,
* les mots Philia (amitié, ubuwwa) et Sophia (sagesse, hikma), pour qu’ils
puissent, ensuite, d’en composer un nouveau terme qu’est la philoso-
phie. C’étaient les Chaldéens qui sont arrivés, le premier, a la concep-
tion de sagesse, suivant les témoignages de Bérose, d’Ibn Nawbaht, d’al-
Farabi, d’Ibn Maymun et, de Roger Bacon, de Erasmus et de Déczi
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Janos'. C’est cela, d’ailleurs, ce qui conforme aux recherches archéolo-
giques, citées dans la bibliographie de Rykle Borger dont le titre est
Handbuch der Keilschrifisliteratur (Berlin, 197577, De Gruyter).

Les Chaldéens et, surtout, les Sumériens, par leurs sens d’“Ordre”
et de “Classification”, sont arrivés, le premier, i une “vue d’ensemble
transcendantale” sur tout ce qui existe et 4 une conception d’une récipro-
cité et d’un parallélisme qui se trouve entre ’'Univers, la Société et
’Homme, Suivant eux, les lois des cieux (nam) se reflétent, 4 la fois, sur
la société, ainsi que, sur le corps et I'dme humaine, 4 un tel point que,
le “justice” cosmique régne partout. La “justice” dans Punivers, c’est la loi
naturelle qui tient toutes les parties en harmonie, 4 la maniére du “Cos-
mos”. La “justice” dans la société, c’est la cause d’existence de la société.
La “justice” dans le corps humain, c’est la santé. La “justice” dans I’Ame,
c’est la vertu. La “justice” est 'essence de toutes les choses méme celle
de I"“Au-deld” qui s’appelle “kur”. Nul ne peut s’échapper aux lois,
méme, ce ne soit que les Dieux. Les Dieux, pour leur besoins, apres a-
voir créé ’homme “A leurs image”, de largile, et lui soufflé de leurs
ames, c. a d., de I"“extérieur”, pour lui rendre la vie, ont biti, ensuite,
dans le coeur de ’homme un “bercail” (kyklos), destiné i leurs résidence.
Mais, hors de la société, ’homme n’est qu’un béte sauvage (sa59), comme

! Platon, Epinomis, 987, d, e, Timaios, 19 e et suiv.; Bérose, Babiloniaka (Kaldéika);
Paul Schnabel, Berossos und die babilonisch-bellenistische Literatur, Berlin: Teubner, 1923,
De Oanne, 111, 9, 10, 11, 12. Polyhistor apud Eusebium in Chronico Pergitur Fragmentum;
Ibn Nawbaht, Kitab Nabmutan; Ibn Nadim, Kitab al-Fibrist, Trad. D. Dodge (I, Colum-
bia, New York p. 573); al-Faribi, Tabsil assa‘ada, Trad. de M. Mahdi (p. 43, ch. 53.
Agora Editions, Free Press of Glencoe 1962), Ahmer, I11-1730, 60 b; Roger Bacon, Opus
Maius; E. Gilson, La Philosophie au Moyen /ige, p- 477, Paris: Payot, 1944; Ibn Maymiin,
Dalalat al-Ha'irin, p. XVI, 738, 585, ed. de Atay, Ilahiyat Fakiiltesi, Ankara. Comparer:
Conteneau, Le Déluge, Paris: Payot, 1952, p. 253; Novum organum, Rudimenta; Borger,
Summerische Weisheit 111, Berlin: de Gruyter, 1975; Langton, Babylonian Wisdom, Paris
1923; Virolleaud, Légendes de Babylon et de Cana’an, Paris: Maisonneuve, 1949, p. 17; Lam-
bert, Babylonian Wisdom Literature, Oxford 1960; Van Dyck, La sagesse sumero-accadienne.
Leiden: Brill, 1953; Landsberger, Mesopotamia Medeniyetinin Dogusu, DTCF Dergisi, 11, 3,
1943; Kramer, From the Tablets of Sumer, Colorado: The Falcon Wings, 1956.
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dans le cas d’Enkidu, avant de se former par les “Filles d’Inanna (Vé-
nus)”%

Ane, Dieu de “Justice”, dont la résidence est I'équateur, créé I'Uni-
vers en donnant les formes 4 Nin-Khursag, Matiére Premiére, par linter-
médiaire de Nanna, Dieu de Lune, qui obéit 2 Ane et qui est le lieu des
formes. Nanna est, donc, le “Donneur des Formes” (“Donator Forma-
rum”, “wahib as-suwar”). C'est Nanna qui, sous ’ordre de Ane, nomme
quelqu’un comme souverain. Le souverain, “Pasteur Droit” (“S.Pa.5:.”
des Sumériens, “Sarru Ken#” des Akkadiens) doit étre juste i I'exemple
de Dieu. Ane a refusé I'offrande de poisson de Adapa si pieux, mais, nui-
sible aux autres créatures des Dieux, puisqu’il a cassé les ailes de Sutu,
Vent du Sud, sous peine de lui empécher d’offrir son poisson i Dieu, et
qu’il a mis, ainsi, 4 la pluie un obstacle et la perturbation dans le pays
et dans le cosmos. Ane n’offre le Paradis Dilmun qu’a Ziu Sudra, souve-
rain si sage, juste, courageux, maitre de soi et “Paragon of Wisdom”, sau-
vant toutes les créatures, du “Déluge”, par sa sagacité et la technologie,
sans faire de moindre exclusivité parmi les créatures. Ane n’offre pas le
Paradis 4 Etena si aimant sa femme, ni méme non plus 4 Gilgaméshe,
souverain si courageux et maitre de soi et qui cherche de I’immortalité
dans la fausse direction. Car, leurs efforts ont pour but personnel et non
pas social, par conséquent, contre i la “justice” cosmique. Enki, Dieu de
Sagesse, qui sait tout ce qui passe dans les esprits divins et gardien de la
“Table Céleste” ot I'on inscrit les “Exemplaires®, la transporte par son
“Batean Céleste” pour I'offrir a ceux qui ont besoin, surtout 4 Inanna, dé-
esse de culture et de civilisation.

Tout cela, nous permet de préciser, clairement, la situation chez les
Pré-Socratiques, surtout, chez les Pythagoriciens, ainsi que chez Platon
qui disait dans son Timaios (41 b et sui.), qu’il se trouve un parallélisme
entre 'Univers, ’Etat et ’Homme. Selon Platon, on ne peut se conce-
voir ’homme que dans la société. Le “Bien”, qui donne aux “Idées” leurs
existences et qui les illumine, c’est la Lois pour 'Univers, I’Etat pour la
Société, la Vertu pour 'Homme. Les principales vertus sont la Sagesse

? Kramer, From the Tablets of Sumer; Epopé de Gilgameshe.
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(Sophia), la justice (Dikaiosyne), la Courage (Andreia) et la Maitrise de
soi, la tempérance (Sophrosyne). La loi est au dessus de tout, surtout, du
gouverneur, méme qu’il soit d’élite. Car, “arkhonte-philosophe” doit se
ressembler 4 Dieu par sa vertu de justice, par la voie d"“Imitatio Dei”.
D’ailleurs, Dieu-Demiorgos a formé tout, ainsi que ’homme, en appli-
quant la forme dans la matiére, comme un potier qui forme les pots, en
travaillant avec I’argile suivant les formes dans I’esprit de PAme du
Monde. Pour ’homme, le Bien réside dans I'éloignement du monde sen-
sible (Phaidon, 65; République, VII, 514) afin de revenir a son origine.
C’est par la sagesse et par 'amour de Dieu que le “catharsis”, ou bien le
“voyage”, ou bien la “migration” se réalise. Nous sommes, d’ailleurs, la
“Plante Céleste” (Plante du Ciel) et non pas terrestre (Timaios, 90a).
Dong, il nous faut retourner au “ciel” sans perdre le moindre du temps.

Suivant Aristote, Iintellect dans I’Ame humaine, c’est comme le So-
leil dans Punivers. L’“Intellect Agent” est introduit dans I"dme, “du de-
hors” (“turaten”, “de Uextérienr”). Dans I’dme, Dieu a allumé I'intellect
comme une lampe. D’ailleurs, suivant Aristote, le bonheur, c’est la vie
de Iintellect ou bien la vie intellectuelle. Donc, il en est de méme le cas
pour Aristote, chez qui se réalise “eudaimonia” suivant “megates” dans
Pactivité théorétique et pratique de la meilleure partie de I"ime humaine,
mais, non ailleurs, comme la santé, la gloire, la richesse etc. La vertu
théorétique d’un degré le plut haut, c’est la sagesse, genre de vie que
nous devons attribuer aux Dieux, qui n’est que la connaissance certaine,
soit intuitive, soit discursive, des objets les meilleurs et des conséquences
des principes les plus éloignées, c. a d., la contemplation de la nature di-
vine. Aristote nous disait, dans son De Anima, que la partie “apathes” de
I’Ame, élément divin qui est en nous, nous vient “du dehors” (“turaten”,
“de I’extérieur”), et que Dieu qui est la réalité, la bonté et 'amour, a al-
lumé P'intellect, dans I’Ame, comme une lampe, et que ce qu’est le Soleil
dans univers, c’est ce qu'est Pintellect dans 'Ame et que le Supréme
Bien qui n’est que le Supréme Bonheur, cest la vie de l'intellect. Mais,
seulement, en vertu de ’élément divin qui est en nous que nous pou-
vons vivre la vie contemplative. Nous devons nous attacher a la vie éter-
nelle, en nous participant i la vie de cette partie qui est en nous. Celui
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qui méne une vie comme cela, est ’homme le plus heureux du monde.
La vie idéale c’est le culte de Dieu et la contemplation de son essence
(Ethique a Eudéme, 1249 b,20).

Ajoutons i cela, ce qu’il disait Hermés (Corpus Hermeticum): I'Intel-
lect est un don, un cadeau du Ciel, et, ce qu’il disait Asclepius: L’Intel-
lect est la lumiére dans I"dme 2 la maniére du Soleil. Avant de passer i
Ibn Sina, rappelons-nous, ce qu’il disait Plotin: Comme dans le cas
d’une procession, I'Un se manifeste par une émanation des hypostases,
tel que I'Un, PIntellect, I’Ame, et la Matiére, a 'exemple de la lumiere
qui émane de sa source. Cela se fait suivant le principe qui dit: 'Un ne
vient que de 'Un. L’Homme répond 2 cela par Punion avec I'Un a la
lumiére de Pextase.

Comme on le sait bien, aprés I'avénement de I'Islam, on a connu
tout ces idées, grace a une période de traduction réalisée, surtout sous les
‘Abbasides. al-Faribi fiit le premier qui a pu construire un systéme phi-
losophique d’une harmonie si originale et si rare, en se basant sur I'idée
decouverte par lui-méme qui consiste d’une identité réelle entre I’essence
et existence chez Dieu qui est nécessaire par soi et qui ne contient
point de possibilité dans le sens de potentialité - idée dont Aristote est,
entiérement, étranger 4 moins que ce ne soit pas dans la logique - et
d’une différence réelle entre elles chez les créatures qui sont possibles
par soi, nécessaires par autrui, c. a d., par Dieu. Grice i cette découverte
philosophique et originale, al-Farabi a eu le mérite d’étre mentionné
par E. Gilson comme un “moment dans I’histoire de la philosophie”.

Ibn Sina, considéré comme un des trois grands médecins dans I’his-
toire, les deux autres étant Hippocrate et Galien, n’a pu comprendre la
signification de 1’“étre en tant qu’étre” qu’i la suite de I’étude des
oeuvres d’al-Farabi. Cest d’ailleurs, a al-Farabi qu’Ibn Sina doit les
points fondamentales de son systeme philosophique.

L’étude de “I’étre en qu’étre” s’accomplit, d’aprés Ibn Sina, par la
métaphysique qui porte plus d’un titre. La métaphysique est la “Philoso-
phie Premiére” (al-Falsafa al-ila) en tant que science de ’Etre Premier
et Universel. Elle est la sagesse (a/-hikma) en tant que science la plus par-
faite, c. 4 d., la science certaine de 'objet le plus parfait, c. 4 d., celui du
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créateur et des substances séparées. Elle est la “Science Divine” (al-ilm
al-ilabi) en tant que science concernant Dieu et les substances séparées.
Elle est la “Science qui vient apres la Physique” (ma ba‘d at-tabi‘a) en
tant qu’elle se place, par son objet, et non par son étude, aprés la Phy-
sique, études de toutes les substances constituées par la matiére et la
forme et de leur accidents. De ce point, elle devrait, méme, suivant Ibn
Sina, étre, non la “Science qui vient apres la Physique”, mais, la “Sci-
ence qui se place avant la Physique” (ma gabla t-tabi‘a), puisqu’il s’agit
~ du principe des principes et qu’elle se constitue le fondement de toutes
les sciences. De ce point, on peut dire qu’elle est la “Science qui se place
au dessus de la Physique” (ma fawqa t-tabi‘a), on aurait dii se confondre
ce qui signifie a “se placer au dessus de la Physique quant a son étude”.
Elle est la “Science Théologique” (al-ilahiyyat) en tant que le Livre Lamb-
da se forme son centre d’intérét primordiale, a I'exemple de la “Science
de I'Un” (‘dm at-tawhid).

La partie “ilahiyyat” du $ifa’ est composée en dix livres qui sont, a
peu pres, paralléles a la Métaphysique d’Aristote, quant a son contenu,
plus spécialement aux livres qui s’appellent Alpha Minuscule et Alpha Ma-
juscule, Gamma, Eta, Zeta, Teta, lota et Lambda. 1l faut y ajouter que,
dans Ilahiyyat du Sifa’, il y a des traces profondes de I’Eisegoge de Por-
phyre, des Catégories d’Aristote et de ses Seconds Analytiques, et de
sources plotiniennes. Mais, le Dixiémes Livre est, essentiellement, diffe-
rent d’eux. Il est un livre qui traite des problémes islamique, tels que la
théorie du prophétisme, la révélation, les anges, la “Hilafa”,1a “Imama”,
les obligations religieuses et les problémes touchant a Iéthique et a la
politique. En tout cas, la Métaphysique se constitue, chez Ibn Sina, une
partie théorétique de la philosophie comme les Mathématiques et la Phy-
sique le font. D’ailleurs, la philosophie est, suivant lui, la connaissance
autant que possible des vérités théorétiques et pratiques par la voie de
conception et d’affirmation pour but d’arriver i la perfection ou au bon-
heur.

L’existence est quelque chose qui se congoit par elle méme. De sorte
que, si ’on fait une expérience de raison, on voit clairement la situation.
Cette expérience de raison, imaginée par Ibn Sina, s’appelle |“Homme
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volant”. Elle consiste de saisir I'existence de soi par une intuition-igtel-
lectuelle, sans recours aux données du monde sensible.Cela? c’est ce par '
quoi on lui donne la pr1or1te a “Coguo de Descartes dans la htterature"
philosophique. Car, si I'on s’imaginerait un homme suspendu dans I’air
a la maniére d’8tre empéché de toucher, d’ouir, de sentir, de voir et de
gotiter, bref, d’avoir des données du monde sensible, il pourrait méme
se concevoir, par la pensée 2 elle seul, son existence, malgré les conditi-
ons dans lesquelles il se trouvait.Donc, I’existence est quelque chose con-
cue par un acte d’intuition intellectuelle immeédiate, par “Insus-lectio”.
L’essence n’est autre chose que ce qui fait une chose telle quelle est. La
définition nous donne I’essence d’une chose, mais, non son existence. De
telle sorte que, de la définition d’une chose, on ne peut pas déduire son
existence. L’existence est quelque chose qui doit venir 2 s’ajouter a 'es-
sence, de ’extérieur. Pour qu’une chose, dont I'existence ou le non-exis-
tence est égale, soit existé, il est nécessaire de se trouver quelqu’un ou
quelque chose qui lui donne son existence. Or tout est possible, sauf Di-
eu qui est nécessaire par soi. Dieu qui est nécessaire par soi ne peut pas
ne pas étre; donc, Dieu c’est le seul étre dont I’existence est son essence.
De sa plénitude d’étre, c’est Lui qui donne leurs existences a tout les es-
sences possibles, en pensant Son essence et par la voie d’émanation de
Dix Intellects Séparés et de Neuf Corps Célestes, suivant le principe qui
dit que “De I’Un ne vient que 'Un”. De I"Un, émanant d’abord, le Pre-
mier Intellect du Ciel le Plus Eloigné (Epyrée), son dme et son corps,
ensuite Le Second Intellect... ainsi de suite, jusqu’au Dixiéme Intellect,
qui est I'Intellect de la Lune, et s’appelle 1“Intellect Agent” (al-“agl al-fa"
‘al). L’Etre Unique c’est Dieu. On ne peut pas le définir, puisqu’il n’a
pas de genre, ni de différence spécifique. Il est la bonté et la beauté par
soi. Il est I’étre unique. I est sage, Il est bon. Il est 'Intellect, I'Intelli-
gent et 'objet de lintellection. Il est Aimant, Aimé et ’Amour. De
“I'Intellect Agent” émanent et se manifestent toutes les formes sublu-
naires. L’Intellect Agent est le lieu des vérités, des bontés et des beautés.
Il est le “Donneur des Formes”. Pour but de ce former les Substances
Sublunaires, celui qui congoit les formes émanées de Lui, c’est la Matiére
Premiere. De ce point, tous les substances sublunaires sont possibles ou
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contingent par soi, nécessaire par autrui, ¢. a d., par Dieu. Il en est de
méme le cas pour "Ame humaine.
~ L’Ame humaine est une substance immortelle. Elle ne subit pas a
la transmigration. D’ailleurs, suivant Ibn Sina, de méme il n’y a pas de
transmigration pour I’Ame, de méme il n’y pas de polarité pour I’étre,
ni de pétition de principe pour la raison, ni de chaine infinie de raison-
nement. La contradiction ne peut pas se mettre comme principe ni pour
I’étre, ni pour la raison. Ce sont les gens de “musiagaba” qui font cela
tels que les Pythagoriciens et Porphyre
Rappelons que I’éthique avicennienne se fonde, entiérement sur la
psychologm Dans I’Ame humaine, on compte trois niveaux: I’ Ame végé-
tative, ’Ame animale et ’Ame cognitive. Pour tous ces niveaux ce
trouvent les vertus correspondantes. Dans I’ Ame cognitive, il se trouve
deux aspects: L’un c’est I'aspect passif, I'autre c’est ’aspect actif. Ce qui
est passif, ne peut pas devenir actif de soi méme; il a besoin une prépara-
tion trop longue et nécessaire et d’un principe actif qui lui rend actif.
Pour I’Ame cognitif c’est "“Intellect Agent” qui joue ce role. L’“Intellect
Agent™ donne, 2 la foi, Pexistence et la lumiére, pour que I"“Intellect en
acte” vienne 2 I’existence chez ’homme et se congoive les formes éma-
nées de lui. Se concevoir les formes c’est I'arrivée i I"“Intellect Agent”,
c’est “ittisal”. Ce n’est pas I'union (ittihad) avec lui. Méme V'ittibad des
Sifis est un terme poétique. De sorte que I'ittihad est, au fond, Vittisal,
A moins, que ce ne soit I’esprit qui connait soi-méme. Car, dans ce cas
13, le connaissant c’est le connu. L’“Intellect Passif chez ’lhomme n’est
qu’une disposition de recevoir ce qui émane de I*“Intellect Agent”. L’“In-
tellect Saint” (al“aql al-quddisi, alaql al-qudsi), qui n’est, a son tour,
qu’une espéce de disposition de I"“Intellect Passif” chez ’homme regoit
de I"“Intellect Agent” la révélation, comme dans le cas du Prophete. La
révélation n’est que l'arrivée par I“Intellect Saint” du Prophete, a ce qui
est émané de I'“I'Intellect Agent” sur la faculté d’imagination. L™“Intuiti-
on” (al-hads) se présente, donc, 4 la faculté d’imagination. Les gens, tous,
ne sont pas doué d’un tel “Intellect Saint”. C’est vraiment tres rare parmi
les gens d’en posseder, sauf les prophetes C’est un don de Dieu. L™“Intu-
1t10n y d autre part, n est qu une lnductlon treS raCCOLIrCle DanS une
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trés longue durée, ’lhomme doit dépenser beaucoup d’effort, 3 la fois,
matériel et spirituel, pour atteindre aux valeurs positives, théorétiques
et pratiques et pour avoir le mérite de recevoir ce qui émane de I“Intel-
lect Agent”. Cela s’accomplit en imitant Dieu, (Imitatio Dei). Afin de de-
venir un “miroir bien vernis et bien poli”, prét a refléter les formes éma-
nées de I“Intellect Agent” sur I’Ame cognitive de ’homme, on doit
d’abord se sauver des “liens corporels” (‘ala’iq al-badan, cela c’est
lawahiq ‘awarid al-badan d’al-Firabi). Ensuite, on doit traverser des
étapes de “abid”, de “zahid” et de ““arif” pour but d’atteindre au nivéau
de ““Grif mutanazzib”, niveau idéal du philosophe et de '“"Homme par-
fait”. C’est un niveau ot I’'on aime Dieu pour Dieu. Ce sont des étapes
de voyage de I'’Ame humaine, sur la voie de perfectionnement, dont Ibn
Sina nous a décrit dans son Hayy ibn Yagzan, i 'exemple de Salaman
et Absil, [farat et Risala fi 1<i5q. Cette voie de perfection consiste, en
la réponse de salut de I’dme humaine, du “Nord” au “Sud”, a I’étre
unique qu’est Dieu qui se dévoile de I"“Occident” a I"“Orient”. L’ame
humaine est illuminée par un acte d’intuition intellectuelle, marchant
suivant une géographie métaphysique du “Nord” au “Sud” sous la lumi-
ere de "“Intellect Agent”, en imitant Dieu. Ce n’est que I"“Arrivée a la
radiation”. C’est le “Noesis” aristotélicien qui n’est que le produit de
“Nois” et qui se différe de I"“épistémé” qui se développe par des raison-
nements, par “discursus”; c’est la “dianoia” de Platon.

Avant de terminer notre exposé, il vaudrait mieux de nous rappeler
que P'effort théorétique et pratique qu’est de “se sauver des liens corpo-
rels” n’est pas, du tout, de “se sauver des cinq injustes (musta‘bid)” des
Qaramita, i savoir, le ciel, la loi, la nature, I’état et I'ordre, ni de iskat
wasa'it de Hallag; et, que le dz‘7 ismaélite n’est pas 1"“Grif mutanazzih”
avicennien. Lorsque le temps favorable est venu, c. a d., Dieu le veut
bien, "“Intellect Saint” arrive a I'illumination, sans aucun recours a I’en-
seignement par quelqu’un, ni 2 son instruction (at-talim wa-t-ta‘allum),
ni 4 son imitation (taglid). On y arrive, d’ailleurs, de la maniére qu’on
trouve le “moyen terme” du syllogisme par la voie d’intuition intellectu-
elle immédiate. Le syllogisme ne s’accomplit que par I"“tnsus lectio”. Car,
I’imitation n’est pas quelque chose certaine. L’“Intellect Saint” est le deg-



146 MUBAHAT TURKER-KUYEL

ré le plus haut de I"“insus lectio” A atteindre pour les créatures humaines.
Celui qui est doué de I"“Intellect Saint” et posséde des vertus positives,
théorétiques et pratiques, telles que la justice, la sagesse, le courage et la
maitrise de soi, c’est le “Basileus themistopoloi”, c’est le “Gouverneur Idé-
al” de Platon, 2 la suite de “Si.Pa.5i" ou “Sarru Keni”, Cest “Malik as-
sunna” d’al-Farabi, c’est I'“Homme-Seigneur” (ar-Rabb al-insani), c’est
I’“Homme-Dien” (al-Ilab al-basari), si]’on permet employer la terminolo-
gie de Sigistani. A la suite de Dieu, on doit I’adorer, si 'on en trouve
un parmi les gens! Il est trés douteux qu’on se constate chez Ibn Sina
quelque traces qui nous permettent de faire une association des idées
concernant le rapport entre 1'“Intellect Saint” et I'“Imam ma‘sim”.
L’*“Homme-Seigneur” ne serait pas chez lui '“Homme-Parfait” (Insan ka-
mil) des Qaramita. Car, pour les Karamita I"“Homme-Parfait” est le
“Septiéme Degré” de la connaissance concernant 1'“Imam ma‘sium”.

Il nous semble que, la décision définitive, par laquelle on juge qu’il
est vrai pour Ibn Sina, se fonde sur la discrimination concernant le con-
tenu de ce qui émane de I"“Intellect Premier” et de 1'“Intellect Agent”. 11
en est-de méme le cas, a peu pres, pour celui de “Gnosis”. Notre avis est
que, 'origine de la contrariété et de la différence entre les “Gnostiques”
de toute sorte, doit remonter a la différence entre les vues (manazir)
qu’ils obtiennent lors de leurs extases.



AT-TABARI AND THE SEEING OF GOD
Gosta Vitestam

Lund University

Simply expressed, the background of speculative thought in Islam
1s a desire or need to make religious revelation conform to a reasonable
philosophic system. Ultimately it was a question of the Islamic concep-
tion of the relation of the Creator to creation. This subject involves a
number of important questions which I cannot treat in detail at this
time. These include whether God can be said to have eternal attributes,
whether the Qur’an is uncreated, whether God predestines the actions
of men (God’s gadar), whether God can be seen or if He Himself can
see, etc. As we know, the Mu‘tazilites had shocking objections to most
of these assertions. In their opinion the Islamic system of beliefs was in-
compatible with sound reason.

The different viewpoints in the discussion of how one conceived of
God - whether He assumed an anthropomorphic attitude yet was diffe-
rent in essence from creation, or whether He was a pantheistic divine
power, inherent in creation - could be focused on the question of
whether or not the believers would be able to see God in paradise. Ac-
tually, Wensinck says that it is not improbable that the discussions con-
cerning anthropomorphism started with the question whether God will
be seen by the faithful in paradise’. According to orthodox tradition the
highest delight reserved for believers was to see God face to face on the
day of resurrection®

' A. ]. Wensinck, The Muslim Creed. Cambridge 1932, pp. 63 and 66.

2 See e.g. ‘Urmin b. Sa%id ad-Dirim1, Kitib ar-radd “ali l-gahmiyya, ed. Vitestam.
Lund & Leiden 1960 (Introd.) p. 34 with references. Cf. further Duncan B. Macdonald,
Development of Muslim Theology, Jurisprudence and Constitutional Theory. London 1903,
p. 145.
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The anthropomorphic concept of God was most strongly expressed
in the so-called throne-traditions, the sayings that God is seated on his
throne’. The fact that God could be seen in a definite place was inter-
preted by the Sunnites as incontestable proof of the impossibility of
pantheism. If the viewer does not have a certain perspective in respect
to that which he is to see, then he cannot see it

The Mu‘tazilites maintained that there was no possibility of seeing
God. Precisely the circumstance in which God would find Himself in
a perspectlve relationship with the viewer would belittle God because -
it would impose limits on Him. Therefore the promises of beatific
vision of God in the Qur’an and tradition were to be understood in an-
other, more figurative manner. Since no one —and this also included the
Muctazilites - wished to or could deny the formal wording of the
Qur’an and revelatmn, kalam Allab, they had to carry on their argu-
ments by means of interpretation of different passages from the Qur’an.

When sunna maintains that the highest delight for the believers is
to see God it has literal support in Q. 75:22-23: “Faces on that day (Day
of resurrection) shall be radiant, toward their Lord they will be look-
ing”. However, mu‘tazila could also find literal support for the panthe-
istic aspect in another passage, Q. 6:103: “Vision (of man) does not at-
tain Him, but. He attains the vision™. _

If one inquires into the motive behind the two contradictory pas-
sages in the Qur’an, it is necessary to consult the ']ewish and Christian
tradition, a tradition which is involved in the Qur’an in many ways.
That the ultimate goal of the faithful is to see God face to face is a

3 The basis of these traditions are Qur’an-passages like 11:7 and 32:4. Relevant is also
Q. 10:3, even though these words originally were revealed to refute the old opinion of
the Meccans, who imagined their idols were intercessors into God for them. See also ad-
Dirimi, op. cit. (Introd.)’p. 25 ff. with references to the Arabic text.

4 ad-Dirimi, op. cit. (Introd.) p. 28 ff. with ref.

_5 The english translation of the Qur’an-passages is according to the print authorized
by al-Azhar 1984. For a general survey of the subject see ad-Dirimi, op. cit. (Introd.) p.
34 with ref.

R ,—,———
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thought which is current in both the Old and the New Testaments.
Take, for example, Ps. 11:7: “... the upright shall behold His face”,
which is taken up in Mt. 5:8: Blessed are the pure in heart, for they
shall see God”. At the same time the other thread of thought can be dis-
cerned: God is too holy for an ordinary mortal to endure, for example,
in Ex. 33:20 where God says to Moses: “for man shall not see me and
live”.

Thus, both sunna and mu‘tazila could quote a respective passage
from the Qur’an as a formal statement in support of their contradictory
views. Besides, both sides were obliged to employ their respective
methods of interpretation to the two passages themselves to bring them
into a meaningful agreement with each other. Unfortunately it is some-
what difficult to grasp the argumentation used by mutazila as it was re-
jected and subsequently forbidden. Our main source for it is the refuta-
tions made by the representatives of sunna where it is presented in a
somewhat caricatured manner. Another interesting question is whether
and to what degree the Mu‘tazilite doctrine has left its mark also on
purely orthodox presentations.

We shall now see how the above-mentioned two passages from the
Qur’an, Q. 6:103 and 75:22-23 have been treated in the most famous of
all exegetic works, a work which was contemporary with the Mu‘tazi-
lite debate, namely Gami* al-bayan fi tafsir al-Qur’an by at-Tabari. In
the present context we will unfortunately be limited to a short survey
of the discussion.

First, I would br1eﬂy like to provide some information about the
author himself. Abi Ga®far Muhammad b. Garir at-Tabari was born
in 838 A.D. in Amul in Tabaristin and died in Bagdad 84 years later.
Like other young men thirsting for knowledge he set out on talab-
travels and acquired a solid education in theoretical matters. at-Tabari
was by nature a quiet and discreet man of research with no interest in
outward success. This can be seen in his rejection of the offer of a judge-
ship.

at-Tabari has left us a large number of works which cover widely
different areas of study, from grammar and poetry to medicine. He him-
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self reports, however, that the foremost object of his scientific activity
was revelation. He was of the opinion that this had been made manifest
in a twofold manner: 1. as the divine written word in the Qur’an and
2. as the manifestation of the divine will in history. He devoted his
most important works to these two sides of revelation. They are both
equally as monumental and important in each of their respective areas.
I will not be treating his great work on history, Tarib ar-rusul wa-l-
mulitk, in this paper.

at-Tabari’s other great work is his above-mentioned commentary
on the Qur’an, Gami® al-bayan fi tafsir al-Qur’an. Goldziher - the fa-
mous Hungarian scholar - has described it as the starting point, the fun-
damental work and the climax of traditional Qur’an exegesis. The edi-
tion from which traditions will be quoted here is the Bilag-edition of
1323-29 A.H. (30 volumes). Q. 6:103 is treated in Vol. 7, p. 199 ff. and
Q. 75:22-23 in Vol. 29, p. 119 {f.

Where did at-Tabari stand in the discussion which above has been
introduced? The answer to this question is not entirely simple, among
other reasons because the different genres in Arabic literature - includ-
ing tafsir-literature - strictly followed established patterns from which
one did not deviate with impunity. As regards tafsir-works it was also
a condition especially during this era of dogmatic strife, that assertions
in the Qur’an were accepted without asking the question “how” and
without making comparisons, bi-la kayfa wa-la tashih. According to the
traditionalists God’s essence is beyond the reach of human reasoning.
What God has said cannot be explained or expressed in a better way by
a human being and therefore he is not capable or not allowed to express
a definite opinion about the intention of God. If by exposition of the
Qur’an was meant the expression of one’s personal opinion then it was
definitely not allowed. For the sake of one’s health it was necessary at
least formally to keep to the established pattern. The tafsir must give
the impression of protecting Islam against heretical lines of thought.

As I have recounted, however, the intrusive questions raised by
reason even penetrated into Islam during the ninth century A.D., “in
what way”, “how is it possible”? etc. The travelled and intellectual at-



AT-TABARI AND THE SEEING OF GOD 151

Tabari cannot have avoided a confrontation with the dominating issues
of his time. We know, moreover, from an item reported by Yaqut that
when he questioned whether God literally sat on his throne the follow-
ers of Ibn Hanbal threw an ink-pot at him and that his home was
stoned and the police were obliged to protect him®. He had every rea-
son to conceal his private opinion. If he wished to include the discus-
sion in his Tafsir he could only do it through his choice of traditions.
I would like to point out in this connection that the learned at-Tabar1
traced many old traditions and preserved them for later generations.
In his exposition of Q. 75:22-23 “Faces on that day shall be radiant,
toward their Lord they will be looking” (Vol. 29, p. 119 {), at-Tabari
adopts a quite neutral, even hesitative attitude and prefers to present the
opinions of others. He reports that the commentators disagree on this
point. In short, at-Tabari describes two opinions: Some say that they
really will see the Lord, tanzuri ila rabbiba nazran. The foremost
authorities for this are ‘Tkrima and Hasan. Both here and when discuss-
ing the other relevant passage at-Tabar1 recounts the following interest-
ing tradition which goes back to “Atiyya and ‘Awfi: “They will behold
God but their sight will not comprehend Him because of His greatness,
but His sight will comprehend them”. Those who represent the other
opinion favour a more figurative interpretation and say: “No, the mean-
ing of this verse is that they shall expect recompense, intazara t-tawaba,
from their Lord”. Accordingly they understood naziratun as equivalent
in meaning to muntaziratun and in a pregnant sense, “expecting some-
thing good”. Most of the traditions which at-Tabar1 gives in support of
this opinion go back to Mugahid, like this example: “They shall expect,
intazara, recompense from their Lord but none of his creation will see,
ra’a, Him”. This figurative interpretation of the passage in the Qur’an
is, however, exactly the one which is attributed to the Gahmiyya sect
in ad-Darim1i’s Radd, and which firmly is refuted by ad-Darimi’. After

®Yaqit, The Irshad al-Arib ila Ma‘rifat al-Adib, ed. D. S. Margoliouth (Gibb Memori-
al Series V1:6). Leiden & London 1913, p. 436.

7 ad-Darimi, op. cit. (Arab. text) p. 57.
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at-Tabari has conscientiously accounted for both schools of thought -
and this is what characterizes at-Tabari, namely that he so demonstra-
tively points out that he is well acquainted with the other way of
thought - he adopts the first which is supported by “Tkrima and Hasan.

at-Tabari did not have political ambitions but seems to have been
all the more eager to make a name for himself as the exegete of revela-
tion. But if his name and writings in this area were to achieve renown
it was necessary for him to win the confidence of the orthodox. at-Taba-
£i’s tactic seems to have been first to report doubtful or even heretical
traditions for the benefit of the reader and to show that he was well ac-
quainted with the issues at hand. Then he would describe the correct
traditions to which he himself adhered. Regarding the two apparently
contradictory passages from the Qur’an which we have quoted, at-Taba-
ri, like the intellectual person he was, tried to find an explanation
which would unite both passages.

Thus he first reports traditions in agreement with Q. 75:22-23 in
which the Prophet emphasizes that the faithful will see (ra’a) their Lord
on the day of resurrection just as the disk of the moon is visible on a
night when it is full and as you see (r2’d) the sun when there are no
clouds. Then he gives the traditions in which °A’i$a guarantees that Mu-
hammad did not see the Lord. This isa historical statement but it clear-
ly shows that to hold as true the assertion that Muhammad actually saw
the Lord would be to deny Q. 6:103. It can be pointed out here that
traditions proving the exact opposite have been preserved, such as this
one which is quoted in al-Malati’s Tanbih: “Someone asked Ibn ‘Abbas:
Did Muhammad see the Lord? He answered: Yes, he saw him”.

The main problem in the discussion with mu‘tazila is naturally not
whether or not God has been seen or will be seen but if He can be seen.
Therefore it cannot be wrong to begin from concrete examples because
if God can be seen at a certain time then the vision of God is in itself
possible. As the present does not offer any example of seeing God, there

8 J1-Malati, Kitab at-tanbih wa-vradd “ali abl al-ahwa’ wa-l-bidd, ed. S. Dedering
(Bibl. Isl. vol. 9). Istanbul 1936, p. 90.
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are two tenses which are relevant to the discussion: the past, which in-
cludes above all the lives and ways of the prophets and the future which
includes the life of the blessed in paradise. A synthesis in which the two
contradictory Qur’anic passages which represent two ancient Semitic
concepts of the vision of God can be united is the following to which
at-Tabari devotes a certain amount of attention: The light of God is too
strong for human sight to endure in this world. Therefore no one has
seen or shall see God here and this agrees with Q. 6:103. But on the day
of resurrection God will prepare man’s sight for eternity and at that
time the faithful will see God face to face and this agrees with Q. 75:22-
23. This interpretation allows the meanings of both verses to be harmo-
nized’.

For the Mu‘tazilites, however, the problem is on a different level. at-
Tabar1 discusses opinions which were heretical in the eyes of the Sun-
nites — and perhaps also in his own - with an open-mindedness which
is astonishing. The intellectual a‘_t-Tabari reveals that he clearly under-
stands the so-called intellectual difficulties raised by the vision of God
and he is not afraid to expound them for discussion. Even within the
framework of a tafsir he lets the intrusive question raised by reason
come to the fore: “Is the vision of God possible”'®?

It is clear that at-Tabari had the Mu‘tazilites in mind in those pas-
sages where he discusses the possibility of the vision of God, for ex-

? Compare with this way of thinkinga passage in the New Testament, I. Cor. 13:12:
“At present we only see the baffling reflections in a mirror, but then it will be face to
face”. The highest state of bliss (visio beatifica) is to see God, but also according to Chris-
tianity the seeing will be changed on that day. The spiritual state involves a change, so
that a material being can behold an immaterial one (e.g. Augustinus, De civitate Dei, book
22:29, Epistulae 147:8).

1 The seeing of God according to Christian theology is not quite comparable. In
view of the new testamental salvation doctrine God revealed himself as man. The doctrine
of Trinity was firmly established several hundred years before at-Tabari (Cf. Augustinus,
De civitate 10:13, 32 and others). In the Old testament even God’s own seeing is interest-
ing. He saw that all that he had done was good, burt according to Augustinus (10:21) like-
wise his seeing is otherwise than the sight of the creation.
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ample in Vol. 7, pp. 200 and 202. Often at-Tabari does not base his ar-
gument on traditions but gives his own commentary on the text. When
he speaks of those Who deny that God can be seen now or at any time
in the future he obviously does not mean °A’i$a but his own contempo-
raries, the Mu‘tazilites.

The Mu‘tazilites maintained that only that which is limited can be
seen. Thus it is ascribed to the known Mu‘tazilite, Abu Hudayl al-“Allaf
(d. 840 or 849 A.D.) that he said: “The eternal, al-gadim, is without end
or limit. One can neither attribute a part, ba’d, nor entirety, kull, to
Him. On the contrary it is creation which has these two attributes, en-
tirety and limitation, kull wa-gami™. It is truly remarkable that at-
Tabari (Vol. 7, p. 201) in principle raised no objections to a similar way
of reasoning. The orthodox school of thought presumed that God was
limited as regards his person. He is found in one place and can move to
another. Nevertheless, according to a deep-founded Islamic conception,
the Creator and the creation are two different concepts, essentially
defined from each other. However, at-Tabar1 does not dare to draw the
logical consequences of this line of reasoning as do mu‘tazila and declare
that it is impossible to see God.

at-Tabari solved the problem by introducing an irrational element:
it can be proved that the corporeal essence which normally cannot
know an immaterial essence does know Him. Why then could not the
same conditions be valid for seeing as for knowing? It is true that the
eye normally cannot see anything other than that which is limited and
is found outside the eye. But God does not necessarily have to submit
to the laws of nature. His essence is such that it can cancel perspective.
The conclusions at-Tabari draws from this line of reasoning (Vol. 7, p.
202, line 15 f.) can be summarized as follows: one cannot arrive at an
understanding of God by using rationalistic methods. One can only be-
lieve in the accounts about Him. At the end therefore at-Tabari is

U See e.g. al-Hayyat, Kitab al-intisar, ed. H. 5. Nyberg, Cairo 1925, pp. 7-101; cf. al-
Afar1, Magalar al-islamiyyin, ed. H. Ritter (Bibl. Isl. vol. 1) second print Wiesbaden 1963.
Fibrist p. 662. For a survey of Abi Hudayl’s thoughts see Wensinck, op. cit. p. 136 ff.
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obliged to remain in the orthodox sphere and evoke the principle of bi-
la kayfa.

In conclusion we can observe that at-Tabari was an intellectual but
orthodox theologian. Through his intellectual approach he provided a
contrast to the Hanbalites, whose views were much closer to the naive
popular piety of the time. Perhaps it was the fact that his concept of
God was highly spiritualised which made him so hated in those circles. .

Despite the fact that at-Tabari felt bounded by the traditional tafsir
and did not dare to transgress its limits he could not resist implying that
he was well acquainted with more speculative thinkers and the concept
of God which they stood for. Even if his understanding of the godhead
could have been influenced by that of the Mu‘tazilites formally he pre-
sented himself as their opponent (p. 203, line 8 £.).

at-Tabari’s Tafsir is traditional in plan. It is based on the principle
of tafsiv bi-l“ilm. The conservative pattern of a tafsir bi-l<ilm hardly
permitted direct participation in the scholastic or natural philosophical
discussions of the time. This discussion can only be discerned in the
background as we have seen from his commentary on the important
question of the vision of God (see especially vol. 7 p. 200 £.). It is also
clear that at-Tabar1 introduced new ways of reasoning into his Tafsir.
His method shows certain points of contact with contemporary works
of refutation and reveals that he in fact did take part in the debate with
mu‘tazila and gahmiyya. Possibly he connected with the attitude which
has been ascribed to al-As‘ari, who adopted kalam as a method™.

1 Wensinck, op. cit. p. 93.
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Documents of early Islam show that from the very beginning Mus-
lims hesitated between a flat rejection and a tacitly glossing over of cer-
tain harmless looking features of popular culture and religion. So we
possess the record of Muhammad’s vehement condemnation of the wor-
ship of tombs with these words: “Do not make my grave a place of fes-
tivity” (Aba Daad, Mandsir 96), as well as his somewhat reluctant con-
cession: “I forbade you to visit graves, but you may now visit them”
(Mu. Gana’iz 108).

It is a truism to establish that common people in the whole wide
world, whatever persuasion they might adhere, always try to draw the
heaven to the earth as near as possible. And if this rule holds good for
any region where Muslims dwell, it is certainly for the Indo-Pakistan;
Subcontinent, exposed as people over there are to the alluring Hindu
rituals and festivities.

“Ulama’, who qualitate qua have to watch over faith and practice of
the believers, are put in an awkward position. The iconoclastic message
of the Qur’an demands a resolute coming to grips with abuses having
an unmistakable smack of $irk (synthetism), whereas at the same time
they may care for finding sufficient favour with the people entrusted to
them. As a result of it, some of them conduct nevertheless a rigorous
crusade against all forms of popular culture, while others try hard to
tolerate as much as they think possible without harming the essential
elements of Muslim creed.

In our paper we confine ourselves to views expressed in works
dating from the last two centuries. The authors discussed are:

1) Sah ‘Abdalaziz (1746-1824), the eldest son of the famous divine
Sah Walillih Dihlawi. In his Jatawa, published in two volumes,
also opinions are enunciated on the admissibility and non-admissibi-
lity of local social customs.
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5)

6)
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$3h Ismacil Sahid (1781-1831), grandson of Sah Walillah. He is
called 4hid (martyr), as he was slain in a gibad against the Sikhs in
the Pangab. In his polemical writings Taqwiyat al-iman, Tadkir al-
ibwan and Sirat al-mustaqim he reveals himself as an uncompromis-
ing puritanical revivalist.

The anonymous writers of the treatises al-Balag al-mubin and Tub-
fat al-muwabbidin, probably composed in the first half of the 19th
century. Both essays are spuriously attributed to Sih Walillah.
Representatives of the ahl al-hadit. These followers of the Prophetic
tradition proudly proclaim that they constitute the most ancient
madhab. Compared with them, the four orthodox madhabs are
‘newcomers’. They are typically intellectuals who declare that an
unscientific approach of religion leads to bigotry. Emphasis is laid
on the reassertion of tawhid and the denial of occult powers to any
of God’s creatures. ,

Teachers and adepts of the Dar al-“Ulam in Deoband (Uttar Pra-
desh). Barbara Daly Metcalf characterizes the Deobandi school as
“reformist in outlook and populist in orientation™'. A sure thing,
indeed, is that they proceed with caution when judging manifesta-
tions of popular culture.

Barelwi “ulama’ (Baréli is a district town in Uttar Pradesh). Of all
groups and individuals mentioned the Barelwis appear the most
adaptive to the cults of local religion, and also the most intolerant
of dissenters. In their opinion, it is a great sin to shake hands with
Wahhibis like the Deobandi Ra$id Ahmad Gangéhi (1828-1905),
who contends that the knowledge of Muhammad was so limited
that he was not even aware of what happened behind a wall, and
to associate with gayr mugallids (nonconformists; meant are the ahl
al-hadit), who have an undisguised contempt for folk-customs?.
Studying the Taquiyat al-iman, written by Isma‘il Sahid, is,

! B. D. Metcalf, The Reformist ‘Ulama, University of California 1974, p. 131.
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according to them, worse than zina (fornication) and wine-drink-

ing’. When staying in the Higaz in 1906, the founder of this move-

ment Ahmad Rida’ Han (1856-1921) tried to elicit from the ‘ulama’
over there an anathema on the school of Deoband.

For a smooth fitting of popular culture with the Islamic system, by
some of the above-mentioned muftis references are made to the notions
of “adat and ‘urf which - as Sih ‘Abdal‘aziz explains - are in the view
of figh scholars generally acknowledged principles, and come into play
as soon as in a matter ambiguity has arisen about the actual relevance
of sari‘a rules to a case at issue'. Hence, so the Barelwi adept Ahmad
Yar Han (1942-82) points out, for a proper discharge of one’s duties as
a mufti also acquaintance is required with the speech, usages and cus-
toms of a district for which his fatwas are designed’. “Urf”, Ahmad
Ridi Han observes, “is different in the various Muslim countries...
There exists not only no consensus of any ‘urf among the Muslims, but
it is also, even with the modern means of communication, impossible
to reach a consensus on an ‘urf"®. Besides, so he continues, ‘urf may
offer a fine opportunity to render rules flexible, often needed because
of changed conditions or requirements of a locality. Thus the veil, origi-
nally not worn in Muslim countries, has gradually been introduced as
a compulsory dress. The same applies to the legal requirement of com-
pliance with distinguishing marks. In India nowadays the long tunic
with the cut to the right side - a dress never obligatory in the country
of our Lawgiver Muhammad - is imperative; and it is absolutely forbid-
den to change it in a cut to the left side as worn by Hindus.

3 Ahmad Rida’ Han, al“Ataya n-nabawiyya fi lfatiwa r+vidawiyya, Karachi 1985, VI,
p. 183.

* 8ih ‘Abdalaziz, Fatawayi ‘Azizi, Deoband nd., II, p. 132.

% Ahmad Yir Han Barelwi, al“Atiya l-abmadsiyya fi fatawi na‘imiyya, Lahore 1976,
IL, pp. 476 f.

¢ Ahmad Ridi’ Han, 4/“Ataya n-nabawiyya, Karachi n.d., XI, pp. 41 & 43 .
7 Ahmad Rida’ Han, Rasa’il ridawiyya, Lahore 1976, 11, pp. 216 ff.
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Surveying the rich variety of local customs there is - in spite of the
sometimes found willingness to overlook unfamiliar aspects of them -
still a category of rituals denounced by everybody, including the Barel-
wi ‘ulama’. Thus also Ahmad Rida’ Han considers a serious sin allow-
ing a Hindu servant to blow on a nagis, i.e. a kind of shell blown by
Hindus in divine worship®. Further, in his opinion a specimen of stu-
pidity is the adoption of certain Hindu customs by disciples of a pi7,
such as retaining a lock of hair on the top of the head, the rest being
shaven off and dedicated to saints, and having a cord called dori tied
round the arm or wrist’. Putting a tika (sectarian mark) on the fore-
head, as Muslim leaders did in the years 1920-22 for the promotion of
Hindu-Muslim unity, is, according to the Barelwi scholar in fact a
badge of kufr, incompatible with Islam. Equally haram for Muslims is
participating in the festival of Dasahri (held on the birthday of Ganga)
in order to give shape to the national unity™.

However, to become properly acquainted with the whole scale of
fateful abuses the Muslim masses are enticed to in the Hindu environ-
ment we should make enquiries from Isma‘il Sahid, the fighter par ex-
cellence of prevalent phenomena of §irk. In his long lists of perversive
habits current among the Indian Muslim population we note: Consult-
ing Brahmins for good and bad omens, practising horoscope (to fix
lucky days for a marriage) revering Sitala (goddess presiding over
small-pox), calling the assistance of Hantiman (the monkey-god), Lona
Camarin (a2 Hindu witch of the low shoe-maker caste) and Kalwa-bir
(spirit whose aid is invoked by conjurers and jugglers)'’, Sirk met in
‘adat, Isma‘il Sahid continues, is inter alia invoking prophets, saints,
imams, martyrs, malignant spirits and fairies in trying times, or naming

children after them, calling them Abdannabi, Imim Bahg, Pir Bahg,

¥ Ahmad Rida’ Han, al“Atayi n-nabawiyya Lahore 1986, X, 1, p. 169.
? Ibid., pp. 210 .

° Ibid., Karachi 1985, V1, pp. 82 & 149.

" Ismacil Sahid, Tagwiyat al-iman, Lahore 1956, p. 65.
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instead of “Abdallah, ‘Abdarrahman, Huda Bah$". Customs on the oc-
casion of the birth of a son, such as sacrificing a he-goat, discharging a
musket (in order to inject courage into him), celebrating the sixth day
(originally a Hindu practice; then the house undergoes a thorough clean-
ing, the mid-wife receives her present, the mother and child are bathed);
usages of mourning adopted from the Hindus, such as not sewing
clothes, not sleeping on a bed-stead, not cooking baryan (small lumps
of pulse), fennel and pakwan (cakes)®.

Although with their extensive web of relations the Deobandis try
hard to exercise considerable influence on the common people, they do
not hesitate to battle against superstitious habits. In answer to the ques-
tion put to him in 1973 whether the sari‘z permits the slaughter of a he-
goat in order to throw its meat on the clothes of a sick person, Radid
Abmad Deobandi (b. 1922) states that it is a magic practice adopted
from the Hindus, and therefore a great sin'. Similarly, this mufii
remarks that it is a sign of $irk to utter the charm: “I have the disposal
of the Chosen Five (i.e. Muhammad, “Ali, Fatima, and their two sons),
because of which the heat of a pernicious and infectious disease could
be extinguished®. In the Fatawa-yi Dar al“Ulam, Deoband 1962, III,
11 we read: “A woman who dies in childbirth is a szhid; but it is not
right to ascribe this calamity to the agency of a Surayl (ghost of a
woman who dies in the state of pregnancy)”. On page 259 of the same
fatwa collection the reader is warned not to shake hands with someone
who makes flags which are taken out in the name of the saint ‘Abdal-
qadir Gilini when a plague epidemic is raging. Such a man is a person
of a low character (fasig) and a heretic. A funeral rite condemned by the
abl al-badit is writing the $zbada on the grave-clothes of a dead to
enable him to look at these notes during the interrogation by the two

2 Ibid,, p. 23.

B Ismacil Sahid, Tudkir al-ibwan, Karachi n. d., pp. 81 f.

¥ Ra¥id Ahmad, Absan al-fatawa, Karachi 1984-85, I, pp. 66 f.
B Ibid, 1, p. 48.
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angels in the tomb. “Moreover”, it is observed, “what would be the use
of this stupid trick for an illiterate”*?

Yet, certainly not at all times the upholders of orthodox religion
display an aversion for rituals pertaining to popular belief. Sih <Abdal-
‘aziz, notwithstanding the fact that by his biographer Sayyid Atar ‘Ab-
bas Rizwi? he is referred to as a “puritan”, recommends when asked
for an opinion concerning permitted means of warding off disasters
caused by the enchantment or shadow of ginn: A way of action profit-
able for somebody met with adversities is to put mustard-oil in a vessel
of copper, to recite 14 time the ayat al-quth (Q. III, 154: “Then He sent
down upon you, after grief, security”), and to blow every time on this
oil... God willing, in the end the calamity might be averted®. Albeit
that the abl al-hadit, as a rule, are anxious to combat sundry manifesta-
tions of local religion, they make an exception for amulets and charmed
cords. In the opinion of Tana’allah al-Amritsari (1870-1948) they are
permissible means if provided with the Most Beautiful Names of God,
verses of the Qur’an, or supplications handed down from the Proph-
et”. A similar forbearance towards popular belief is shown by “Abdal-
hayy al-Lahnawi (1848-86), who as a prominent member of the Farangi
Mahall family also emphasized the necessity of going back to the
Qur’an and the Hadit. He postulates: “It is admissible to work spells
on the scorpion’s and serpent’s poison by means of a Qur’anic verse or
an imprecation found in a hadit. Unallowable, however, are Persian
words or expressions, of which the meaning is not understood since
they may pre-suppose kufr. Equally, it is permitted to honour and de-
rive blessings from the salutary hairs, being an indication of utmost love
of the Prophet; but inadmissible is to be concerned with such relics in

1 Muhammad Ismi‘il as-Salafi, Fatawa-yi salafiyya, Lahore 1987, p. 35.

V Sayyid Atar “Abbis Rizwi, Sib ‘Abdalaziz, Puritanism, Sectarian Polemics and
Gihad, Canberra 1982, p. 475.

18 $3h <Abdal‘aziz, Fatawayi ‘Azizi, 1, pp. 27 f.
L Tana’allih al-Amritsari, Fatawa-yi tana’iyya, Lahore 1972, 11, p. 154.
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case their identity is not known for certain®. The Barelwi leader Ah-
mad Rida Han explicates without a blush: “From the time of the Com-
panions up to this very day gaining blessings from the relics of the
Prophet is ... recommended by the consensus of the Muslims. People are
enjoined to kiss them. They are used as a means for adverting diseases
and accomplishing desires”?.

The proposition advanced by L. Dumont: “chaque Musulmane... a
a quelque degré un Hindu en lui-méme”” is also vindicated by the de-
liberations of ‘wlama’ on the lines of conduct to be adopted in view of
threatening contamination by impure fellow-countrymen. In answer to
the question whether wudi’ can be performed with water touched by
Hindus, Ahmad Rida’ Han declares that one should avoid that which
has been touched by unbelievers and thereby is defiled. However, if no
other water is available and it is not firmly established that it has been
polluted by the mouth of a Hindu, it can be used for the performance
of wudi®. Enjoying sweets made by Hindus is allowed, but refraining
from it is preferable?®. However, it is disapproved, if not condemned,
to accept sweets touched by the hands of Christians, or betel-leaves
moistened by them, even if it happened with water from a Muslim®.
It is, of course, forbidden to eat bread of a bbangi (individual of a low
caste consisting of scavengers and sweepers), for according to the
prudent purpose of the $2ri‘a everything which fills a Muslim with dis-
gust is prohibited. The Messenger of God once stated: “Give glad tidings

20 Magmitai fatawayi ‘Abdalbayy, Karachi 1989, 11, pp. 269f; II1, pp. 173, 179.
2 Ahmad Rida’ Han, al“Ataya n-nabawiyya, X, 1, p. 92.

2 1. Dumont, Homo hierarchicus, Paris 1966, p. 267.

2 Ahmad Rida’ Han, al“Ataya n-nabawiyya, Faysalabad 1980, II, p. 6.

* Ibid., X1, p. 63.

B Ibid., 11, pp. 110 .
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(of divine favour in this world and the Hereafter), but do not create
aversion” (Mu. Gibad 5)%.

In this matter the views of the Deobandis appear more liberal. Ac-
cording to their fatwas, water drawn by an idolater is not impure, and
it is permitted to perform wwudiz’ with water from a well built with “for-
bidden money”, i.e. interest”. Also lawful is water originating from
wells used by bhangis™.

The most efficacious breeding-round for the flourishing of local reli-
gion, however, is the hanker of the common man to get out of the drag
of daily life so dominant in a farming community. Consequently, the
main target of the ‘ulama”s battle against symptoms of $irk are the
various occasions of festivity and the beloved pilgrimages to shrines of
saints. Official Islam is in essence austere. The number of authorized fes-
tivals is restricted to two only, whereas the Hindus enjoy a continuous
celebration of holy days. The Indian Subcontinent abounds in innumer-
able places of pilgrimage, frequented by Hindus, Sikhs, Jains and Bud-
dhists, but the sari‘a legalizes merely one venture of this kind, to wit
the hagg to the Higaz. First of all, the muftis aim at what they regard
unsound excrescences of wedding parties. In reply to the question
whether music and merriment, looking at something comic, fire-works,
ornament and decoration during marriage-feasts are allowed, Sayyid
Nadir Husayn (d. 1902), a well-known leader of the ahl al-hadit, cites
the tradition in which is recorded that for a man in Paradise all pleas-
ures are prohibited with the exception of archery, domestication of
horses, and love-play (Ibn Maga, Gibad 19)*. A bit more lenient is the
opinion of Ahmad Rida’ Han, who says that although dancing and in-

% Ibid., X, 1, p. 227.

¥ Fatawavyi Dar al“Uliam, Deoband 1962, 1, p. 181.

% Ibid., 1, p. 197.

? Sayyid Nadir Husayn, Fatawd-yi nadiriyya, Lahore 1971, 1, pp. 22 ff.
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strumental music are forbidden by the sariz, they do not fall under the
scope of kufr and do not render a marriage invalidated™.

A more serious point of difference is the institute of milad, the
commemoration of Muhammad’s birth. By a member of the abl al-hadit
the whole issue is dismissed with the ironic comment: “They who are
fond of meat and sweets come into their own when they keep up the
observance of milad™'. Another exponent of this movement notes:
“Not the birthday of the Prophet as such is a beneficial event for the
world. Salutary has been proved what happened forty years afterwards,
t.w. the effects of his mission. In the Qur’an we do not read: “We have
not created thee’, but ‘we have not sent thee, save as a mercy unto all be-
ings’ (Q. XXI, 107)” (Tana’allah al-Amritsari, Fatawa-yi tana’iyya, I, p.
118). The Deoband s, at least at present, seem more favourably disposed
to it, admitting that a meeting convened for a milad might be a cause
of blessing, provided that
a) no belief is entertained that the Prophet honours the session with

his actual presence; and
b) it is not held obligatory to distribute sweets, and the like™.

In former days, however, the Deobandis were quite critical of this
usage. On the occasion of milad, so they pointed out, at times ceremo-
nies are celebrated comparable with rituals observed by Hindus at the
birthday of Krsna, as, for instance, recounting fictitious events. Rising
up during the milad service in order to suggest that the 7#h of the
Prophet descends from the spiritual into the phenomenal world is a
stupid error, similar to the conviction of Hindus who believe that Krsna
is born every year anew™.

Again also in respect of the celebration of milad of all ‘ulama’ the
Barelwis appear the most willing to satisfy the cravings and fantasies of

% Ahmad Ridd’ Hin, al“Ataya n-nabawiyya, V, p. 37.

3 Muhammad Isma©il as-Salafi, Fatawayi salafiyya, p. 13.

2 Ra¥id Ahmad, Absan alfatawi, Karachi 1986-87, II, pp. 347 ff.
 Halil Ahmad Anbetawi, al-Barahin al-gatia, p. 141.
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the masses. So they emphasize that refraining from the rising up (giyam)
during the milad ceremonies without a valid excuse ought to be disap-
proved since it implies a gross affront to the Prophet’! In addition, if
not done for show but merely for gaining the grace of God, it is recom-
mendable to practise dikr after the milad service, and to dance inclining
one’s body from side to side and clapping hands in a fierce rhythm®,
As regards the implicit veneration of Muhammad the Barelwis go even
to the point of contending that with the exception of divinity and the
prerequisites for divinity the Prophet possessed all conceivable perfec-
tion®. Thus, for instance, the Messenger of God was guarded against
nocturnal pollution”. He did not cast a shadow. For after having
cleared his body from all coarse elements, God had made him pure
light®. Whereas the organs of all animals, the human race, and so on
are composed of earth, the organs of the noble Prophet were made up
of ingredients of Paradise, on account of which his excrements were
pure. So could it happen that his nurse Umm Ayman inadvertently
drank his urine, having taken it for water”.

Finally, we need to examine the views on festivities connected with
the centres where, in particular, local religion can come to full bloom;
I mean the shrines of saints. If anywhere Indian people crowd together
for entertainment, it is at these sacred places. Thursday evening, and on
the occasion of an ‘urs, the death celebration of saints, around the
dargahs drums are beaten, religious songs (gawwal is) are produced by
professionals, while there is a remarkable free and informal intercourse
between both sexes.

# Ahmad Rida’ Hin, al“Atiya n-nabawiyya, X, 1, p. 139.
B Ibid., X, 1, pp. 158 £.

3% Ibid., VI, p. 155.

Y Ibid,, 1, p. 178.

3% Ahmad Rida® Hin, Magmii rasa’il, Karachi 1985, p. 51.
% Ahmad Yir Han Barelwi, al“Ataya l-abmadiyya, 1, p. 36.
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The most scathing criticism of the institute of ziyara, visitation of
shrines, and its concomitants, is given by the anonymous author of al-
Balig al-mubin. This reformer brackets the acts of p7 r-worshippers with
the practices of idolaters. Idolaters, he argues, clothe their idols with
gowns of silk and brocade; pir-worshippers put on the graves of saints
silk coverings; idolaters fix a day of a solar month for a pilgrimage to
the idols, and all assembled together they bring offerings of flowers,
sweets and gifts in money and kind, putting their heads on the thresh-
old (of a sanctuary) in support of their vows. In the same way, the wor-
shippers of a pir fix a day of a moon month or a pilgrimage to a tomb,
and congregated in large numbers they execute the same activities as the
idolaters do for their idols. In addition, they organize obscene dancing
parties of harlots. Another custom of the idolaters is to take their idols
in procession. Similarly, pir-worshippers construct mock tombs, called
ta‘ziya, in the days of “A8iira’, and take them out in procession®®. The
anonymous author of Tubfat al-muwahbidin charges that a musrik lies
if he says that he worships saints in order that he might be in a better
position to approach God. In reality, he worships them in order that
trials might be averted and distress relieved*’.

A bit less critical comments are made by Isma‘il Sahid. “It is con-
ceivable”, he admits, “that the visit of graves may serve a useful purpose
if it is done spontaneously, and is not bound by fixed days and organ-
ized meetings. For the sight of a tomb reminds of death and life to
come, so that it removes attachment to worldly goods. However, the
visit of graves for any other motive, or allowing women to do this, or
putting coverings on shrines, plastering them with gypsum, having any
writing on them concerning dates of men,... building a tomb higher
than a babist (= a span measured by the extended thumb and a little

% 4l.Balag al-mubin fi ahkam rabb al‘alamin, Lahore 1962, pp. 57 ff.
' Tubfat al-muwabhidin, Lahore 1962, pp. 35 f.
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finger), using shrines for ends that are specific for mosques, carry as a
result that a shrine remains no longer a shrine but becomes an idol”*.

As is to be expected from abl al-hadit their verdict is most severe.
Muhammad Isma‘il as-Salafi, one of their followers, states in a fatwa,
dated 4.9.64: The custom of “u7s has solely been invented by commer-
cially minded safis of later generations. We consider pampering the
stomach of those “holy men” (presumably the guardians of a shrine) a
sin®,

In the question of the cult of saints the Deobandis again steer a
middle course: “It is allowable”, they concede, “to transfer the reward
(for a good deed) to the soul of a respectable person*, but it is #irk to
dedicate an animal to a saint and to sacrifice it at his tomb, for it is of-
fering up to other than God™*. Equally, offering a cover to be spread
over the grave of a saint instills sirk, such in contrast with the kiswa the
Prophet himself has put on the Ka*ba. Honouring of it has not led to
$irk®. And “it is definitely prohibited”, the Deobandi spiritual director
Ra$id Ahmad Gangohi warns, “to participate in an assembly of “urs
with the habitual pandemonium so beloved by the vulgar™.

Even the Barelwis, although as a rule anxious to consider the senti-
ments of the common believers, make some reservations in respect of
the ziyara rituals. Thus Ahmad Rida’ Han cautiously observes: “It is
permitted to put a cover on the mausoleum of saints, but not on the
graves of ordinary people. It is surely allowable and laudable to light a

* Ismacil $ahid, Tadkir al-ihwan, pp. 200 f. & 210.
¥ Muhammad Isma‘il as-Salafi, Fatawa-yi salafiyya, pp. 6 8 11.

* Here reference is made to an episode recorded in Miskat al-masabih, book VI, ch.
VIL: “Sa'd “Ubida told God’s Messenger that the mother of Sad had died and asked him
what form of charity was best. When the Prophet replied that water was best, he dug a
well and said it was for the mother of Sa‘d”.

* Ra¥id Ahmad, Abhsan al-fatawa, 1, pp. 48 {.
% Ibid., 11, p. 376.
¥ Radid Ahmad Gangohi, Fatawasi rasidiyya, Delhi 1363/1944, 111, p. 125.



INDIAN “ULAMA™S VIEWS ON POPULAR CULTURE 171

lamp in honour of the soul of a holy man when visiting his shrine; but
it is a baseless custom to lay on tombs of saints shaven hair of newly
born children™®, “During the celebration of the “urs of ‘Abdalqadir al-
Gilani reciting with sweet singing is permissible as long as no use is
made of the musical mode called Rag and no beardless youths partici-
pate in it””. “If a circumambulation (tawaj) of a shrine of a pir is per-
formed as a mark of honour, it is not allowed, because this is an act of
homage exclusively reserved for the Ka‘ba. It is advisable to refrain from
kissing a shrine, but there is no harm in kissing the threshold of a
shrine; and the $2ri‘2 does not forbid to walk backwards from the
shrine with hands folded behind one’s back™®.

In conclusion we can say: the mere fact that so many fatwas deal
with the multiple implications of popular culture indicates that in spite
of holding great attraction it embarrasses the average Indian Muslim be-
liever to a great extent. The even more curious thing about it is that the
religious authorities, of whom we actually expect definite answers and
evidence of a reliable consensus of opinion, turn out to be altogether at
variance in their views on the issues, inducing them to brand colleagues
a heretic, kafir, apostate, or simpleton®. In other words, the various
evaluations of local religion once again reveal that although externally
the ‘ulama’ may constitute a mighty power group to be feared by every
kind of Muslim government, they internally represent a party strongly
divided within itself.

* Ahmad Rida’ Hin, as-Saniyya al-aniqa fi fatiwi Afriqa, Karachi 1977, pp. 83 &
85 f.

* Ahmad Ridi’ Han, al“Ataya n-nabawiyya, X, i, p. 189.
% Ibid., IV, p. 8.

*! Thus, for instance in fatwas issued in 1906 in al-Haramayn Ahmad Rida’ Han calls
Deobandis apostates (see Husam al-Haramayn, p. 25), while the latter denounce the fol-
lowers of Ahmad Rida’ Han as heretics (Fatawa-yi Dar al<Ulim, 111, p. 280).
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REMARQUES SUR L'HISTOIRE DE “AZIZ BEN HALEH
DU CYCLE EPIQUE HILALIEN

Giovanni Canova

Université de Venise

Nous avons eu I’occasion, au cours d’une mission au Yémen orien-
tal (région de al-Hada’), mission qui avait pour but le relévement de
données archéologiques, épigraphiques, dialectologiques et folkloriques!,
de documenter une série de traditions liées aux Banu Hilal. Il s’agit de
matériaux historiques, toponymiques et narratifs.

De grands voyageurs comme C. M. Doughty, C. Landberg et St. J.
B. Philby nous ont déja donné de précieux renseignements sur les ves-
tiges “hilaliens” parsemés dans les déserts d’Arabie’. En méme temps,
B. Thomas, N. Rhodokanakis et plus récemment T. M. Johnstone ont
publié des contes sur les Bani Hilal recueillis dans le Rub* al-Hali et le
Zofar’. Malheureusement, pour le Yémen la documentation est presque

! Les Universités de Florence, Pise et Venise ont participé 4 la mission, coordonnée
par le professeur Pelio Fronzaroli. Un premier volume a été publié jusqu’a présent: Studi
yemeniti, 1, Firenze 1985 (Quaderni di semitistica, 14).

2 Voir C. M. Doughty, Travels in Arabia Deserta, London 1964; C. de Landberg,
Etudes sur les dialectes de l’Arabie Méridionale, 11, 3, Datinah, Leide 1913; H. St. B. Philby,
Arabian Highlands, Ithaca (N.Y.) 1952. Nous nous limitons dans cette étude 4 fournir des
données bibliographiques essentielles; pour une bibliographie plus compléte, voir notre
article “Testimonianze hilaliane nello Yemen orientale”, Studi yemeniti, 1, pp. 161-185.

> B. Thomas, Avabia Felix: Across the Empty Quarter of Arabia, London 1932; N.
Rhodokanakis, Der vulgirarabische Dialekt im Dofar (Zfar), I, Wien 1908; T. M. John-
stone, “A St. George of Dhofar” Arabian Studies, 4 (1978), pp. 59-65. En ce qui concerne
le Nagd, voir I'intéressante version présentée par A. Blunt, A Pilgrimage to Nejd, the
Cradle of the Arab Race, 1, London 18812, pp. 169-171 (signalée par M. Galley, “Manuscrirs
et documents relatifs 4 la Geste hilalienne dans les bibliothéques anglaises”, Bulletin
L.O.A.B, 12 (1981), pp. 185-186) et I'écude récente de A. Lerrick, Taghribat Bani Hilal
al-Diyaghim. Variation in an Oval Epic Poetry of Najd, Ph.D, Diss., Princeton 1984. S.
Abdullah Sowayan a souligné I'importance des traditions hilaliennes dans la poésie “naba-
téenne”: il existe un genre poétique appelé hlali par rapport 4 sa popularité A I’époque des
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inexistante. Dans un ouvrage collectif récent sur I’Arabie du Sud publié
a Paris en trois tomes, le nom Banu Hilal n’est méme pas mentionné*.
Pourtant, nous avons pu le constater continuellement au cours de notre
enquéte de terrain, la tradition hilalienne et ses témoignages sont bien
enracinés. Aussi nous partageons 1’opinion de Philby qui écrivait en
1939: |

“In the southern part of the peninsula their legend is peculiarly in
vogue, in spite of what one might imagine to be the superior claims
of the “Adites, Sabaeans, Himyarites, and others. Abu Zaid al Hilali,
their traditional hero, is a familiar name on the lips of men in these
parts, whereas the Queen of Sheba and other great personalities of
historical times are but blurred memories™.

Nous avons choisi, parmi tout les données recueillies, un récit tradi-
tionnel, histoire de “Aziz ben Haleh, récit qui semble étre fort connu
dans la région de al-Hada’ et la Bilad “Ans (2 ’Est de Damar). En effet,
la population locale accorde une grande importance a cette histoire: les
événements qui y sont racontés se seraient déroulés dans les villages, les
montagnes et les vallées de cette zone. En plus, ce récit a des parallé-
lismes dans le Rub¢ al-Hali, dans d’autres régions d’Arabie, dans les
zones de diffusion de la recension syrienne de la Sirat Bani Hilal’.

Dans le présent article, notre recherche suivra une double direction:
d’abord nous essaierons d’identifier les lieux qui sont mentionnés dans
le récit, ainsi que les autres sites hilaliens, et ensuite d’analyser quelques
éléments significatifs, en les confrontant a d’autres versions yéménites
ou a celles d’autres régions. Avant d’entreprendre notre recherche, nous

Baniu Hilal (Nabati Poetry. The Oral Poetry of Arabia, Berkeley-Los Angeles-London, 1985,
p. 139).

*J. Chelhod et al., L’Avabie du Sud. Histoire et civilisation, Paris 1984-85, 3 vols.

5 H. St. ]. B. Philby, Sheba’s Daughters, London 1939, p. 333 (signalé par H. T.
Norris, “The Rediscovery of the Ancient Sagas of the Banu Hilal”, BSOAS 51 (1988),
p.475).

® Cf. Canova, “Testimonianze hilaliane”, pp. 176-178.
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voulons rappeler les grands moments de I’histoire de ‘Aziz ben Haleh’:

I.  Abu Zayd al-Hilali pratiquait le coitus interruptus, si bien que
les gens de sa tribu se désespéraient a I'idée que leur chef ne
leur donnerait jamais d’héritier. Sa soeur, en cachette, prit la
place de sa femme et grice a un stratagéme atteignit son but. El-
le donna le jour a “Aziz, qui fut appelé ben Haleh (fils de son
oncle’) puisque Abu Zayd était 2 la fois son pére et son oncle.

II. Abu Zayd apprit un jour que sa femme “Alya était sur le point
d’épouser un émir, contre sa volonté, i cause de sa longue ab-
sence au Maghreb. Il retourna chez lui accompagné de son fils-
neveu ‘Aziz.

IIl. Le jeune °Aziz échangea ses vétements contre ceux de ‘Alya,
puis se présenta a sa place le jour du mariage. L’époux eut des
soupgons, il trouvait que la mariée était trop vigoureuse. Il
pensa que c’était un homme. Sa mére lui conseilla de soumettre
son épouse a une série d’épreuves. La plus importante consistait
a appuyer un fer rouge sur I'aine de sa femme: un homme sup-
porterait I’épreuve, une femme hurlerait de douleur. “Aziz
garda le silence, mais il égorgea le malheureux mari et s’enfuit.

IV. “Aziz retrouva non loin de la Abu Zayd et “Alya. Souffrant de
la soif, il se dirigea avec ses compagnons vers un puits. Le bruit
fait par un animal effraya Abu Zayd qui s’enfuit. “Aziz alors
descendit dans le puits et remonta avec I’eau, les sandales que
son oncle avait abandonnées et une gazelle. Malheureusement

¢ la blessure de ‘Aziz s’infecta et il mourut. Abu Zayd I'enterra
prés du puits. “Alya se suicida en se jetant sur la lance de “Aziz,
laissée sur la tombe.

7 Voir la transcription et la traduction du texte recueilli i al-Barradiin en novembre
1982, “Testimonianze hilaliane”, pp- 180-185,
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Lieux hilaliens dans le Yémen oriental

L’enquéte que nous avons effectué en 1986 nous a permis de recueil-
lir huit autres versions - complétes ou fragmentaires — de ce récit. Ces
versions contiennent de nouveaux motifs narratifs. Le noyau central est
toujours le méme et repose sur histoire de ‘Aziz ben Haleh. Les vers
qu’il récita avant de mourir (Sareyna ‘ala ‘Alya talatin leyla) semblent
étre connus de tout le monde, avec quelques changements.

Toutes ces versions présentent les mémes élément troublants de
I’histoire: la transgression du tabou sexuel dans 'union frére-soeur et le
suicide provoqué par 'amour de “Alya envers le fils de son mari. Nos
informateurs sont tous convaincus que les événements se sont déroulés
dans cette région. Les lieux cités se trouvent dans un rayon de 15 km
aux environs du Gebel Isbil®.

a) al-Agmar, Le mariage de “Alya se serait passé dans le village d’al-
Aqmar situé sur les versants au Nord-Est du Gebel Isbil, & coté de
Hammat Diyib; 13 °Aziz, déguisé en femme, aurait pris la place de la
mariée et aurait été blessé par I’époux.

b) Hanakat Hilal. Apres avoir traversé la plaine et la vallée au Nord-Est
du Gebel Isbil, “Aziz rejoignit une gorge étroite entre les montagnes,
qui encore aujourd’hui porte ce nom en souvenir des Hilaliens.

¢) al-Girada. Tout prés de la Hanakat Hilal, & c6té du village d’al-
Girada, se trouvent les ruines d’une digue qui arrétait le cours du Gayl
Silwan ou Aziz descendit pour prendre de I’eau pour ses compagnons
et pour lui. Tl fut enterré tout prés, dans un lieu appelé as-Siqa. En effet,
deux grandes tombes de pierres basaltiques bien taillées se trouvent a cet
endroit; c’est 1a que, selon la tradition, reposent les corps de ‘Aziz et de
Alya.

8 Pour une description générale des caractéres et de la distribution ethnique, voir S.
Mazzoni, “L’esplorazione di superficie”, Studi Yemenii, 1, en particulier pp. 1-20; pour
le matériel épigraphique voir A. Avanzini, “Problemi storici della regione di al-Hada’ nel
pericdo preislamico e nuove iscrizioni”, ibid., en particulier pp. 74-109; une analyse dialec-
tologique a été effectuée par L. Betrini, “Note sull’arabo parlato al Baraddun”, ibid., pp.
117-159.
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Les habitants de la région affirment que d’autres lieux sont hilaliens,
lieux ol en général nous trouvons des ruines importantes, en particulier:
d) Hayd al-Halil. Sur cette montagne, a I’'Est du massif du gebel Isbil,
résidait le sultan hilalien Hasan b. Sirhan. C’est a partir de ce lieu que
les Bant Hilal, apres une terrible famine causée par I'absence de pluies
qui dura sept ans, commencérent leur longue marche vers "Ouest (la
tagriba), jusqu’a la Tunisie. Le sultan Hasan cacha ses trésors dans les
entrailles de la montagne, dans Pespoir d’un retour de son peuple’.

e) Tombe de Sirhan. Dans le village d’al-Aqmar se trouve le mausolée de
Sirhan, pére du sultan Hasan, de la premiére génération hilalienne, qui
habitait dans le pays de Sarw wa-Ubada. Sur sa tombe on a édifié une
qubba, ornée d’une inscription himyarite® et d'un vers en arabe qui
célebre la joie et la fortune triomphant de I'envie. Sirhan est vénére
comme un wali.

f) Hammat Diyab. Sur une colline au Nord du Gebel Isbil, parsemée de
ruines, se trouve 1’ancienne forteresse de Diyab b. Ganim, dont elle a
pris le nom.

On a qualifié d’hilalien beaucoup d’autres hari’ib de la vallée, dans
le territoire des Banua Hudayga et des Tawban, jusqu’a Baynun plus au
Nord. Tl s’agit de ruines de forteresses, de digues, de citernes, ou I'on
trouve de grosse pierres bien taillées (hagar habas ‘abyssin’), que I'on
attribue aux Bana Hilal. Apreés leur départ, les habitants de I'endroit
auraient perdu cette habileté si précise de tailleurs de pierres, se
contentant de constructions plus grossiéres. L’opinion populaire confond
les Banu Hilil avec les Himyarites. Cette assimilation est influencée par
I’existence de nombreuses stéles et de nombreux petits autels portant le
symbole lunaire bien connu dans I’ancien culte sud-arabique. On y voit

% Les informations sur les trésors cachés (par les Himyarites) sont trés fréquentes. al-
Hamdani consacre & cet argument un entier bab de son Tklil, §uz’ 8, édit. Muhammad
b. “Ali b. al-Hasan al-Akwa‘, Sanaa 1979, pp. 191-195. Voir aussi, A. von Kremer, Uber
die siidarabische Sage, Leipzig 1866, p. 138.

10 Le texte est publié dans Avanzini “Problemi storici”, pp. 93-94 (Av. Aqmar 2).
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Pembléme hilalien, ‘alamat Bani Hilal". On pense que les hilaliens
sont des Himyarites, ou qu’ils sont arrivés dans la région peu apres eux,
qu'ils les ont vaincus en s’emparant ainsi de leurs forteresses. Il est cer-
tain en tout cas que les Bant Hilal ont séjourné pendant longtemps dans
le Yémen et ont contribué a sa prospérite.

Analyse comparative de I’bistoire de ‘Aziz

Nous avons voulu vérifier si Uhistoire de “Aziz existe dans la Sirat
Bani Hilal, et dans affirmative, en relever les changements. Dans ce
but, nous avons examiné la littérature hilalienne, dans un cadre qui
renferme le plus possible des aspects et des développements de la
tradition narrative épique populaire, en particulier des récits oraux, des
oeuvres imprimées et des manuscrits.

Pour ce qui est de la tradition orale, nous avons remarqué que
Phistoire de “Aziz a une large diffusion qui va du Rub‘ al-Hali jusqu’au
Maghreb, méme si cet épisode semble tre plus connu en Arabie, surtout
dans les terres qui vont de ’Oman au Yémen. Hasan el-Shamy, qui a re-

' D43 4 la fin de siécle dernier Anne Blunt proposa la thése selon laquelle les Hila-
liens adoraient la lune (The Celebrated Romance of the Stealing of the Mare, London 1892,
p. 121 cité par Mukhlis, Studies and Comparison, pp. 21 et 27. Carlo Landberg aussi fait
allusion au culte lunaire: “Si J'ose exprimer mon opinion personnelle, je crois qu’il faut
voir dans Iextension supposée et légendaire des B. Hildl, au Sud et au Nord, une rémi-
niscence du culte de la lune, qui était le facteur principal de la religion des anciens Sabéo-
Arabes” (Etudes sur les dialectes de I'Avabie Mévidionale, 11, 3, p. 1708). Sur I'importance du
symbole lunaire dans le contexte sudarabique ancien, voir M. Héfner, “Siidarabien”, dans
Gétter und Mythen im Vorderen Orient, hrsg. H. W. Haussing, I, Stuttgart 1965, pp.
516-517 s.v. Mondsichel und Schreibe. A Saba, Qataban et Hadramawt croissant lunaire
et disque se trouvent toujours associés, 4 la différence de ce qui arrive dans I'Arabie
centrale et septentrionale, ot le symbole lunaire est parfois isolé. L'interprétation n’est pas
slire: A. Grohmann se demande s'il s’agit du symbole du dieu lunaire, du dieu solaire ou
bien de tous les deux. Cette dernitre hypothése semble la plus vraisemblable. Cela pour-
rait &tre confirmé par un passage d’al-Hamdani, lequel nous renseigne en décrivant le
chiteau de Madr de I'existence d'une plaque avec I'image du soleil et de la lune (sizrat as
Sams wa-l-qamar) (al-Tklil, VIII, p. 165). Cf. Hofner, “Siidarabien”, p. 516 et en outre pp.
443-444 de la méme oeuvre, s.v.“Gottersymbole”, B 13.
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cueilli une importante bibliographie sur les contes populaires arabes,
nous a informé que ce récit est aussi bien connu dans les pays du Golfe.
Sur la base des sources 4 notre connaissance, nous avons pu comparer
nos versions yémeénites avec les textes publiés par Rhodokanakis et
Thomas (Arabie du Sud)? et par ‘Abdalkarim al-Guhaymain (“Arabie”,
sans indication plus précise)”. Lucienne Saada a recueilli hors terrain
(a Paris) une version fragmentaire, encore inédite, d’une personne du
Higaz". Pour ce qui est de la zone syro-palestinienne, nous pouvons
signaler le récit publié par “Abdarrahman as-Sarisi, qui se déroule dans
un lieu appelé Marg b. “Amir, ol les Banu Hilal seraient passés pendant
leur marche vers le Maghreb®. Les versions de I’histoire de “Aziz
recueillies en Tunisie par A. Baker et L. Saada, bien que trés
intéressantes, semblent dériver d’une fagon ou d’autres d’une source
orientale, 3 cause des nombreuses coincidences qu’elles renferment®,
A propos des éditions imprimées, notre épisode se trouve dans la
recension syrienne de la Tagriba, et précisément aprés le meurtre du

2 Rhodokanakis, Vulgirar. Dialekt, pp. 50-52; Thomas, Arabia Felix, pp. 219, 239-
242.

13 <Abdalkarim al-éuhaymin, Asatir Sa'biyya min qalb gazivat al*arvab, 1, Riyadh
1980, pp. 177-193.

" Cette version rapporte “des faits inconnusailleurs: il s’agit des rapports incestueux
entre Bu Zid et sa soeur, rapports désirés par cette derniére; de cette union sortit un fils”
(L. Saada, “Documents sonores tunisiens concernant la geste des Ban{i Hilal”, dans Actes
du 11, Congrés international d’étude des cultures de la Méditerranée occidentale, Alger 1978,
p. 374, note 11).

5 “Umar ‘Abdarrahman as-Sarisi, al-Hikaya as-sabiyya fi l-mugtama® al-filastini.
Dirasa wa-nusis, Beirut 1980, pp. 80 et 420-423.

' A. C. Baker, The Hilali Saga in the Tunisian South, Ph.D. Diss., Indiana University,
Bloomington 1978, p. 147: son informateur principal, al-Hagg “Abdassalam, révéle que sa
source est une édition de la Tagribat Bani Hilal achetée lorsqu’il était au Liban et en
Syrie avec I'armée francaise. Selon le rapsode Mohammed Hsini, ses ancétres seraient ve-
nus de Syrie (L. Saada, La geste hilalienne, version de Bou Thadi, Paris 1985, p. 29). Malgré
la présence de nombreux éléments originaux, le déroulement des épisodes est en effet pa-
reil & celui des versions orientales, mais différent des récits maghrébins publiés par T.

Guiga, A. Ayoub et M. Galley.
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souverain tunisien Zanati Halifa et les batailles pour conquérir les
forteresses maghrébines. Selon les éditions, Ihistoire est située dans la
Qissat as-sab tubit ou dans les Diwan al-aytam (ou Diwan al-yata-
ma.) 7. Nous sommes presque 2 la fin de la Sira et cet épisode semble
étre une dlgressmn pour rompre le rythme fiévreux, mais n’ayant aucun
lien réel avec les événements. Abu Zayd se trouve a la cour du sultan
Hasan, au Maghreb, quand il recoit un message de “Alya, qui est restée
en Arabie. “Alya lui annonce son prochain mariage avec I'’émir Nawfal.
Souffrant de nostalgie, Abu Zayd retourne dans le Nagd, accompagné
de “Aziz et de Yunus (ou selon d’autres versions d’un autre de ses
neveux, Yahya ou Mar‘1), qui mourra mordu par un serpent. L’histoire
de “‘Aziz ne semble pas exister dans la recension “higazienne” de la Siva,
d’inspiration égyptiennc',

On peut, méme 2 partir des manuscrits de la Sivat Bani Hilal, re-
lever des éléments de comparaison fort intéressants. Nous avons pu con-
sulter plusieurs manuscrits de la Staatsbibliothek de Berlin-Ouest, aidés
par les indications du catalogue de W. Ahlwardt (en feuilletant son pré-
cieux tome VIII dédié en grande partie aux romans chevaleresques, les
grosse Romane de la littérature arabe, nous avons toujours été frappés par
la passion avec laquelle le savant bibliothécaire de Berlin a décrit les
gestes de ces héros arabes). Notre attention a été attirée en particulier
par deux manuscrits de la collection Wetzstein qui relatent I’épisode de

7 On a utilisé le texte de la Tagribat Bani Hilal, a$imiyya al-asliyya publié par la
Maktabat al-Mashad al-Husayni, Le Caire, s.d. (environ 1960), qui reprend ’édition Beirut
1884; 'autre édition égyptienne de la Tagriba, imprimée au Caire en 1960 par la Maktabat
Muhammad °Al1 as-Subayh semble étre une réduction de la version libanaise. L’histoire
de “Aziz se trouve, dans ces trois éditions, respectivement aux pp. 541-553; 610-627; 293-
300.

® La Sivat al‘arab al-higaziyya comprend plusieurs récits (Kitab al-ans wa-l-ibtihag,
ar-Riyida al-babiyya, Manamat al-malika Siha, al-Alfiz azzarifa, ad-Durra al-munifa, as-
Sab tubnt, Diwan al-aytam, etc.) publiés au Caire déjd 2 partir du siecle passé comme
fascicules séparés. La partie de la Tagriba qui contient, dans la recension syrienne, I’his-
toire de “Aziz présent une rédaction trés différente dans le Kitab ad-durra al-munifa; cf.
M. Hartmann, “Die Beni Hilal-Geschichten”, ZAOS, 4 (1898), p. 306.
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‘Aziz: le We. 819 et le We. 863", Ils ont probablement une origine
syrienne et remontent a la premiére moitié du XIX® siecle. Nous devons
mentionner aussi une autre version en vers qui fait partie des manuscrits
de I’Ambrosiana, Ms. ar. CXXVI, version que nous sommes en train
d’étudier”. Le Vatican or. 287 rapporte Ihistoire du retour de Abu
Zayd du Maghreb, déguisé en poéte, mais ne fait aucune allusion a
¢Aziz?, D’ailleurs cette histoire ne fait méme pas partie de la Sira
yaminiyya, dont le manuscrit est conservé a la John Rylands Library de
Manchester®.

Dans les limites d’un article, on ne peut pas procéder a une analyse
comparative trop détaillée. Nous ne présenterons que des observations
d’ordre général, qui permettront de mettre en évidence quelques traits
fondamentaux de comparaison. On examinera donc, d’apres les diffe-
rentes versions, la personnalité de Abu Zayd, le probléme du nom de
“Aziz, les épreuves de courage qu'il a di affronter, sa mort, le person-
nage de “Alya.

1. Selon la tradition des $u‘ara’ égyptiens, Abu Zayd est le héros
principal, qui concentre sur sa personne toutes les qualités: courage,
valeur, sagesse, art de la médecine, éloquence. Quelquefois il apparait
sans scrupules et fort rusé, jaloux de I’héroisme des autres, comme dans
Phistoire de Hafagi “Amir, mais ses actes sont toujours dictés par le
bien de sa tribu®. Cest lui le vrai chef militaire de la conquéte
hilalienne, méme si le destin réservera & Diyab b. Ganim I'orgueil de

19 of W. Ahlwardr, Verzeichniss der arabischen Handschriften der kéniglichen Biblio-
thek zu Berlin, VIII, Berlin 1896, n.> 9336 et 9332.

2 Cf. O. Léfgren - R. Traini, Catalogue of the Arabic Manuscripts in the Biblioteca
Ambrosiana, 1, Vicenza 1975, CXXVI, 1 (= C 89 inf).

21 ¢of G. Levi Della Vida, Elenco dei manoscritti avabi islamici della Biblioteca
Vaticana, Citta del Vaticano 1935, Vat. ar. 2873.

2 Selon la description synthétique de A. Mingana dans le Catalogue of the Arabic
Manuscripts in the Jobn Rylands Library, Manchester 1934, n.** 623-627 (139-143).

B Voir le profil de Aba Zayd al-Hilali tracé par A. Abnoudy, La geste hilalienne.
Impressions et extraits, Le Caire 1978, pp. 34-37.
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vaincre le souverain des Zanata. Dans les versions égyptiennes, il ne
meurt pas, ou plutdt la Sirz se conclut avant sa mort; toutefois dans les
versions syriennes il est tué par Diyab, en méme temps que les autres
grands héros hilaliens™.

Ce personnage est bien différent dans I’Arabie du Sud. On lui
reconnait une force extraordinaire, mais il est tellement jaloux du
prestige qu’il avait au sein de la tribu qu’il ne tolérait aucun rival. Sa
haine ne s’assoupissait que lorsqu’il avait éliminé son adversaire, réel ou
seulement potentiel. On raconte qu’il ne voulait pas d’enfant, de peur
de leur transmettre sa puissance et le commandement des Banu Hilal.
Mais le destin fit naitre “Aziz, enfanté par sa soeur qui, au moment ol
il allait reculer, I’avait piqué avec une aiguille au dos. Quand ce jeune
devint un preux chevalier, Abu Zayd fut dévoré par le désir de le faire
mourir. D’aprés une version du Rub‘ al-Hali, il essaya de ’abandonner
dans le désert, apres avoir blessé son chameau et tenté de le tuer 4 coups
de lance®. Mais son dessein ne réussit qu’a la fin de notre histoire, 2
cause de la blessure que 1’époux avait fait & ‘Aziz. Abu Zayd craignait
qu’il ne puisse se vanter devant les Hilaliens de la libération de ‘Alya,
de ses exploits, d’étre descendu dans le puits alors que lui avait eu peur:
une humiliation insupportable pour son orgueil.

La version recueillie par al-Guhayman montre une cruauté bien plus
grande. Abu Zayd ne se contenta pas de faire mourir *Aziz en faisant
tomber de I’eau sur sa blessure, il réussit aussi a éliminer le fils de ‘Aziz
(petit fils de Abu Zayd) en le faisant tomber de cheval. Il avait peur que
le jeune homme ne puisse un jour venger son pére ‘Aziz¥.

2. 11 nous semble intéressant de nous arréter un instant sur le nom de
notre héros, “Aziz. Dans la traduction du texte yéménite, nous avions

2% Cf. Hartmann, Die B. Hilal-Geschichten, p. 308 note 1. La mort de Abi Zayd est
décrite dans le Diwan al-aytam, Tagriba, pp. 583-586. Selon une remarque de Thomas,
dans les versions du Rub® al-Hali c’est Abi Zayd qui tue Diyab b. Ganim (Arabia Felix,
p. 221 note 1).

% Thomas, Arabia Felix, p- 219.
% al-Guhaymain, Asatir iabiyya, 1, 191-193,
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proposé la double signification de “fort’ et ‘cher’, avec une préférence
pour la seconde?. Les différentes versions représentent en réalité ‘Aziz
sous les deux aspects: il a la force de résister courageusement aux
épreuves auxquelles I’avait soumis son “mari” et d’agir en preux en
d’autres circonstances; mais il a aussi un visage délicat, sans barbe, il
porte de longues tresses si bien qu’il peut se faire passer pour ‘Alya,
déguisé sans éveiller aucun soupgon®. Il est aimé de son peuple.

D’autres problémes, et pas seulement onomastiques, apparaissent
surtout pour ce que est du naszb de “Aziz, qui dans les versions de
I’Arabie du Sud est appelé ben Haleh ou ben Halah (= ibn Halihi):
c’est en effet le fils de son oncle Abu Zayd. Dans une autre version
yéménite que nous avons recueillie, “Aziz est le fils de Abu Zayd et de
sa fille; dans ce cas sa meére est aussi sa soeur” On doit reconnaitre
qu’'il v a dans ces contes une certaine anarchie sexuelle...

Dans les versions imprimées, manuscrites et orales (a exception de
celle de la péninsule arabique), “Aziz est toujours le fils de la soeur
d’Abua Zayd, mais il a une paternité respectable: ibn Halid™. Son pére
serait mort pendant la Tagriba, dans la campagne d’Egypte, tué par le
roi Firmand; le petit orphelin aurait été élevé par sa mére Siha sous la
tutelle de son oncle Abu Zayd™.

L’étroite relation, phonétique ou graphique, entre Halid et Halih
est bien évidente. Nous nous trouvons devant deux possibilités: les
Arabes du Sud, malicieusement ou par les reliquats du “paganisme”, ont

¥ Canova, “Testimonianze hilaliane”, p. 181. Tl faut remarquer qu’au Sud du Gebel
Isbil, “Aziz semble ére connu sous le nom de Halil ben Haleh.

B \We. 863, ff. 69b-73b; al-Guhayman, Asatir sabiyya, 1, 185; Tagriba, p. 546: il était
tellement beau qu'il portait un voile sur son visage, pour se protéger contre le mauvais
oeil. Le déguisement n’est pas une nouveauté pour “Aziz. Dans un autre manuscrit de
Berlin, il se présente au roi “Abs déguisé en fille, avec le nom de “Aziza fille de la soeur
d’Abi Zayd; le roi tombe amoureux (We. 804, ff. 18a-19b; Ahlwardt n® 9318 p. 366).

? Version enregistrée chez les Bani Hudayga, le 22. 11. 1986.
3 We. 819; We. 863; Ambrosiana ms. ar. 126; Tagriba, etc.
N Tagriba, pp. 545-546.
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fait de ce °Aziz le fils incestueux d’une personnage illustre comme Abu
Zayd, en souillant la noble tradition hilalienne; ou bien ce sont les
conteurs ou les rédacteurs syriens ou égyptiens qui ont voulu redonner
a “Aziz un pére comme il faut, dans le respect de la morale islamique,
effagant ainsi la scandaleuse transgression sexuelle évoquée par le nom
du héros. De toute fagon, nous devons constater que les deux versions
coexistent, méme si c’est dans des zones différentes.

Nous avons discuté avec notre collégue égyptien qui s’intéresse aux
gestes populaires, le poéte “Abdarrahman al-Abnudi, sur ce probleme.
Il a jugé la version yéménite inconcevable, affirmant que jamais un sz‘er
égyptien ne tacherait 'honneur du héros Abu Zayd en récitant en
public de telles infamies.

La fagon par laquelle le rédacteur du manuscrit We. 863 élude le
probléme de la paternité de “Aziz est significative. Pour enlever tout
doute, il précise: ““Aziz n’est pas le fils de la soeur de Abu Zayd,
comme on le dit, sa soeur n’avait pas d’autre enfant que Badran; c’est
simplement une habitude que les Arabes ont quand ils s’adressent 2
quelqu’un de plus agé, de dire ya hal, par respect”.

Dans d’autres versions on préfére appeler notre personnage “Aziz
al-Qawm, le ‘bien-aimé’ le “fort’ de la tribu, en laissant dans le vague sa
paternité”®, Dans ce cas aussi le nom révéle une interprétation qui
n’engage pas trop le narrateur. Dans une version tunisienne ‘Aziz est
le fils de la soeur d’Abi Zayd, Salma, et son pére est Manna®, frére du
sultan Hasan*.
3.°Aziz démontre son courage en surmontant une série d’épreuves, la
plus importante dans notre conte yéménite est celle du fer rouge posé
sur I’aine. Ce fer est appelé $ih ‘broche’. Dans le récit de I’Arabie
centrale publié par al-Guhaymin, “Aziz est frappé sur la main droite,

2 We. 863, f. 69b.

33 Baker, Hilali Saga, pp. 308-315/515-521. Dans le Tagriba, ‘Aziz al-Qawm est lagab
de “Aziz ibn Halid.

3 Saada, Geste hilalienne, pp. 161, 289 sq.
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d’aprés la croyance commune que la veine céphalique se trouve dans le
bras droit chez "’homme et dans le bras gauche chez la femme*, Dans
les textes publiés par Thomas et Rhodokanakis, le coup est donné sur
la cuisse gauche®. Dans le manuscrit We. 863 nous trouvons que
Nawfal frappe “Aziz a I’épaule avec un poignard empoisonné”. Le
poison est employé aussi dans la recension syrienne: le mari prépare
deux §is trempant le premier dans le sang et le second dans le poison.
Une femme frappée par une broche ensanglantée se soumet alors que le
sang excite un homme. “Aziz réagit naturellement comme un homme,
alors Nawfal le frappa avec le fer empoisonné®. Dans les versions
‘maghrébines ’épreuve est effectuée avec deux 545, ‘turbans’: le premier
est trempé dans le sang, le deuxieme dans le poison®.

Les trois mots arabes sib, $i5, sas montrent une double relation:
sémantique pour les deux premier mots (szh et 5is), phonétique ou
graphique pour les deux derniers (§7s et 5zs). Cette confusion aurait
porté 2 la diversification broche-poignard/turban. Ce que nous a fait
remarquer le prof. Cachia est trés intéressant: le jeu de mot 575/5a5 existe
aussi dans les mawals égyptiens.

En premier lieu, on peut supposer, comme dans le cas Halih-Halid,
qu’il y a eu un processus de modification et d’évolution commun dans
la tradition orale. Nous ne pouvons pas non plus rejeter 'hypothese
d’une mauvaise lecture d’un copiste ou d’un conteur populaire qui se
servait de textes manuscrits.

Il s’agit de toute fagon d’éléments trés intéressants qui nous
permettent de constater combien une tradition narrative peut changer
et, en méme temps, comment elle est le reflet d’une conception, d’une
censure, d’une adaptation.

35 al-Guhayman, Asatir $abiyya, 1, 187.

% Thomas, Arabia Felix, pp. 240-241; Rhodokanakis, Vilgarar. Dialekt, 1, 50.
7 We. 863, f. 75a.

3 Tagriba, p. 550.

% Baker, Hilali Saga, p. 313/519; Saada, Geste hilalienne, p. 295 “coiffure”.
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4, ‘Aziz meurt 3 cause de sa blessure, mais dans des circonstances
différentes selon les versions. Abu Zayd est aussi responsable, puisque
par lacheté il ne descend pas dans le puits prendre de I’eau pour ses
compagnons ou bien, dans le récit du Zofar, il insiste pour que ‘Aziz,
blessé, descende. Dans la version publiée par al-Guhaymin, Abi Zayd
fait basculer 'outre que °Aziz lui avait donnée, de fagon 2 ce que I'eau
se renverse et tombe sur sa main®. Dans les récits syriens, Abu Zayd
se débarrasse du médicament acheté pour soigner “Aziz, apres I’épreuve
du puits (ici: une source) et sa honte devant la licheté montrée; ou bien
il évite de bander étroitement la blessure de “Aziz comme il I’avait fait
jusque-la, pour que le poison arrive au coeur*. Dans la version du
Rub* al-Hali, “Aziz montre encore une fois son courage et son mépris
pour la mort, en s’enlevant le fer dans sa chair dés qu’il trouve un
endroit convenable pour creuser sa tombe®.

Certaines fois, nous trouvons la description des rites qui suivirent
son ensevelissement. Dans notre version yéménite Abu Zayd laisse sur
la tombe de Aziz sa lance, et c’est en se jetant sur elle que ‘Alya se
suicida®. Dans d’autres contes on dépose des pierres pour indiquer la
téte et les pieds du mort, ou bien son épée coupée en deux™. La narra-
tion la plus intéressante est celle qui est rapportée par al-Guhayman.
Abu Zayd lava le corps de ‘Aziz, le parfuma et le déposa dans le suaire;
ensuite il I’enterra, il arrosa sa tombe avec de I’eau de son outre, déposa
sur sa tombe la bague et les vétements du mort et enfin égorgea son
chameau. Tout cela parce que le jour ou ’homme ressuscitera, il pourra
retrouver toutes ses affaires pour aller 4 la réunion (au jugement
dernier)®. Dans différents contes aussi bien Abu Zayd que ‘Alya

% al-Guhaymin, Asatir sabiyya, 1, p. 189.

W as-Sarisi, al-Hikaya assabiyya, p. 422; Tagriba, p- 552
* Thomas, Arabia Felix, p. 241.

* Canova, “Testimonianze hilaliane”, pp. 184-185.

* Rhodokanakis, Vigirar. Dialekt, 1, 52.

* al-Guhayman, Asatir i biyya, 1, p. 190.
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récitent des vers en guise d’élégie, dans la tradition de l’ancienne
martiyya.

Selon les témoignages yéménites, la tombe de “Aziz se trouve a al-
Girada avec celle de “Alya. Les versions de la Tagriba manuscrites ou
imprimées la situent 3 Giit, dans la terre de Hawran®. Dans le conte
palestinien, la tombe serait a c6té de (Gazza¥. Dans ce cas, le narrateur
adapte la localisation 4 une zone géographique qui lui est plus proche.
C’est un peu comme pour le puits de Nagwa ou Nagwa, ot mourut un
des fils du sultan Hasan. Cet endroit est situé entre Douz et Matmata,
3 cbté de Dongola, 4 Gazza ou dans le Nagd, selon que les narrateurs
sont tunisiens, soudanais ou arabes du Masrig®.

5. <Alya® dans les versions yéménites semble éprouver un vif sentiment
pour le fils de son mari, ‘Aziz. Cette passion provoquera son suicide.
Les tombes de Aziz et “Alya se trouvent 'une a c6té de I'autre; dans
le conte du Zofar un arbre poussa pour les protéger par son ombre™.

Dans les autres versions, les sentiments de “Alya pour ‘Aziz ne
vont pas au-deli de la reconnaissance pour I’avoir libérée d’un mariage
humiliant et au-deld de I’émotion devant la fin tragique du héros. Dans
le manuscrit We. 819, il semble qu'il existe un sentiment plus profond.
Aprés avoir enterré ‘Aziz dans le Nagd, Aba Zayd ordonna a un
vendeur de sel qui avait assisté 4 la scéne de n’en parler a personne. Mais

46 We. 819, f. 13a; We. 863, £. 76b; Ambrosiana ms. ar. 126, f. 15a; Tagriba, p. 551.
4 as-Sarisi, al-Hikaya ai$abiyya, pp. 422-423.

8 Cf. Baker, Hilali Saga, pp. 117, 121, 622 sq; M. Galley-A. Ayoub, Histoire des
Bani Hilal, Paris 1983, pp. 95, 105; A. Guiga, La geste hilalienne, Tunis 1968, pp. 46 sq.;
Saada, Geste hilalienne, p. 291; We. 819, {. 24a; We. 863, f. 70a; S. H. Hurreiz, Jdaliyyin
Folktales, Bloomington 1977, p. 100. H. T. Norris écrit 4 propos du puits de Naqwa ou
Jawfa: “This same well is identified with Kusugu well in Daura in Hausaland” (Antar,
London 1985, p. 27, 37 note 20).

411 y a différentes graphies pour ce nom (‘Aliya, “Aly3, “Alya), pour un phénomene
de réduction; cf. Hartmann, Die B. Hilal-Geschichten, p. 310 note 2.

% Rhodokanakis, Vilgirar. Dialekt, 1, 17. Dans cette version on ne parle pas de
¢Alya, mais de la fille du sultan.
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celui-ci en informa “Alya, qui se désespéra et arracha ses vétements. Elle
avait un jeune esclave qui portait le nom de ‘Aziz; sous l'effet de la
grande affliction, elle le saisit et le jeta sous les chameaux. L’esclave
mourut. On essaya de la consoler, mais une vieille affirma qu’elle ne
pleurait pas pour ce “Aziz, mais pour ‘Aziz fils de la soeur d’Abu
Zayd. On voulait tuer la vieille pour ses calomnies, mais |’entourage de
‘Alya savait que c’était la vérité®.

Alya demeure une épouse patiente et fidéle 3 Abu Zayd, malgré sa
longue absence. Elle s’était éloignée de la caravane hilalienne en marche
vers le Maghreb aprés s’étre disputée avec Gaziya™. as-Sarisi rapporte
une autre histoire. Parcourant la Palestine septentrionale, Abu Zayd était
3 la téte des Bana Hilal et “Alya en queue avec les femmes. Ils durent 4
un certain moment traverser un petit cours d’eau; “Alya releva sa robe,
faisant voir ses bulbal. Les autres femmes de la tribu y virent un mauvais
signe du destin et la suppliérent de retourner au Nagd. C’est ce qu’elle
fit, sans pouvoir avertir Abu Zayd A qui on fit croire qu’elle était morte
a mi-chemin. Le héros hilalien acheta une r2baba et se mit a chanter son
chagrin. Un jour regut un message de “Alya annongant ses noces; c’est
alors qu’il partit®.

Alya était la mere de Sabra et Rayya et aucun hakawati syrien ou
aucun $7‘er égyptien n’oserait mettre en doute le fait qu’Abu Zayd en
soit le pére. Tout ceci s’oppose directement aux traditions de I’ Arabie
du Sud, ot comme nous I’avons vu on est convaincu qu’Abd Zayd ne
voulait pas d’enfants et n’en avait pas, mis a part ce “Aziz congu grice
a la ruse féminine. Dans un des récits hilaliens publiés par Thomas on
arrive a attribuer trois enfants & notre héros, mais c’est lui méme qui
doute d’en étre le pere. Il les emmena dans le désert et les soumit a des
épreuves de courage et de sagacité. C’est “Aziz le seul qui réussit 4 les

ST yye. 819, £. 14a.
52 Tagriba, pp. 321-329.
5 as-Sarisi, al-Hikiya aisa'biyya, p. 420.
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surmonter; Abu Zayd le reconnut comme son fils, mais a partir de ce
moment-a il ne désira que sa mort™.

Il s’agit en effet d’une attitude qui ne correspond pas bien aux
sentiments des Arabes, dans lesquels la descendance et le lignage gardent
une place privilégiée.

Conclusion

Nous pourrions multiplier les exemples et les comparaisons. Le
dynamisme de la tradition narrative hilalienne est un fait que les pages
qui précédent devraient avoir bien illustré. Méme si plusieurs contes
présentent différents motifs inspirateurs, nous croyons devoir considérer
cette tradition comme un tout, 3 cause de la particuliére évolution de
’art des conteurs. Ces contes se sont développés parfois autour d’un
personnage ou d’une anecdote locale et I'histoire de ‘Aziz “fils de son
oncle” pourrait bien en représenter un exemple. Son écho est arrivé
jusquaux centres de la récitation professionnelle ou de la rédaction des
manuscrits et, aprés [’adaptation inévitable pour répondre aux valeurs
morales de la société islamique, le récit a été mis en circulation dans les
circuits traditionnels, s’insérant trés vite dans I’ensemble de la Sivaz
Bani Hilal. Le cycle épique hilalien semble souvent étre composé par de
nombreux épisodes juxtaposés, avec une cohérence relative par rapport
2 la progression des événements; cette structure présente une possibilité
de dilatation et d’absorption dont les conteurs ont largement profité.
L’histoire de la tribu se développe génération aprés génération, gissa
apres diwan, dans une conception linéaire du cours des événements,
mais avec plusieurs digressions.

Il nous semble intéressant que cette multiforme tradition ait absorbé
méme des contes d’origine sudarabique; par quelles voies? Il n’est pas
possible malheureusement de I’établir. De toute fagon notre version
yéménite garde toute sa spécificité et se présente trés éloignée des thémes
chers aux su‘ara’ et aux hakawatiyya, ou dominent les grandes batailles,

% Thomas, Arabia Felix, pp. 219-222.
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les conqueétes, les duels entre héros adversaires, parfois le merveilleux et
la magie. Dans I’Arabie du Sud le conte est beaucoup plus anecdotique
et présente des liaisons et des situations inconnues, 3 peu d’exceptions
prés®, dans la littérature arabe populaire et dans celle d’adab. Vraisem-
blablement il enfonce ses racines dans un fond de mythes et de fables
qui constitue la spécificité culturelle de I'ancienne Arabia Felix. Le pro-
fesseur Raif G. Khoury, en soulignant I'importance et I’autonomie des
traditions yéménites dans le contexte arabe, n’exclut pas la possibilité
d’influences mutuelles entre le Yémen, 'Iran et ’Ethiopie avant I'Islam.
On voit les dimensions que devrait prendre une recherche comparative
pour aboutir a des résultats valables. De notre c6té, nous espérons que
les hypothéses avancées a partir du conte de “Aziz ben Haleh pourront
élargir les perspectives de la recherche actuelle sur la Sirat Bani Hilal,
avec I'introduction dans le débat sur la problématique de la genése et de
la diffusion extraordinaire des contes hilaliens.

% Le théme de I'inceste est trés commun, 4 notre connaissance, seulement dans le
patrimoine narratif de la Haute Egypte et surtout du Soudan, comme I’étude de A. H.
Shahi et H. T. Moore I'a bien illustré (Wisdom from the Nile, Oxford 1978). Hasan el-
Shamy a remarqué 4 ce propos: “In traditional Arab cultural expressions (folklore) the
Oedipus complex is practically non-existent (...). In contrast to the Oedipal situation, Arab
cultures teem with expressions of love between brother and sister. Hundreds of examples
of this vital affective tie can be cited” (“The Brother-Sister Syndrome in Arab Family Life,
Socio-Cultural Factors in Arab Psychiatry: A Critical Review”, International Journal of
Sociology of the Family, 11, 1981, pp. 318-320). Mais il faut dire que ce rapport n’arrive pas
aux conséquences extrémes qu'on trouve dans I'histoire de ‘Aziz. Pour I’Egypte, on ne
peut pas oublier I'influence qu'un mythe comme celui du couple divin Isis et Osiris a pu
exercer,
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THE CELEBRATION OF ASURA’ IN SUNNI ISLAM
Maribel Fierro
C.S.I.C., Madrid

To S. Bashear,

in memorian.

Muslim scholars show a tendency to consider an innovation the joy-
ful celebration of *A$ira’ among the Sunnites, innovation which would
have been established in order to counteract the Sii festival. This
attitude implies that the mournful celebration of “A$iird’ was older than
the joyful one. However, it is difficult to ascertain the character of
A3iira’ festival in early Islam. Further research is to be done in this
field, as well as in that of the association of ‘A$ira’ with other non-
Islamic festivals. In my paper, I will describe the main characteristics of
the celebration of ‘ASiira’ among the Sunnites in medieval Islam, paying
special attention to a specific practice, that of liberal spending on one’s
household (at-tawsi® ‘ala Iiyal). The case of this practice may serve to
shed some light on the development of “Asira’ festival.

1. The Islamic festival of “A$iira’ takes place the 10th (or, according
to some traditions, the 9th) of mubarram, the first month of the Muslim
lunar calendar, and it is singled out by voluntary fasting in the works
of figh'. The origins of this fast are explained in two different ways in
bad it literature. According to some traditions, the fast of “Afura’ was
practised by the Arabs in gﬁhiliyya times. According to another wide-

! See on the voluntary character of ‘A¥iira’ fast, Milik, al-Muwatta’, viwiya by Yahyi
b. Yahy al-Layti, Beirut 1981, pp. 242-243; riwaya by a$-Saybini, Cairo() 1979, p. 131
(with mention of Abu Hanifa’s doctrine). Cf. the commentaries by az-Zurgani (4 vols.,
Cairo 1961-62), I, 177-179 and by Abi 1-Walid al-Bigi (7 vols. in 6, Cairo 1912-13), IL.
57-59. Ibn Rudd, in his K. bidayat al-mugtahid (2 vols. in 1, Cairo s.d.), I, 213-214 points
out that there is unanimity on the commendable character of *ASara’ fast; so is the
opinion of Ibn Hazm in his Muballa (11 vols. in 8, Cairo 1929), VII, 17-18.
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spread tradition, the Prophet established the fast of ‘A$iira’ in imitation
of a Jewish practice, with which he came into contact after his arrival
in Medina; later on, Muhammad ordered the Muslims to perform the
obligatory fast in ramadan and this month, consequently, substituted
the day of A$ira’. At some time during this development, the Proph-
et wanted to distinguish the Muslim fast of ‘A$ura’ from that of the
Jews, so he ordered the believers to fast the 9th of mubarram instead of
the 10th and from this arises the ibtilaf on which day “Afara’ falls’.
The Jewish practice followed by the Prophet was clearly the Day of
Atonement or Yom Kippur, the tenth day of the first month of the
Jewish calendar; the idea of “atonement” was preserved in the Muslim
festival in a tradition which says that the fast of “A$ura’ is an expiation
(kaffara) for a whole year'. Once ramadan became the fixed period for
obligatory fast, ‘A$iira’ remained, as mentioned, a day of supererogatory
fast in the legal theory. However, it maintained a special place among
Muslim festivals (‘id, pl. a‘yad) as it is shown in the fada’il yawm ‘Asira™.

2Gee A. J. Wensinck et al., Concordance et Indices de la tradition musulmane (7 vols.,
Leiden 1936-1969), IV, 223-224 and EP, s.v. “Ashura”; see also ‘Abdarrazzaq, al-Musannaf
(11 vols., Beirut 1970-1972), IV, 285-291, and Ibn Ab1 Sayba, al-Musannaf (5 vols., Hydera-
bad 1966-70), 11, 5-9. Ibn Durayd stated that the form f#la’ did not exist in Gahiliyya
times, but Ibn Abi Gamra (see note 5) refuted it on the basis of the had it which says that
the Arabs used to fast “on “Adiira’ day during the Gahiliyya”. An attempt to reconcile the
two traditions on the origins of ‘A%ird’ fast is to be found in Abi I-Walid al-Bagi, op.
cit., 11, 57-58. S. D. Gotein has pointed out the coincidences between ramadan and Yom
Kippur, the day of fast of the Jews which is the precedent of “A3ra’: see his “Ramadan,
the Muslim month of fasting”, Studies on Islamic history and institutions, Leiden 1966, pp.
90-110.

? See Ibn Ruid, op. cit., I, 214. The fast on the 9th of mubarram is called tas#a’. Tbn

Abi Gamra (see note 5) deals at length with the erymology of both “Aiira’ and Tasa‘d’.

* See Concordance, loc. cit., al-Muzani, al-Mubtasar (margins of Safi‘i’s K. al-Umm,
7 vols. in 3, Cairo 1903-8), II, 26; Ibn Abi Hatim, ‘Ilal al-hadit (2 vols. Beirut 1405/1985),
I, 241, num. 702. The tradition is very often quoted in the works dealing with cAfara’.
On the concept of kaffira in Islam see the article of ]. Chelhod in EF.

) 3 Chapters on this matter are to be found in the hadit collections. “Umar b. Ahmad
b. Sahin (d. 385/995) wrote a K. fada'’il ‘Asira’ and so did the Andalusian Qasim b. Ibra-
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Where do these fada’il come from? There are several explanations about
the excellences ‘A$ura’, usually connected with the fact that God be-
stowed karamat on his prophets on that day. So, for example, on
°ASura’ day Adam and David were forgiven, Noah’s ark landed, Abra-
ham was saved from the fire, Solomon was given his mulk, the sea was
divided for the children of Israel and Pharaoh was drowned, Jesus as-
cended into the sky, etc.5. It is worth noting that very seldom Muslim
sources record the event that is generally agreed to have given rise to
the Jewish festival of Yom Kippur, a day of fasting and atonement, a
day when forgiveness is granted to all who repent fully. That event was
the descent of Moses from Sinai with the second Tablets of the Law’.
In Judaism there are other explanations about the origins of the Day of
Atonement: according to some sources, in that day Jacob heard of
Joseph’s death and mourned for him; it is also considered the day of the
circumcision of Abraham and the day of the Akedah, the binding of
Isaac’, Because of these different explanations there is no agrement in

him b. Qasim b. Yazid al-Ansari (d. 446/1054, see Ibn Batkuwil, K. 45-Sils, ed. Cairo
1955, num. 1015), both works lost (the former is not mentioned in GAL, I, 165, S, 76
nor in GAS I 209-210). I have been able to consult three works of this genre: Ibn Abi
Gamra al“Iriqi al-Maliki (10th/15th century), In“am Allih ‘ali Lanam bifadl sa’n ‘Asira’
bayna l-ayyam, ms. Topkapi A. 566, 21 f; “Ali b. Muhammad al-Ughari al-Maliki (d.
1066/1656, sce GAL, II, 317-318 and SII, 437), Fadi’il yawm “Afira’ ms. Bibliothéque
Nationale Paris, num. 3244, f. 153-175; “Abdarrahmin b. Muhammad 2¢-Saniw1 a¥-Sahi-
wi asSa0di al-Ahmadi 23Sadili (d. after 1066/1656), Gald’ al-absir bi-dikr ba‘d ma
warada fi fada’il ‘Asird’ min al-atar wa-l-abbar, ms. Bibliotheéque Nationale Paris, num.
5651, f. 370a-405a.

& a¥8aniwi, £.376b, cf. al-Ughiiri, f. 153b-154a and Ibn Abi Gamra, £7b, where
other events are mentioned: the people of Yiinus were forgiven, Jonas was saved from the
whale, Joseph was set free out of jail. According to other lists recorded by the same
authors, God created ten things on “A$ara’, See also Ibn al-Gawzi, Kitab al-mawditar (3
vols., Medina 1966-68), II, 202 and Qadi an-Nu‘man, Da‘a’im al-islam (2 vols., Cairo 1951-
60), I, 338. It is also said that on “A$ura’ tagim assia.

7 1 have found mention of this fact in Ibn al-Gawzi, Mawddat, 11, 200 and as-
§ans’.wi, f.374a.

¥ See Encyclopaedia Judaica (16 vols., Jerusalem 1971-72), s.v. “Day of Atonement”.
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Judaism about the nature of the day. As Hawting has put it, “the
majority view [among the Jews] is that it is a day of fasting, certainly,
but a day with a positive and joyful character ... In contrast, some saw
the day as one of mourning and self-mortification ..., so that, together
with abstention from food or drink, it was demanded such things as
constant standing in prayer, going without sleep, wearing sackcloth and
ashes, and weeping”®. This latter interpretation, in Hawting’s view,
would have influenced the Si°i celebration of ‘Afura’, which happened
to be the day when Husayn was killed in Karbala® in the year 61/680:
“Just as in Judaism there were those who saw the Day of Atonement a
day of joy and others as a day of sorrow, so in Islam there were
similarly competing notions about the 10th of mubarram, ‘Asura’ day.
Tt seems that the Si‘a had to struggle to uphold a mournful conception
of the day in the face of a tendency to associate it with events which
indicated God’s blessings on mankind”", some of which I have already
pointed out. Hawting has also stressed that Sici °Afira’ does not seem
to be associated with fast. This practice appears not to have been of
great importance either in the popular celebration of the same day
among the Sunnites, in spite of the fugaha”s stressing of the fast as the
only well-established sunna of “Asura’.

2. The popular practices among the Sunnites connected with ‘Afara’
seem to have developed especially in North Africa and Egypt. There are
several studies dealing with the modern celebration of “A$iira” in Moroc-
co and Tunis. Its main features have been briefly described by Ph. Mar-
gais'’: the supererogatory fast recommended in that day has almost no

® G. R. Hawting, “The Tawwabin, Atonement and “ASira’, Jerusalem Studies in
Avabic and Islam 17 (1994), pp. 166-181.

19 Ibid,, cf. the statement of al-Maqrizi in paragraph 3.

W EPR s.v. “Ashira’ in the Maghrib”, with bibliography; see also E. Doutté, Magie
et veligion dans I'Afrique du Nord, Paris 1984, pp. 526-534. Abi ‘Ubayd al-Bakri reports
that on “A%ird’ day oxes were sacrified in Qayrawin and a big fair took place in
Monastir: Desciption de [’Afrigue septentrionale, ed. and transl. by M. G. de Slane, Paris
1965, pp. 60 and 79; on the celebration of Afiira’ in Monastir see also Qad1 lIyad, Tartib
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importance, whereas almsgiving is a widespread practice; the children of
the Qur’anic schools ask money for their teachers®; the cemeteries are
visited and the dead remembered; special dishes are prepared, using eggs
and chickens; rites of fire, marriage and carnival are attested in various
regions of North Africa.

We find information about similar and other practices in the Kutub
al-bida written by scholars who lived in Egypt like Ibn Taymiyya (d.
728/1328) and Ibn al-Hagg (d. 737/1336)". Both of them describe and
condemn the “innovations” introduced in the celebration of ‘Asira’
among the Sunnites:

- it is a day of joy and happiness (alfarah wa-s-suriir);

- chickens are slaughtered and al-hubib are cooked in a special way';
- ziyarat al-qubir is performed;

- the application of henna by the women on their bodies is considered
almost a duty;

- the women make also a special linen-cloth to be used as a shroud in
order to stop Munkar and Nakir approaching the corpses;

- to perfume with incense a prisoner is believed to get him out of jail;

- women and men bathe (al-igtisal) and colour the eyelids with kohl (a/-
iktibal)";

al-madarik (8 vols., Rabat s.d.), VI, 252.

2 1t was a custom in the Maghrib to give gifts to schoolteachers on “Afiird’ and
other festivals: see F. de la Granja, “Fiestas cristianas en al-Andalus (Materiales para su
estudio). IL.” (Al-Andalus XXXV (1970), pp. 119-142), pp. 131-132, and H. R. Idris, “Fétes
chrétiennes en lfrigiya i I'époque ziride”, Revue Africaine 98 (1954), pp. 261-276.

B 1bn Taymiyya, Kitab iqtida’ assirat al-mustagim, s.1., 1325/1907, p. 144; transl. by
M. Umar Memon, Ibn Taymiya’s Struggle against Popular Religion, Paris 1976, pp. 246-248;
Magmir' fatawi sayh al-islam Abmad b. Taymiyya (30 vols., Riyad 1381-83), XXV, 299-317;
Tbn al-Hagg, al-Madbal (4 vols. in 2, Cairo 1348/1929), 11, 289-291. Ibn al-Hagg is quoted
by al-Wanfarisi, al-Miyar al-mu‘rib (13 vols., Rabat 1981), II, 489.

" cAbdarrahim b. al-Husayn al-<Iraqi a¥-3afii (d. 806/1403) wrote a fatwa declaring
permitted 2kl ad-dagag wa-l-hubih yawm ‘Asura’ (see GAL 11, 65-66 and Ibn Abi Gamra,
£.8b). al-<Iriaqi appears in Abi Gamra’s works as a supporter of the popular practices of
“Adiira’.

13 On this practice see also al-Bayhaqi, Su‘ab al-iman (ed. Abi Muhammad as-8a°id
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- people use to ask forgiveness (@/-musafaha) from each other;

- it is also a day of liberal spending on one’s household and relatives (az-
tawsi “ala [<7yal) and, more generally, of almsgiving to the poor and the
orphans,

The survival of some of these practices in spite of the prohibition
of the fugaha’ is attested by Lane: “It is a common custom of the Mus-
lims of Egypt to give what they can afford in alms during the month of
Moharram, especially on its first ten days, and more especially on the
tenth day ..”"; “... a dish, which it is the custom of the people of
Cairo to prepare on the day of Ashoora’, ... is called ‘hoboob’, and is
prepared with wheat, steeped in water for two or three days, then freed
from the husks, boiled and sweetened over the fire with honey or
treacle; or it is composed of rice instead of wheat; generally, nuts,
almonds, raisins, etc. are added to "%,

b. Basytini Zaglil, 9 vols., Beirut 1990), III, n°® 3797.

% Other practices are mentioned in the works of Ibn al-Gawzi, Ibn Abi Gamra, al-
Ughiiri and a¥-Sanaw1i: a special prayer; ziyarat “alim; to visit the sick; to stroke with the
hand the head of an orphan (this practice is mentioned in the Torah according to al-
Ughuri, f. 163a and as-Sanawi, f. 3882-388b); to cut the nails; to recite the sirat al-ihlas
one thousand times, etc.

Y E. W. Lane, An Account of the Manners and Customs of the Modern Egyptians,
London 1860, p. 426. The gadi Ibrahim b. “Arafat al-Qana’i (d. 744/1343) used to give
one thousand dinars as alms every year on ‘A$ira’ day (as-Safadi, al-Wifi bi-l-wafayar, VI,
ed. S. Dedering, Wiesbaden 1972, p. 55, num. 2495). I have not been able to consult B.
Langner, Untersuchungen zur historische Volkskunde Agyptens, Berlin 1983, pp. 51-62, where
she deals with the Egyptian festivals.

8 Ibid,, p. 429. Huda Sa‘riwi remembers in her memoirs (Hurem Year. The memoirs
of an Egyptian feminist, tr. M. Badran, London 1986, p. 46): “For the 10th of muharram,
yawm al-Ashura, we made ashura, a special wheat pudding with nuts and dried fruits”. A
dish called aswra is also made in Turkey according to the following recipe: 1/2 kg grains
of wheat (soaked overnight and cooked separately with water); 100 gr. chick-peasand 100
gr. cannellini beans (soaked overnight and cooked separately with water); 2 handfuls of
rice added later on; dried figs, raisins, apricots and chestnuts (stewed and added to above);
sugar; decorated with hazelnuts, walnuts, almonds, pomegranate, seeds and sprinkled with
rose-water. So it is cooked in the vicinity of Karamiirsel near Istanbul. T owe this informa-
tion to Dr. G. R. Hawting, whom I wish to thank for his comments and suggestions.
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3. Some of the popular practices of ASiira’ have been seen as imita-
tion of the Jews. According to al-Ughiri and a$-Sanawi, al-igtisal, al-ik-
tibal and lubs al-kattan were performed by the Jews of Medina and Hay-
bar”. R. Brunschvig sees in the slaughtering of chickens a probable in-
fluence of the kapparot, a custom practised on the day before the Day
of Atonement (also on the eve of the New Year or 765 ha-$ana) in which
the sins of a person are symbolically transferred to a fowl, usually a
cock or hen; sometimes plants were used (e.g., beans, peas)®. On his
part, Lane says that the custom of giving alms “seems to have been co-
pied from the Jews, who are accustomed to abound in almsgiving and
other good works during the ten days commencing with their New
Year’s day and ending with the Day of Atonement™.

It is a common feature among the fuqaba’ who condemn these prac-
tices to consider that they originated as a means to counteract the Sii
celebration of “A$ira’?, On his part, al-Maqrizi (d. 845/1442) states
that the Ayyubids singled out “A$ira’ as a joyful festival by way of
liberal spending, special sweets, al-iktihal and visiting the hammam,
according to the customs of the Syrians imposed by al-Haggag b. Yuasuf
in the days of “Abdalmalik b. Marwan, the aim of al-Haggag being to
insult the followers of “Ali b. Abi Talib®. If al-Maqrizi is to be be-

¥ See al-Ughiiri, f. 159b and a$-Saniwi, f. 392b; see also fn. 16 on mash ra’s yatim.

™ La Berbérie orientale sous les Hafsides (2 vols., Paris 1947), T, 303-304, note 5 (see
also p. 272) and Encyclopaedia Judaica, s.v. “Kapparot”, where it is said that this custom
appeared in the 9th century.

21 Op. cit., p. 426, note 1.

2 'This is especially the case of Ibn Taymiyya, but the same idea can be found in Ibn
Abi Gamra, al-Ughiiri and a$-Saniwi.

B Kitab al-hitat (4 vols., Cairo 1324-26), LI, 365; see also II, 289 on a strife between
Sicites and Sunnites on “A$ird’ day in the year 363/973. The Fatimid caliph al-Mu‘izz
(341/953-365/975) complained to Qadi an-Nu‘mén on the fact that ‘A¥iira’ was celebrated
as yawm “id wa-surir (see an-Numan, Kitab al-magalis wa-l-musayarat, Tunis 1978, pp.
397-398). The Fitimids do not seem to have succeeded in imposing the $i¢i celebration
of “A%iird’ on their North African subjects, the only influence left being the visit to the
burial place of the head of the al-Husayn in Cairo: see Lane, op. cit,, p. 4291f.
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lieved, that would mean that already in al-Haggag’s time ‘A$ira’ was
celebrated by the $ii as a day of mourning and that until that moment
it had no special significance as a joyful festival for the Sunnites™.

Following the idea underlying the text of al- Maqrizi, other Sunnite
scholars insist on the fact that the above mentioned practices of “Afira’
were “innovations” and that traditions were invented in order to sup-
port them and make them appear as sunan. Among these false traditions
we find: “who colours his eyelids with kohl on “A$ura’ day will avoid
any eye disease during the year”, “who bathes on “A$iira’ day will not
be sick during the year”®, “who spends liberally on his household on
the day of “A$ara’, God will bestow plenty upon him throughout the
remainder of the year” (man wassa‘a ‘ala nafsibi wa-ablibi/iyalibi (fi n-
nafaqa) yawm ‘Asura’ wassa‘a llah ‘alaybi sa’ir as-sana). This tradition,
which I will refer to as the tradition on liberal spending, deserves
further attention.

4. The matn of this tradition, with the variants I have recorded®,
is to be found with different isnads. In a), b), c) and d) I give a selection
of the isnads quoted several times with mention of the authors who re-
corded them; in €) and f) I give two matn variants which I shall refer to
in the following paragraphs.

a) ... Yinus b. ‘Abdala‘la (d. 264/877, Egypt) < Sufyan b, “Uyayna (d.
198/813, Kiifa, Mecca) « Gafar al-Kafi (d. c. 154/770) < Ibrihim b.
Muhammad b. al-Muntasir al-Hamdan1 al-Kufi (d. after 100/718) < Mu-
hammad b. al-Munta$ir b. al-Agda® al-Hamdani al-Kufi” < the Pro-

2 The Bityids were the first to establish officially the §i°1 celebration of *A3ura’ in
the year 352/963: see H. R. Idris, Le Berbérie orientale sous les zirides (X-XII siécles) (2
vols., Paris 1962), II, 711, note 136.

35 Op these traditions see Ibn al-Gawz1, Matwdiat 11, 199-205; Ibn Taymiyya, Fatawa
XXV, 312; they are quoted by Ibn Abi Gamra, al-Ughiiri and a¥-Sanawi.

% There is also a very long variant where Abt Hurayra reports that the Prophet
recommended liberal spendingon ‘Asura’ together with other practices: see Ibn al-Gawzi,
Mawdi“ar 11, 200-201 and cf. I, 202-203. See also al-Bayhaqi, Stiab, 111, n° 3795.

¥ On these transmitters see Ibn Hagar, Tahdib at-tahdib (13 vols., Hyderabad 1907-
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phet. Ibn al-Muntasir and Ibn “‘Uyayna state that they put to the test the
tradition for sixty years and found that it worked®. Ibn Taymiyya
deals at length with this transmission, apparently because it was the
most difficult to refute, as all the transmitters are considered tiga in the
rigal works and appear in the six canonical collections. However, the
fact that there is no Companion mentioned by al-Muntadir (who be-
longs to the generation of the Successors) gives room to Ibn Taymiyya’s
refutation®. Ibn Taymiyya does not seem to be aware of the variant
of this transmission recorded by al-Bayhaqi where it is Ibrahim b. Mu-
hammad b. al-Munta$ir who, without even referring to his father, cites
the tradition on liberal spending as a mere saying (“kana yuqalu”)®.

b) ... Haysam b. Saddah < Sulayman b. Mihran al-A°mas (d. c. 148/765,
Kufa) < Ibrahim an-Naha‘i (d. 96/715, Kufa) < “Alqama b. Qays al-
Kufi (d. 62/681) < “Abdallah b. Mas<ud® < the Prophet™. According
to Ibn Abi Gamra and al-Ughiri, this tradition was included by Sulay-
man. b. Ahmad at-Tabarani (d. 360/971) in his al-Mu‘§am al-kabir,

1909), XI, 440-441 (Yinus); GAS I, 96 (Ibn “Uyayna); Tabdib 11, 84-86 (Gatfar); Tahdib
I, 157-158 (Ibrahim); Tabdib IX, 471 (Muhammad).

28 See Ibn Taymiyya, Fatawi XXV, 300 and 313; Ibn Abi Gamra, £. 9b; 2¥-8aniwi,
£.384b-385b. I have not been able to check the Musnad of al-Humaydi (ed. H. R. al-

Azami, 2 vols., Beirut-Cairo 1380-82) where Ibn “Uyayna’s transmissions are abundant.

2 In]. Schacht’s view, however, that would be evidence in favour of its being an old
tradition, according to his principle “isnids have a tendency to grow backwards™: see The
Origins of Muhammadan Jurisprudence, Oxford 1950.

% Ssrab, 111, n° 3796. The riwaya of Muhammad b. al-Muntafir is also found as a
mere saying, without any mention of the Prophet.

3! Haysam, according to Ibn al-Gawzi, was considered maghil by al-Uqayli (d.
322/934: GAS 1, 177) and dismissed by Ibn Hibban. For the other transmitters see Ibn
Hagar, Tabdib IV, 222:226 (al-A*ma8); GAS 1, 403-404 (Ibrahim); Tahdib VI, 276-278
(Algama).

2 Ibn al-Gawzi, Mawdsi‘at 11, 203; Ibn Abi Gamra, f.10a-10b; al-Ughiiri, £.157b; a%-
Sanawi, 1.384b-385b.
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where it indeed appears™. It is also quoted by Ibn al-Atir (d. 606/1209)
in his Gami® al-usil in the chapter f7 fadl an-nafaga®. His source is the
work of the Andalusian Razin b. Muawiya (d. c. 535/1140), K. at-tag-
rid fi I-gam’ bayna I-Muwatta’ wa-s-Sihab al-hams, still unpublished®.
It seems therefore that Razin thought the tradition was included either
in the Muwatta’ or in the collections of al-Buhari, al-Muslim, Abi Da-
wid, an-Nasa’1 or at-Tirmidi*. But it is found in none of the extant
versions of these works”, as can be checked through the Concordance.
Among others, al-Ughiri pointed out this fact: he considers very odd
(gib) that Ibn al-Atir quotes it in his Gami‘ and still odder that Ibn
al-Atir’s brother keeps mentioning it in his Ibtisar Gami‘ al-usil, both
stating that the tradition is to be found in al-Buhari’s and al-Muslim’s
collections. In my opinion, it is Razin’s work where the explanation of
this “oddity” is to be found. Two possibilities can be taken into ac-
count: either Razin included it because he agreed with its contents, dis-
regarding the fact that it was not mentioned in the canonical collections,
or he found the tradition on liberal spending in the version at his dis-
posal of one of those collections. The first possibility would be support-
ed by the fact that the hadit on liberal spending on A$ira’ was known
in al-Andalus since the days of “Abdarrahman II (206/822-238/852), as
I shall mention. The second possibility could be supported by the fact
that there is some evidence on the transmission in al-Andalus of a ver-
sion of al-Buhari’s collection which was not the usual one®. Maybe

» See at-Tabarani, al-Mu‘gam al-kabir, 10 vols., Beirut 1983, vol. X, p. 94, n. 10.007.
3* Ed. by “Abdalqadir Arna’t (10 vols., s.l., 1969), IX, p. 527.
35 On him see GAL SI 630.

36 These are the collections he used according to Ibn Hayr, Fabrasa (2 vols., Zaragoza
1894-95), 1, p. 123.

¥ A similar problem with Razin is also found in Ibn al-Atir, Gami, I, 334, n° 118.
I owe this reference to Prof. M. Cook, whom I thank for his comments on this paper.

% See Ibn Batkuwil, op. cit, num. 1169, biography of Muhammad b. “Ali b.
Mahmud al-Warraq (5th/11th century). On the existence of different versions of al-
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the extant manuscripts of Razin’s work will shed some light on this
matter, but unfortunately I was unable to consult them.

c) ... Suba b. al-Haggag (d. 160/776, Wasit, Basra) < Abi z-Zubayr Mu-
hammad b. Muslim al-Makki (d. 120/737) < Gabir b. ‘Abdallah (d. 77/
696 or 94/712)* < the Prophet®. Ibn Abi Gamra and al-Ughiri
mention that Aba “‘Umar b. “Abdalbarr (d. 463/1070) quoted the same
tradition in his al-Istidkar li-madabib fugaha’ al-amsar wa-ulama’ al-agtar
fi ma tadammanabu - Muwatta’ min ma‘ani rrva'y wal-atar with an is-
nad gayyid ‘an “‘Umar b. al-Hattab. I have not been able to check this
reference as the hadit does not appear in the only volume published un-
til now*.

d) There is also a matn variant which goes: man kina di §udda wa-may-
sara fa-wassa‘a ‘ala nafsibi wa<iyalibi ya'ni yawm ‘Asira’ wassa‘a lah
‘alaybi l-bayrat ila va’s as-sana al-mustagbala (“who is rich and wealthy
and spends liberally on himself and his dependents, i.e. on ‘Aira’ day,
God will bestow upon him his blessings until the first day of the fol-
lowing year”)*.

€) There is evidence of a matn variant which mentioned the practice of
liberal spending in connection with the eve of ‘A$ura’ (at-tawsi‘a laylat
‘ASiara’), as we shall see in the following paragraph.

Buhari’'s collection see F. Rosenthal, The technique and approach of Muslim scholarship
(Roma 1947), pp. 20, 31.

% On these transmitters see GAS 1, 92 (Su‘ba); Ibn Hagar, Tabdib IX, 440-443 (Aba
z-Zubayr); Tabdib 11, 42-43 (Gabir).

“ Tbn Abi Gamra, f.10a (where “Sa“id” is mentioned instead of Su‘ba); al-Ughiiri,
£.157b; a¥-Sanawi, {.384b-385b. As in the version a), the transmitters state that they put

the tradition to the test and found it to be true. Another version ending with Gabir
before the Prophet in al-Bayhaqi, Secab, 111, n° 3791.

gy by Ali n-Nagdi Nasif, s.1., s.d. a48anawi records: wa-kina Limam ‘Umar b.
al-Hattab yaqulu: aktivi bayr buyitikum fi laylat “Asiira’ wayawmiki wassi fihi ‘alz abali-
kum.

# 2$8anawi, f. 384b-385b. This hadit was transmitted by Aba Bakr Ahmad b. “Ali
al-Hatib al-Bagdidi with a defective isnad.
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5. According to the isnads mentioned, it seems safe to conclude that
the badit on liberal spending was known in Kiafa and Mecca in the
times of Ibn “Uyayna (2nd half of the 2nd/8th c.) and in Basra around
the same time. Between the 2nd/8th and the 3rd/9th c., the hadit was
known in Egypt (through Yinus b. “Abdala‘li) and in Medina. This lat-
ter fact is attested in an interesting passage of the Kitab al-bida® written
by the Andalusian Muhammad b. Waddih al-Qurtubi (d. 287/ 900)®.
In it another Andalusian, Sa®id b. Hassan (d. 236/850) says that his Me-
dinese teacher °Abdallah b. Nafic (d. 206/821)* told him not to
transmit the hadit on liberal spending during the night of “ASira’ (az-
tawsia laylat “ASara’) out of fear that it will be considered a sunna®. On
his part, a third Andalusian, Yahya b. Yahya al-Layti (d. 234/848)*
states that he spent the night of “Afiira’ in Medina in the company of
Malik b. Anas (d. 179/795) and in Egypt in the company of al-Layt b.
Sasd (d. 175/791), Ibn al-Qasim (d. 191/806) and Ibn Wahb (d. 197/813)
and none of them mentioned or did anything related to that hadit. If
we accept this statement, it will mean that the badit on liberal spending
on “Aira’ reached Medina between 179/795 (death of Malik) and 206/
850 (death of Ibn Nafi9) and Egypt between 197/813 (death of Ibn
Wahb) and 264/877 (death of Yinus b. “Abdalala) but it could also
mean that all those scholars knew and ignored it. In al-Andalus, the
hadit on liberal spending is quoted by “Abdalmalik b. Habib (d. 238/
852), a contemporary of the aforementioned Sa‘id b. Flassan, in 2 poem
dedicated to the amir ‘Abdarrahmin II¥. Two conclusions can be

3 Ed. and transl. by Marfa Isabel Fierro, Madrid 1988, num. VI, 8c; see also pp. 113-
114 of the study.

* On him see Ibn Hagar, Tahdib VI, 51-52.

%5 {bn Nafic is recorded in al-Bayhaqi, S#4b, 111, n° 3793 and 3794 as a transmitter
of the tradition on liberal spending. The anecdote found in the Kitab al-bida' thus seems
to point to a change of his mind.

% He is the famous transmitter of the Muwatta’. On him see op. cit. in the fn. 43,
p. 13.

7 See Qadi “lyad, Madarik IV, 140 and ]. Aguadé, El “Tarij” de ‘Abd al-Malik b.
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drawn from this fact. Firstly, “Abdalmalik never visited Iraq, so he must
have learned that hadit either in Higaz or in Egypt and this confirms
the terminus ante quem of its spreading in those regions. Secondly, “Abd-
almalik b. Habib considered it a sound hadit, as in his poem he invites
the Umayyad amir to follow it*. This attitude implies that during his
rihla Ibn Habib met ‘ulama’ who were transmitting that tradition as the
words of the Prophet and who agreed with the practice.

It has been possible to establish the terminus ante guem of the exist-
ence of the hadit for Kifa, Basra, Higaz, Egypt and al-Andalus. To es-
tablish the terminus post quem is a more difficult matter. The evidence
of the isnads a) and b) could be interpreted in the sense that it was for-
mulated in Kifa at the time of Ibrahim an-Naha®i and Ibrahim b. Mu-
hammad b. al-Muntagir, i.e., in the 2nd half of the 1st/7th century. This
was the time when el-Haggag b. Yasuf (d. 95/714) was governor of K-
fa, so maybe al-Maqrizi was right after all when he stated that the prac-
tices connected with *A$ura’ as a joyful festival originated in al-Haggag’s
time. However, the only safe conclusion with the available data is that
the tradition on liberal spending was well known between the end of
the 2nd/8th century and the beginning of the 3rd/9th century, enjoying
the support of some Sunni scholars.

6. According to some versions of a), Muhammad b. al-Muntasir
transmitted the tradition on liberal spending without tracing it back to
the Prophet, that is, as a mere saying. At the same time, I have pointed
out that the tradition is usually accompanied by a ziyida where some
of the transmitters say that they put the tradition to the test and found
it to be true. This could mean either that 1) the practice of liberal
spending on “A$iira’ was a new one or at least was not well established
and was thus in need of being praised in order to gain support; 2) it was
an old practice which was being challenged and was thus in need of

Habib, Madrid (1991) with a translation of the poem.

8 1t is difficult to assess whether ‘Abdalmalik b. Habib wanted to introduce the
practice in al-Andalus or was simply reminding the amr of it in order to get his share
of his “liberal spending”.
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proofs of its being commendable; so, Muhammad b. al-Muntasir started
by saying “kana yugal man wassa‘a “ala “tyalibi yawm ‘Asura’” and the
saying was eventually transformed into a prophetic tradition.

The first possibility can lead us to accept the view of scholars like
Ibn Taymiyya and al-Maqrizi who thought that this and other prac-
tices were invented in the 2nd half of the 1st/7th century in order to
make of °A%ira’ a joyful festival and therefore an insult for the follow-
ers of Husayn b. Alj.

The second possibility leads us on the contrary to assume that it
was an old practice that started to be challenged by the end of the 1st/
7th century.

What follows are some general remarks on the possible origin of
the practice of liberal spending.

7.In Judaism there is a close relationship between festivals and char-
ity: “The Pentateuch ... insists that the needy be remembered when the
festivals are celebrated”®. Almsgiving brings to the doer many blessing
and among them there is atonement for sin®. Although charity does
not appear to be a specific practice of the Day of Atonement, it is so on
the eve of that day: “It is customary to send gifts to the poor, and a
duty to ask forgiveness from one another and to appease each other™'.
According to the tradition e), liberal spending took place on laylat
‘Asara’, i.e. on the eve of the 10th of mubarram. However, I have not
found any reference to liberal spending on one’s housebold as a Jewish
practice on the Day of Atonement or its eve.

¥ Encyclopaedia Judaica, s.v. “Charity”.

50 1bid. The same idea is found in the hadiz literature: see A. J. Wensinck, A Hand-
book of Early Muhammadan Tradition, Leiden 1927, p. 19 (Alms as atonement). Malik says
in his Muwatta* “sadaqa is the impurities of people which they wash off themselves™.

5! Encyclopaedia Judaica, sv. “Day of Atonement”, p. 1381. As I have pointed out,
to ask forgiveness is also a Muslim practice of ‘A%ura’; the igtisal of the Muslims has also
a parallel among the Jews: “During the geonic period, the custom of ritual immersion on
the eve of the Day of Atonement was introduced” (foc. cit.).
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In the hadit literature there are many traditions which stress that
it is a duty for the Muslims to give an-nafaqga to their own relations (‘ala
ablibi wa-iyalihi)*. At the same time, to neglect the family or house-
hold and to omit taking good care of them (id#‘at al-iyal) are considered
a sin”. This nafaga ‘ala liyal is a variety of almsgiving and thus we
find it mentioned in the chapters devoted to sadaga and zakar. Now,
there is some evidence that the fast of “A$ira’ ended with the zakat al-
fitr. Qays b. Sa°d b. “Ubada, 2 Companion of the Prophet™, is reported
to have said: “We used to perform the fast of *A$iara’ and to give the
alms of fast breaking. When ramadan and (its) zakat were revealed,
those practices were neither ordered nor forbidden and we kept doing
them”™, At the same time, there is also some evidence that fast and za4-
kat al-fitr started to be associated only with ramadan. For example, °Ali
is reported to have said: “The fast of ramadan abrogated any other fast
and the zakat abrogated any other almsgiving™*. The revelation of 7a-
madan as the month of fast and zakat al-fitr appears thus as having dis-
rupted the same practices on °A%ira’: some Muslims kept performing
them on that day, while others started to oppose them. However, once
again I have not found any reference to alms or liberal spending 07 one’s
own relations and household as a specific practice associated with the
breaking of fast or with the eve of fast”.

32 See, Concordance, s.v. “yal” and Wensinck, Handbook. A man’s %yal are “the
persons whom he feeds, nourishes or sustains; or the persons who dwell with him, and
whose expenses are incumbent on him, as his young man or slave, his wife, and his young
child; the dependants for sustenance™ E. W. Lane, An Avabic-English Lexicon, 8 vols.,
London 1863-93, s.v. “iyal.

3 See, for example, Zayd b. “Ali, Corpus iuris, ed. and transl. by E. Griffini, Milano
1919, p. 98.

** On him see Ibn Hagar, Tabdib V1II, 395-39%.

% Ibn ‘Abdalbarr, at-Tambid li-ma fi l-Muwatta’ min al-ma‘ani wal-asanid (16 vols.,
Rabat 1967-85), XIV, 322.

% Ibid,, X, 118.

¥ 'T. Fahd lists among the features of an Islamic festival the following: “une générosi-
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This leads to trying in another direction. In the version d) of the
tradition on liberal spending “Astra’ and the New Year (ra’s as-sana) are
mixed together®. The celebration of the New (solar or lunar) Year is
usually associated with the giving of gifts: this happens in the r6$ ha-
$ana of the Jews”, in the yannayr of the Christians® and in the Per-
sian nayriz®. Now, ‘ASira’ was fixed on the tenth day of the first
month of the Muslim calendar®. This association with the beginning
of a new year could have transferred to “ASira’ some of the practices
peculiar to the celebration of New Year’s day and among them liberal
spending on one’s own relations and household®.

té qui se manifeste par des réjouissances familiales des festins, des plats et friandises appro-
priés & chaque féte, des spectacles et divertissements, une animation dans les rues, des
achats qui sortent des 'ordinaire, etc., bien que cet aspect ne fasse pas intrinséquement
partie de I'idée de féte, du moins  ses origines” (“Les fétes de I'Islam”, Revue des Etudes
Islamigues XLVII (1979), pp. 191-205, p. 203).

58 In the 8th/14th century, Ibn “Arafa “autorisait-il les particuliers & marquer ce jours
(ler janvier) par des liberalités envers leurs proches. Le premier jour de I'année julienne,
concurrancé par “ishiird’ n’est plus guere aujourd’hui remarqué que dans les campagnes™
Brunschvig, La Berbérie orientale, 11, 306.

59 Encylopaedia Judaica, s.v. “Rosh ha-Shanah”.

€0 See F. de la Granja, “Fiestas cristianas en al-Andalus (Materiales para su estudio).
1. Al-Andalus XXXIV (1969) pp. 1-53. See also Idris b. Baydakin at-Turkumani (3th-
9th/14th-15th centuries), Kitab al-lumd’ fi l-hawadit wa-l-bida® (ed. . Labib, 2 vols., Wies-
baden 1986), I, 293-298, where the author condemns “ma yaf alubu lmuslimana fi nayriz
an-nasara wa-mawasimibim wa-l-a’yad min tawassu’ an-nafaga”.

81 See EI', s.v., “nawriz”, M. Espéronnier, “al-Nuwayri: Les fétes islamiques persanes
chrétiennes et juives”, Arabica XXXII (1985), pp. 80-101.

82 «“On which day of the Arabian year the fast was originally observed cannot be as-
certained owing to our defective knowledge of the calendar of the period; naturally its ob-
servance coincided with the Jewish on the 10 Tishri and so fell in the Autumn”: EP, s.v.,
“ashira’” (A. ]. Wensinck).

8 While this paper was in the process of being published, an excellent study ap-
peared written by S. Bashear, “Ashira’, an early Muslim fast”, ZD.M.G. 141 (1991) pp-
281-316.
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The close relationship between religion, official and popular alike,
and politics have been frequently manifested through history. Speaking
about the region of the Middle East and North Africa we may refer to
such well-known cases from the history of recent years as the stories
about the keys which Iranian soldiers were reported to wear in the Irag-
Iran war to be able to enter Paradise more easily after they suffered
martyrdom. Or we may recall the October war in 1973 when a pamph-
let was circulated among Egyptian soldiers before crossing the Suez
Canal and it allegedly stated that the Prophet Muhammad appeared to
Vice-President Husayn a§-3afiT in a dream encouraging him with this
word: #°burd, that is “Cross!”. As another example from a third type of
Islamic countries the case of the late President Sekou Touré’s Guinea
may be cited where the anti-imperialistic propaganda was underlined by
the statement that imperialism is identical with the Daggal, the Anti-
christ who must be resisted and fought with every means.

The present paper, however, does not aim at collecting a group of
similar cases which may occur quite accidentally but wishes to examine
several phenomena of the religious sphere which have a broader signifi-
cance and which, in our view, seem to have heralded important changes
or even turning points in Islamic and Christian movements, consequent-
ly in the history of the Middle East in general.

If we look at the history of this area we might be tempted to dis-
cover certain periodical changes in the rise of Islamic and nationalistic
ideas which reveal a kind of tide-like course’. More or less the same can
be said in connection with the history of Coptic Christianity. Accord-

! For the case of Egypt, see e.g. Vatikiokis 1980.
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ingly, the last century witnessed the emergence of Pan-Islamism while
most decades in this century were overwhelmed by the preponderance
of the ideas of Arab nationalism which arrived at its peak with the Nas-
serist ideology. The latter suffered a devastating defeat in 1967 which
gave way to the rise of the Islamic trend in general and Islamic funda-
mentalism in particular. Quite obviously, the logical reaction to the
trauma caused by the Six-Day War was to emphasize that while an ideo-
logy connected to a certain person could be defeated but Islam, which
is a greater unifying factor than Arab nationalism, never.

As the long history of Islam shows, the offensive of the religious
trend has been frequently accompanied by an eager wish to recover the
lost strength by proving the truth in Koranic statements. A sign of this
effort in the seventies might be the news about the discovery of the
Cave of Abl al-Kabf, the People of the Cave, the Koranic legend of the
Seven Sleepers. It is well-known that Sirat al-Kahf (Sira XVIII) had an
enormous importance in Muhammad’s efforts to justify his claims to
prophethood?®. The Egyptian semi-official daily, al-Ahram published the
news about the archaeological discovery of the Cave on the 4th of June
in 1976, so practically on the eve of the ninth anniversary of the Arab-
Israeli war. The year 76 could be more than pure coincidence, since a
certain tentativeness can be found in its choice, namely in the fact that
if we change the tens and units in the number, we get 67, the year of
the war as if to suggest that Muslims received this great reassurance in
the year of their political and military defeat. The news about the Cave
appeared in al-Abram on the page called al-fikr ad-dint, “The Religious
Thought” which column was a characteristic sign of the Islamic revival
in Egypt under President Sadat in the seventies.

One week later another article in the same column cited religious
authorities who emphasized that the discovery proved the eternal mira-
cle of the Koran. One of them pointed out the importance of discover-
ing sites of other Koranic events in order to strengthen the Muslims’

? See e.g. the different commentaries on Sira XVIIL For the Seven Sleepers in
general, see Jourdan 1983 with a long bibliography.
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faith. They also stressed that Muslim youths could draw strength from
the parable of the youths of the Cave who were regarded as the symbols
of firm faith.

In the same year, the Kuwaiti monthly, al“Arabi published a longer
article in November which refuted the views of Massignon and other
scholars who identified Ah/ al-Kahf with the Seven Sleepers of Ephesus
(al“Umrani 1976). The cave mentioned by the article in al-Abram was
located in ar-Raqim, a place lying about 8 kilometres from the Jorda-
nian capital, Amman. The man who initiated archaeological excavations
on the site of the cave was Muhammad Taysir Zubyan, the Chairman
of the Rabitat al“ulim al-islamiyya, the Union of Islamic Sciences in
Jordan. He gave a detailed account of his efforts to start excavation
work in the cave’.

Actually he went to the spot at first in 1953 and visited the cave.
He, however, tried in vain to convince the English director of the Jorda-
nian Department of Antiquities to excavate the site’. It was only in
1963 that the new Director of the Department gave his consent to carry
out the necessary works in the cave and in its neighbourhood. Among
the finds in the cave there were eight tombs and the jawbone of an
animal, possibly of a dog. The drawing of the figure of a dog was also
discovered on a wall inside the cave. The archaeologists also found the
ruins of two mosques, one of them converted from a Byzantine church
which stood above the cave (Zubyan 1978:73f).

On the basis of this archaeological evidence Zubyan came to the
conclusion that the cave must be identical with the cave referred to by
the Koran. He also considered the similarities in the topography of the
excavated cave and the description of the cave of Ahl al-Kabf in the
Koran as decisive for establishing the identity of the two caves. Accord-
ingly, the eight tombs could not have been anything else than the rest-
ing place of the Seven Sleepers and their dog, Qitmir. After the excava-

3 Zubyin 1978:394f. See also Lescot 1968.

* Lescot 1968:5 knows only about six tombs.
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tions a new mosque was built in the vicinity of the cave and King Hu- -
sayn of Jordan was also invited to attend the opening ceremony in 1970
(ibid. 78f). The Jordanian Department of Antiquities erected a com-
memorating tablet by the cave which stated that this was the Cave of
the Seven Sleepers mentioned in the Koran (bid. 69). In 1977 the neigh-
bouring village of ar-Ragib was officially renamed ar-Raqim to be in
harmony with the Koranic text (ibid. 170).

According to Zubyan the Seven Sleepers lived in the time of Traian
and slept until the reign of Theodosius (ibid. 34f). He also tried to show
that the Cave has been known by the Arabs as the Cave of ar-Ragim
since ancient times (ibid. 103). The fact that the site has been a place of
worship stands beyond- doubt as a small event related incidentally by
Zubyin corroborates it. Speaking about the remains of an olive tree
from Roman times-he mentions that several years ago an old hagg cut
out the fruit bearing tree because people visited it regularly to get bara-
ka, “blessing” from it and he feared that this custom would turn into
‘ibada, “veneration” (ibid. 115).

Apart from the encouragement given to the archaeological work,
Zubyan did his best to spread the news about the discovery of the Cave
of ar-Raqim in the whole Islamic world. Although he had already pub-
lished an article about the cave in Damascus in 1953 (ibid. 109) his real
activity started in the seventies. In 1971 he went to see the Sheikh of al-
Azhar and informed him about the discovery. In the same year he gave
a lecture on it in the Gam‘iyyat as-Subban al-Muslim in, the Society of
Muslim Youths in Cairo (ibid. 116f). In 1978 he published his book
about the discovery of the Cave and referring to other Muslim scholars’
views he summarized the significance of the event in the following com-
parison: the Seven Sleepers lived in an age of oppression which charac-
terized the situation of Muhammad’s followers in the early Meccan peri-
od and which characterizes the present situation in which governments
are afraid of the Islamic da‘wa (ibid. 201f).

It cannot have been a sheer coincidence that Islamic religious circles
took a real interest in the story of the Cave of ar-Raqim only in the
seventies, that is more than a decade later than the real discovery took
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place. These years were a period of political frustration for the Arab and
Islamic countries. An Indian Muslim theologian characterized it as the
struggle between belief and materialism represented by the Jews and
Christians (¢bid. 177-183). Failures on the political scene must have led
logically to the conclusion that these can be compensated and corrected
on the religious level by bolstering the standard of faith among
Muslims.

Looking back to the long history of Islam to demonstrate the at-
tempts to prove the reality of Koranic revelations we may refer to such
well-known stories as the journey of Sallam to the wall of Yagug and
Magug or the expedition of Muhammad ibn Misi to find the Cave of
the Seven Sleepers. Both of these events occurred in a time when the
Caliphate was engaged in a bitter struggle against the Mu‘tazilites and
wanted to prove the reality of Koranic miracles wishing to defeat them
with their own arms (Arkoun et 4/, 1978:211). Besides, it was also the
time when Turks appeared on the Muslim scene, so Sallam’s journey
was of paramount importance in this respect, too (ibid. 212f). All these
circumstances show that both journeys had an ideological and political
significance as well. :

As another example of the efforts to show the trustworthiness of
Koranic references, the numerous stories about the discovery of the le-
gendary city of Iram may also be cited®. These obviously fit in the pic-
ture of the eagerness of Southern Arabs to demonstrate their cultural su-
periority over their Northern brethren (Vadet 1969). _

If we return to examine the appearance of the Islamic trend in re-
cent years we may also refer to another article in.the same issue of 4l-
Abram already mentioned. This article speaks about the efforts of reli-
gious authorities in the Governorate of Sarqiyya to purify the milids
from innovations and jugglery. Practically, this would have meant the
abolition of traditional processions which accompany mlids.

A similar attempt can be registered from Libya. Islamic revival here
also appealed to the community as a whole but it was also encouraged

3 For this, see e.g.El' and EP “Iram”.
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to make use of Qaddafi’s “Third Universal Theory”. So, it is not sur-
prising at all that this kind of Islamic movement has taken a hostile
stand towards the different forms of popular religion. According to the
Libyan weekly, az-Zahaf al-Ahdar, the revolutionary forces in Suq al-
Gum‘a attacked the nests of jugglery and swindle®. The newspaper re-
jected what it called “yellow traditional culture”. By this expression, the
article seemingly meant the culture of those who sit in the zawiyas,
beating the drums, practising swindle and leading the life of dervishes.

After examining the responses of Islam which were given to the
challenges of the age in a special sphere, let us turn our attention to the
reactions of the Egyptian Copts, the biggest Christian community in the
Middle East. As a matter of fact, on the level of religion they reacted to
the defeat in 1967 more quickly than the Muslims. In the spring of 1968
the Egyptian press gave great publicity to the miraculous apparitions of
the Virgin Mary in her church in Zaytin, a suburb of Cairo. The events
started on the 2nd of April when workers in a neighbouring garage
caught sight of a figure who moved slowly around the domes of the
church. These apparitions’ occurred until 1969 and usually took place
among the following circumstances: the Virgin appeared at night for dif-
ferent periods of time and the apparitions were usually accompanied or
preceded by such phenomena as the appearance of strong light, pigeons,
clouds.

The Coptic Orthodox Church published a little book on this mi-
raculous event which contained the whole story and the testimonies of
eyewitnesses together with the report of the fact-finding commission
sent out by Pope Kyrillos VIE. First of all, the book stated that in these
difficult times the apparition had a message to the nation, the countries
of the Middle East and the whole human race (Gregorios 1969:57, 65).

© See, az-Zahaf al-Abdzr, 24 February 1986, no. 334, p. 2.
7 Usually the term tagalli is preferred to zubir.

¥ See Gregorios 1969. For a rather sceptic account of the apparitions, see Meinardus
1970:264-269.
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The apparition of Virgin Mary in Zaytiin in 1968 (photo).



216 ALEXANDER FODOR

Special emphasis was laid upon the claim that God will not leave the
Egyptians after their national catastrophe and will help them to victory.
In addition to these interpretations, the mugiza, “miracle” was also ex-
pected to boast religious feeling among the believers and to cause mi-
raculous healing in several cases. The apparition must have reminded the
Egyptians of the journey of the Holy Family and that Egypt has been
sharing divine blessings since two thousand years.

The booklet also disclosed a more concrete cause of the apparitions
when it said that Christian pilgrims, who could not visit now the Virgin
Mary in Jerusalem because of the Israeli occupation, could come to see
her in the Church of Zaytin (ibid. 34). This sounded quite logical since
the apparitions started before Easter, in the period when Christians
usually prepared themselves to make the pilgrimage to Jerusalem.

Pope Kyrillos VI did not go personally to the Church but declared
the apparition of Virgin Mary a reality. al-Abram published the Pope’s
statement together with a picture of the Virgin above the Church on its
front page and it was given a special attention in the Egyptian press
(ibid. 43). As a characteristic of general national enthusiasm, even the
ruling Arab Socialist Union took part in the arrangements to facilitate
the access of visitors to the Church (Sadiq 1986:40). In short, according
to the opinion of the Coptic Church, the miracle of the apparition and
its message concerned the whole Egyptian nation.

There were also reports about cases of miraculous healing which oc-
curred during the apparitions but this point was not particularly
stressed’. This attitude might have been in accordance with the attempt
to give priority to the idea of a united nation rather than to emphasize
the importance of the believer as a member of a religious community.

After these general traits it will be worth to examine some specific
features of the apparitions. The Virgin appeared in ten different forms
(Gregorios 1969:77-110) among which two showed her over a tree. An
eyewitness claimed that he saw her on a tree among the branches (ibid.
80f) and another one insisted on seeing her over a palm-tree (ibid. 82,

9 = . . .
al-Anba’ Gregorios’ book does not contain such stories.
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106£f).

This peculiar form of appearance may suggest the survival of some
elements of the ancient Egyptian tree-cult. As is well-known the ancient
sky goddesses like Hathor, Nut and Isis played a major role in this
cult’. They were usually represented sitting among the branches of
trees. The most important sacred trees were the date-palm, acacia and
sycamore. The age-old veneration accorded to the famous tree in the
Cairene suburb of Matariyya offers a good example of how the object
of an ancient tree-cult became Christianized.

To show the popularity of these ideas about the close relationship
between the Virgin and the tree reference may also be made to a famous
icon in the church of the Virgin Mary in Haret Zuweyla in Cairo
which depicts the Virgin among the branches of a tree'. Only the
upper part of her body can be seen as if she were growing out of the
tree. Actually, the iconography of this form, irrespective of its present
interpretation, seems to be in complete harmony with the usual repre-
sentations of the ancient tree-goddesses.

As for the pigeons accompanying the apparitions of the Virgin they
also deserve some remarks. In the interpretation of the author of our
booklet, they could be the souls of saints because the pigeon symbolizes
the lightness of the soul and its quickness (Gregorios 1969:120). He also
referred to the well-known fact that the Holy Spirit appeared in the
form of a pigeon at the river Jordan. What is more interesting for us,
is his claim that the ancient Egyptians represented the souls in the form
of pigeons on the tombs and in the temples. By this, he practically ex-
pressed a wish to include the heritage of the ancient Egyptian past
among the components of the apparition, so he accepted this as an im-
portant factor in creating national unity and strengthening the con-
sciousness of national identity.

As a third motif of ancient Egyptian origin we may allude to the

1% See e.g. Buhl 1947.

! For a picture of the icon, see e.g. Copric Egypt 40f. The tree here represents the
tree of Jesse, the “Tree of Prophecies”.
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descriptions which present the Virgin as radiating immense light'
This figure resembles very much the woman dressed in the Sun who ap-
peared in the revelations of St. John and whose origin can ultimately be
traced back to ancient Egypt (Boll 1914:98ff).

The next important apparition of the Virgin Mary occurred in the
church of Dumyina in the Cairene suburb of Subra. Her first appear-
ance above the church was observed on the 25th of March in 1986. So,
again the apparition took place in the period preceding Easter. Similarly
to the events in 1968, the apparitions continued after this for a number
of months. To emphasize the interrelatedness of the two events, the offi-
cial report prefaced by Pope Sentida IIT himself, indicated the hidden nu-
merical connection between 1968 and 1986 explaining that by changing
the numbers 8 and 6 we get 68 which necessarily points to the year
1968 (Sadiq 1986:31).

The outward circumstances were really the same as in 1968 with the
difference of the Virgin appearing this time not only over the church
but also inside under the cupolas and on the altar-screen and not only
at night but also in day-time.

The political situation has, however, completely changed. Egypt has
been stricken by sectarian conflict between Muslims and Copts, the uni-
fying ties of Egyptian nationalism have loosened, the two communities
seemed to have taken their own paths®. The interpretation of the Cop-
tic Orthodox Church considered the apparition as a possibility to
strengthen the faith of the believers and like in 1968 saw in it a good
opportunity for pilgrims to see the Virgin in Cairo without the neces-
sity of visiting Jerusalem (Sadiq 1986:129).

In contrast to the report about the apparitions in 1968, the official

" This motif actually appears in every description of the apparitions.

 In these years clashes between the two communities have become daily events.
The atmosphere is well characterized by the so-called “war of stickers” in which both
Muslims and Copts wanted to demonstrate their religious identity by placing stickers on
cars. Finally, the government put an end to these openly provocative acts by banningthe
use of stickers in 1985. For the Muslim-Copt conflict in general, see e.g. Ansari 1984.
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report this time particularly stressed the occurrences of miraculous heal-
ings". We may discern a definite tendency in this to raise the religious
morals of individual believers first of all and then to increase their level
of faith and their feeling of identity. Also, in contrast to what happened
in 1968, Muslim mass media have remained silent and have not pub-
lished reports about the apparitions. This again suggests that on this oc-
casion the event has not become a national cause but remained the inter-
nal affair of the Copt community.

Finally, if we want to make a comparison between the attitudes of
official Muslim and Copt circles towards such miraculous events as the
discovery of the Cave of Abl al-Kahf and the apparitions of Virgin
Mary, the following common traits should be pointed out:

1) In both cases official circles were ready to approve and accept
phenomena which basically belong to the sphere of popular religiosity.

2) To make, however, the official control felt, Muslim authorities
emphasized the conformity of the archaeological finds in the Cave to
the Koranic evidence. The Copts on their part stressed that the Virgin
appeared in her form familiar from the icons and devotional pictures,
besides the apparitions always took place in the churches®.

3) Their attitude to other phenomena of popular religion, which
possibly could not have been kept under control was complete rejection.
This is why certain Muslim circles tried, as we have seen to restrict
practices related to the maulids' and in a parallel way, the Coptic
report on the apparition in the church of Dumyina affirmed that the
event was not a bid‘z “innovation” and it has nothing to do with malids
(Sadiq 1986:88).

" The main part of $Sidiq’s book is made up by the descriptions of such cases.
" The latter point was especially stressed by Pope Senida III (Sidiq 1986:7).

' As a possible change in policy I was surprised to hear on CNN International on
the 27th of November 1994 that Egyptian government lifted a ban on Sufism imposed
several decades ago because it prefers Sufism to politically motivated extremism. The
report may not be completely accurate in this form but it certainly shows the existence
of the dilemma.
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If we look back to the history of the last decades it becomes evident
that these miracles could not serve as unifying bonds between Muslims
and Copts in Egypt after the national catastrophe of 1967 but they
rather heralded the emergence of religious extremism and even contrib-
uted to its growth.
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There is no need to dwell on the importance of the famous Diction-
ary of Common People compiled by Yusuf al-Magribi (d. 1611) which
has been preserved in the unique manuscript from the Sheikh Tantawi
collection in the Oriental Room of the Scientific Library of St. Peters-
burg University. It is known that the reason for the Dictionary was the
wish of the compiler to prove that the spoken language of the Egyp-
tians, the Egyptian dialect, was the “genuine Arabic or close to it”". Yu-
suf al-Magribi’s position was that of a “supporter of the people’s lan-
guage” who rejected all notions describing the dialect as a low and vul-
gar form of the language’. A natural and essential part of his arguments
were Koran quotations in which he found the same words and figures
of speech that are characteristic of the Egyptian dialect.

For instance, Yusuf al-Magribi - also known as the composer of
songs of the folk type (the Egyptian mawwal) - in his songs often used,
for rhyming purposes, the same word with different meanings (the ho-
monymous rhyme)’. One of his songs was composed on the rhyme for
which the word furgan (of Aramean origin, meaning “liberation, re-
demption” in the Aramaic language) was used in the various meanings
that it had acquired in Arabic, viz. the “Koran”, “Holy Scripture”,
“proof”, “distinction between good and evil”, and - as Yusuf al-Magribi

! Yasuf al-Magribi, Daf al-isr ‘an kalam abl Misr. MS facsimile, with foreword and
index by A. S. Awwad, Moscow 1968, p. 21. (Abbreviated to: al-Magrib1, Dictionary.)

2 Ibid,

¥ 0. B. Frolova, “Mawwals by Yusuf al-Magribi”, Manuscripts of the East: Historical
and Philological Studies, Year-book for 1975. Moscow 1982, pp. 163-167.
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pointed out - “grace”, “victory”, “morning”, “the sea breaking apart”,
“battle at Badr™:

al-Mustafa l-badru a‘tabu lilab furgan

Sfurqane rabbu l-wara anzal lahu furgan

la zala bi-n-nasre wa-l-burhan huma furgan

furgan li-Miisa w-labu yom Badr hi furqan®
To the Chosen Complete Moon, God gave the Koran.

In the morning, the Lord of the mankind gave Him the battle at Badr,

It remains a victory and a proof, which is grace.

For Moses, the sea breaking apart and for Him, the day at Badr is a
triumph.

When explaining the word furgan, the following words from the
Koran are used: wa-in atayna Miusa l-kitab wa-l-furgan (2:53).

Beside mawwals, Yusuf al-Magribi made use of other poetic forms
of folklore with Koranic words in them and found Koran quotations
elsewhere.

When explaining the verb siga and the nouns siq and saqa and the
dialectal expression fulan yisawwaq isSerr (someone sells/spreads evil)
the following Koran quotations are cited: yawma yuksafu ‘an saqgin
(68:42), wa-ltaffati ssaqu bi-ssaqi (75:28), as well as the following
mawwal:

Husnu l-habib Sagani wi-sSawqu qad saqub

qabbaltu rigluh min al-aSwiqi bal siqub

wila’imi fib mu'abbar dama fi saquh

-mahgqiire madribe man qad sahadub saqub’

The beauty of my beloved attracted me, and passion led me to him.

I kissed his foot because of love, or rather his leg.

And he who blamed me was late because of him, it took him long to
drag his feet.

* al-Magribi, Dictionary, L. 52b.
3 Ibid., L. 46b.
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Miserable and broken are the leg of him who has seen him (i.e. he has
been charmed by him).

It is the Koran that Yisuf al-Magribi refers to when he speaks of
songs and folk tales. Thus he writes: “A funny thing happened to me
when I was with a friend. We were reading a story in which a man was
treating another man to some food, and he offered him a chicken on
this condition: he was not to eat any part of the chicken unless he could
quote a suitable phrase from the Koran. At this, the guest took the
breast, saying wa-naza‘na ma fi sudiribim min gillin (7:43), then he
took a wing saying wa-la ta’irin yatiru bi-§anahaybi (6:38). Upon which,
my friend addressed me remarking “What would he have said if he
wanted to eat the sauce?” To which I answered immediately wa-gila
man raqin (75:27). All that was in my youth when we did not stick to
ceremonies”,

Yisuf al-Magribi reply to his friend contains a pun based on the as-
similation of the sounds 7 and 7, so that - when pronounced - the
phrase man raq sounds mirraq or murraq meaning heretics, which in its
turn has another form, maraga, meaning also sauce.

The above example proves that Yusuf al-Magribi made use of the
phonetic peculiarities observed in reading the Koran aloud. Thus, when
commenting on the vernacular pronunciation of the word meaning
“saliva, spittle” and giving its phonetic variants, buzaq, busaq and busag,
he remarks that it is possible to read the Koranic word sirat as zirat,
sivat and sivat’. When speaking of the incorrect dialectal pronunciation
of the word for ginger (zingabil), he remarks that the correct pronun-
ciation will be the one used in the Koran, zangabil (76:16), which
proves that he noticed the phenomenon in the vernacular when the vo-
wel 4 transforms into e, with the subsequent transition of e into i, a
constant feature of the Egyptian dialect, which results in the different

é Ibid, L. 55.
T Ibid,, L. 37,
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forms of transcription used by European scholars who give elli and illi
for “which”, or keda and kida for “so”, etc.

Koran quotations were used by Yisuf al-Magribi to support the
words and phrases that were common for the Egyptian dialect of his
time. For instance, when commenting on the phrase er-rayyis indakk
“the master is exhausted”, he explains, “the master’s perception has dimi-
nished”, and quotes from the Koran: fa-dukkata dakkatan wahidatan
(69:14) and also: ga‘alabu dakkan (7:143). Here the compiler remarks
that indakk is a dialectal form of the passive voice while the correct
form should be dukka’.

When dealing with the expression fulin galaq ma ‘aleyh “one cov-
ered the thing that was upon him”, “one did what was wanted of him
(one was true to his duty)”, “one did his duty”, Yusuf al-Magribi gives
his version of the phrase: aglaga abwab at-talab minbu “he closed the
gate upon what was wanted of him”. He gives the verbal forms (I, II,
IV) galaga, $allaga, aglaga, which all have the same meaning, then he
quotes the Koran: wa-gallagati l-abwaba (12:23) with form II, remarking
that form IV would be more correct’. In other words, the author of the
Dictionary points out that the Egyptian dialect generally has form II for
the causative meaning while the literary language has form IV; in argu-
ing that the dialect and the literary language are equal, he gives quota-
tions from the Koran where form IV is also replaced by form IL At the
same time it may be suggested that the argument contains a criticism of
the Koranic language since it uses the same forms as the language of
common people.

The total number of Koran quotations in Yasuf al-Magribi’s Dic-
tionary amounts to 86. The Koran quotations in the Dictionary are first
and foremost the evidence of a democratic process taking place in the
Arab society of the 16th and 17th centuries in terms of the attitude to-
wards the native tongue and literature. The Egyptians’ public opinion,

§ Jbid., L. 58b.
9 Ibid., L. 50b.
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which was expressed by Yasuf al-Magribi, no longer accepted the idea
that their spoken language - the Egyptian dialect - was a low, vulgar,
distorted language that was not sufficiently good for composing works
of literature. As an argument in favour of his native tongue, Yusuf al-
Magribi writes poems which are similar to folk songs (mawwal) and
contain the homonymous rhyme and words from the Koran. When
quoting from the Koran, he points out the phonetically acceptable ver-
nacular standards of pronunciation, also supporting the dialectal gram-
matical forms with Koran quotations.

Yiisuf al-Magribi’s work reveals and exposes the deeply rooted pro-
cess in the Arab society of the late Middle-Ages, when the written word
and the oral tradition in literature were getting closer to one another,
when a tendency was gaining strength to overcome the rigid standards
of the Classical Arabic language. The verses from the Koran were used
as an argument to prove the regularity and lawfulness of this democratic
process. The growing activity of the process resulted in similar works
by other authors. Consequently, Yusuf al-Magribi’s Dictionary cannot
be considered to be a unique sample of the kind, as it was previously be-
lieved by some scholars studying the dictionary': namely in the 14th
century, a famous poet Safi ad-Din al-Hilli compiled a Dictionary of
Mistakes (al-Aglati), in the 16th century a Syrian author Ahmad at-Tibi
wrote A Complete Explanation of Things Found in the Language of Com-
mon People (al-Idah at-tamm li-bayin ma yaqa‘u fi alsinat al“awamm).
Until recently, all these works were available in manuscript only.

Tt may be concluded that during the period of clerical predominance
the verses from the Koran were used by progressive authors as a means
to struggle against stagnation in the society of the time. At the same
time, the use of Koran quotations was an evidence of living historical
traditions and of the unity of the vernacular and the literary forms, with
the differences between them unessential and of external character. The
dichotomy of literary language and dialect was a common concern for
the Arab world beginning from the Middle-Ages, and Yusuf al-Magribi

10 rpid, pp- 10-12.
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was among those who tried to find an adequate solution to the problem.
His views remain actual nowadays, and they should be taken into ac-
count by those modern linguists and political leaders who support a
different point of view, i.e., by those who believe in the existence of a
great difference between the literary Arabic language and the Arabic
dialects.



LAS NORMAS DIETETICAS
A TRAVES DE LOS CALENDARIOS ANDALUSIES'

Expiracién Garcia

Escuela de Estudios Arabes (CSIC), Granada

Los textos para el estudio de la dietética en al-Andalus, igual que
para el resto de 4rea musulmana medieval, son muy variados. Un primer
y basico grupo, referido a la alimentacién en general, lo constituyen las
fuentes histérico-geograficas, fuentes estas relativas a la produccién y
abastecimiento y, por tanto, indicativas, aunque de forma muy generali-
zada, de los productos basicos alimentarios y su distribucién geografica.
Aparte de este grupo, los documentos basicos para el estudio de la dieté-
tica andalusi los constituyen:

— textos literarios, especialmente los de caricter poético y los del gé-
nero de adab,

- tratados culinarios,

~ obras de hisba,

~ tratados geopdnicos y kutub al-anwa’ o, mejor dicho, el género de
tipo practico de los mismos, los calendarios,

- tratados médicos,

- obras de caracter juridico, algunas de las cuales incluyen datos rela-
tivos a la reglamentacién de determinados alimentos y usos alimentarios.

Evidentemente, es distinta la informacién que nos proporcionan
fuentes tan dispares; en contrapartida, esta riqueza de matices nos permi-
te realizar un estudio mas profundo del tema, pero, al mismo tiempo me
ha obligado a selecionar los grupos de fuentes a tratar en este trabajo, da-
da la légica limitacién temporal de las intervenciones. Por todo ello, me
voy a detener s6lo en el andlisis de dos de los grupos citados de fuentes:

» . . . . . . .
Este texto contiene ligeras modificaciones — casi todas ellas de caricter bibliografico
— en relacién con la comunicacién presentada al Congreso, dado el periodo transcurrido
desde la celebracién del mismo.



228 EXPIRACION GARCIA

los calendarios y los tratados médicos de caricter fundamentalmente die-
tético, incidiendo en el primero de ellos.

Es decir, en este trabajo intento profundizar en el origen e interrela-
cién de las normas higiénicas contenidas en diversas fuentes calendaricas,
a través del andlisis detallado de las mismas, para finalmente contrastarlas
con algunas obras médico-dietéticas.

1. Los kutub al-anwa’: dlasificacién

Los kutub al-anwa’ han sido definidos “como el resultado de una
sintesis en la que entra una aparente amalgama de datos lingiiisticos,
folkloricos, dietéticos y agricolas, junto con indicaciones de fiestas cris-
tianas, 4rabes y persas, todo ello' regido por la marcha anual de los
anw&mz. ‘. pai N

Dentro de este amplio grupo de textos, segiin algunos autores, cab-
rfa distinguir dos subgéneros: tedrico y practico. Para otros, este 2° gru-
po, practico, €l de los kutub al-azmina o almanaques constituye un géne-

ro distinto, aunque muy cercano, al de los kutub al-anwa’. También cab-

ria hacer distincién entre aquellos en los que prevalece el estudio filolé-
gico de los anwa’, en lugar de fijarse en el terreno conceptual de los mis-
mos. :

En el 2° subgénero del que me voy a ocupar, el de tipo prictico, se
incluyen, en el Oriente musulman, el Kitab al-azmina de Ibn Masawayh
(m. 243/857) y en Occidente, el Calendario de Cdrdoba’, los primeros

! El tema ya fue tratado, aunque desde otra perspectiva, por J. Sams en su trabajo
La tradicitn cldsica en los calendarios agricolas bispanodrabes y norteafricanos, presentado
en el 2° Congreso Internacional de Estudios Sobre las Culturas del Mediterrineo Occidental
(Barcelona, 29 septiembre - 4 octubre 1975), Barcelona 1978, pp. 177-186.

2 R. Mufioz, "Los Kutub al-anwa™, Actas del XII Congreso de la U.EA.L, (Mélaga,

1984), Madrid, 1986, p. 625.

3 G. Troupeau, “Le Livre des Temps de Jean Ibn Masawayh”, Arabica, XV (1968),
113-142.

* Le Calendrier de Cordoue de Pannée 961, publié par R. Dozy. Nouvelle édition ac-
compagnée d’une traduction francaise par Ch. Pellat, Leiden, 1961.

1
i
i
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hasta ahora conocidos dentro de este grupo. Este tltimo, el Calendario
de Cérdoba, es un Kitab al-anwa’ - Liber anoe, como se indica en la ver-
sién latina -, pero también es un calendario. Segin otra clasificacién,
representarfa el prototipo de calendario erudito, cientifico e interconfe-
sional, redactado para el uso de las personas cultas de al-Andalus. En el
extremo opuesto, tanto temporal como tematico estaria el Calendario
Andnimo Granadino®, prototipo popular, dirigido solamente a la pobla-
cién musulmana.

Entre ambos eslabones andalusies extremos existen unos jalones in-
termedios constituidos por los Calendarios de Ibn “Asim (m. 403/1013)¢
y el de al-Umawi al-Qurtubi (m. 602/1206)’, fuentes, junto con el
Calendario de Cérdoba, del marroqui Ibn al-Banna’ (s. XIII-XIV)®. El
granadino muestra una cierta dependencia con el de Ibn al-Banna’ y, a
su vez, relacionados con ambos, se encuentran dos calendarios tardios,
del s. XIX: uno tunecino, estudiado por J. Samsé’, y otro marroqui,
traducido al francés por A. Joly®, lo que parece suponer una fuente
comiin, posiblemente andalusi, para todos. Por dltimo, hay otros dos

3 J. Vizquez Ruiz, “Un Calendario anénimo granadino del siglo XV”, RIE, IX-X
(1961-1962), 23-64. Este calendario podria ser més tardio, tal vez del siglo XV, en opinién
de J. Samsé, “Un calendrier tunisien - d’origine andalouse? - du XVI siécle”, Cabiers de
Tunisie, XXVI (1978), 69-70.

® Su obra ha sido publicada recientemente: Ibn “Asim, Kitab al-anwa’ wa-l-azmina -
al-qavwl fi $Subiir. (Tratado sobre los anwa’'y los tiempos - capitulo sobre los meses)) Estudio,
traduccién y edicién critica por M. Forcada Nogués, Barcelona, 1993.

7 Sobre estos dos autores andalustes, aparte de la introduccién a la edicién del texto
del primero (pp. 34-46), puede consultarse R. Mufioz, “Los Kutub al-anwa™, especialmente
las pp. 627-635; . Sams y J. Martinez Gdzquez, “Algunas observaciones al Calendario de
Cérdoba”, Al-Qantara, 11 (1981) p. 325, n. 24.

¢ H. P. J. Renaud, Le Calendrier d’Ibn al-Banna’ de Marrakech, Paris 1948.
? . Samsé, “Un calendrier tunisien”, pp. 67-84.
10 A Joly, “Un calendrier agricole marocain”, Archives Marocaines, III (1905), 301-319.




230 EXPIRACION GARCIA

textos, publicados por Ch. Pellat", que guardan una estrecha dependen-
cia con el calendario cordobés, indicativo de una fuente primaria para
todos ellos.

Durante los tltimos afios se ha despertado un evidente interés hacia
el estudio de los kutub al-anwa’. Por una parte, se han dado a conocer
nuevos textos, alguno de los cuales se consideraban perdidos y, por otra,
se ha iniciado el estudio de nuevos temas o elementos contenidos en el-
los o se ha avanzado en el de otros sélo conocidos parcialmente.

En definitiva, aunque el objeto final de este trabajo lo constituyen
las fuentes andalusies — tomando como punto de partida el Calendario
de Cdrdoba -, no por ello se han obviado las orientales y norteafricanas
antes aludidas, dada la estrecha conexién entre todas ellas.

Aparte de estos calendarios, que constituyen una obra o género lite-
rario independiente dentro de los kutub al-anwa’, tenemos otros inclui-
dos en algunos de los tratados agricolas andalusies, tales como el de Ibn

Wafid (s. XI)®, at-Tignari (s. XI-XI)"* e Ibn al“Awwam (s. XII-

" Ch. Pellat, Cing Calendries Egyptiens, El Cairo, 1986. Los dos caléndarios - conte-
nidos en esta obra - estrechamente ligados con el de Cérdoba son el llamado por Pellac
Calendario Largo (pp. 2-101) y el Andnimo de Paris (pp. 130-203).

2 En los tltimos afios, después de la presentacién de esta comunicacién, se han publi-
cado dos calendarios andalusies: el ya citado de Ibn “Asim y la Risala fi awqat as-sana (Un
calendario andnimo andalusi). Edicidn, traduccion y notas de M* A. Navarro, Granada,
1990. La posible fecha de redaccién de este texto se sitfia a mediados del siglo XIII.

1 Millés Vallicrosa, “La traduccién castellana del ‘Tratado de Agricultura’ de Ibn Wa-
fid”, Al-Andalus, VIII (1943), 322-324. El texto arabe aparece en la primera parte del tra-
tado agricola atribuido a Ibn Haggag - aunque, en realidad, incluye también la obra del
primero -, al-Mugni fi I-filzha li-Ahmad b. Muhammad b. Haggag al-Isbili, “Ammin,
1402/1982. El tratado de Tbn Wafid comprende las pp. 64-66 de dicha edicién, traducida
al castellano por J. M* Carabaza, Ahmad b. Muhammad b. Haggag al-I8bili: al-Mugnf fi
I-filaha, (ed. microfichas), 2 vols., Granada, 1988.

¥ Kitab zubrat al-bustan wanuzhat al-adhan es el titulo del tratado de agricultura de
este autor granadino (5. XI-XII), obra de la que estoy ultimando su edicién. El calendario
ocupa los folios 7r-16v del ms. n® 4 de la Coleccién de Codices Arabes del Archivo Muni-
cipal de Cordoba.
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XII)*®. Los de Ibn Wafid e Ibn al“Awwam son, fundamentalmente, ca-
lendarios de tareas agricolas, aunque en el del 2° hay ciertas referencias,
muy limitadas, al sistema de los anwa’. En el de at-Tignari tampoco
aparece el término anwa’, pero gira en torno suyo, igual que sucede en
calendarios tardios - Ibn al-Banna’, egipcio™ y tunecino. Pese al interés
de estos calendarios agricolas andalusies, ninguno de ellos presenta reco-
mendaciones de tipo dietético, por lo que no los he podido utilizar para
este trabajo.

2. Fuentes médico-dietéticas

Dentro de las obras médico-dietéticas andalusies he seguido, basica-
mente, el Kitab al-agdiya de Avenzoar” y del Kitab al-wusil de Tbn al-
Hatib (m. 776/1374)"® para contrastar con ellas los elementos incluidos
en los calendarios. El Kitab al-agdiya, obviamente, hay que inscribirlo
dentro del amplio apartado que constituyen los tratados de higiene ara-
bes, en la linea de los Regimina sanitatis medievales.

Por su parte, el Kitab al-wusil, a diferencia de la anterior, obra emi-
nentemente practica, auna la teoria con la praxis. Ademas, y en ello radi-
ca su importancia en cuanto atafie a nuestro trabajo, tiene determinados
elementos de tipo calendérico que, si bien no permiten clasificarla dent-
ro del género de los kutub al-azmina, esta muy préxima a ellos. Su rela-
ciébn mas estrecha vendria dada con los calendarios de régimen bizanti-
nos, en los que resulta del todo evidente la influencia de la dieta hipocra-

15 Ibn al-“Awwam, Kitab al-filzba, ed. y trad. cast. ]. A. Banqueri; estudio preliminar
y notas por ]. E. Herndndez Bermejo y E. Garcia Sdnchez, 2 vols., Madrid, 1988 (ed. facs.
de 1802). El calendario ocupa las pp. 428-457 del 2° voltiimen.

' Este calendario ha sido estudiado por R. Mufioz, “Un Calendario Egipcio del siglo
XVIIL (1* parte)”, Awrag, 1 (1978) 67-81; (2* parte), Awrag, 11 (1979), 100-122.

7 Abi Marwian ‘Abdalmalik b. Zuhr, Kitab al-agdiya (Tratado de los alimentos), edic.,
trad. e introduc., E. Garcia Sinchez, Fuentes Ardbico-Hispanas, 4, Madrid 1992.

® Ibn al-Hatib, Kitah al-wusil li-hifz assibba fi lfusil o “Libro de Higiene”, ed. y
trad. cast. por M* C. Vazquez de Benito, Salamanca, 1984.
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tica sobre el régimen alimentario que propugnan”. Otro punto de inte-
rés del Kitab al-wusil es el criterio médico que sigue, expreso en el pro-
logo, a veces en clara oposicién al de los “astrénomos y astrélogos”. As
lo manifiesta, por ejemplo, en la distribucién o duracién de las estacio-
nes, en la que se rige por criterios climaticos, en lugar de hacerlo por los
astronémicos de equinoccios y solsticios™.

Ambas obras, aunque no representen una excesiva originalidad, pues
el tema ha sido frecuentemente tratado por los médicos arabes de todas
las épocas dentro del género de los Regimina sanitatis, adoptan un méto-
do sisteméatico y acabado, ademads de incluir determinados elementos
especificos andalusies, que nos pueden permitir un analisis comparativo
con los mismos elementos recogidos en los calendarios, aunque con bas-
tantes reservas. Los calendarios no tienen en cuenta una serie de elemen-
tos — como la complexion, edad, modo de vida del individuo, entre ot-
ros - presentes en toda obra médica, por lo que las indicaciones sélo
pueden tener un caracter general u orientativo.

3. Normas dietéticas recogidas por los calendarios
3.1 Normas de cardcter general

Todo tratado 4rabe de higiene o dietética, como rama de la medici-
na, se encuentra inmerso en la tradicién grecohelenistica. La diaita griega
tenfa un significado mucho més amplio que nuestro actual concepto rest-
ringido de “dieta”. Era el régimen de vida, la manera segiin la cual el
hombre, mediante su actividad, se hallaba en relacién viva y constante
con su mundo circundante. El fundamento de la dietética clésica residia
en el uso adecuado de las sex res non-naturales. Asi, todo tratado arabe
de higiene comprende seis puntos, esas “seis cosas no naturales”: 1) luz
y aire, 2) comidas y bebidas, 3) trabajo y reposo, 4) suefio y vigilia, 5)
excreciones y secreciones, apartado que también engloba el bafio y las
relaciones sexuales, 6) disposiciones o estados de espiritu - alegria,

19 E, Jeanselme, “Les calendriers de régime 4 I'usage des byzantins et la tradition hyp-
pocratique”, Mélanges offertes & M. Gustave Schlumberger, Paris 1924, pp. 217-237.

L Ibn al-Hatib, Kitab al-wusil, text. ar., pp. 20-21, trad., pp. 59 y 60.
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enfado, tristeza —, todas ellas necesarias para la recta ordenacion del
hombre y que, ademds, llegaron a convertirse en la clave explicativa de
una ambiciosa visién de la medicina como “norma de vida”.

Sin embargo, no todos estos puntos, todas las sex res non-naturales,
estén recogidos. El punto 2° - alimentos y bebidas - y el 5° - evacuaci-
6n y replecién, sangria, purgantes, relaciones sexuales y bafio, estos dos
tltimos unidos o como variantes -, son los dos unicos siempre presentes
y, también, los més extensos, ya que la conservacién de la salud o higie-
ne se basa en estos dos principios ~ digestién de los alimentos y evacua-
cién de los elementos residuales -, siguiendo las normas galénicas™.

La Risila fi awqat as-sana es el calendario que recoge un mayor ni-
mero de indicaciones dietéticas y, muy especialmente las relativas a los
alimentos y bebidas®. Por el contrario, el Kitab al-anwa’ de Ibn “Asim,
el otro texto calendérico andalusi publicado en los dltimos afios, slo re-
coge informacién de caricter dietético en el mes de junio®.

En cuanto a los restantes aspectos, sélo hay una referencia al punto
4°  suefio — en el Calendario anénimo granadino y en el marroqui, rela-
tiva a mayo: “cuando entra mayo hay que abstenerse de dormir mu-
cho™; otra se encuentra en la Risala fi awqat as-sana en el que se afir-
ma que en el mes de abril “aparece el suefio””, entendiéndose con ello

21 [ 25 referencias que sobre estos dos puntos aparecen en los calendarios utilizados
— el de Cérdoba, la Risala fi awqgat assana, €l de Ibn Masawayh, el Calendario Largo, el
de Ibn al-Banna’, el Andnimo granadino, el Anénimo de Paris, el marroqui, el egipcio y,
en menor proporcién, el tunecino - se han sistematizado en una serie de cuadros para, de
esta forma, reflejar mds vivamente las discrepancias o concordancias entre las mismas.

22 por ello, he creido interesante incorporlas a este trabajo, aunque en un principio
no lo hiciera, ya que dicha obra se publicé después de la celebracién del Congreso.

2 La cita es la siguiente: “Hay plena libertad para beber medicinas a principios de
este mes [junio] y para practicar la flebotomia”. Cf. Ibn Asim, Kitab alanwa’, text. ar.
p- 40, trad. p. 222.

7. Vazquez Ruiz, “Un calendario anénimo granadino”, text. ar. p. 33, trad. p. 44;
A. Joly, “Un calendrier agricole marocain”, p. 307.

B Risala fi awqat assana, text. 4r. p. 81, trad. p. 192.
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que a partir de este mes la gente suele dormir més o, al menos, se tiene
mas suefio.

Encontramos otra referencia sobre las prendas de vestir mas adecua-
das para el mes de octubre en dos calendarios, en el de Cérdoba y en el
de Ibn al-Banna’. Segiin el Calendario de Cordoba: “En octubre las gentes
dejan sus vestidos blancos por los de seda cruda, los de lana y de otros
tejidos”, recomendacién que también aparece en el calendario de Ibn al-
Banna’ y en el Calendario andnimo de Paris™.

En este tema los textos médicos son algo mas extensos, pues Ibn al-
Hatib recomienda que para el otofio “los tejidos serdn equilibrados, co-
mo de lana trenzada con seda, de lino mezclado con algodon, de pelo de
cabra y pellizas de petigris y de corderillo””. Por su parte, Avenzoar
dice que “las prendas de seda son ftiles en invierno, primavera y otofio;
también son adecuadas las de algodén aunque las mejores son las forra-
das con pieles de animales comestibles. En verano las mejores son las de
lino, especialmente las que estin ya usadas y las finas™.

En las fuentes calendaricas son mis abundantes, casi generales, las
referencias a perfumes y ungiientos a emplear. El Calendario de Cérdoba
también se ocupa de los lugares apropiados para vivir y de los movimi-
entos o ejercicios a realizar, todo ello incluido dentro de las normas de
caracter general que recoge al comienzo de cada mes. Estas mismas reco-
mendaciones aparecen en la Risala fi awqat as-sana, y son copia exacta

de las recogidas en el Calendario de Cérdoba.

3.2 Régimen alimenticio

Cada una de las estaciones del afio, siguiendo la teoria humoral, esta
dominada por uno de los cuatro elementos - agua, tierra, fuego y aire
- que constituyen la Naturaleza, con el predominio en cada una de ellas

% Cf. Le Calendrier de Cordoue, pp. 146 y 147; H. P. |. Renaud, Le Calendrier d’Tbn
al-Banna’, pp. 52 y 53; Ch. Pellat, Cing Calendriers Egyptiens, p. 136.

7 Tbn al-Hatib, Kitab al-wasil, text. ir. p. 99, trad. p. 201.
% Ibn Zuhr, Kitab al-agdiya, text. ar. pp. 121 y 122, trad. p. 136,
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de uno de los cuatro humores del cuerpo animal y las parejas de natura-
lezas opuestas - caliente/frio y himedo/seco. Por esta norma, de base
empirica, se podia constatar el retorno regular de los mismos estados
mérbidos a las mismas estaciones y establecer con facilidad el régimen
a seguir para prevenir o combatir las enfermedades estacionales.

En el Calendario de Cérdoba igual que en la Risala fi awqat as-sana,
nos encontramos con normas de caracter general, dadas por meses, y no
por estaciones como en el texto hipocratico Sobre la Dieta, aunque tales
normas se repiten en los meses que pertenecen a la misma estacién. Sélo
en el mes de junio la Risala omite estas reglas de caricter general. Asi,
en el mes de octubre, que pertenece al otofio, y cuya naturaleza es la
tierra, fria y seca y dominada por la atrabilis, “los mejores alimentos y
bebidas para tomar, lo mejores movimientos a ejecutar, los lugares mas
adecuados para vivir son aquellos que humectan los cuerpos, los calien-
tan gradualmente y disuelven, por medio de su calor los elementos su-
perfluos o residuos”. Como vemos, sigue la norma terapeutica de los
contraria contrariis o alopatia - los mejores alimentos y bebidas a consu-
mir son aquellos que tienen propiedades opuestas a las de la estacion rei-
nante -, en lo que se asemeja al Andnimo de Paris, muy relacionado con
el de Cordoba, y al de Ibn Masawayh.

Ambos calendarios contintian: “Esta estacién es perjudicial para to-
das las edades, todas las naturalezas y en todos los lugares. Le es menos
desfavorable a las personas que tienen calor y humedad en su natureleza
y una complexién equilibrada™®.

Si nos acercamos a las obras médicas, vemos que, en este Gltimo
punto, los criterios difieren. Para Ibn al-Hatib, “el otofio es una estacién
equilibrada, por si misma y por analogia”™'. Por el contrario, “tiene

¥ Le Calendrier de Cordoue, pp. 146 y 147; Risila fi awgit as-sana, text. 4r. p. 129,
trad. p. 225. .

30 Ibid.
M Ibn al-Hatib, Kitib al-wusil, text. 4r. p. 98, trad. p. 54.
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una complexién dispersa y con marcadas diferencias”, en opinién de
Avenzoar®,

Las recomendaciones, en lineas generales, son casi todas iguales, pues
si la naturaleza del invierno es el agua, himeda y fria, y el humor rei-
nante la flema, los alimentos que se recomiendan para prevenir las enfer-
medades propias de esta estacién son los calientes y secos, a los que afia-
den los grasos y picantes, dadas las propiedades de tales alimentos. En
resumen, de acuerdo con las reglas hipocraticas®, para mantener el jus-
to equilibrio de los humores, que las influencias climdticas tienden a
romper, hay que seguir un régimen copioso y nutritivo en invierno, res-
trictivo y ligero en verano y de transicién durante los periodos de pri-
mavera y otofio; es decir, astringente, seco y caliente en invierno y sua-
ve, frio y htimedo en verano.

Sélo en el mes de diciembre el Calendario de Cérdoba explicita nor-
mas concretas, que no aparecen en ninguno de los textos latinos del mis-
mo* y que he esquematizado, junto con las relativas a los meses de
enero y abril, ya que estos son unos de los mas significativos para ver
la interrelacién de los diversos calendarios.

Las referencias que sobre los puntos 2° y 5° aparecen en los calenda-
rios analizados las he sistematizado en una serie de cuadros para, de esta
forma, reflejar mas vivamente las discrepancias o concordancias entre las
mismas. En primer lugar, se recogen los cuadros relativos a alimentos -
en los que se incluyen también las bebidas -, tanto recomendados como

32 Ibn Zuhr, Kitab al-agdiya, text. ar. p. 10, trad. p. 46.

33 Las obras hipocraticas que mis influencia han ejercido sobre los autores drabes en
materia dietérica han sido Sobre la dieta y La dieta salubre, ambas diridas a personas sanas.
Para las citas del Corpus hipocritico he seguido la ed. y trad. inglesa por W. H. S. Jones,
“Loeb Classical Library”, Londres, 1967. Estas dos obras ocupan las pp. 224-447 y 44-59,
respectivamente.

3 Estas normas higiénicas concretas, posiblemente afiadidas por el copista, no apare-
cen tampoco en la traduccién latina del XIII publicada por J. Martinez Gazquez y J. Sam-
6, “Una nueva traduccién latina del calendario de Cérdoba (siglo XIII)", Textos y estudios
sobre astronomia espariola en el siglo XIII, ed. por ]. Vernet, Barcelona, 1981, pp. 9-78.
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prohibidos, referidos alos meses de diciembre, enero y abril (ver cuadros
1-6). -

¢Que podemos deducir de todo esto? Ya hemos visto como la pri-
mera, y casi fundamental propiedad, tanto de las drogas como de los ali-
mentos, es la que relaciona su accién con uno de los 4 elementos - agua,
fuego, aire, tierra - que, de esta forma, determinan el carcter de su com-
plexion - hiimeda, caliente, fria o seca. Por tanto, para aplicar un régi-
men alimentario correcto, una dieta compensatoria con la que poder evi-
tar las enfermedades “estacionales”, nivelando el predominio humoral del
individuo por un lado y de la estacién por otro, hay que conocer la
complexién de dichos alimentos.

El principal elemento a analizar es si la complexién del alimento re-
comendado o prohibido es la correcta.

Las carnes recomendadas por el Calendario de Cérdoba para el mes
de diciembre no estdn totalmente de acuerdo con la estacién invernal,
ya que la carne de cordero es caliente, pero también muy hiimeda, igual
que la de los pichones™. Sin embargo, la carne de oveja era la mas con-
sumida en al-Andalus, en opinién de Avenzoar, razén por la que se re-
comendaria su consumo, pese a no ser la mas adecuada para la época in-
vernal. Por el contrario, resulta del todo correcta la prohibicién del con-
sumo de carne de vacuno mayor, que es basta, atrabiliaria, frfa y seca.

En el grupo de hortalizas y verduras, es cierto que la berenjena, es
fria y seca, segin Ibn al-Hatib, y “todos los medicos estin de acuerdo
en que la berenjena no es un alimento muy recomendable”, como con-
firma Avenzoar®. En general, para los médicos andalusfes, las verduras
y hortalizas son frias y hiimedas y, por tanto, nocivas durante el invier-
no. El Calendario bizantino recomienda tomar sdlo las verduras que sean
secas y calientes”.

% Sin embargo, la carne de oveja era la mds consumida en al-Andalus, en opinién de
Avenzoar, razén por la que se recomendarfa su consumo, pese a no ser la mis adecuada
ara la época invernal. Cf. Ibn Zuhr, Kitib al-agdiya, text. r. p. 21, trad. p. 56.
p 84 P P

% Ibid., text. 4r. p. 57, trad. p. 85.

¥ E. Jeanselme, “Les calendriers de régime”, p, 224,
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Ibn al-Hatib coincide en algunos puntos con el Calendario de Cor-
doba: recomienda en invierno, entre las frutas y aperitivos, los higos se-
cos, pasas, almendras, alféncigos y dulces elaborados a base de aziicar y
miel, todos ellos calientes, secos y con alto poder calorifico o nutritivo.
Asi, “la comida ser4 a base de carne de cuadriipedos o de aves, alifiadas
con condimentos y especias, pero sin exceso” .

Para Avenzoar, siguiendo las teorias imperantes, “en invierno se de-
ben ingerir mayor cantidad de alimentos, ya que la digestion es mas
fuerte en esta estacién y estos deben ser més calientes y secos segtin vaya
aumentado el frio y la humedad””.

Por lo que respecta a las conexiones entre los restantes calendarios,
en el mes de enero vemos, dentro del grupo de los alimentos recomenda-
dos, una total coincidencia entre el de Ibn Masawayh y el Calendario
Largo, y una gran semejanza entre el granadino y el marroqui; el Andni-
mo de Paris guarda una mayor relacién con los dos primeros y la Risala
fi awqat as-sana.

En cuanto al régimen prohibido, hay menos uniformidad en las opi-
niones 'de las diversas obras analizadas.

En el mes de abril, tanto en el apartado de los alimentos aconsejados
como en el de los prohibidos, no hay unanimidad, sino una coincidencia
parcial entre varios grupos de calendarios.

De estos datos, podemos deducir que, en el régimen alimentario, las
normas no son todas iguales y estandarizadas, no pueden considerarse
como algo ficticio o estereotipado. Se puede decir que las diferencias res-
ponden a usos locales - empleo del cordero y pichones en el Calendario
de Cérdoba, por cjemplo - y también a gustos personales del autor.

3.3 Evacuacion
Otro de los puntos mas ampliamente recogidos en los calendarios,
junto con el 2°, es el 5°, dada la importancia concedida a la evacuacion

% Ibn al-Hatib, Kitab al-wugil, text. ir. p. 99, trad. p. 201.

¥ Tbn Zuhr, Kitab al-agdiya, text. ar. p. 9, trad. p. 45.
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en la dietética medieval.

a) Relaciones sexuales

El apartado de las relaciones sexuales - una de las formas de expeler
los humores, de acuerdo con las teorias clasicas - ha sido, junto con el
de la flebotomia, el punto en el que mas se ha sefialado la repercusion
directa de la dieta hipocratica, que aconseja las relaciones sexuales en in-
vierno, las recomienda aunque en forma moderada, en primavera y llega
a prohibirlas en verano® (ver cuadro 7).

Como vemos, en estas normas los calendarios sélo concuerdan una-
nimemente en prohibir las relaciones sexuales durante el verano - aun-
que no hay acuerdo entre si la prohibicién hay que extenderla a los res-
tantes meses —, ni tampoco con los tratados médicos.

Para Avenzoar, “el coito no produce dafio alguno cuando las perso-
nas lo ansfan y sus cuerpos estdn fuertes; sin embargo, produce un grave
dafio si se realiza después de una copiosa comida o cuando el organismo
esta debil”*. Tbn al-Hatib sélo lo desaconseja en otofio “que es la esta-
ci6én menos adecuada para practicarlo; se efectuara unicamente cuando
exista una gran vehemencia y necesidad””, en lo que se aparta de los
restantes autores.

b) Flebotomia y purgantes

Los periodos, segun la tradicion hipocratica, en los que se autorizan
las purgas® se basan en criterios astrondmicos: equinoccios y solsticios
y momentos de la aparicion de ciertas constelaciones*. Las fuentes ca-
lendaricas siguen estas normas, tal como se puede apreciar en los cuadros

40 Hipdcrates, Sobre la Dieta, 111, LXVIII, pp. 368-381.

" Ibn Zuhr, Kitib al-agdiya, text. ar. p. 113, trad. p. 131.
* Ibn al-Hatib, Kitab al-wusil, text. ir. p. 98, trad. p. 200.
® Hipébcrates, Aforismos, 111, pp. 134-137.

4 & i . " . e R

" Esta influencia ha sido estudiada por J. Samsé, “La tradicién clésica en los calenda-
rios agricolas”, especialmente pp. 183-186; tambien hace referencia a ella en otro de sus
trabajos, antes citado: “Un calendrier tunisien”, p. 80.
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siguientes, aunque no siempre y con la misma fidelidad (ver cuadros 8
y 9.

Los criterios médicos, como se ha podido ir comprobando, hay ve-
ces que no concuerdan, al menos de forma total, con los astronémicos.
Como norma general, los primeros tienen mds en cuenta, aparte de los
factores estacionales, las condiciones fisicas y psiquicas del individuo -
edad, régimen de vida, estado general.

La primavera es “la mejor época para la prictica de la flebotomia,
ya que es una estacién equilibrada”®. Por el contrario, la evacuacién
no resulta muy recomdable en verano, estacién en la que no se debe
efectuar, “salvo en aquellos casos que sea absolutamente necesaria”; tam-
poco es aconsejable en otofio pese a que algunos médicos lo recomien-
den, ya que la complexién dispersa de esta estacién debilita el organis-
mo, segin Avenzoar®. En efecto, dado su equilibrio, la primavera es
la estacién mas propicia para la administraccién de drogas y la practica
de la flebotomia en opinién de los médicos¥; en ella se puede sangrar
siempre que se considere oportuno®.

Conclusiones

La patente influencia de la dietética clasica en las normas recogidas
en los calendarios occidentales no es de estrafiar, dado que la dietética
4rabe, como el resto de la medicina, se encuentra inmersa en la tradicion
grecolatina.

También resulta evidente la refencia directa a determinados puntos
de dos obras del Corpus hipocratico: Sobre la dieta, especialmente el capi-
tulo 3°,y La dieta salubre, aparte de otras como Sobre los aires, las aguas
y los lugares y los Aforismos.

* 1bn Zuhr, Kitab al-agdiya, text. dr. p. 114, trad. p. 131.
# Ibid,, text. 4r. p. 10, trad. p. 46.

7 Ibn Sina es uno de los muchos autores que concuerda con estas normas. Cf. Urgs-
za fi ttibb, ed. y trad. franc. H. Jahier y A. Noureddine, Paris, 1956, p. 24.

* Tbn al-Hatib, Kitab al-wusil, text. 4r. p. 95, trad. p. 194.



NORMAS DIETETICAS EN LOS CALENDARIOS ANDALUSIES 241

En los Calendarios no se tienen en cuentan las circunstancias indivi-
dualizadas: complexion, temperamento, edad, actividad y otros factores
necesarios para poder aplicar con rigor y eficacia estas indicaciones, lo
que los apartan de los tratados médicos o “cientificos” y, por tanto, de
la teoria individualizada de Galeno. Ello hace suponer que las normas
iban dirigidas a una poblacién no demasiado culta, fundamentalmente
campesina y de, aqui, su prolongacién hasta épocas relativamente cerca-
nas - s. XVIII y XIX en los calendarios marroqui, tunecino y egipcios
—, dado el caricter méas conservador de los ambientes rurales.

El desacuerdo de determinadas normas higiénicas con las “cientifi-
cas” responderia a este cardcter eminentemente popular de los calenda-
rios, a unos criterios locales y geograficos, aparte de los gustos persona-
les del autor. Tales practicas se harfan consuetudinarias entre las clases
populares, aunque su origen fuera culto.

Las normas no son iguales en todos los calendarios, algo ficticio, ar-
tificial o estereotipado que no responda a la realidad del individuo o de
la zona. Resulta evidente una interconexién en determinados puntos, si
bien también es cierto que existen diferencias, en algunos casos sensibles.
Por tanto, el origen de estas contradicciones no hay que atribuirlo a una
transmision defectuosa de los textos, sino a unas exigencias y realidades
concretas extraidas de la vida cotidiana.

La remota fuente de todas las prescripciones higiénicas podria ser,
como se ha sefialadn en algunos trabajos, la medicina astrolégica o iatro-
matemdtica de la que ya hablaba Tolomeo. El ¢je central de esta medi-
cina es la teoria de climaterios, donde hay una serie de contraindicaci-
ones quirtrgicas y terapéuticas que dependen de las posiciones astrales.
Sin embargo, pese a su enorme atractivo, es esta una hipétesis en la que
atin hay que profundizar.
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APPLICATIONS OF FOLK ASTRONOMY
AND MATHEMATICAL ASTRONOMY
TO ASPECTS OF MUSLIM RITUAL

David A. King

J. W. Goethe-Universitit, Frankfurt am Main

1 Introduction

Modern accounts of Islamic astronomy, with their emphasis upon
technical achievements, tend to ignore the simple, popular astronomy
which flourished alongside mathematical astronomy in the Islamic
world throughout the medieval period. This popular tradition was far
more widely practised than mathematical astronomy but has not yet re-
ceived the attention it deserves.

Some work has been done on the way folk astronomy was used to
regulate the agricultural activities, in that several medieval almanacs have
been studied. Arab navigational astronomy, which can be viewed as a
branch of folk astronomy, is rather well documented in the modern lit-
erature; in this case, most of the available texts have been published and
studied. But popular astronomy had other practical applications in the
Islamic context, which have only recently been studied in a preliminary
fashion for the first time.

None of the general surveys of Islamic science stresses the impor-
tance of the ways in which that science, either at the highest level or at
the simplest, practical level, was applied to three aspects of daily life in
the Muslim community, namely:

(1) the regulation of the lunar calendar by the sightings of the lunar

crescent;

(2) the organization of the times of the five daily prayers which are

defined in terms of astronomical phenomena; and

(3) the determination of the gibla or direction of Mecca which

Muslims must face in prayer.
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These particularly Islamic aspects of Islamic astronomy were of no
interest to the medieval Christian West and so the distinctive Islamic
flavour of the Islamic astronomical tradition is no longer discernible in
early European astronomy. On the other hand, they are the only as-
pects of Islamic science that have remained important in the Muslim
world until the present time. Since most of the extant sources have been
studied only in this century, and in some cases only in the past few
years, it is not surprising that these Islamic aspects of Islamic science are
usually omitted in surveys of Islamic science. In this paper I shall discuss
the two main trends in Islamic astronomy and then point to the areas
of interaction and overlap of interest between them.

2 Folk Astronomy

In the Qur'an it is written not only that God created the stars but
also that men should be guided by them. Thus a general knowledge of
the celestial phenomena visible by day and night without the trappings
of any theory or computus was considered valuable in medieval Islamic
society. Islamic folk astronomy, as I label this corpus of information
and associated techniques, is recorded in a variety of different works,
some published but very few translated, and most existing only in
manuscript form.

One genre of Arabic literature on this subject consists of general
treatises compiled in each of the different regions of the Islamic com-
monwealth extending from Andalusia to Central Asia. These describe
the sun and its passage through the twelve signs of the zodiac; the re-
sulting seasons and the associated agricultural activities and meteoro-
logical phenomena; the moon and its phases and its passage through the
28 lunar mansions; and also prominent star groups and their risings and
settings. Such is the work of the ninth-century scholar Ibn Qutayba. It
is essentially a compendium of pre-Islamic Arabian starlore and contains
many references to the Qur’an and pre- and early-Islamic poets. The ba-
sic notions of folk astronomy are also recorded in encyclopaedias and
in references scattered throughout treatises on lexicography. The second
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genre consists of calendars or almanacs for the solar year, sometimes ar-
ranged for a given lunar year. Of the former variety is the celebrated
tenth-century Calendar of Cordova, representative of a large class of such
works often including local (in this case, Andalusian) scientific folklore.

Beyond this, the techniques of popular astronomy were applied to
the three problems of Muslim daily life which were also so amply treat-
ed by the astronomers working in the strictly scientific tradition - see
Section 3.2. Thus the third major genre consists of independent works
dealing with these particular problems, as well as certain general treatises
in which these problems are discussed in detail, and, last but not least,
legal texts. In Islamic society, law is sacred law, based on the Qur'an and
the sayings and actions of the Prophet Muhammad, as well as on the
consensus of the religious scholars over the generations. As such it deals
with each of the religious obligations such as prayer at the right times
and in the right direction; thus in this corpus of literature we find dis-
cussions of the way to regulate the lunar calendar by sighting the cres-
cent, the way to regulate the times of prayer using shadow lengths by
day and the lunar mansions by night, and the way to find the gibla by
means of the sun, the stars, and even the winds.

Before we consider each one of these applications in turn, we
should mention the simple astronomical practices of the Arab navi-
gators. Most of what we know about them is contained in the writings
of two South Arabian professionals from the fifteenth and sixteenth cen-
turies, Ibn Magid and Sulayman al-Mahri. Their major works have
been published from the few surviving manuscripts, and a valuable
study of them has been prepared by G. R. Tibbetts.

The tradition is characterized by the same central réle of the lunar
mansions as in the popular tradition of the Muslim landlubbers. But
there are other independent features, such as the 32-division windrose,
and simple techniques for measuring latitude and departure (giyas and
masafa), which are, however, sufficiently sophisticated that they include
a correction (basi) to latitude determinations using the Pole Star to ac-
count for the altitudinal variation of that star from the true celestial
pole. The magnetic compass was well known to the Arab navigators of
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the Mediterranean in the early thirteenth century and is first mentioned
in the known astronomical texts in a book on instruments by the late-
thirteenth-century Yemeni Sultan al-Adraf. The only “instrument” used
by the Arab navigators besides the compass was the kamal, a simple
knotted rope for determining latitudes by means of the Pole Star,

Certain features of Islamic navigational astronomy were clearly
adapted from Indian or Persian navigational practice. In addition to this
simple astronomical lore they possessed an intimate knowledge of shore-
lines from the Red Sea to the East Indies, and of the seasonal weather
conditions in these waters. The early navigators developed all that they
required of this practical science and before the Ottoman period (begin-
ning of the sixteenth century) borrowed nothing from the scientific tra-
dition.

In the Mediterranean during the Ottoman period, new techniques
were adopted from Western navigational works. These are evident in
the navigational atlas of the sixteenth-century Tunisian scholar as-Safa-
qusi, as well as an Ottoman navigational manual discovered a few years
ago in Cairo (MS Dar al-Kutub migat 570), which contains extensive
tables for navigation that remain to be analyzed.

2.1 The Lunar Calendar

For the purpose of regulating the lunar calendar, and in particular,
the religious festivals, the actual sighting of the lunar crescent was of
prime importance. But the Qur’an also implies that if the moon is for
some reason obscured, one should estimate the beginning of the month.
So a scheme of twelve lunar months of alternate 29 and 30 days was
considered acceptable, with occasional local variations to take into ac-
count the first visibility of the crescent, especially for the beginning and
end of Ramadan, the holy month of fasting.

A preliminary study of a few texts relevant to the regulation of the
calendar in practice was published by H. P. J. Renaud in 1945, and
nothing of consequence has been written on the subject since. 1 am cur-
rently gathering materials to undertake a new investigation of popular
techniques for regulating the calendar.
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2.2 The Times of Prayer

In Islam, the times of the five daily prayers are astronomically de-
termined. Since they depend on the apparent position of the sun, they
vary throughout the year and are dependant on terrestrial latitude. The
day begins at sunset (because the calendar is lunar and the months begin
with the sighting of the lunar crescent), and the first prayer begins at
sunset. The second prayer begins at nightfall. The third prayer begins
at daybreak (to be distinguished from the zodiacal light) and must be
completed by sunrise. The fourth prayer begins shortly after midday
(the definitions vary). The fifth prayer begins when the shadow of any
object has increased beyond its midday minimum by the length of the
object, and ends either when the shadow has increased again by the
length of the object, or at sunset.

These definitions in terms of shadow increases result from an at-
tempt to regulate the midday and afternoon prayers in terms of seasonal
hours, the relationship being provided by a simple Indian formula
which became known to the Muslims in the eighth century, connecting
the time of day with shadow increases. In some circles there was also a
prayer at midmorning. The three daytime prayers in Islam correspond
to the prayers at the third, sixth and ninth seasonal hours of daylight
practised by Syrian Christians, and evidence is not lacking to show that
the Islamic institution of prayer at specific times owes its inspiration, in
part at least, to Christian practice.

In their discussinns of the prayer-times, the Muslim scholars work-
ing in the popular tradition often presented Hellenistic or Egyptian/
Coptic arithmetical shadow schemes, with values of the midday shadow
for each day of the solar (Syrian or Coptic) year. These shadow lengths
served to regulate the midday prayer. Values for the beginning of the
afternoon prayer could be easily found by adding the length of the
gnomon to these midday shadows. Also advocated were simple arith-
metical schemes of Indian and Hellenistic origin for reckoning the time
of day in seasonal hours from shadow lengths. Discussions of the pheno-
mena associated with evening and morning twilight, including the zodia-
cal light, also feature in the texts. None of the known legal books
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dealing with the subject of the prayer-times states that one should con-
sult the tables prepared for this purpose by the astronomers - see Sec-
tion 3.2,

2.3 The Sacred Direction

In Islam the direction of prayer is towards the sacred Ka‘ba in
Mecca. But the gibla, as this direction is called in Arabic, is more than
just the direction of prayer. Various ritual acts, such as recitation of the
Qur’an, pronouncing the call to prayer, and slaughter of animals for
food, as well as burial of the dead, are to he performed facing in the
gibla. In addition, various bodily functions are to he performed in a di-
rection perpendicular to the gibla. Thus the gibla is of prime impor-
tance in the daily life of the pious Muslim, and I refer to it as the “sa-
cred direction”, a term not yet widely used amongst Islamicists, includ-
ing even those with an anthropological bent.

The scholars working in the popular tradition presented ways to
find the gibla, using the risings and settings of the sun and certain pro-
minent fixed stars over the local horizon. The reason for the use of as-
tronomical horizon phenomena for the gibla is easily explained: the Ka*-
ba in Mecca is itself astronomically aligned, a fact which was already
well-known to the Meccans in the seventh century. The rectangular base
of the Ka‘ba has its major axis aligned with the rising of Canopus and
its minor axis roughly with summer sunrise and winter sunset (and pre-
cisely with the southernmost setting point of the moon at midwinter!).
Each sides and corners of the Ka‘ba were from an early date (probably
before the advent of Islam in the seventh century) associated with differ-
ent regions of the known world. When the first generation of Muslims
built mosques in localities as far apart as Andalusia and Central Asia,
they oriented them in the same direction as the particular walls of the
Ka‘ba which they wanted their mosques to face. Some early mosques
were, of course, converted from earlier religious edifices or built on
their foundations, but only when the orientation of these was deemed
acceptable as a gibla.
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These early gibla directions were respected over the centuries and
generally preferred to the giblas computed by the astronomers. Inevitab-
ly there were differences of opinion, and in each main region of the
Islamic world there was a variety of gibla directions (usually spanning
a quadrant of the local horizon), each one at some time favoured by one
group or another, Muslim scholars from the ninth to the sixteenth cen-
tury produced a variety of schemes of sacred geography, in which the
world was divided into sectors around the Ka‘ba. These are quite dis-
tinct from the Islamic tradition of mathematical geography and carto-
graphy. Such schemes represent visually the supreme significance of the
Ka‘ba in Islamic belief as a pointer to the presence of God. Each sector
of the world was associated with a particular segment of the perimeter
of the Kaba, and the gibla in each sector was defined in terms of an as-
tronomical horizon phenomenon. The crudity of the geographical infor-
mation incorporated into these schemes contributed to the variety of di-
rections used for the gibla in each region of the Islamic world.

This situation is reflected in the apparent confusion prevailing in
the orientation of medieval mosques, 2 phenomenon which has long be-
wildered historians of Islamic architecture but which can now be re-
garded as explained. Considerable light on this subject has been cast by
various medieval treatises, recently investigated for the first time, which
discuss the problems of mosque orientation in specific regions.

3 Mathematical astronomy

In it earliest stages, the mathematical astronomy practised by the
Muslim scientists was based on the Greek, Sasanian and Indian astro-
nomical traditions. This activity began with translation and exegesis, but
already by the ninth century it had acquired the distinctive Islamic fea-
ture by which it was characterized throughout the medieval period, and
indeed until the nineteenth century. The sources for our knowledge of
this scientific tradition are texts and instruments. Most of the texts exist
only in manuscript form, preserved in the major libraries of Europe and
the Near East. Of the instruments, some survive in various museums
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around the world, others are known only from descriptions of them in
texts.

Muslim astronomers compiled books either on the theoretical or
practical aspects of their science, or both. A series of observation pro-
grams was conducted from the ninth to the sixteenth century, but the
greatest scientific achievements of the Muslim astronomers were in the
development of geometric models to explain the apparent motions of
the planets and of mathematical methods and tables for solving prob-
lems of planetary and spherical astronomy.

The interest of Muslim astronomers in Ptolemy’s planetary models
increased over the centuries, and these models were modified and im-
proved by them. On the more practical side, the astronomical hand-
books, known as ziges and consisting of tables and explanatory text,
were the main tool of the medieval astronomer. The ziges, of which
close to 200 were compiled in the millennium beginning in the eighth
century, contained tables for calendar conversion; tables of solar, lunar
and planetary mean motions and equations (corrections to find the true
positions); tables of stellar coordinates; tables of trigonometric functions:
tables of spherical astronomical functions; tables of geographical coordi-
nates, and tables for astrological purposes. With these, the astronomer
could compute planetary positions, generate ephemerides, predict ec-
lipses and forecast the appearance of the lunar crescent at the beginning
of a given month - see Section 3.1, solve problems of spherical astro-
nomy - particularly timekeeping - by trigonometric method, calculate
the gibla for different localities using trigonometric or geometric
methods - see Section 3.3, and compute horoscopes. Muslim astrono-
mers also compiled extensive tables for different latitudes for timekeep-
ing by the sun and stars, including tables fur regulating the times of
prayer, though these are not usually contained in ziges - see Section 3.2.

Mouslim scientists inherited the instruments of their Greek predeces-
sors, such as the meridian quadrant, the armillary sphere, the astrolabe
and the sundial. They themselves developed the alt-azimuth quadrant,
the torquetum, the universal astrolabe, the polar and equatorial sundials,
and various kinds of quadrants.
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In the later period of Islamic astronomy - that is, from the eleventh
to the sixteenth century - regional schools developed with rather differ-
ent interests and specializations. These regions included Andalusia and
the Maghrib; Egypt and Syria; the Yemen; Iraq, Iran and Central Asia;
and India. From the ninth to the fifteenth century, Muslim scholars
were the leading scholars of their day, and they solved all of the major
problems which concerned them to their entire satisfaction. Indeed, af-
ter the fifteenth century there were no new problems to be solved, and
Muslim astronomers carried on their tasks in traditional ways until the
nineteenth century. By this time the cultural level of the Western world
had risen to such an extent relative to the Islamic world that it was left
mainly to Western orientalists to recover the Islamic scientific heritage,
an undertaking which began in earnest in the nineteenth century and
which is still in progress.

To a considerable extent, Muslim astronomers were writing for
themselves and for each other. Their discoveries and developments in
this field were, with but few exceptions, not all widely disseminated
outside their own circles. Already in the eighth and ninth centuries, the
techniques of mathematical astronomy were applied to the practical
problems of the calendar, the prayer-times and the gibla. Over the cen-
turies the solutions to these problems were substantially improved, and
these activities provided a distinctively Islamic flavour to Islamic astro-
nomy.

3.1 Lunar Crescent Visibility Theory

Astronomers from the eighth century onwards discussed the predic-
tion of the visibility of the lunar crescent. The first Muslim astronomers
adopted an Indian condition for visibility, namely: if the time between
sunset and moonset is greater than or equal to 12 equatorial degrees (or
48 minutes of time), then the crescent will be seen. In eighth-century
Baghdad astronomers such as al-Fazari and Yaqub b. Tariq introduced
a modification to this condition to take account of the lunar latitude. In
the early ninth century al-Hwarizmi compiled a table displaying the
minimum ecliptic elongation between the sun and moon to ensure vis-
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ibility, with values for each 30° of solar longitude computed for the
latitude of Baghdad.

In later centuries other Muslim astronomers devised more compli-
cated conditions and more sophisticated tables for predicting visibility.
Information about crescent visibility for each month was often con-
tained in the ephemerides which were prepared annually in various ur-
ban centres. But the extent to which the computations of the astro-
nomers were used in practice is not clear. Certainly it varied from one
location to another and from one period to another, depending on the
popularity of the astronomer with the authorities, political and reli-
gious. Today the astronomers are rarely consulted in the regulation of
the religious festivals, a situation which accounts for the annual con-
fusion in various parts of the Islamic world over the determination of
the beginning of Ramadan.

3.2 Astronomical Timekeeping

Prescriptions for regulating the times of the five daily prayers by
means of shadow lengths and twilight phenomena are recorded in the
badit literature and earliest legal texts. In Damascus at the beginning of
the eighth century the Caliph “Umar II used a Graeco-Roman sundial
to regulate the daytime prayers, clearly by means of the seasonal hours.
The definitions of the times of prayer which are in use to this day ap-
pear to date from the mid eighth century. As noted above (Section 2.2),
the times of the daytime prayers are defined in terms of shadow in-
creases (as opposed to shadow lengths), the definition being derived
from a simple Indian formula for timekeeping (see Section 2.2).

In the early ninth century, an astronomer in Baghdad, probably al-
Hwarizmi, compiled a table displaying the lengths of the shadows at
the midday prayer and at the beginning and end of the afternoon pray-
er. Values were given for each 6° of solar longitude and were computed
specifically for Baghdad. In later centuries other Muslim astronomers
compiled more sophisticated tables for regulating all of the prayer-times,
as well as for finding the time of day from solar altitudes and the time
of night from the altitudes of certain prominent stars, each of these
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tables being computed for a specific latitude. In several Islamic cities in
the medieval period there existed corpuses of tables for timekeeping, of-
ten containing tens of thousands of entries. Such corpuses included
tables for the duration of morning and evening twilight and occasionally
even tables displaying the effect of refraction at the horizon.

Astronomers in some urban centres, such as Cairo, Damascus and
Taiz (Yemen), and later, Istanbul, specialized in astronomical timekeep-
ing (ilm al-miqat) and the use of such tables. These astronomers were
usually associated with the principal mosques and were known - at least
in Egypt, Syria, and Turkey - as muwaqqits (professional timekeepers).
Such scholars also made substantial advances in astronomical instrumen-
tation, particularly in the development of sundials, quadrants and calcu-
lating devices.

In the modern Islamic world, the times of prayer for each day of
the year for specific localities are displayed in newspapers, pocket diaries
and wall calendars. As we now know, these tables have a history span-
ning more than a millennium.

3.3 The Mathematical Determination of the Qibla

Already in the eighth and early ninth centuries, Muslim astrono-
mers turned their attention to the determination of the gibla by mathe-
matical means using the geographical coordinates of Mecca and the local-
ity in question. The earliest methods were approximate, but by the mid-
ninth century a complicated solution equivalent to the accurate formula
had been derived. Most Islamic astronomical treatises include a chapter
on the determination of the gibla, either by accurate or approximate
methods, and either by trigonometry or by geometric construction.
Many sets of geographical tables, which were a feature of Islamic ziges,
display the gibla of each locality alongside the latitude and longitude.

In the early ninth century, an astronomer in Baghdad, probably al-
Hwarizmi, compiled a table displaying the gibla as an angle to the local
meridian, for each degree of latitude and longitude difference from
Mecca (up to 20° for each argument). The table was based on an ap-
proximate formula. Several later Muslim astronomers compiled gibla-
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tables, and in the mid-fourteenth century the Damascus astronomer al-
Halili compiled a gibla-table based on an accurate formula; this table
is without doubt one of the most sophisticated trigonometric tables
computed in the Middle Ages.

There islittle evidence to show that the astronomers were consulted
on the matter of the gibla. Only a minority of medieval mosques are
oriented in directions which correspond to those advocated by the astro-
nomers. The prize examples are the mosques in the city of Tripoli (Ta-
rabulus a8-83m), founded by the Mamliiks in the fifteenth century. The
religious architecture in this new city is oriented in a variety of different
directions; none of these corresponds to the mathematically-determined
gibla for Tripoli, which would have been known to any contemporary
Syrian astronomer.

In the modern Islamic world mosques are usually oriented in direc-
tions computed by the local Survey Department and approved by the
religious authorities. Calculation is deemed acceptable in this instance
as in the case of tables for the times of prayer; only in the regulation of
the calendar is it not trusted.

4 Interaction between the Traditions

Weriters on popular astronomy and its applications are usually silent
on the mathematical tradition. The “sciences of the ancients”, especially
astrology and it handmaiden mathematical astronomy, were anathema
to the majority of pious Muslims. There is nothing in the Qur’an to ne-
cessitate the pursuit of mathematical astronomy, and the Prophet Mu-
hammad himself had spoken out against astrology as an obvious contra-
diction of God’s supreme power in the Universe. Thus, for example, le-
gal scholars writing on the prayer-times never, to my knowledge, advo-
cate the use of tables, or astrolabes or quadrants, or sundials, the stand-
ard tool of the muwaqqits who worked in the same establishments as
the legal scholars in such cities as Cairo and Damascus.

In general, the Muslim astronomers had little interest in the popular
tradition, although from the ninth century onwards it was well docu-



APPLICATIONS OF ASTRONOMY TO MUSLIM RITUAL 263

mented and readily available to them. Several Muslim astronomers deal
with such topics as the lunar mansions, though without reference to
ways of using them to regulate time of night. But they never even men-
tion the astronomy of the navigators. No texts of navigational lore are
known to have been compiled in the formative period of Islamic science
before the eleventh century, and even the later texts do not seem to
have circulated amongst the astronomers.

When Ibn Magid presents to his reader a list of the treatises on as-
tronomy and geography known to him, the works mentioned are main-
ly ziges (Prolemy’s Almagest, and several others down to the fifteenth-
century Zig of Ulug Beg of Samarqand) and geographical works, in ad-
dition to as-Stufi’s treatise on the fixed stars and a compendium on as-
tronomical instruments by the thirteenth-century Cairo astronomer al-
Marrakusi. The only treatise on popular astronomy which he mentions
is the no-longer-extant work by the ninth-century scholar Aba Hanifa
ad-Dinawari, which appears to have been an important source for Ibn
Qutayba. Yet Ibn Magid gives no indication in his writings of actually
having used any of these works (with the possible exception of Abu Ha-
nifa’s treatise).

The reader will have gained the impression that the two astrono-
mical traditions were distinct and virtually independent, and this was in-
deed the case. A notable exception was in the astronomical activities of
various scholars working in the Yemen, which was an active centre of
astronomy from the tenth to the seventeenth century. There we find
several authors compiling works on both mathematical astronomy and
folk astronomy, and occasionally combining them. A particularly inter-
esting example is the late-thirteenth-century Adeni scholar al-Farisi,
who compiled not only an extensive zig with tables computed specifi-
cally for the Yemen but also a treatise on popular astronomy. Yet nei-
ther al-Farisi nor any of the other Yemeni astronomers mentioned navi-
gational astronomy. Likewise, neither Ibn Magid nor Sulayman al-Mah-
ri, hailing from Oman and the Hadramawt, respectively, mentions any
member of the Yemeni school of their works.
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There were, however, some isolated cases of interaction in other
parts of the Islamic world, of which the following are examples:
(1) The celebrated tenth-century astronomer of Shiraz, as-Saf1, compiled
a book on the fixed stars and constellations. Although this work fol-
lowed the Ptolemaic tradition of star catalogue and uranography, it also
included a substantial amount of Arabian folklore on the stars. as-Suf1’s
book was widely disseminated in the Islamic Near East.
(2) In a twelfth(?)-century Egyptian (?) treatise on popular astronomy
(MS Princeton Yahuda 4657 (4983), fols. 105v-106r), an anonymous
author presents an orthogonal latitude-longitude grid with Mecca and
various Islamic cities marked in the appropriate places. The grid is sur-
rounded by a circle on which astronomical risings and settings are indi-
cated. To find the gibla one should draw a line from one’s own locality
to Mecca on the grid, and see where that line produced cuts the circle
to determine the appropriate astronomical direction for the gibla. Clear-
ly the author realized that the gibla is a function of geographical coordi-
nates, but he also wished to avoid any involvement in calculating it.
(3) In a thirteenth(?)-century Egyptian manual for muezzins and unso-
phisticated muwaqqits (MS Oxford Bodleian Or. 133,2), the anonymous
author presents tables displaying the lunar mansions rising, culminating
and setting at various times during the night. The compilation of tables
was in general practised only by real astronomers. These Egyptian tables
have their counterparts in contemporary Yemeni works.
(4) The fourteenth-century Damascene astronomer Ibn a$-Satir made im-
pressive contributions to the development of non-Ptolemaic planetary
models, and was a master of spherical astronomy. Yet in a minor work
on the times of prayer (MS Leiden Universiteitsbibliotheek 1111, fols.
108r-113r), he advocated the use of a simple approximate Indian formula
for timekeeping. In his zig, he proposed a series of only slightly accu-
rate trigonometric procedures, and it is curious that a distinguished as-
tronomer should have even considered mentioning such an approximate
formula.
(5) In his major navigational manual, Ibn Magid complains that the
early-fifteenth-century Egyptian scholar Pseudo-Ibn al-Ward1i, author of
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a treatise on cosmography, had presented a scheme of sacred geography
in which the sector for Sind and India was near to the sector for Ethio-
pia. Indeed, in Ibn al-Wardi’s scheme of twelve sectors of the world
around the Ka‘ba - and in the earlier schemes on which it is based -
only the sector for the Yemen separates these two. As Ibn Magid re-
marked, Ibn al-Wardi had left out most of Arabia and the surrounding
seas. In contrast, I know of no astronomers who even mentioned these
schemes of sacred geography, let alone criticized them.

(6) In the navigational atlas of the sixteenth-century Tunisian scholar
Ahmad a$Sarafi as-Safaqusi (preserved in MSS Paris B.N. ar. 2273 and
Oxford Bodleian Marsh 294), there is a scheme of sacred geography in
which the world is divided into 40 sectors about the Ka‘ba. This scheme
is superimposed on a 32-division windrose, which, like as-Safaqusi’s
maps of the coastline of the Iberian peninsula, appears to have been in-
spired by eastern navigational science.

(7) On the fly-leaf of a recension of the Zig of Habas, the leading astro-
nomer of the ninth century, there is an unusual gibla-diagram (MS Ber-
lin Ahlwardt 5750, fol. 169v). A semi-circle represents one-half of the
world about the Ka‘ba, divided into 18 sectors. Full circular schemes
with 36 and 72 sectors were fairly common in Ottoman texts and on
Ottoman instruments, but some of them reflect rather poorly the distri-
bution of the various localities about the Ka‘ba, even by the standards
of medieval geography. However, in this half-diagram actual gibla values
to the nearest degree have also been inserted, these highlighting the in-
consistency of the distribution of the localities around the Ka‘ba.

(8) Finally, we should include the astronomical tables for navigation
found in the Ottoman navigational manual mentioned above. These rep-
resent the application of techniques of mathematical astronomy to navi-
gation, but they must be studied before we can assess their significance.

5 Conclusion

The procedures of Arab navigation by the stars represent simple ap-
plications of popular astronomy to the problems of navigation, and for
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many centuries these also were considered adequate for all practical pur-
poses. In this paper I have shown that folk astronomy was also applied
to the three religious needs of the calendar, prayer-times and gibla, 1o
produce simple practical solutions. One reason why the astronomers
were not generally consulted on these matters was that these simple so-
lutions were considered adequate for practical purposes. Also, the solu-
tions proposed by the astronomers were not comprehensible to the vast
majority of the population, including the scholars of the sacred law.
When the eleventh-century legal scholar al-Hatib al-Bagdadsi listed those
aspects of science which were acceptable, he mentioned those aspects of
popular astronomy which we have discussed above and none of the
other concerns of the astronomers:

“The science of star nomenclature, the appearances of the stars,
their risings and settings, their courses, finding one’s way by them,
the wanderings of the Bedouin from their watercourses and wells
according to the times (of the stars), the selection of time for their
young cattle, the fertilization by their male animals, the knowledge
of the rain according to the changing stars, their method of telling
the good from the bad, the determination of the direction of the
gibla by the stars, the knowledge of the time of prayer and the
hour of the night by the appearances and settings of the stars.”

On the other hand, in his book on mathematical geography the cel-
ebrated eleventh-century scientist al-Birini complained about people
who apparently understood the notions of terrestrial longitude and lati-
tude but who could not determine the gibla properly:

“They become perplexed and they start talking about completely ir-

relevant phenomena such as the directions from which the winds

blow and the risings (and settings) of the lunar mansions.”

In his book on timekeeping he again spoke out against such popular
practices, this time targeting certain muezzins who “get goosepimples at
the mere sight of computation or scientific instruments”. Elsewhere he
suggested that prospective muezzins should study Euclid and Ptolemy.
He would have been impressed by the achievements of the later Damas-
cus school of muwagqgits.
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There is much more basic research to be conducted on the history
of astronomy in the lands of Islam and its practical applications to as-
pects of daily life. This is true of both the popular and the scientific tra-
ditions. But the number of scholars working in all aspects of Islamic sci-
ence is small indeed, and the number concerned with popular science
even smaller”,

Bibliographical notes:

Part 1

A bio-bibliographical survey of the sources for early (to ca. 1050) Islam-
ic astronomy, including both the mathematical and the folk traditions,
is contained in Sezgin, GAS, vols. V, VI and VII. For the later period
the reader must have recourse to Suter, MMA; Brockelmann, GAL; Mat-
vievskaya & Rosenfeld, MAMS; and Cairvo Survey.

Part 2

Introductory: For information on Islamic folk astronomy see Nallino,
Scrittz, V, pp. 152-197, and also the articles “anwa’ (= pre-Islamic divi-

" Note added in proof:

In 1989 there was discovered a world-map centred on Mecca, with a highly sophisticated
cartographical grid that enabled the user to find the direction and distance to Mecca from
any locality between Andalusia and China. The map is engraved on an astronomical
instrument made in Isfahan ca. 1710, and it is clearly a copy of an earlier map of the same
kind. The coordinates of the 150 localities marked on the map are taken from the
mysterious Kitab al-Atwal wa-l“urid li-l-Furs, a work of unknownauthorship that was the
source of geographical tables of Nasir ad-Din at-Tusi (Maraga, ca. 1260) and Ulug Beg
(Samarqand, ca. 1425) A second tradition of such maps is attested by the geographical
tables of Tbn a$-S8arir (Damascus, ca. 1350} Sangar al-Kamili (Yazd, ca. 1310) and
‘Abdarrahman al-Hazni (Marw, e 1120), in which gibla-values are given alongside the
longitudes and latitudes of 250 localities. The longitudes and latitudes, as well as the gibla-
values, were read from a map based on the coordinates of al-Birani (Central Asia, ca.
1025). Since al-Birtni authored at least a dozen treatises on mathematical geography, of
which only two are extant, there can be little doubt that he prepared a world-map similar
to the Isfahan world-map tradition, but using a different selection of localities and
different geographical coordinates. Tius was used by al-Hazini to prepare his geographical
table, which was then copied by Sangar al-Kamali, Ibn a¥-3itir and others. The available
manuscripts allow a reconstruction of this map, which is currently in progress in
Frankfurt.
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sions of the year), “mandzil” (= lunar mansions), and “matla® (= rising
points) in EP, and the articles “Ibn Qutayba” and “al-Sufi” in DSB. On
medieval almanacs see for example Pellat, Calendar of Cordova and Cal-
endars. The major works on Islamic navigational astronomy are Fer-
rand, Instructions nautiques, and Tibbetts, Arab Navigation. The most
important Arabic texts have been published in Damascus by I. Khoury.
The lunar calendar: For an overview of calendars in the Islamic world
see A. Grohmann, Arabische Chronologie (Leiden, 1966). See also the ar-
ticle “zaman” (= time) in EI'. On the regulation of the lunar calendar
see the somewhat outdated article H. P. J. Renaud, “Sur les lunes du
Ramadan”, Hespéris 32 (1945), pp. 52-68.

The times of prayer: On the definitions of the times of prayer see the
article “mikat” (= timekeeping and the regulation of the prayers) in EP,
and also J. Frank and E. Wiedemann, “Die Gebetszeiten im Islam”,
(1929), repr. in Wiedemann, Aufsitze, II, pp. 757-788. On the origin of
the definitions of the prayers see D. A. King, “On the Times of Prayer
in Islam”, to appear (see already King, IAJ, XVIII, pp. 193-196). On the
use of shadow schemes for timekeeping see D. A. King, “A Survey of
Medieval Islamic Shadow Schemes for Simple Timereckoning”, Oriens
32 (1990), pp. 191-249.

The sacred direction: On the rellglous obl1gat10ns associated with the
sacred direction and for an overview of the popular methods used to de-
termine it, see the articles “kibla (= sacred direction) (legal aspects)” and
“Makka (as centre of the world)” in EP. See also G. S. Hawkins and D.
A. King, “On the Orientation of the Kaba”, JHA 13 (1982) pp. 102-109,
D. A. King, “Astronomical Alignments in Medieval Islamic Religious
Architecture”, Annals of the New York Academy of Sciences 385 (1982),
pp- 303-312, and id., “The Sacred Geography of Islam”, to appear.
Part 3

Introductory: A brief overview of Islamic mathematical astronomy is in
D. Pingree’s article “ilm al-hay'a® (= astronomy) in EF. For further in-
formation on the mathematical tradition and on instrumentation see the
numerous articles in Goldstein, Studies; Hartner, Studies; Kennedy et al.,
Studies; Kennedy Festschrift; King, IAI and IMA; Wiedemann, Aufsitze
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and Schrifien, as well as various other publications in Spanish and Rus-
sian. The overview of Islamic mathematical techniques in Berggren, Epi-
sodes, takes into consideration some of the astronomical material dis-
cussed in this paper.

On early Islamic astronomy see D. Pingree, “The Greek Influence
on Early Islamic Astronomy”, JAOS 93 (1973), pp. 32-43, and “Indian
Influence on Sasanian and Early Islamic Astronomy and Astrology”,
Journal of Oriental Research (Madras) 34-35 (1964-66/1973), pp. 118-126;
and A. L Sabra, “Greek Science in Islam”, History of Science 25 (1987),
pp. 223-243. The astronomical activity in the later Muslim East is sur-
veyed in E. S. Kennedy, “The Exact Sciences in Iran under the Seljugs
and Mongols”, and “The Exact Sciences in Timurid Iran”. in CHI, V,
pp- 659-679, and VI, pp. 568-580, as well as H. Winter, “Persian Science
in Safavid Times”, ibid., pp. 581-609. On astronomy in medieval Egypt
and Syria, the Yemen, and the Maghrib see King, IMA, III, IV, and VIII,
pp. 5-9, respectively. For Muslim Spain see now Samso, Cliencias en Al-
Andalus, and idem, IAMS.

Lunar crescent visibility theory: For some examples of the earliest Muslim
activity with lunar crescent visibility see Kennedy ez al., pp. 140-163,
Kennedy Festschrift, pp 185-225, and also F. Bruin, “The First Visibility
of the Lunar Crescent”, Vistas in Astronomy 21 (1977), pp. 331-358.
Astronomical timekeeping: The major Islamic text on timekeeping is al-
Biriini’s Shadows: translation and commentary in Kennedy, Shadows.
A survey of all known Islamic tables for timekeeping is in King, SATMI.
On the corpuses of tables used in Cairo, Damascus and Jerusalem, and
Istanbul, see already King, IMA, IX, X and XII, respectively. On uni-
" versal solutions see my contributions to the Aaboe Festschrift (general)
and Winder Festschrift (Mamluk).
The mathematical determination of the qibla: A brief survey of Islamic
mathematical methods for finding the gibla is in the article “kibla (as-
tronomical aspects)” in EP. For some individual methods and tables see
Kennedy et al., Studies, pp. 621-629; King, IMA, XIII; D. A. King, “The
Earliest Mathematical Methods and Tables for Finding the Direction of
Mecca”, ZGAIW 3 (1986), pp. 82-149, and corrigenda ibid., 4 (1987/88),
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p. 270; and J. L. Berggren, “A Comparison of Four Analemmas for De-
termining the Azimuth of the Qibla”, JHAS 4 (1980), pp. 69-80.
Modern treatment: For a modern approach to these three problems see
M. llyas, A Modern Guide to the Astronomical Calculations of Islamic Ca-
lendar, Times & Qibla, Kuala Lumpur: Berita, 1984. Universal tables for
the prayer-times and the gibla have been published in Cairo (n.d.) by H.
Kamal ad-Din.

Part 5

The quotations are adapted from Heinen, Cosmology, p. 25, Ali, p. 12,
and Kennedy, Shadows, 1, pp. 75-76.

Bibliographical abbreviations:

Ali = ]. Ali, trans., The Determination of the Coordinates of Cities: al-
Birani’s Tahdid [nibayat] al-amakin. Beirut: American University
of Beirut Press, 1966.

Berggren, Episodes = J. L. Berggren, Episodes in the Mathematics of Medi-
eval Islam. New York: Springer, 1986.

al-Biruni, Shadows = Abu r-Rayhan al-Biruni, Idrad al-magal fi amr
az-zilal, no. 2. in Rasa’il al-Biruni. Hyderabad-Deccan: Osmania
Oriental Publications, 1948.

al-Biruni, Tahdid = Abu r-Rayhan al-Biruni, Kitab tahdid nibayat al-
amakin. Ed. P, Bulgakov, Magallat Ma‘had al-Mabtitat al-“Arabiyya
8 (1962).

Brockelmann, GAL = C. Brockelmann, Geschichte der arabischen Littera-
tur, 2 vols. 2nd ed. Leiden: E. J. Brill, 1943-49, and Supplement-
binde, 3 vols. Leiden: E. J. Brill, 1937-42.

Cairo Survey = D. A. King, A Survey of the Scientific Manuscripts in the
Egyptian National Library. (Publications of the American Research
Center in Egypt). Winona Lake, Indiana: Eisenbrauns, 1987.

CHI = The Cambridge History of Iran.

DSB = Dictionary of Scientific Biography. New York: Charles Scribner’s
Sons, 16 vols., 1970-80.



APPLICATIONS OF ASTRONOMY TO MUSLIM RITUAL 271

EI' = Encyclopaedia of Islam, 1st ed., 4 vols. Leiden: E. J. Brill, 1913-
1934,

EI* = Encyclopaedia of Islam, 2nd ed., 7 vols. to date, Leiden: E. J. Brill,
1960 to present.

Ferrand, Instructions nautiques = G. Ferrand, Instructions nautiques et
routiers avabes et portugais, vol. III: Introduction i lastronomie nau-
tique avabe (Paris, 1928). Repr. Frankfurt: Institut fiir Geschichte
der Arabisch-Islamischen Wissenschaften, 1986.

Goldstein, Studies = B. R. Goldstein, Theory and Observation in Ancient
and Medieval Astronony. London: Variorum Reprints, 1985.
Hartner, Studies = W. Hartner, Oriens-Occidens. Ausgewiblte Schriften
zur Wissenschafts- und Kulturgeschichte, and Oriens-Occidens 11, (ed.

by Y. Maeyama). Hildesheim: Georg Olms, 1968 and 1984.

Heinen, Cosmology = A. Heinen, Islamic Cosmology. A Study of as-Suyi-
ti’s al-Hay'a as-saniyya fi lhay'a as-sunniyya. Beirut: commissioned
by Franz Steiner Verlag, Wiesbaden, 1982.

JHA = Journal for the History of Astronomy.

JHAS = Journal for the History of Arabic Science.

Kennedy et al., Studies = E. S. Kennedy, Colleagues and Former Stu-
dents, Studies in the Islamic Exact Sciences. Beirut: American Univer-
sity of Beirut, 1983.

Kennedy, Shadows = E. S. Kennedy, The Exhaustive Treatise on Shadows
by Abii r-Rayhan Mubammad b. Abmad al-Bivini. Translation and
Commentary. 2 vols. Aleppo: Institute for the History of Arabic
Science, 1976,

Kennedy, Tabdid = E. S. Kennedy, A Commentary upon al-Birini’s Ki-
tab tahdid [nibayat] al-amakin. Beirut: American University of Bei-
rut Press, 1973.

Kennedy Festschrift = D. A. King and G. Saliba, eds., From Deferent to
Equant: Studies in the History of Science in the Ancient and Medieval
Near East in Honor of E. S. Kennedy, Annals of the New York Aca-
dermy of Sciences 500 (1983).

King, JAI = D. A. King, Islamic Astronomical Instruments. London: Va-
riorum Reprints, 1987.
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King, IMA = D. A. King, Islamic Mathematical Astronony. London: Va-
riorum Reprints, 1986.

King, Muwagqits = D. A. King, “On the Role of the Muezzin and Mu-
waqqit in Medieval Islamic Society”, to appear in Stephen Livesey
and Jamil Ragep, eds., Proceedings of the Conference “Science and
Cultural Exchange in the Premodern World” in Honor of A. . Sabra,
University of Oklaboma, Norman, Oklahoma, Feb. 25-27, 1993, Lei-
den: E. J. Brill, 1995.

King, SATMI = D. A. King, Studies in Astronomical Timekeeping in
Medieval Islam, I: A Survey of Tables for Reckoning Times by the
Sun and Stars, and II: A Survey of Tables for Regulation of Time
by the Times of Prayer, to appear.

Matvievskaya & Rosenfeld, MAMS = G.P. Matvievskaya and B. A. Ro-
senfeld, Matematiki i Astronomi Musulmanskogo Srednevekovya i ikh
Trudy (VIII-XVIII vv.). 3 vols. Moscow: Nauka, 1983.

Nallino, Scritti = C. A. Nallino, Raccolta di scritti editi e inediti, vol. V:
Astrologia - Astronomia - Geografia. Rome: Istituto per I'Oriente,
1944,

Pellat, Calendar of Cordova = Ch. Pellat, trans., Le Calendrier de Cor-
doue publié par R. Dozy. Leiden: E. J. Brill, 1961.

Pellat, Calendars = Ch. Pellat, Cing calendriers Egyptiens. Cairo: Institut
Frangais d’Archéologie Orientale du Caire, 1986.

Samsd, Ciencias el Al-Andalus = Julio Samsé, Las ciencias de los antiguos
en Al-Andalus, Madrid: Mapfre, 1992.

Samsd, JAMS = Julio Samsd, Islamic Astronomy in Medieval Spain, Al-
dershot: Variorum, 1994.

Sezgin, GAS = F. Sezgin, Geschichte des arabischen Schrifttums. Band V:
Mathematik. Band VI: Astronomie. Band VII: Astrologie, Meteoro-
logie und Verwandtes. Leiden: E. J. Brill, 1974, 1978 and 1979.

Suter, MMA = H. Suter, “Die Mathematiker und Astronomen der Ara-
ber und ihre Werke”, Abbandlungen zur Geschichte der mathemati-
schen Wissenschaften, 10 (1900), and “Nachtrige und Berichtigun-
gen”, ibid., 14 (1902), pp. 157-185, repr. Amsterdam: The Oriental
Press, 1982, and again in idem, Beitrige zu Geschichte der Mathematik
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und Astronomie im Islam, 2 vols. Frankfurt am Main: Institut fiir
Geschichte der Arabisch-Islamischen Wissenschaften, 1986.

Tibbetts, Navigation = G. R. Tibbetts, Arab Navigation in the Indian
Ocean before the Coming of the Portuguese. (London: The Royal Asi-
atic Society of Great Britain and Ireland, 1972), repr. 1981.

Wiedemann, Aufsitze: E. Wiedemann, Aufsitze zur arabischen Wissen-
schaftsgeschichte. 2 vols. Hildesheim: Georg Olms, 1970 ed. (original-
ly published in the Sitzungsberichte der physikalisch-medizinischen So-
zietit zu Erlangen, 1902-1928).

Wiedemann, Schriften = E. Wiedemann, Gesammelte Schriften zur ara-
bisch-islamischen Wissenschaftsgeschichte, 3 vols. Frankfurt am Main:
Insticut fiir Geschichte der Arabisch-Islamischen Wissenschaften,
1984.

Winder Festschrift = F. Kazemi and R. B. McChesney, eds., The Way
Prepared: Essays on Islamic Culture in Honor of Richard Bayly Win-
der. New York: New York University Press, 1988.

ZGAIW = Zeitschrift fiir Geschichte der Arabisch-Islamischen Wissen-

schaften.
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crescent visibility), as well as “mizwala” (on sundials) and “rub” (on
quadrants), in EP.

Donald R. Hill, Islamic Science and Engineering, Edinburgh: Edinburgh
University Press, 1993. [A useful survey.]

David A. King, Astronomy in the Service of Islam, Aldershot: Variorum,
1993. [Contains reprints of several of the articles listed in the main
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David A. King, “Strumentazione astronomica nel mondo medievale isla-
mico”, in Gerald L’E. Turner, ed., Gli strumenti, Turin: Giulio Ei-
naudi, 1991, pp. 154-189 and 581-585, with a summary “Some Re-
marks on Islamic Astronomical Instruments”, Scientiarum Historia
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18:1 (Brussels, 1992), pp. 5-23. [The first surveys of Islamic instru-
mentation.]

David A. King, “World-Maps for Finding the Direction and Distance of
Mecca: A Brief Account of Recent Research”, paper presented at the
Symposium on Science and Technology in the Turkish and Islamic
World, Istanbul, Research Centre for Islamic History, Art and Cul-
ture, 3-5 June, 1994,
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tion to our knowledge of medieval folk astronomy.]



POPULAR NARRATIVES
IN GALALODDIN RUMI’'S MASNAVI

Ulrich Marzolph

Akademie der Wissenschaften, Géttingen

When Joseph von Hammer-Purgstall in 1851 presented his “Bericht
iiber den zu Kairo i.J. 1251 (1835) in sechs Foliobinden erschienenen
tiirkischen Commentar des Mesnewi Dschelaleddin Rumi’s”' to the
Austrian Academy of Sciences at Vienna, the scientific occupation with
matters of Persian literature was still in its very beginnings. Thus his re-
port only in the introductory pages contains a presentation of the said
commentary; in its major portion, it supplies a listing of the 668 read
headings given in the commentary together with short outlines of the
passages concerned and occasionally full translations of the relevant
tales. By doing so, it constitutes the first and almost complete table of
contents of the Masnavi and until the publication of Reynold A. Ni-
cholson’s magnificent translation’ was frequently quoted by Western
scholars not having command of the original author’s native language.

Hammer-Purgstall’s report represents the first substantial introduc-
tion to a general Western public of a work which nowadays is unani-
mously appraised as one of the world’s most significant mystical poems.
Some cautious first translations from the Masnavi had been published
as early as 1811 by Valentin von Hussard in the Vienna magazine Fund-

! published in: Sitzungsberichte der philosophisch-historischen Classe der Kaiserlichen
Akademie der Wissenschaften 7. Wien 1851, 626-640, 641-656, 693-707, 728-743, 762-777,
785805, 818-833; also published in Zwei Abbandlungen zur Mystik und Magie des Islams von
Josef Hammer-Purgstall. edited by Annemarie Schimmel. Wien 1974, 21-119 (followed by
a concordance to Nicholson’s editon, 121-137).

2 The Mathnawi of Jalilu’ddin Rimi. Edited from the oldest manuscripts available:
with crirical notes, translation, & commentary by Reynold A. Nicholson. Vols. 2, 4, 6.

London 1926, 1930, 1934 (E. J. W. Gibb Memorial Series. New Series IV. 2, 4, 6); references
are to the reprint London 1977,
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gruben des Orients’, the “first scholarly orientalist journal in [the] Ger-
man language™. Hammer himself (whose name was extended to Ham-
mer-Purgstall only in 1835)° in his Geschichte der schonen Redekiinste
Persiens, published in Vienna in 1818, in addition to reprinting parts of
von Hussard’s translation, had duly acknowledgecl the talent of the
world’s greatest mystical poet by presenting an abundant selection of
poems from Rumi’s Divan-e Sams-e Tabrizi®. From these beginnings up
to the present day, Rumi has remained a favourite object of study for
orientalists in East and West alike, culminating in the recent books of
Annemarie Schimmel’s’. However, any occupation with Rumi’s poetry
has mostly concentrated on matters of style, language and poetical im-
agery®. Though Rumi’s employment of specific narrative materials to
illustrate his ideas had been noted from the beginning, a comparative
discussion of the sources and later versions of these tales has not at-
tracted major attention. Most authors dealing with Rumi content them-
selves with a general reference to the method of ‘illustrating mystical
ideas by way of tales’ as being a common trait of Sufi literature’. Some

> “Mesnevi. Des Chodscha Mevlana Dschelaleddin Mohammed Sohn Mohammeds
gebohren zu Balch gestorben zu Konia (Iconium)”. In: Fundgruben des Orients 2 (1811)
162-164, 3 (1813) 339-347, 4 (1814) 89-92, 5 (1816) 99-101, 6 (1818) 188-213.

* Schimmel, A.: The Triumphal Sun: A Study of the Works of Jalaloddin Rimi.
London/The Hague 19807, 388.

5 Hoffmann, B.: “Hammer-Purgstall, Joseph Freiherr von”. In: Enzyklopidie des
Miirchens 6 (1990) 427-430.

® Geschichte der schénen Redekiinste Persiens, mit einer Bliitenlese aus zweybundert
persischen Dichtern. Wien 1818, 166-198.

7 Schimmel, A.: Die Bildersprache Dschelaleddin Rumis. Walldorf 1949; ead. (sce fn.
4); ead: Rumi. Ich bin Wind und du bist Feuer. Leben und Werk des groffen Mystikers . Koln
1986°.

¥ Cf. e.g. the publications by Zarrinkub, ‘Abdolhosein: Serre nei 1-2. Teheran
1364/1975; id.: Babr dar kuze. Teheran 1366/1987.

? Comments of this kind can be found in the most varied sources such as Tholuck,
F.A.G.: Blithensammlung aus der Morgenlandischen Mystik. Berlin 1825, 54; Christensen,
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notable exceptions to this rule have to be mentioned: Hellmut Ritter in
his #magnum opus on Faridoddin ‘Attar, one of Rumi’s predecessors,
ever so often touches on parallels to “Attars tales in Rumi’s Masnavi and
above all supplies exhaustive enumerations of other versions in the Is-
lamic literatures, including occasional references to Western literature of
folkloristic relevance; it is very much to be regretted that in the field of
folk narrative research even such distinguished scholars as Haim
Schwarzbaum had not been aware of this eminent publication®
Arthur John Arberry in 1961 and 1963 published two volumes of trans-
lations™ comprising altogether 200 tales from the Masnavi rendered in
prose versions; his comparative notes, however, seldom exceed those al-
ready given in Nicholson’s commentary. Moreover, though he knew of
and mentioned Badi‘ozzaman Foruzanfar’s extensive compilation on
the sources of the Masnavi’s tales and parables published already in 1954
he apparently did not have the opportunity to quote from it. Foruzan-
far’s publication®, the result of almost 25 years of study, quotes paral-
lels to 264 of Rumi’s tales from earlier Arabic and Persian literature
mostly giving the text of the quoted versions in full. Without coming
up to Western scientific standard, it nevertheless constitutes 2 most valu-
able contribution on the sources inspiring Rumi’s tales. Apart from
these major studies and a limited number of negligible presentations™

A.: Persische Mirchen. Diisseldorf/Kdln 1958, 279; Schimmel, A.: Mystical Dimensions of
Islam. Chapel Hill, N.C. 1975, 316.

10 145 Meer der Seele. Leiden 1955, 19782

1 1t is not quoted in either one of Schwarzbaum’s two major publications: Studies
in Jewish and World Folklore. Berlin 1968; The Mishlé Shifalim (Fox Fables) of Rabbi
Berechiah ba-Nakdan. Kiron 1979.

12 Tyles from the Masnavi. London 1961; More Tales from the Masnavi. London 1963.

13 Ma'zheze gesas va tamgilar-e Magnavi. Teheran 1347/1958", 1370/1991%; cf. the re-
view by H. Ritter in: Oriens 8 (1955) 356-358.

" E.g. Galoliddin Rumi. Hikoyahoi xalqii Masnav. Dutanbe 1963; Basiri, “Ali Akbar:
Dastanba-ye «Masnavi». Siraz 1343/1964; Yousofi, Gh. H.: “Mawlav1 as Storyteller”. In:
Chelkowski, P. J. (ed): The Scholar and the Saint. Studies in Commemoration of
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mostly dealing with the sources of single tales”, it seems that an early
judgement given by Germany’s poetical genius Johann Wolfgang von
Goethe, characterizing Rumi’s method and his way of handling the
materials as simply “abstruse”, still today is valid for the approach of
the major part of studies towards the contents of the Masnavi.

However, an application of the methodical inventory of compara-
tive folk narrative research to the narrative materials contained in Ru-
mi’s Masnavi leads to a different appreciation. In order to permit a
poignant conclusion, the present study is restricted to the roughly ten
percent out of the Masnavi’s total of more than 300 tales corresponding
with international narrative types and motifs as outlined by the indexes
of Antti Aarne and Stith Thompson. The selection given supplies the
basic stock for a demonstration of the various origins Rumi drew his
material from, as well as an evaluation of the Masnavi’s mediating role
in passing on traditional narratives in Iran and the neighbouring
countries influenced by Persian literature.

A substantial amount of the tales under consideration are dealing
with animal protagonists. These fables and animal tales can be traced to
a twofold origin, namely Indian and Greek tradition. To begin with, I

Abi’l-Rayban al-Birini and Jalal al-Din al-Rami. New York 1975, 287-306; Baykal, O
“Animal Tales in the Mathnawi of Mevlina Jalalu’d-Din Rumi”. In: Erdem 1 (1985)
615-620.

Y Browne, E. G.: “A parallel to the story in the Mathnawi of Jalilu’d-Din Rimi,
of the Jewish king who persecuted the Christians”. In: Islamica 2 (1926) 129-134;
Monaqgeh: “Tafsir-e yek hekayat az Masnavi”. In: Bahtar 2 (1313-14/1934-35) 703-706;
Hillelson, S.: “The source of a story in the Mathnawi”. In: Journal of the Royal Asiatic
Society (1937) 474-477; Mortaza, M.: “Tahlil-e yeki az tamsilat-e Magnavi”. In: Nasriyeye
Daneskade-ye adabiyat-e Tebriz 10 (1337/1958) 133-164, 293-315; Kappler, C.: “Le dialogue
d’Iblis et de Mo‘awiye dans le daftar II du Masnavi de Mowlavi, beyts 2604-2792. Une
alchimie du ceeur”. In: Studia Islamica 16 (1987) 45-99.

8 Goethes Werke. Weimar ed. vol. 7: Noten und Abbandlungen zum besseren
Verstandnis des West-Gstlichen Divans. Weimar 1888, 59.

7 Aarne, A. and Thompson, S.: The Types of the Folktale. Second Revision. Helsinki
1961, 1973’ (quoted as AaTh); Thompson, S.. MotifIndex of Folk-Literature 1-6.
Copenhagen 1955-1958” (quoted as Mot.).
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should like to discuss the fable of the tame bear who killed the fly on
his master’s head, quoted in the second book of the Masnavi (2,
1932)". The text given here is the one in the recently published vol.
2 of Tamsil va masal” the collection of ‘proverbs and their stories’,
based on materials collected within the past 20 years, which was origi-
nally begun by the Persian folklorist Sayyed Abolqasem Angavi
Sirazi®.
In the old times there was a peasant who owned a garden. He had
become friends with a bear. One day he had retired worn out and
exhausted to the side of an irrigation channel. He was sleeping in
the shade of a tree in the garden and had charged his friend, namely
the said bear who was always together with him, not to allow the
flies disturb him, so that he might be able to sleep awhile and re-
fresh. According to the man’s order, the bear took place near his
head and did not allow the flies and gnats sting him. After some
time an obtrusive fly appeared which did not leave, however much
the bear would drive it away with his paw. He tried to drive it
away with a handkerchief or a piece of wood or some grass, but he
did not succeed, and after a moment the fly came back and settled
on the man’s face. By this the bear got extremely annoyed; he final-
ly grabbed the man’s axe and smashed it firmly and with all his

' Here and at following instances the references are to the first lines of the stories
discussed only; the numbers quoted refer to book and verse respectively of Nicholson’s
edition; this is at present available in an Iranian reprint, edited by Nasrollah Purgavadi.
vol. 1-4 (4: indexes). Teheran 1363/1984. Due to limitations of space the references for the
tales discussed or mentioned had to be restricted to items of specific relevance. For a more
recent discussion see also Marzolph, U.: Arabia ridens. Die humoristische Kurzprosa der
[frithen adab-Literatur im internationalen Traditionsgeflecht. Vols. 1-2. Frankfurt am Main
1992, especially vol. 1, 98-101.

19 Vakiliyan, Ahmad: Tamsil va masal 2. Teheran 1366/1987, 113-114.

2 Angavi Sirizi, Abolqasem: Tamtil va matal 1. Teheran 1352/1973, 2537/1978%
see also Marzolph, U.: “Seyyid Abolqisem Engavi Sirizi (1921-1993) und das iranische
Volkskundearchiv”. In: Fabula 35 (1994) 118-124.
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strength on the fly. The stroke of the axe of eourse went together

with the splitting of the man’s head and his death.

This version of the story was collected from the oral (?) of Sahande
Seifi-zade, a 23-year old worker from Marand in the western Iranian
Province of Azarbiigan-e farqi, in 1351/1972. Although no clear identi-
fications are given, it seems as if the printed version in modern Persian
is but a translation of a version originally told in Azeri Turkish. Even
if this question cannot be clarified, the text certifies to the popularity of
the tale in modern Iranian popular tradition, where it is said to have
given rise to the proverbial expression dusti-ye hers (or: dusti-ye hale-ye
herse; “the bear’s friendship”), characterizing a fool’s friendship as being
well meant but doing evil service®.

The tale is classified in the international type-index as AaTh 163
A*: “The Bear Chases away the Flies’. Quoting it as an example for tales
in the Masnavi drawn from Indian sources, a first comment should con-
centrate on the earlier literary versions before returning to contempora-
ry oral variants. It has been pointed out by previous research” that
tales extremely similar to the one quoted above already appear in an-
cient Indian literature such as the Buddhist Makasa-Jataka (no. 44) and
Robini-Jataka (no. 45). Even if these Indian versions cannot be dated ex-
actly, in any case they are nearer in content to Rumi’s tale than similar
fables from Greek tradition, such as the one of the scaldhead and the
fly, documented in Phedre’s collection (5,3). The tale’s popularity in
subsequent centuries in the Near East most probably is not only due to
its quotation by Rumi: Foruzanfar” has pointed out and rendered in
full a lengthy adaptation of the tale figuring in Fara’ed as-soliik, a compi-
lation finished in 610/1213, being considerably older than the Masnavi

2 ¢f, Dehhods, “Ali Akbar: Amsal va hekam 2. Teheran [1352/1973], 837-838;
Borqa®i, Yahyi: Kavesi dar amgal va hekam-e farsi. Teheran 1351/1972, 261-264.

2 VW esselski, A.: Der Hodscha Nasreddin 1. Weimar 1911, 272, no. 280; Schwarzbaum
1968 (see fn. 11) 362-363; Uther, H.-].: “Fliege auf des Richters Nase”. In: Enzyklopadie des
Mirchens 4 (1984) 1284-1290.

B Foruzanfar (see fn. 13) 62-65.
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and probably constituting the intermediary that Rumi relied upon. Fur-
thermore, the tale is rendered in the 15th century in Hosein Va‘ez Kase-
£i’s Anvir-e Sobeili; a version depending hereupon was orally transmitted
to E. G. Browne while travelling in Iran at the beginning of the 20th
century®. Meanwhile, in the European tradition the adaptation in Jean
de La Fontaines collection (8,10) made the tale a favourite subject of
fabulists, resulting in such widely read versions as the German one
created by Johannes Hagedorn in the early 18th century®. Most likely
La Fontaines collection and the versions deriving from it are to be cred-
ited with the popularity of the tale in contemporary Western oral tradi-
tion, where it is documented in Ukrainian, White Russian, Latvian, Es-
tonian, Frisian, and German versions®, Near Eastern versions other
than the one mentioned have been collected in Urdu”, Tagik®, and
Turkish?, the latter version originating from the province of Kars, di-
rectly neighbouring the Iranian territory of Azerbaijan.

Additional tales of Indian origin figuring in the Masnavi might be
touched upon more rapidly, such as AaTh 92: “The Lion Dives for His
own Reflection’ (1,900); AaTh 1317: “The Blind Men and the Elephant’
(3,1259)%; AaTh 92 A: ‘Hare as Ambassador of the Moon’ (3,2738);

™ Chauvin, V.: Bibliographie des ouvrages arabes 2. Liége & Leipzig 1897, 118, no. 99;
Browne, E. G.: A Year Amongst the Persians. Cambridge 1927, 198-199.

B Hagedorn, ].: Simmiliche Poetische Werke 2. Hamburg 1757 (reprint Berlin 1968),
36-38: ‘Der Bir und der Liebhaber seines Gartens’.

2 For these informations and some of the following I am very much indebted to the
archives of the Enzyklopidie des Mérchens, Géttingen.

¥ Kljagina-Kondrateva, M. 1. and V. L. Kraseninnikov: Indijskie skazki. Moscow
1958, 73-74.

3 Svod tad?ikskogo fol’klora 1. ed. 1. Levin, DZ. Rabiev and M. Javic. Moscow 1981,
161 (T 075).

2 Eberhard, W. and P. N. Boratav: Typen tirkischer Volksmdrchen. Wiesbaden 1953,
53, no. 38.

30 Cf. Uther, H.-].: Behinderte in populiren Erzihlungen. Berlin & New York 1981,
79, fn. 96; Gramlich, R.: Mubammad al-Gazzalis Lebre von den Stufen zur Gottesliebe.
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AaTh 246: ‘The Fishermen and the Three Fishes of Different Intelli-
gence’ (4,2202); AaTh 150: “The Three Teachings of the Bird’ (4,
2245); AaTh 52: “The Ass without a Heart’ (5,2326)*; AaTh 80 A*:
“Who Gets the Beehive’ (6,2457). In most of these instances the collec-
tion of Kalila wa-Dimna was the source inspiring Rumi’s tales, the title
- even being quoted by him.

By no means all fables and animal tales in the Masnavi are derived
from Indian sources. At least two fables can be proved to be taken from
the Greek tradition linked with the name of Esope. As an example I
shall quote a Tagik version® of a tale rendered in the sixth book of
the Masnavi (6,2632), listed as AaTh 278: ‘Rat and Frog Tie Paws To-
gether to Cross Marsh’. The Tagik version has been collected in 1961
from Xomid Azizov in Galgut, a village east of Dufanbe.

One day a mouse and a frog became friends. After they had become
friends, they went together to a sunny place and talked to each
other. They said: “Now, after having become such friends, what
shall we do?” The mouse said to the frog: “Friend, I shall go into
the house of the old woman and fetch a string. We shall pull this
string and attach it to our feet. Each time we shall want to see each
other, we shall pull the string; coming together we shall talk to
each other at this sunny place. After our conversation you will dive
into your pond and I shall go into my hole.

Thus decided, they talked with each other for some days. One
day, however, the mouse had come to the sunny place and was sun-
bathing when a hawk came down from the air, from the sky,
grabbed the mouse and took it up into the sky. The frog was pulled
after the mouse, out of the pond and into the sky. Afterwards the

Wiesbaden 1984, 31-32 (A 29).

*! Marzolph, U.: “Lehren: Die drei L. des Vogels”. In: Enzyklopidie des Mirchens 8,
2-3 (1995) (in print).

* Barag, L. G.: “Eselherzfabel”. In: Enzyklopidie des Mirchens 4 (1984) 442-445,
¥ Svod tadsikskogo folklora (see fn. 28) 245 (T 280).
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string broke, the frog got loose, fell onto the ground and said:

“Cursed be the father of that one who gets friends with somebody

of another kind!”

This tale is abundantly documented in medieval Latin fable collec-
tions as well as those of the 16th century onwards in the various West-
ern national literatures, for which the recently published catalogue of
German fables indicates more than 100 references®. But there is a dis-
tinct difference between the Esopic fable and the version as given above,
corresponding in content with the one quoted by Rumi. In the Esopic
tradition, usually the mouse seeks the aid of the frog in order to cross
a river. When tied together the frog perfidiously tries to drown the
mouse. The mouse however struggles valiantly until finally an eagle
carries both of them away and devours them. Thus, Rumi in this case
has only picked up the general frame and altered the course of the story
considerably. The individual traits introduced by him allow all the bet-
ter to identify the close relation of the (four) existing Tagik variants
with Rumi’s version, from which they are obviously derived. The oral
versions again have altered the end of the story: Whereas in the Masnavi
the frog caught by the raven is compelled to admit that “this is the fit
punishment for that one who, like persons devoid of honour, consorts
with a rascal” (6,2949), both published Tagik versions™ let the string
break and set him free, leaving the frog to ponder upon his wrong be-
haviour in safety. Two more Oriental versions of this tale have been
collected: A Punjabi version clearly being derived from the Masnavi™;
and an Indonesian version keeping in accordance with the Esopic tradi-
tion, most likely having been introduced to Indonesia by European tra-

¥ Dicke, G. and K. Grubmiiller: Die Fabeln des Mittelalters und der friiben Neuzeit.
Miinchen 1987, 185-191, no. 167.

5 Svod tadikskogo fol’klora (see fn. 28) 232 (T 229), 245 (T 280); further variants
include T 110, T 330 (not published).

3 Sheikh-Dilthey, H.: Mirchen aus dem Pandschab. Diisseldorf & Kéln 1976, 152, no.
46.
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vellers or colonialists”. Apart from one other fable apparently derived
directly from Esopic tradition, AaTh 214*: “The Ass Envies the Horse
in Fine Trappings’ (5,2361)%, there is at least one instance of a Greek
fable passed on to Rumi by way of intermediary instances in Arabic lite-
rature, such as the 10th century Natr ad-durr; the fable concerned is the
internationally documented tale-type AaTh 51: ‘The Lion’s Share’
quoted in the first book of the Masnavi (1,3013)%.

Arabic literature, besides serving as an intermediary for tales of In-
dian or Greek origin, has contributed a substantial amount of Rumi’s
narrative repertoire in its own right. In contrast to the tales of Indian
and Greek origin mostly being classified as fables, the tales derived from
Arabic literature almost exclusively belong to jocular categories. The ex-
ample quoted here is the source of a story in the second book of the
Masnavi (2,3176), classified as AaTh 1242 B: ‘Balancing the Mealsack’.

Once a hermit came passing, carrying on his neck a stick with two

baskets fastened to its ends that almost smashed him [because of

their weight], one of them containing wheat, the other dirt. Some-
body said to him: What is that? He replied: I counterbalanced the
wheat with this dirt because it made me bend over to one side.

Somebody took the basket of dirt, turned it about and filled the

wheat in two [equal] halves into the baskets, saying: Now carry it.

He carried it and, when finding it light in weight, exclaimed: How

clever you arel

This is the version given in the ‘Uyan al-ahbar (“Sources of stories”)
of the 9th century Arabic author Ibn Qutayba (d. 276/ 889)%. There
is another instance of this tale in Arabic literature prior to the Masnavi

in al-Husris (d. 413/1022) Gam* al-§awabir (“Collecting of the Jewels”),

¥ Vries, J. de: Volksverbalen uit Qost-Indie 1. Zutphen 1925, 220, no. 48.
38 Kohler, 1.: “Esel und Pferd”. In: Enzyklopidie des Mirchens 4 (1984) 435-440.

* See Marzolph, U.: “Fabel, Dichtung. 7: Arabische Literatur”, In: Lexikon des
Mittelalters 4 (1987) 208; cf. Schwarzbaum 1979 (see fn. 11) 286-289, no. 52.

* Ibn Qutayba, “Abdallih b. Muslim: ‘Uyin al-ahbar 2. Cairo 1963, 38.
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almost identical in wording and clearly relying on the quoted version*.
Rumi, by employing this tale as a “story illustrating the fertility of eso-
teric knowledge™®, altered its contents by changing the protagonist’s
position. In the Masnavi a bedouin riding a camel with two saddlebags
isadvised by a philosopher. Before acting accordingly, the bedouin ques-
tions the philosopher on the value of his seemingly precious advice.
When the philosopher admits not to own a single camel but running
around naked and barefoot, the bedouin is quite content with his own
foolishness, being on the other hand well provisioned. Oskar Mann in
1908/9 collected a Tagik-version in Fars clearly depending on the Mas-
navi as shown by the fact that it also contains the expanded ending®.
In addition to these versions there exists a limited number of Western
variants, resulting in the tale’s listing in the international type index; the
versions quoted as references are a Wallonian text published in 1885*
and two texts collected in the United States of America in the federal
states of Arkansas and Missouri respectively®. It might be regarded as
futile searching for a direct connection between the medieval Oriental
versions and the modern Western ones; however, the sheer existence of
the Oriental versions testifies to an origin of the tale dating back to
times probably suggested by one of the American editors, who supposed
it to be “hoary with age”* at the turn of the 20th century.

1 al-Husr1 al-Qayrawini, Ibrihim b. “Ali: Gam® al-gawahir fi lmulah wan-
nawadir. ed. “A. M. al-Bigaw1i. Cairo 1372/1953, 308.

2 Nicholson in the Masnavi-edition, vol. 7 (commentary) 350.

* Mann, O.: Die Tajik-Mundarten der Provinz Firs (Kurdisch-Persische Forschungen
1). Berlin 1909, 86-88. 43cf. Laport, G.: Les Contes populaires wallons. Helsinki 1932, 88.

“ Cf. Laport, G.: Les Contes populaires wallons. Helsinki 1932, 88, no. *1205.

5 Cf. Baughman, E. W.: Type and Motif-Index of the Folktales of England and North
America. The Hague 1966, ] 1874.2.

“ Cf. Randolph, V.: The Devil’s Pretty Daughter and Other Ozark Folk Tales. New
York 1955, 221.
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Several other jocular tales in the Masnavi are taken from Arabic
sources, such as Mot. X 121.1: “The Squinteyed Son and the Bottle’”
(1,327), Mot. ] 2483: ‘“The House without Food and Drink’ (2,3116)*,
Mot. J 2317: “Well Man Made to Believe He Is Sick’ (3,1522)*, Mot.
U 133.1: “Tanner Prefers Smell of Dung to that of Perfume’ (4,257),
AaTh 1373: “The Weighed Cat’ (5,3409)*!, Mot. J 1193.2: “The Value
of a Blow’ (6,1293).

By enumerating references to tales prior to Rumi’s Masnavi as well
as those posterior, it becomes obvious that Rumi’s versions are just one
link in a chain of tradition extending in time and space. In the cases dis-
cussed, Rumi modelled his tale after previously existing patterns inspired
by Indian, Greek, Arabic or earlier Iranian tradition. On the other
hand, he is to be regarded as the first documented instance of a number
of tales which in later times have become part of the traditional stock
of international folktale, such as Mot. J 1919.1: “The Remodelled Stork’
(2,323), AaTh 1716*, 1965: ‘Nonsense Story’ (3,2609)*?, AaTh 951 A*,
951 C: “The Disguised King Joins the Thieves’ (6,2816).

7 Cf. Marzolph, U.: “Der Schieler und die Flasche. Zur Rezeption einer arabischen
Anekdote in der persischen mystischen Literatur”. In: Oriens 32 (1990) 124-138.

8 Cf. Marzolph, U.: “Das Haus ohne Essen und Trinken. Arabische und persische
Belege zu Mot. ] 2483". In: Fabula 24 (1983) 215-222.

* Cf. Chauvin (see fn. 24) 6 (1902) 138, no. 291; Marzolph, U.: Typologie des
persischen Volksmiirchens. Beirutr 1984, 198 (1332 [b]); Ibn Qutayba (see fn. 39) 2,41.

50 Cf. Galmés de Fuentes, A.: “Un conte d’al-Ghazil1 et le fabliau frangais Du vilain
asnier”. In: Romance Philology 39 (1985) 198205; Tubach, F. C.: Index Exemplorum. Helsin-
ki 1969, no. 3645; extensive discussion in Marzolph (see fn. 18) vol. 1, 173-180.

5! Marzolph, U.: “Kénig und Riuber”. In: Enzyklopidie des Mirchens 8,1 (1994) 167-
171.

2 Boratav, P. N.: “Gesellen: Die schadhaften G”. In: Enzyklopidie des Mirchens 5
(1987) 1147-1151.

53 Cf. Marzolph, U.: “Katze: Die gewogene K.”. In: Enzyklopadie des Mirchens 7
(1993) 1113-1117.
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For almost half of the tales under consideration, contemporary oral
versions have been collected, either in Iran or in those neighbouring re-
gions that were at some time in the course of their history or still are
directly subjected to Iranian cultural influence. In addition to the ones
quoted already one might mention Mot. J 551.5: “The Bald-headed Par-
rot’ (1,247)*, AaTh 1698 I: “Visiting the Sick’ (1,3360), AaTh 1423:
“The Enchanted Pear Tree’ (4,3544)”, AaTh 1525 D: ‘Theft by Dis-
tracting Attention’ (6,467), AaTh 1626: Dream Bread (6,2376), AaTh
1645: “The Treasure at Home’ (6,4206)*.

Thus the Masnavi in several instances constitutes one of the invalu-
able ‘missing links’ which the comparative researcher in folk narrative
is constantly looking for. Without overestimating the Masnavr’s role, it
might justly be stressed that it did have a considerable effect on the Ori-
ental oral tradition in those countries that could appreciate its original
language. Its everlasting popularity in Iran, documented by such in-
stances as frequent quotations in modern schoolbooks”, most certainly
accounts for a vivification of the dynamics of the Iranian oral tradition
without which many nowadays cherished popular tales would never
have managed to gain a new life by rising beyond the bonds of written
literature.

5% Cf. Christensen, A.: Contes persans en langue populaire. Kabenhavn 1918, 63-64, no.

% Bratcher, J.T.: “Birnbaum: Der verzauberte B”. In: Enzyklopidie des Mirchens 2
(1979) 417-421.

% Cf. Haarmann, U.: “Der Schatz im Haupte des Gotzen”. In: Die islamische Welt
zwischen Mittelalter und Neuzeir. Festschrift H. R. Roemer. Beirut 1979, 198-229.

5 Cf. e.g. Ketab-e Farsi-ye dovwom-e dabestan. Teheran 1343/1964, 136-137 (2,1932);
Farsi. Cabarom-e dabestan. Teheran 1353/1974, 159-161 (1,1547); cf. also Azar-Yazdi, M.:
Qesseha-ye bub baraye ballehaye hub. 4: Qessehaye bar-gozide az Masnaviye Moulavi.
Teheran 1343/1964, 1349/1970°.






DES INFLUENCES PREISLAMIQUES DANS UNE
LEGENDE HAGIOGRAPHIQUE TURQUE

Yordan Peev

Université de Sofia, Bulgarie

Le grand turcologue russe Vladimir Alexandrovich Gordelevskij
(Gordelevskii), (1876-1956) est connu par ses recherches sur le terrain
particuliérement actives. Son immense érudition vient alors soutenir une
curiosité orientée vers les problémes peu ou pas étudiés, mais toujours
importants. Une épisode de ses études sur le terrain fait I’objet de la pré-
sente communication.

Lors de son voyage en Anatolie en 1913, V. Gordelevskij s’efforga
de collecter des renseignements sur les croyances et les coutumes de la
secte des Kyzylbachs (Kizilbag). Il parvint 2 surmonter la réserve de la
plupart des Kyzylbachs et de leurs chefs spirituels, mais il tint compte
également du contexte sunnite qui aurait considéré avec hostilité un in-
térét trop prononcé dans cette direction. Le fruit de ce travail d’observa-
tion est I’article “Eléments de la vie religieuse des Kyzylbachs d’Asie mi-
neure”, publié¢ en 1922 dans la revue “Noviz Vostok™'.

Dans cet article le nom “Kyzylbach” est caractérisé comme un
“terme indéterminé”, contenant “un ensemble ethnographique et reli-
gieux complexe™. Il renferme, sur la base de I’antiquité anatolienne, les
couches culturelles iraniennes 2 'est et chrétiennes 4 I"ouest. On constate
également I'influence de ce deux civilisations sur ’aire géographique: une
ligne nord - sud tracée entre la mer Noire et la mer Méditerranée
coupe la partie péninsulaire de I’Asie mineure. A I’est dans les croyances

! “Iz relogioznoi jizni kizilbachei Maloi Azii”, Novii Vostok, Moskva, 1992, N° 1, pp-
259278, réedité: Akademik V. A. Gordlevskii, Izbrannie sotchineniya, Tom I, Moskva,
1960, pp. 255-275.

? Ibid., p. 258.
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des Kyzylbachs prédomine I’aspect irano-chiite, a I’ouest on sent I'im-
pact du christianisme anatolien.

On voit 'influence de ces deux domaines culturels sur le folklore
dans une légende sur Hadji Bektach. V. Gordelevskij I’a notée 4 Sivas,
et son action se déroule précisément dans cette vaste zone d’osmose et
d’interférence culturelle. Le savant russe souligne que la légende a été re-
cueillie lors de son étude des croyances des Kyzylbachs, parmi lesquels
les traditions concernant Hadji Bektach sont fort nombreuses. Elle a été
publiée en 1916 dans la revue “Etnografitcheskoe obozrenie” sous titre
“Traditions et légendes ottomanes, 3-eme partie™.

En voici le contenu:

“La distribution des terres (baguette de midrier). Le grand-pére de
Hadji Bektach, Ahmed Yagevi, répartissait les terres entre les derviches.
1l déversa devant eux trois mesures d’un quart de millet.

- Voila, dit-il, celui qui parviendra 2 faire la priére i trois prosterna-
tions sur ce tas de millet, je lui donnerai le pays de Roum (Asie mi-
neure). Les derviches essayérent comme il purent, mais en vain - le tas
s’effondrait. Hadji Bektach s’approcha et doucement, comme s’il était
suspendu en air, exécuta la priére sur le tas. Alors Ahmed Yagevi jeta en
direction de I’Asie mineure une baguette de mirier et dit:

- L3, ol tombera la baguette, construis un tekke.

Hadji Bektach se transforma en pigeon et s’envola. A Souloudja,
prés de Kirchehir vivaient quatre-vingt mille popes grecs. Parmi eux il
y avait une femme. Un jour, P'inspiration la saisit.

- Un homme s’est elevé au dessus de vous, dit-elle. Mais les popes
se mirent 2 rire et lui dirent:

- On voit que tu as encore envie d'un homme.

L'origine de l'appellation.

Tout d’un coup, il virent un pigeon survoler le monastére. Un des
popes se transforma en faucon et voulut attaquer le pigeon; mais le pi-

V. A. Gordlevskii, “Osmanskieskazaniya i legendi (Seriya tretya)”; Etnografitcheskoe
obozrenie, Moskva, 1916, livre CX, N° 3-4, pp. 1-41. Réedité: Akademik V. A. Gordlevs-
kii, fzbrannie sotchineniya, Tom L. pp. 383-402 (386-387).
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geon se jeta sur le faucon et lui creva les yeux, si bien que le sang coula.
De ce jour les descendants de se pope furent appelés les yeux rouges.
Mais les popes ne croyaient toujours pas et continuaient a rire. Tout
d’un coup, les peaux de mouton sur lesquelles ils priaient disparurent.

Alors les popes s’approchérent de Hadji Bektach en pleurant et le
suppliérent de leur pardonner. Magnanime, Hadji Bektach les nomma
surveillants des tekkes de tous les coins du monde.”

Ici le fil du récit s’interrompt et suit une présentation ot ’on per-
goit la narration de V. Gordelevskij lui-méme:

“Immaculée Conception.

Hadji Bektach s’installe en Asie mineure. Ses monastéres deviennent
de plus en plus florissants. En conséquence de quoi, des querelles sur-
gissent entre les Bektachis concernant les terre wakf. Les gardiens du
tekke ol reposent les cendres Hadji Bektach, les Albanais, cherchant a
garder entre leurs mains ’administration des terres, affirment que Hadji
Bektach était adepte du célibat. Alors la lignée héréditaire évincée pro-
page pour la défense de se droits la légende de son origine miraculeux.
Elle raconte comment un jour Hadji Bektach saigna du nez. La servante
plaga sa main sous son nez et recueillit trois gouttes de sang. “Mets ce
sang un endroit propre” lui dit Hadji Bektach. La servante chercha lon-
guement un endroit ot abriter le sang sans parvenir 2 en trouver un.
Alors elle décida de I’avaler, considérant que sans doute son coeur con-
stituait un réceptable pur. La servante congut et mit au monde un gar-
gon. C’est de lui que descend le lignée des “enfants spirituels” de Hadji
Bektach, connus sous le nom de Celebi (Tcheleb).”

Dans cette légende sous la couverture de la piété et de ’esprit missi-
onnaire islamique I’on pergoit clairement les emprunts et les influences
non musulmanes. L’opposition stéréotypée entre le pigeon et le faucon
souligne la victoire du bien et de I'innocence sur le mal et la rapacite,
elle n’est pas sans rappeler le mythe d’Ormuzd et 2 Ahriman. Le dogme
chrétien de I'immaculée conception est tourné en dérision, lors de la des-
cription de I'intuition de la femme chrétienne parmi les moines, puis il
est pieusement repris en compte pour justifier les droits héréditaires et
la légitimité des leaders bektachis. La baguette de miirier d’Ahmed Yase-
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vi évoque la massue d’Hercule et la biton' de Moise, bien qu’elle soit
plus 1égére et franchisse des distances plus importantes. La métamor-
phose de Hadji Bektach en pigeon a des liens avec le chamanisme sibéri-
en, la lointaine patrie des Turcs ottomans, mais c’est le christianisme qui
détermine sa forme et son ‘contenu exacte. L’oeuvre de mission que
Hadji Bektach confie magnanimement au néophytes musulmans est pré-
sente dans je judaisme et se transforme en une tradition largement répan-
due dans la hagiographie chrétienne. D’autres éléments du conte peuvent
également &tre objet d’interprétations diverses, comme 1alévitation du-
rant la priére, les conditions ot ellg peut étre réalisée, ou bien I'interven-
tion surnaturelle qui péut contrecarrer ses buts etc.

Nous nous permettons encore quelques remarques, compte tenu du
fait que l’on a beaucoup écrit et que I’on continue d’écrire sur le légen-
daire Hadji Bektach. Les empreintes que I'on décele dans le récit hagio-
graphique ne sont pas seulement des renseignements servant & caractéri-
ser les actions du ¢&lébre derviche. On peut dire qu'ils déterminent aussi
le caractére et la destinée de Pordre soufi qui porte son nom. Selon la
tradition, Cest 3 Hadji Bektach que revint honneur de bénir pour la
premitre fois les jeunes janissaires (la légende précise que cela eut lieu a
Amassia); ce qui fit de lui le protecteur de la “force de frappe” de I'ex-
pansion ottomane, gagnant 3 la cause islamique de nouveaux territoires
et de nouveaux peuples. Simultanément, il est considéré comme le pat-
ron des Kyzylbachs quil a introduit dans la “vrai foi”. Les résultats de
son activité missionnaire sont cependant, dans une optique sunnite, plus
que douteux. Durant les siécles, le bektachisme joua un réle central dans
le corps des janissaires, mais les descendants du rude derviche, les Tche-
lebi; entourés de vénération, sont les dirigeants reconnus et les protec-
teurs des Kyzylbachs. Le tombeau présumé de Hadji Bektach, dans la
ville du m&me nom, se trouve dans Pemplacement d’une église dédiée a
St. Charalampos, et fut, des si¢cles durant, un lieu de pélerinage pour les
musulmans Kyzylbachs ou Sunnites, aussi bien que pour les chrétiens.

La population des régions visitées par V. Gordelevskij décrit le promo-

teur de 'Islam avec une auréole, tel un saint chrétien. On prétend qu'il
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émet une luminaire qu’il dissimule sous un signe étoilé (de fagon com- -
parable & Moise, ainsi que le note le savant russe).

Au moment ou cette légende fut recueillie, le public européen prit
connaissance de certains traditions kyzylbaches, contenues dans un re-
cueille bektachi manuscrit du XIX® siécle. Elles furent traduites et publi-
ées en Allemagne par R. Tschudi, et V. Gordelevskij leur fit un écho
positif’. Durant les quelques décennies suivantes, la littérature orienta-
liste s’enrichit de recueilles consacrés & Hadji Bektach et A ses disciples,
en langue turque ou langues européennes. L’on y trouve des variantes
proches o éloignées de la légende notée il y a 75 ans 2 Sivas par le
grand savant russe. La légende ici présentée peut servir de matiére 2

_ comparaison avec ce qui a été publié depuis. En Bulgarie, parmi les mu-

sulmans, il y une minorité kyzylbache non négligeable dont la littéra-
ture orale populaire présente aussi de I'intérét pour les chercheurs.

4 Das Vildjet-nime des Hadschim Sultan. Eine turkische Heuligenlegende zum ersten
Male herausgegeben und ins Deutsche iibertragen von Dr Rudolf Tschudi. Berlin, 1914,
Xii + 96 + 107. (= Tirkische Bibliothek, 17.)

5 “Jivaya starina”, God. izd. XXIV, vip. III, Petrograd, 1916, pp. 322-324. Réedité:
Akademik V. A. Gordlevskii, Fzbrannie sotchineniya, Tom IV, 1968, pp. 539-540.

3
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VISION POPULAIRE DE LA FEMME EN SYRIE
AUX VI° ET VII° / XII° et XIII° SIECLES

Louis Pouzet

Université Saint Joseph, Beyrouth

C’est un fait bien connu que le caractere élitiste, aristocratique, litté-
raire et savant des sources du Moyen-Age arabo-musulman nous rend
fort difficile la tAche d’approcher la vie quotidienne, populaire et con-
créte des hommes et des femmes de cette époque. Pour s’en convaincre
il n’est que de jeter un coup d’oeil sur les titres des ouvrages historiques
et biographiques qui ne s’occupent, la plupart du temps, que des notabi-
lités, des a%yan, ou des spécialistes dans une branche quelconque du sa-
voir, comme c’est le cas dans les diverses sortes de Tabagat.

Mais cette tAche déja difficile pour ce qui touche i 'ensemble de la
société le devient plus encore si, comme nous voudrions le faire ici, on
désire étudier la face féminine de cette vie quotidienne et populaire a la
méme époque. Dans ce dernier domaine en effet les sources consultées
sattachent quasi exclusivement aux femmes qui ont brillé soit par leurs
activités ot leurs alliances sur le plan politique, soit 4 celles qu'on a pu
appeler les “femmes savantes”™.

Pour étayer la réfléxion qui précéde, nous avons procédé a un son-
dage qui couvre le VII/XIII® si¢cle dans I'ouvrage biographique connu
d’ad-Dahabi, le Kitab al<ibar fi man ‘abar’, en le complétant, pour la
partie qui manque dans I'édition de S. Munaggid, les années 686 et 687
H., par la partie correspondante de I"ouvrage non moins classique d’Tbn
Katir, al-Bidiya wa-n-nihaya’. Nous en arrivons ainsi aux conclusions

! Cf. I’article de A. Négre, in BEO (XXX) 1978: “Les femmes savantes chez Dahabi”,
pp- 119-126.

2 Cf. le volume V consacré aux personnages du VII/XIII® édité par Salah ad-Din al-
Munaggid, Kuwayt, 1965.

3 Edition du Caire, le volume XIII, pp. 309 4 313.
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suivantes: sur un total de 1034 biographies recensées par ad-Dahabi tout
au long du siécle, 35 seulement touchent des femmes. Proportion infime,
comme on peut le voir. A I'intérieur de ce dernier groupe fort restreint,
I’écrasante majorité des personnages recensés, comme on pouvait s’y at-
tendre chez ad-Dahab1, appartient au monde des spécialistes du hadit,
qu’il s’agisse de véritables mubadditat ou de femmes qui ont rapporté un
hadit (rawiyat) ou en ont reu des sama's. Le reste des biographies re-
cencées, soit huit d’entre elles, se partage entre une femme ascéte, une
autre predicateur (wa‘iza), et quelques personnalités célebres soit par leur
naissance’, soit par le réle politique éminent qu’elles ont joué comme
c’est le cas pour Sagar ad-Durr, morte en 655.

On peut en conclure que ce genre de source historique classique et
pourtant non spécialisée, ne s’intéresse, en fait, qu'aux femmes qui se
sont fait un nom, dans le domaine des sciences religieuses, celles du
hadit quasi exclusivement, ou par la notabilité de leurs origines.

Ce n’est donc pas A ce genre de sources qu’il faut s’adresser si Ion
veut essayer de surprendre quelques chose de I’aspect populaire et fami-
lier du monde féminin en Syrie durant le Moyen-Age; mais a d’autres
sources d’information, si elles existent, moins préoccupées de “science™®
ou de piété. Mais il faut ajouter immédiatement que cette seconde série
de sources ne se préoccupe pas plus que la premiére, ni directement, de
la vie quotidienne des femmes de cette époque. Cependant, c’est le carac-
tere plus personnel, plus autobiographique de certaines d’entre elles qui
va permettre a leurs auteurs de nous glisser, en quelque sorte, a certains
endroits de leurs oeuvres, quelques notations précieuses qui intéressent
directement notre propos. Nous en avons retenues deux: le Kitab al-

% Vg. la soeur d’al-*Adil, Sitt a¥-8im, morte en 617, la femme d’al-A¥raf, m. en 640,
P'année du siécle, apres celle de 699, ol le plus grand nombre de déces féminins est recensé
par Dahabi. Cf. “fbar, pp. 163-165, et 397-407. Cf. également Rabi‘a Hatin la soeur de
Salah ad-Din, m. en 643, Fatima sa petite-fille, m. en 678 et la petite-fille de Qalawin
Gaziya Hatiin, morte en 687: cf. Bidaya, X111, p. 358. Pour Sagar ad-Durr, cf. Thar, p. 655.

* 11 s'agit exclusivement de sciences religieuses, selon le sens du mot ilm et de ses
derivés ‘ulam et ‘ulama’ i cette époque.
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#“tibar, d’'Usima Ibn Munqjd le seigneur de Sayzar, grand guerrier, voya-
geur et chasseur, mort en 584, et le Supplément (Dayl) au Kitab ar-raw-
datayn, ou Biographies des personnages des VI* et VII* siécles (Taragim
rigal al- -qarnayn as-sadis wa-ssabi’) ’Aba Sima, mort en 665%.

Pour ce qui est d’Usama Ibn Mungqid, notons d’abord qu’il y a quel-
que paradoxe 2 vouloir trouver des notations populaires sur la vie des
femmes au VI*/XII* siécle chez 'un des auteurs de I’époque peut-étre les
plus marqués par son caractére aristocratique. Cependant, si nous utili-
sons la division tripartite bien connue de Duby’ qui s’appliquerait assez
bien, quoique occidentale, 4 la société féodale du monde islamique, nous
constatons que si Usima appartient bien  la classe des “chevaliers”, il
ne fait en aucune fagon partie de celle des “prétres”, entendons en con-
texte musulman, des savants religieux, comme c’était le cas pour ad-Da-
habi. C’est un fait qu’il est un des rares auteurs de I’époque, peut-étre
le seul 2 nous fournir, grice au caractére autobiographique, personnel,
anecdotique et réaliste de son oeuvre, quelques précieuses remarques
concernant le sujet qui nous intéresse.

Disons d’abord que la femme en général tient une place particuliére-
ment importante dans son ouvrage autobiographique; ce dernier com-
prend méme une sorte de chapitre étalé sur 17 pages, sur la bravoure des
femmes®. Les notations non suivies, mais pertinentes pour notre sujet,
sont également trés nombreuses; nous en avons dénombré une soixan-
taine sur un ouvrage qui n’atteint pas les trois cent pages. On voit ici,

é Nous citerons le premier dans la réédition de P. Hitti, parue 4 Beyrouth récemment
(1981) 4 ad-Dir al-Muttahida li-n-Nair, et le second dans I'édition de Muhammad al-
Kawtari, Le Caire, 1947.

7 Cf. Le chevalier, la femme et le prérre, Hachette, Paris, 1981. I faut evidemment
transposer le deuxiéme vocable pour ce qui concerne le monde musulman i la méme
époque ot la division correspond cependant assez bien A la société du Moyen-Orient
arabo-musulman.

8 Usama, Ftibar 152-169. Plus encore que la butila, c’est la nabwa de ces femmes qui
est mise en évidence dans des histoires trés concrétes et parfois pittoresques; cf.
spécialement p. 160 ot ce dernier terme, qui inclut la fierté et qui fait partie du
vocabulaire chevaleresque de 'époque, revient trois fois.
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pour nous en tenir a un critére quantitatif assez extérieur que la propor-
tion de ad-Dahabi est nettement dépassée’. Compte tenu du caractére
autobiographique de I'ouvrage, ces notations touchent évidemment
d’abord les personnages féminins de sa propre famille, aristocratique il
en fiit: sa mere, sa soeur ainée et, chose plus curieuse mais qui s’explique
psychologiquement chez quelqu'un qui rédige ses mémoires 3 un age
trés avancé, sa grand mere”. Usama en parle toujours d’une maniére
tres personnelle qui nous permet déja de saisir un c6té plus intime et ré-
aliste que nous ne retrouverons pas ailleurs.

C6té amusant et cocasse parfois, par exemple lorsque Usama, rent-
rant au chateau de Sayzar assiégé par les Ismaéliens, apercoit sa mére
assise a coté de sa soeur qui a revétu la cotte de maille et le casque
d’Usiama; au bord d’une fenétre du chiteau, elle sont prétes 4 sauver
leurs vies et leur honneur en se précipitant dans le vide plut6t que de
tomber prisonniéres aux mains des Ismaéliens “en compagnie des pay-
sans et des cardeurs de laine”". Mais si cette derniére notation, par ail-
leurs trés en situation, est bien marquée d’une sorte de préjugé de caste
qui reconnait les paysans et les artisants comme plus redoutables encore
que les terribles Ismaéliens, d’autres passages nous révelent des aspects
plus prosaiques et quotidiens de la vie de la femme de ce temps-la.

? 1l y aurait toute une relecture A faire de I'Fribar centrée sur la vision qu’il a de la
femme,

1 Usima 2 4 ce moment I3 vers les 90 ans comme il nous le dit lui-méme dans un
passage ot il compare cet 4ge avancé avec sa jeunesse. Cf. Id. p. 207.

" 1d. 160. al-ballagin qui, avec les paysans représentent un autre monde pour Usima.
Le méme terme reviendra une autre fois, dans le méme contexte dépréciatif, p. 159, a la
page précédente.

12 1 es Ismaéliens apparaissent comme I'ennemi le plus redoutable des Bantt Munqid;
a la différence des chevaliers francs, ils ont un comportement et des techniques de combat,
Putilisation du couteau (sikkin) en particulier qui les mettent en quelque sorte hors de la
loi de la chevalerie commune, sous bien des regards, entre chevaliers francs et musulmans.
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C’est le cas de cette servante (§2riya), qui par une ruse astucieuse ar-
rive A sauver son maitre’®. C’est celui de la nourrice d’Usama, sorte de
“nounou” qui a nourri et soigné trois générations des Bani Mungid et
qui fait partie de la famille'; celui également d’une vieille entremet-
teuse qui trompe l'oncle d’Usama, Sultin sur sa “marchandise”, la
femme qu’il lui propose se révélant, en fait, étre muette® Autre nota-
tion: cette vieille femme, pleureuse attitrée de Sayzar qui se trouve avoir
des montées de lait quand elle pleure son fils tué, mais qui cessent une
fois sa douleur passée’. Ou encore, la fille d’un kurde ami d’'Usima
qui, prisonniére des Francs se jette dans le cours de I'Oronte (4/“Asi)
pour leur échapper et s’y noie; “on retrouve ses habits plus tard accro-
chés 4 un saule de la riviére””.

Un dernier exemple, et il y en a d’autres, Ihistoire de cette sorciére,
$aytana, qu’Usima traite aussi, mais sans méchanceté excessive, de
‘chienne’ (kalba)®; elle se nomme en réalité Burayka et se trouve étre
Pesclave (mamldika) d’un kurde ami de I’auteur; sorte de cantiniére elle
boit avec les cavaliers au bord de I'Oronte sans avoir peur des Francs.
Usama nous la représente “téte nue, cheveux défaits, déeambulant au mi-
lieu du cimetiére sur une mule hennissante™”.

B 1 p.92.

" Id. p. 241 e 242. Arreinte de coliques, elle est guérie durent un songe. Usama nous
raconte plaisamment qu’il la vit un jour od, vieille et sa vue ayant baissé, elle lavait le
linge et se plaignait de la mauvaise odeur du linge. En effet, croyant utiliser du savon, elle
avait 4 la main un vieux morceau de fromage.

5 1d, p. 92.
16 4. p. 148.
7 Id. 192.

18 14, pp. 157-158. On sait que le terme de saytan est spécialement réservé aux francs
dans I’autobiographie d’Usima, non sans une pointe de sympathie, un peu jalouse de leur
courage.

¥ p. 158. La description qu’il en donne, au clair de lune parmi les tombes est
particuliérement suggestive: “maksifat ar-ra’s qad nafalat ia‘rahi wa-hiya vikibat qasba
tashal bayn al-maqabir wa-tagal”.
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Mais comme on pouvait s’y attendre, c’est dans le camp de I™“autre”,
ici des Francs, que les notations féminines d’'Usama se révélent les plus
réalistes, d’une verdeur qui frise parfois la grossiéreté. Sans revenir sur
la scéne étrange, et souvent citée, oi un chevalier franc nouvellement ar-
rivé d'Europe demande au gargon de bain musulman interloqué de raser
les parties intimes de sa dama®, il faudrait s’arréter 3 la bréve descrip-
tion qu’il nous brosse de cette espece de course au cochon dont il a été
le témoin pres de Tibériade; cet affrontement burlesque de deux vieilles
mégeres franques, au grand esbaudissement des chevaliers francs pro-
voque du dégofit et un aristocratique mépris chez Usama qui nous rap-
porte I’histoire™.

Ces quelques remarques suffisent, pensons-nous, pour nous faire sai-
sir intérét de I’autobiographie de I’émir de Sayzar sur le sujet qui nous
occupe. C’est le plus souvent du reste a son insu qu’il nous ouvre ces
quelques perspectives sur la vie de la société féminine de I’époque. Mais
il le fait parfois consciemment s’excusant, par exemple, aprés avoir relaté
’étrange histoire de Burayka la cantiniere-sorciére, d’une telle digression:
“Je rapporte ici quelque chose de I'histoire de cette Burayka bien que
celle-ci soit hors de mon sujet””, et ajoutant, comme pour se justifier:
“Mais les bonnes histoires touchent toujours”.

Avec Aba Sama nous quittons la catégorie du “chevalier” pour re-
joindre celle du savant religieux®. Historien et spécialiste de hadit con-
nu, Abi Sama a occupé un poste important dans 'administration religi-
euse de la ville de Damas, celui de Recteur du Dar al-hadit al-Asrafiyya

0 Cf. Id. pp. 174-175. C’est 4 la suite de ce passage qu’Usima nous dit que les Francs
n’ont pas de nabwa (honneur) méme s'ils ont du courage (f2gaa).

2 [d. p. 177. L’enjeu de cette sorte de jeu était un porc; on comprend mieux le
dégolit que cela inspire 2 ce musulman sérieux qu’était Usama.

2 “wain lam yakun mawdiubd”, p. 157.

B “walzkinna al-badit Sugan’. (Id) Plusieurs fois Usima a conscience de ces

digressions et prend soin de le signaler, cf. par exemple, pp. 69 et 209.

™ Pour reprendre la classification de Duby signalée plus haut.
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récemment fondé par le neveu de Salih ad-Din, al-Malik al-Agraf. Mais
bien que la partie de son oeuvre ou il nous rapporte les événements
dont il a été personnellement le témoin, Dayl ar-Rawdatayn consiste en
une chronique classique suivant les années (hawliyyat) et les obituaires
(wafayat), Abi Sama, un demi-sitcle aprés Usama, partage avec ce derni-
er quelques préoccupations autobiographiques®. C’est dans le cadre de
ces derniéres, mais pas exclusivement, que ses notations dispersées mais
pertinentes sur la vie féminine apparaissent dans le Dayl.

Il note avec humour par exemple, mais dans le cadre encore étroit
de la classe dirigeante de Damas, le cas de ces “belles de nuits”, filles des
meilleures familles de la ville, arrétées en pleine nuit par le sibna de la
cité, al Mubariz, et rendues discrétement A leurs familles apres les avoir
fait sortir de I’hétel de police par une “porte spécialement congue a cet
effet”®. Ce fonctionnaire conscientieux mais compréhensif n’a pas man-
qué cependant de les exhorter auparavant 4 un peu plus de retenue sinon
de moralité.

Dans un contexte moins aristocratique Aba Sama nous rapporte le
cas de cette femme chrétienne de Mnaytra, dans le Liban Nord actuel,
grande dévote de la Vierge Marie et en excellente relation avec le célebre
ascéte de la Békaa libanaise, le cheikh ‘Abdallah al-Yunini, mort en
616. Selon une des deux recensions d’Abi Sima cette femme, sentant ve-
nir sa fin prochaine, ne demande rien moins au cheikh que d’aller lui
chercher un prétre pour I'aider dans son dernier passage?.

Mais c’est sur un sujet qui touche davantage a la vie personnelle de
PPauteur que nous nous arréterons pour terminer. Il s’agit d’un poéme

5 Nous avons traité de ce sujet, en arabe, dans un article intitulé: “Mazahir as-sira
ad-datiyya ft kitab taragim rigal al-qarnayn as-sadis wa-s-sabi’", in: Annales du Département
des Lettres Arabes (IL.O.), de 'Université Saint Joseph, Beyrouth, vol.I (1981), pp. 25-35.

% Cf. Abi Sama, Taragim pp. 150-151 qui a pour source Sibt Ibn al-Gawzi. Le nom
complet du sibna de I'époque, sorte de Préfer de police, est al-Mubariz Ibrahim dit al-
Mu‘tamid, mort en 623.

7 Selon une autre version, rapportée également par Abti $ima, la vieille femme se
convertit 4 I'islam. Cf. Taragim, p. 127.
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(gasida) d’une cinquantaine de vers qu’il composa en 655, une dizaine
d’années avant sa mort, en ’honneur, pourrait-on dire, - mais le mot est
trop emphatique dans ce contexte tout de simplicité et de bonhommie,
- de sa jeune femme, la mére de son fils Ahmad issue d’une tres vieille
famille de Murcie en Andalousie et de surcroit koraichite. Apres un tel
pedigree on pourrait s’attendre 3 quelque ode si fréquente dans ce genre
littéraire. Il s’agit en réalité d’une description en mauvais vers qui ne
sont rien moins que de la poésie, de cette jeune femme dont il ne nous
donne méme pas le nom mais qu’il appelle Sitt al-“Arab®. Celle-ci, il
fallait s’en douter, posséde toutes les qualitées requise de la femme d’un
mubaddit de renom, “pleine de sagesse, accomplie en toutes qualités™.
Mais elle a quelque chose de plus, une sorte de “must” 2 la fois plus pro-
saique et plus intéressant pour notre propos. C’est d’abord que tous ces
dons qui sont le fruit de la naissance et de I'éducation et que nous diri-
ons classiques sont exprimés ici avec une bonhommie, une absence d’em-
phase trés rares dans la littérature de I’époque. Femme d’“intérieur” s’il
en fit, et bonne musulmane, Abu Sima nous le dit de la fagon suivante:
“Si les autres femmes lui disent parfois qu’elle pourrait aller se prome-
ner, elle refuse préférant a cela la douceur de son foyer™. “Si on la ré-
primande elle se soumet aux siens, mais, en amour, elle ne connait au-
cune entrave™’, Bien plus, cette musulmane exemplaire, malgré son
jeune age (sag ivat as-sinn) est non seulement une femme d’intérieur au
sens un peu étroit que nous venons de voir, mais c’est également une
ménagére exemplaire. Abu Sima nous le dit sur un ton que nous cro-
yons trés rare dans le contexte littéraire de I’époque: “elle brode, elle
coud, elle coupe ses robes sur des modeles par elle congus; elle travaille

3 Abi Sima n’est pas potte et n’en a pas la prétention. Ses relations avec le milieu

andalou émigré a Damas est connue. Cf. sur ce sujet notre article: “Maghrébins 3 Damas
au VII/XIIE sidcle”, in: BEO XXVIII (1975), pp. 167-199.

2 I p. 195, “aqila mukammalat al-awsaf”.
14 “wa-qa'r al-bayt [T ‘ayniha abla”.
U H. of. vers 11.
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tres bien au fuseau™. Et ce vers ot la mauvaise qualité de la compositi-

on poétique renforce en quelque sorte le coté réaliste, concret et familier
de la description:

“Dans toutes sortes de travaux de ménage, elle trotte de ci de la

Affairée méme dans le balayage, la cuisine et le lavage™”.

Enfin, supreme référence chez cette jeune femme, c’est, aux yeux
d’Abi Sama, que toutes ces qualités ausssi bien morales que prosaique-
ment domestiques sont vécues par elle dans le plus grand naturel, ce
“parfait naturel” (t25) qui ne “donne pas'impression de porter artificiel-
lement une charge” (lam tukallif la-ha hamlan) et qui “meilleur que tout
le reste” (ahsan min da kullibi) rend la vertu aimable™.

Pour conclure disons que les quelques notations qui précédent nous
permettent d’affirmer qu’en dépit du caractere généralement élitiste, sa-
vant et religieux des sources de 1’époque, il n’est pas impossible d’at-
teindre, en quelque sorte au deuxiéme degré, quelque chose de la vision
populaire de la femnne au Moyen-Age, en Syrie.

Nous I’avons vu également, c’est paradoxalement a travers deux au-
teurs qui représentent I'un laristocratie militaire du VIS/XII® siecle,
Usama Ibn Mungqid, I’autre I’establishment religieux damascain dans la
premiére moitié du siecle suivant, que nous avons pu effectuer le précé-
dent sondage.

D’autres sources, dites plus populaires, et nous pensons entre autres
a la Sivat Baybars et qui seraient censées concerner directement notre su-
jet traitent en réalité d’une époque bien postérieure. Nous ’avons vu
egalement, les deux auteurs choisis sont parmi les rares personnages de
cette époque a avoir écrit ce qu’il est convenu d’appeler une autobiogra-
phie, - le fait est clair pour Usama, - ou qui du moins, et c’est le cas

2 Id. v. 15: “Mutarriza bayyata dababiyya mufassila hattata tubkimu al-gazla”.
B 1d vers 16.

* Id. p. 197, vers 38. Sur Pattitude des contemporains vis & vis de la femme A ce
méme siécle, 3 Damas, nous renvoyons i notre ouvrage: Damas au VIT/XIIF siécle. Vie
et structuves veligicuses dans une métropole islamigue, Beyrouth, Collection "Recherches”,
1988, pp. 396-403.
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d’Abi Sima, relatent un certain nombre de faits touchant i leur vie per-
sonnelle.

Peut-étre ce type de recherche pourrait-il s’appliquer 2 d’autres au-
teurs ou genres littéraires de I’époque, historiens ou chroniqueurs, nous
pensons en particulier au Dayl Mir'at az-zaman d’al-Yunini, encore peu
exploité. On pourrait atteindre alors a ce niveau sinon populaire, mais
au moins plus concret, familier voire intimiste, et se rapprocher de I'idée
que se faisait de la femme la société arabo-islamique de ce temps.



‘UNAYTARA, LA FILLE DE ‘ANTAR
Urbain Vermeulen

Uniwversité de Lenven

Les deux derniéres parties du roman de “Antar, c’est-d-dire les
parties XXXI et XXXII racontent la vie de “Unaytara bint “Antar’.
Celle-ci n’apparait qu’aprés la mort de son pére, ‘Antar b. Saddad
al-“Absi, le héros du roman. Celui-ci n’a donc jamais connu sa fille
unique ni d’ailleurs ses deux autres enfants, des fils, qui interviendront
dans le méme récit et qui appartiennent chacun a un peuple différent et
3 une culture qui n’est pas arabe.

Al-Hayf2’, surnommée Qanasat ar-Rigal, était la mére de “‘Unaytara.
“Antar Iavait épousée avant de partir pour la deuxiéme fois vers le pays
des Byzantins (bilad ar-Rim) ot Qaysar allait lui demander de mettre
fin au siege de Rome par le Franc Bohémond?. Al-Hayfa’ était la soeur
de “Amr du 1-Kalb, le chef des Bana Quda‘a. Ces derniers avaient rejoint
les Banu °Abs quelque temps avant la mort de “Antar, leur protecteur.

Ce fut ce “Amr di -Kalb qui avait décidé de donner 2 la petite fille
qui ressemblait tant a son pére le nom de “Unaytara dans ’espoir qu’elle
aurait la force et le courage de celui-ci. Lorsque 'on décida du nom 2
donner 2 I’enfant, al-Hayfa’, sa mére, disait 4 son frére “Amr que c’était
a cause de sa fille qu’ils devaient continuellement se mouvoir et se dépla-
cer. On ne comprend pas clairement 4 quoi cela se rapporte mais on

! L’impression utilisée est celle en 32 parties du Caire de 1343 A.H. Pour le roman
de ‘Antar voir la bibliographie dans U. Vermeulen, “Antar en al-Andalus, in: Actas del XIT
Congresso de la U.EA.L (Malaga, 1984) Madrid, 1986, p. 755, n.2 et P. Heath, “A Critical
Review of Modern Scholarship on Sirar ‘Antar ibn Shaddad and the Popular Sira”, in:
Journal of Arabic Literature, XV, 1984, pp. 19-43.

? La campagne de “Antar pour débloquer le siége de Rome par Bohémond se trouve
dans la partie XXXI, les pages 11-27. Une étude de cette épisode est en préparation. Pour
la premiére campagne de “Antar en al-Andalus et I’ Afrique de Nord, voir U. Vermeulen,
op. et loc. cit., pp. 741-755.
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peut penser qu’il s’agit d’une allusion aux événements qui suivirent la
mort de “Antar.

On espérait aussi de “‘Unaytara qu’elle ferait vivre la mémoire de
son pere et que tous lui obéiraient. Sa mére et son oncle I’éleverent avec
beaucoup d’amour. ‘Unaytara, quant 2 elle, ignorait son origine car on
ne lui avait pas dit qui était son vrai pére. On lui laissait croire que
Amr était son pére. Ceci est trés étrange car elle devait quand méme sa-
voir que “Amr était le frére de sa mére et ne pouvait, par conséquent,
pas'8ere son pére. Il semble que “Unaytara ne se soit jamais posé de ques-
tions quant 1 la relation entre sa mére et “Amr. Plus tard, elle sera méme
trés étonnée d’apprendre la vérité.

On ne parle pas beaucoup de sa tendre enfance. A peine née, on la
compare 2 la nuit ténébreuse, avec les coins de la bouche tombants, des
pupilles rouges, des avant-bras et des membres forts. A cinq ans, elle
lutte avec des chiens et des loups et se bat avec des esclaves qu’elle at-
taque avec des fléches. A dix ans, elle voyage avec sa mére et ‘Amr, tra-
verse les déserts aussi bien la nuit que le jour. On lui apprit a lutter et
on Iinstruisit sur I’art de la guerre. Elle devint trés expérimentée, acquit
un grand courage et devint illustre par sa force et sa supériorité. Le nar-
rateur estime intéressant le fait que lorsque “Unaytara avait cinq ans,
seuls ses cousins savaient qu’elle était une fille. Les autres pensaient qu'’il
s’agissait de quelqu’un de trés important mais du sexe masculin.

Le premier grand événement dans lequel “Unaytara joue un réle im-
portant et dans lequel elle est la figure centrale est la campagne du Ye-
men. Elle est alors dgée de quinze ans. La campagne, qui est en fait une
razzia, commence par une lutte contre un lion que “Unaytara a attaqué.
Elle a le coeur plus fort qu’un roc et des avant-bras plus forts que des
poutres. Elle tient dans sa main le sabre forgé dans un éclair qu'un géant
avait donné 3 ‘Antar. Celui-ci I’avait donné 4 “Amr qui I’a cédé 2 “‘Unay-
tara. En voyant que “Unaytara a tué le lion et qu’elle essuie son sabre
sur la peau de I’animal, tout le monde est content et “Amr se dit que
Dieu a dédommagé les Banu Quda‘a de la perte de ‘Antar. D’ailleurs, 3
chaque exploit de “Unaytara, on se rappelle de “Antar.
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Poursuivant leur chemin, les Bani Quda‘a, avec “Amr et al-Hayfa’
en téte et “Unaytara devant tous, arrivent aux alentours de Sand’ et de
‘Adan, prés des demeures appartenant a az-Zurqa’, chef des Banu Him-
yar et tante de Du I-Himar. Aprés avoir tué Asad al-Fulat al-Himyari,
le petit-fils d’az-Zurqa’, et vingt-cinq autres cavaliers au coeur plus solide
que de I'acier, “Unaytara se retrouve devant az-Zurqa’. Celle-ci avait été
avertie de I’arrivée d’un cavalier noir (faris aswad) qui disait de lui-
-méme: “Je suis “Unaytara b. ‘Amr di 1-Kalb, je suis la lionne des lions,
je suis la fille de Qanasat ar-Rigal. “Unaytara défait az-Zurqa’ en combat
singulier et la fait prisonniére. Les Bant Himyar s’enfuient et, afin de
provoquer sa vengeance, font savoir a Dii I-Himar que sa tante est pri-
sonniere. Il apprend que az-Zurga’ est aux mains de “Unaytara b. ‘Amr
di I-Kalb, la Quda‘ite dont chacun sur terre reconnait qu’elle a un com-
portement 2 la fois chevaleresque et héroique. Il jure de venger sa tante
et les Bana Himyar décident de partir 4 la rencontre de “Unaytara et des
Bani Quda‘a.

A ce stade, le cours normal du récit est interrompu afin d’introduire
les Bant °Abs dans I’épisode et de préparer les lecteurs ou les auditeurs
au nouveau tournant du récit.

En effet, on mentionne qu’un jour, les Bani Abs apprennent qu’il
y a, dans la tribu des Bani Quda‘a, un cavalier (ou chevalier) du nom
de “Unaytara. Ce cavalier est un proche de ‘Amr dii 1-Kalb, pour qui
toute difficulté est légere et qui n’a d’égal ni en Orient ni en Occident.
N’oublions pas que tous croient que “Unaytara est un homme. Ceci fait
dire 3 Zuhayr, le chef des Bani “Abs, que “Amr di 1-Kalb, qui fut un
compagnon de “Antar, a peut-étre voulu donner le nom de “Unaytara 4
son fils par amour de “Antar. Il estime qu’il est nécessaire de rencontrer
cet enfant et de sassurer de la situation. L’apparition passagére des Band
Abs prend fin ici.

Ensuite se poursuit le récit de Du -Himar et des Bani Himyar.
Ceux-ci se rendent chez les Bani Quda‘a et arrivent  la tente de “Unay-
tara (appelée ici faris an-nadab, le cavalier de la mort qui fait périr les en-
nemis). Lorsque Dii -Himar se retrouve face 4 “Unaytara, il prend une
attitude de défi et lui jette de graves insultes au visage. Ainsi, il Pappelle
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“fille de putain” et le “restant de I'éducation des enfants de la zina”.
(Soulignons en passant que Da I-Himar quant a lui, semble savoir que
“Unaytara est une fille.) “‘Unaytara lui répond qu’il est malade ou fou.
Un combat s’engage entre les deux adversaires. Naturellement “‘Unaytara
remporte la victoire et D I-Himar est fait prisonnier. En voyant latti-
tude chevaleresque ainsi que la force et la capacité de “Unaytara “qui de-
venait formidable aux yeux des gens”, les coeurs des Bani Quda‘a deve-
naient solides. Les Bana Himyar s’enfuirent chez al-Mundir b. an-Nu*
man qui séjournait 3 Hira en Iraq. Aprés qu’ils lui eurent appris ce que
les Bani Qudi‘a et leur protectrice (hamiya) avaient fait, il partit a la
rencontre de ‘Unaytara qui venait vers lui et qui le fait prisonnier.
Clest le début de la réapparition des Banu “Abs. A la cour de Hira
résidaient Zuhayr b. Qays, un cousin d’al-Mundir ainsi que le roi des
Bani ¢Abs accompagné de “Utayba b. Hisn. Ils occupaient une position
trés élevée. Cest 2 Hira qu'ils apprennent. ce qui est arrivé 3 al-Mundir
et ils se concertent pour savoir ce qu'il faut faire. Zuhayr décide d’aller
avec ses Banu “Abs chez les Banit Quda‘a car il se souvient de 'amitié
de “Amr dua 1-Kalb pour “Antar. Les deux groupes se rencontrent et c’est
le début d’une série d’événements au cours desquels la vrai origine de
“Unaytara est révélée. Elle apprend qu’elle est la fille de “Antar et qu’elle
fait partie des Banii “Abs dont elle devient a son tour la protectrice.
Durant la rencontre entre ‘Amr et Zuhayr, al-Hayfa’ commence a
pleurer. “Unaytara qui en est trés étonnée demande a sa mere pourquoi
elle pleure. Alors, “Amr dit 4 “Unaytara, qu’il appelle “mére et lionne
des combats”, que la vérité a vu le jour, qu’elle, ‘Unaytara, est la fille
Antar b. Saddad, le chef des cavaliers et que lui-méme est son oncle.
“Unaytara, trés étonnée, montre sa joie, sourit, descend de son cheval,
salue poliment et timidement Zuhayr et lui embrasse le pied dans I'ét-
rier. Conséquence directe de cet événement: “‘Unaytara et “Amr or-
donnent la libération des prisonniers az-Zurqa’, Du I-Himar et al-Mun-
dir auxquels on donne des vétements d’honneur et qui s’en retournent
dans leurs territoires. ‘Unaytara, “Amr, Zuhayr et ses Bani “Abs font de
méme. Ainsi s’achéve la premiére partie de la vie de “Unaytara et com-
mence la partie qui se terminera par la réconciliation des enfants de
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Antar encore vivants. A partir de maintenant, on voit intervenir dans
le récit des personnages qui ont joué un certain rle durant la vie de
‘Antar et qui rejoignent 3 présent “Unaytara et les Banu “Abs tandis
qu’apparaissent également deux nouveaux personnages dont les origines
doivent &tre retrouvées dans la dernitre période de la vie de “Antar.
Tous les personnages se réunissent autour du tombeau de “Antar pour
le pleurer et se dispersent ensuite’.

Le début de cette deuxiéme partie est constitué par la décision que
“Unaytara prend un jour, alors qu’elle est en compagnie de Zuhayr et
qu’ils conversent et se consultent. Elle veut aller combattre les tribus
arabes pour se venger de ce qu’elles ont fait apres la mort de “Antar et
elle veut commencer avec la tribu des Bani ‘Amir parce qu’elle a appris
que c’était son chef “Amir qui avait tué “Abla’ et sa famille et qui avait
pris tous ses biens et ceux de ‘Antar.

Zuhayr approuve la décision de “Unaytara et écrit aux Band Dub-
yan et aux Bani Marra ainsi qu’a leurs confédérés. Leurs chefs “Amr b.
Macdi, Hani b. Mas‘id et Durayd b. as-Simma arrivent chez “Unaytara.
Arrivent également ‘Utayba b. Hisn avec les Bani Fazara et Zayd b.
‘Urwa al-Ward. Au cours de leur expédition, ils rencontrent, sur leur
domaine, deux cavaliers de race noble, qui semblent étre Garir, un frére
de “Antar et al-Hadruf b. Saybib, un neveu de celui-ci. Apreés la mort
de “Antar, ils s’étaient enfuis, morts de peur. A présent, ils racontent
leur aventure. Ils se joignent aux autres et participent a la razzia contre
les Banii “Amir qui sont vaincus et doivent rendre les biens de “Antar.
A partir de cet instant, le récit s’accélere et I'on retrouve aux cotés de
“Unaytara deux personnages tout 4 fait nouveaux, a savoir: le Byzantin
Gadanfar et le Franc Gufrin. Ces deux personnages sont  replacer dans
le contexte de deux épisodes antérieurs: la campagne de “Antar contre
’Occident et al-Andalus et celle contre Bohémond qui assiégeait la
Rome du roi Balgam b. Marqum.

3 B. Heller, Die Bedeutung des arabischen Antar-Romans fiir die vergleichende Littera-
turkunde. Leipzig, 1931, pp. 133-134,

* Id, ibid., pp. 116-119.
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Gadanfar et Gufran semblent avoir tous deux “Antar comme pére
et donc étre les demi-fréres de ‘Unaytara. La mére de Gadanfar s’appelait
Myriam et était la fille du frére de Qaysar et donc du roi de Rome.
Celle de Gufran s’appelait aussi Myriam, était aussi une niéce de Qaysar
mais elle avait vécu 2 la cour de Constantinople. On peut parler A juste
titre d’une réconciliation des enfants de ‘Antar, réconciliation i dater de
laquelle on remarque un changement dans le personnage de “Unaytara.
Elle qui était le chef des arabes et du monde arabe perd son réle de pre-
mier plan.

Lors de leur premiére rencontre, on mentionne comme caractéris-
tique specifique la couleur de leur peau qui est brun foncé. Compte tenu
du fait que I'on avait déja dit cela de “Unaytara, il se crée une certaine
tension et on suggere qu’il va arriver quelque chose de sensationnel. Un
coup de théatre. On ne dissertera pas longuement sur les personnages de
Gadanfar et de Gufrin, mais on doit toutefois remarquer que “‘Unaytara
ne subit pas le méme sort avec Gufrin ou avec Gadanfar. Elle lutte avec
chacun d’eux en combat singulier mais I'issue de ce combat est diffé-
rente. Elle sait vaincre Gadanfar, pour lequel, sans savoir pourquoi, elle
éprouvait de la sympathie pendant le combat, elle le fait prisonnier mais
il lui est impossible de le tuer car sa main tremble et son corps frémit,
si bien qu’elle jette son épée.

Le Franc Gufran est manifestement plus fort car il vainc “Unaytara
et la fait prisonniére. Ceci est tout A fait inattendu car jusqu’a présent,
“‘Unaytara n’avait été vaincue par personne, elle était toujours victori-
euse. On peut supposer que ce Gufrin est Geoffroi de Bouillon qui, lui
aussi, €tait invincible car il était le vainqueur de Jérusalem.

“‘Unaytara ne prend plus d’initiatives, elle n’est plus 3 la téte des Ba-
nu ‘Abs et des confédérés. Elle est manifestement en situation d’infério-
rité. Ce n’est pas elle, mais Gufran qui décide d’aller venger “Antar et
de punir les tribus arabes pour ce qu'elles ont fait apres sa mort.

Lorsque Qaysar apprend que les enfants de *Antar se sont réconcili-
és, ce n’est pas 3 ‘Unaytara qu’il envoie son fils Hiraql, mais 4 Gufran.

Toutefois, il faut mentionner, et c’est 14 I'exploit le plus important
que l'on attribue 4 “Unaytara 1 cette époque, que c’est elle qui tue Gabir
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b. Wizz, le fils de I’assassin de “Antar. A cet égard, il faut remarquer que
ce Gabir prétendait devant le mubalkil ou chef des Banii Nabhin qu’il
allait tuer “Unaytara, Gadanfar, Garir et al-Hadrif, mais il ne pronon-
gait pas le nom de Gufran. Est-ce 3 une preuve du prestige dont jouis-
saient les Francs et particuliérement Geoffroi & ce moment et dont ils
jouissaient encore lorsque ce passage a été écrit et inséré dans I’épisode?

Ce n’est que lorsque Gufran et Gadanfar sont rentrés dans leur pays
respectif que “‘Unaytara reprend sa place de protectrice des Bana “Abs.

Entretemps, le prophéte Muhammad’® est apparu et Garir et ‘Amr
les fils d’al-Hadruf se sont convertis 2 I'Islam. Ce sont eux qui font sa-
voir au prophéte que “Unaytara est la protectrice des Banu “Abs.

Remarquons que les grands des Banu “Abs demandaient conseil a
“Unaytara pour savoir ce qu’ils devaient faire 4 propos des conversions
a 'Islam. “Unaytara décide de rencontrer le prophéte arabe. Elle se forge
alors une opinion positive de I'Islam. Arrivee a la Mecque, elle se con-
vertit ainsi que sa mere et son oncle “Amr da -Kalb. Le prophéte, trés
impressionné par sa présence, par le grand respect qu’elle inspire, par sa
force et son courage, sourit et, parlant de Dieu, lui promet le paradis si
elle combat pour I'Islam comme elle a combattu aux temps de la gahi-
ltyya. “‘Unaytara promet de le faire.

Suit alors le récit rapportant les circonstances qui ont conduit au
mariage de “Unaytara avec son cousin al-Hadraf b. Saybib. Ce dernier,
tombé amoureux de “Unaytara, avait demandé a Zuhayr b. Qays, le roi
des Banu °Abs, de la demander en mariage en son nom. Cependant,
“Unaytara refusa, jurant de ne jamais se marier méme si elle devait boire
la coupe de la perte. Ne sachant pas ot donner de la téte, al-Hadruf ex-
plique son probléme au prophéte. Par I'intermédiaire de Bilal ce dernier
fait convoquer “Unaytara i la mosquée et lui donne "ordre de se marier

% Voir pour ce fragment U. Vermeulen, “L’apparition du Prophéte dans la Sirat
‘Antar”, Quaderni di Studi Avabi V11, 1989, pp. 153-161 et aussi U. Vermeulen, “Une appa-
rition ‘prématurée’ du Propheéte dans la Sirat ‘Antar”, Orientalia Lovaniensia Periodica
XXI, 1990, pp. 177-185.
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avec son cousin. De ce mariage naitront cinq fils qui militeront pour
I'Islam avec leur mére et le prophéte.

‘Amr du I-Kalb revient a la Mecque aprés quatre ans, mais il est tué,
lui aussi, pendant une razzia. On estime important de faire observer que
les cing fils d’al-Hadruf et de “Unaytara étaient les grands de la tribu des
Bani “Abs et que le chef de la tribu était “Amr le fils d’al-Hadruf et de
sa premicre femme Umayya. Celleci mourra d’ailleurs de chagrin
quelque temps apres le second mariage de son mari, 3 savoir son mariage
avec “Unaytara.

‘Amr b. al-Hadruf était trés respecté par le prophéte. En ce qui con-
cerne la fin de “Unaytara, il est dit qu’elle a été tuée au cours de la raz-
zia des Ahzab étant déja veuve. Il est également précisé que sa mére ne
lui survivra que trois jours.



POPULAR AND OFFICIAL ISLAM:
CONTEMPORARY DEVELOPMENTS
WITH SPECIAL REFERENCE TO IRAN

Jacques Waardenburg

University of Lausanne

In a small booklet entitled “A difficult choice: the religion of
ordinary people” Professor Jacques Kamstra, a specialist in Japanese re-
ligions at the University of Amsterdam, distinguishes between two sorts,
or rather two levels of religion. On the one hand there is the religion
of certain intellectuals, including theologians and some philosophers.
This kind of religion is expressed in abstract terms which allow, for in-
stance, Christianity and Islam to be spoken of as two global normative
systems claiming universal validity. On the other hand there is the reli-
gion of ordinary people who have received much less education. This
kind of religion is expressed palpably in lively images and concrete
forms which make it possible, for instance, to speak of an immense vari-
ety of locally lived ordinary religion within Christianity and Islam.

Professor Kamstra observes that, first of all, current scholarship -
by definition a product of intellectual minds - has addressed itself main-
ly to the first or intellectual kind of religion, neglecting what may be
called the concrete religion of ordinary people. And secondly he ob-
serves that such scholarship, when dealing with such non-intellectual re-
ligion, tends very much to impose its own general ideas and schemes of
religion on the available materials instead of describing accurately the
experiential realities of that concrete religion of various groups of ordi-
nary people. As a consequence he contends, popular religion, as the liv-
ing religion of ordinary people, has been neglected by scholarship on

1. H. Kamstra, Een moeilijke keuze: de godsdienst van gewone mensen. Bolsward: Het
witte boekhuis, 1986 (64 p.). The text was published earlier under the title of “Een
moeilijke keuze: de godsdienst van de gewone man” (Theologisch Tijdschrift, 1980).
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two counts: first because most scholars themselves have been more inter-
ested in intellectuals’ religion, and second because they have intellectual-
ized ordinary people’s religion by enclosing it too soon in a theory in-
stead of describing it first accurately as it presents itself in particular
contexts. At the end of his discourse the author calls for renewed efforts
to acquire knowledge of this kind of religion of ordinary people.

It is true that the history of religions as it developed during the last
hundred years or so, has concentrated especially on the study of texts
and the history of religious ideas and practices of a normative and more
or less “official” nature. Nevertheless we have a great number of scholar-
ly publications on tales and folklore, on popular religious practices and
ideas. It has been, however, less the historians of religions who have
worked on these materials than ethnographists and folklorists, local his-
torians and other researchers often not attached to universities who have
carried out fieldwork. Much of the recent interest in and research on
popular religion has come from the social sciences and one can even
speak of a rediscovery of this field of research®. One can also object to
a certain simplification in the scheme of “ordinary people’s” versus “in-
tellectuals™ religion and choose a broader framework for one’s analysis,
distinguishing for instance “lived” religion (religion vécue) from “norma-
tive” religion®.

2 P. H. Vrijhof and J. Waardenburg (Eds.), Official and Popular Religion: Analysis of
a Theme for Religious Studies. The Hague: Mouton, 1979. Important from a systematic
point of view is Vittorio Lanternari, “La religion populaire. Prospective historique et
anthropologique”, Archives des Sciences Sociales des Religions No 53/1 (1982) 121-143.
Several collquia were devoted to the study of popular religion in Québec: Les religions
populaives. Collogue international 1970. Textes édités par Benoit Lacroix et Pietro Boglioni.
Québec: Les presses de |'Université Laval, 1972. Le merveilleux. Deuxiéme collogue sur les
religions populaires 1971, Textes présentés par Fernand Dumont, Jean-Paul Montminy et
Michel Stein. Québec: Les presses de |'Université Laval, 1973. Recherche et religions
populaires. Collogue international 1973, Textes édités par André Désilets et Guy Laperriére.
Montréal: Les Editions Bellarmin, 1976. For a Catholic theological reflection, see for
instance Foi populaire, foi savante. Actes du Ve Colloque du Centre d’histoire des religions
populaires tenu au Collége dominicain de théologie (Ottawa). Paris: Cerf, 1976.

* “Popular” stands here for actually living and experienced religion of local groups
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But Professor Kamstra’s appeal to pay more attention to popular re-
ligion than has been done by historians of religions in the past is clear,
and [ would like to take up his challenge in this paper, concentrating on
contemporary developments in popular Islam, both popular religion and
popular culture in Islam. It is true that Islamicists, whether Muslim or
non-Muslim, are intellectuals by their very profession and have tended,
inevitably, to pay most attention to the development of ideas in Islam
or, when dealing with Muslim societies, to focus on problems already
known to them from Western societies. Most studies on present-day Is-
lam have concentrated on trends which are to be found among Muslim
intellectuals, including social and political leaders, and in studies of Mus-
lim societies processes of modernization and of rationalization generally
have attracted much attention. As a consequence, however, popular Is-
lam has tended to be seen and studied as a kind of folklore surviving on
the fringe either of a traditional 5272 Islam or of a modernized, enlight-
ened Islam, and also on the fringe of more or less secular ideologies and
more or less secularized societies. It is worth asking what are the real di-
mensions of popular Islam at the present time’.

or larger masses of people, and is opposed 1o intellectual elaborarion of the normative
tradition by the ‘ulama’, the religious scholars. Differences between official and popular
forms of religion have to do but are not identical with differences between elite and
popular culture. Between these two forms of culture a separation seems to have occurred
in Muslim countries only in the nineteenth century, when western influences and
modernization made for a “westernized” elite. Until that time, communication between
different classes seems to have remained intact, partly through the influence of the turug,
partly through other social channels.

* The present paper is a continuation of J. Waardenburg, “Official and popular
religion in Islam”, Soctal Compass, Vol. 25, Nr. 3/4 (1978), pp. 315-341, reprinted in the
book Official and Popular Religion, mentioned in fn. 2.
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1. Popular and Official Islam

The definition of popular Islam

Our primary interest is the way in which different groups and per-
sons describe and “define” their Islam, what they themselves consider to
be “Islamic” and in which situations they express themselves on the sub-
ject. In other words, our leading question is what it means when par-
ticular Muslims in particular situations appeal to Islam, express their
loyalty to Islam, defend Islam or take Islam as a self-evident truth on
which life and society should be based.

This is a basically descriptive approach to culture, religion and so-
cial reality as a whole, with all kinds of variations according to particu-
lar ethnic groups and classes, ways of life and political regimes, with
their prevailing traditions from the past, both in the men’s and the
women’s world. The ‘ulama’, of course, have one particular way of de-
fining Islam, so to speak professionally, but there are other ways as
well.

We may call the lived Islam (Islam vécu) of ordinary people, as they
define and experience it, “popular” Islam. It has many variations, encom-
passing both what is called “religion” according to the definition of the
“ulama’ and what we call “culture” in the broader sense of the word.
Popular Islam, then, is part of popular culture and can be studied as
such for instance by cultural anthropologists, and at the same time it is
part of the religion which prevails in Muslim societies and can be stud-
ied as such for instance by students of religion. Consequently, research
into popular Islam should be carried out in close cooperation between
Islamicists trained in cultural anthropology, and Islamicists trained in
science of religion. Contrary to official, normative Islam, popular Islam
is experiential by its very nature. It has its own norms and values, and
forms specific to particular groups and persons, and these religious
forms are always interwoven with other elements of social and individ-
ual life’.

? This explains why most research on popular religion has been carried out by
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Some forms of popular Islam

Many accounts of Muslim societies, especially from the colonial pe-
riod, make it appear as if there were hardly any relationships between
the ordinary, mostly non-literate people and the ‘ulama’, between popu-
lar and normative Islam. The tendency was to describe them as two dif-
ferent worlds; tensions between them would occur where popular tradi-
tions were in clear conflict with the prescriptions of official or norma-
tive Islam, for instance in the case of so-called “black” magic which is
forbidden by the Qur’an (S. 113).

The following forms of popular Islam, considered in isolation and
rather statically, were mostly described in such accounts:

1) celebrations of feasts including rites of passage;

2) ideasand practices aimed at healing, promoting fertility and sus-
taining life in other ways in different kinds of misfortunes;

3) veneration of particular charismatic people endowed with a reli-
gious quality, in their lifetime or afterwards;

4) customs and rites pertaining to the special place and role of
women and their purity which represents the honour of the family, as
well as specific forms of women’s religiosity;

5) particular educational practices based on religious traditions, in-
cluding religious education;

cultural anthropologists describing and interpreting it within its cultural context, and by
sociologists studying it in view of the particular societies and groups involved. What they
study is exactly “I'Islam vécu”. Compare two recent collective studies on the subject in
Dutch: Willy Jansen (ed.), Lokale Islam: Geloof en ritueel in Noord-Afrika en Iran (Local
Islam: Belief and ritval in North Africa and Iran). Muiderberg: Dick Coutinho, 1985, and
L. B. Venema (ed.) Islam en macht: Een historisch-antropologisch perspektive (Islam and
power: an historical-anthropological perspective). Assen-Maastricht: Van Gorcum, 1987.
Important is the contribution of (social) psychology in the following studies about
popular religion in Lebanon and Algeria: Mounir Chamoun, Les superstitions an Liban.
Aspects psycho-sociologiques. (Beyrouth: Dar el-Machreq, 1973); Alissa Ouitis, Possession,
magie et prophétie en Algérie. Essai ethnographigue. (Paris: Ed. de I'Arcantére, 1984) and
Noureddine Toualbi, Le sacré ambigu ou des avatars psychologiques du changement social
(Alger: Entreprise Nationale du Livre, 1984).
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6) local pilgrimages, in particular to shrines of men and women
considered to bestow baraka (blessing) on their visitors;

7) various religious practices in the turuq (religious brotherhoods
of a sifi or derwish nature);

8) so-called “superstitions” bordering on magical beliefs and behav-
iour with respect to particular objects, for instance Qur’an leaves used
as protection against evil or certain people. In practice this covered any-
thing which testified to the people’s credulity, the exotic nature of their
culture and the basic irrationality of their religion, at least according to
current western views.

Some movement of popular Islam

Besides describing these various forms of popular Islam, accounts of
Muslim societies also mention popular movements. As mass movements
appealing to Islam and able to mobilize ordinary people, they can be
considered as movements of popular Islam, more dynamic than the
forms of popular Islam just mentioned.

The following movements of popular Islam, considered in isola-
tion, can be mentioned:

1) mahdist movements of an eschatological orientation, character-
ized by the fact that a particular leader gathers a following through his
claim to be the expected mabdi or “Guided One” and to establish a
realm of justice as prophesied at the end of time. Other movements of
the same kind claim to present a figure preceding the mahdi, for in-
stance a Bab (as the Babi’s did) or a Baha'ullah (as the Bahai’s do);

2) movements of religiously motivated protest against political
authorities, reproaching them for failing to apply Islam, in particular in
the realm of justice or social order;

3) movements using Islam as a common symbol in order to unite
people in situations of tension or conflict with adherents of other reli-
gions and ideologies, or to call for defensive or offensive gihad against
peoples perceived as enemies of Islam;
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4) movements of a pan-Islamic nature, striving to unite all Muslims
under the banner of Islam, even on a popular level, notwithstanding
their political, ethnic and other differences;

5) movements of da“wa or appeal to increase the religious practice
and fervour among Muslims, and to expand Islam among non-Muslims
with a view to their conversion to Islam.

Some characteristics of older descriptions of popular Islam®

In the older descriptions, in particular in the colonial period, popu-
lar Islam was mostly viewed as very different from official Islam, and as
a rather static phenomenon, or sum of static phenomena.

Sometimes these descriptions laid much stress on the permanent fea-
tures of popular Islam. Scholars held that popular Islam would continue
because it gave a social cohesion to the people. Similarly, the continuity
of official Islam and the official institutions of Islam was stressed. Nor-
mative Islam would not be abandoned although it would be less and less
observed and consequently would obtain an ever more utopian or ideal
character in the course of time.

Other scholars, on the contrary, stressed that, as in Europe, popular
forms of religion in Muslim countries would loose their relevance and
be relegated to folklore. Proper education would give the people a mod-
ern worldview which would replace superstitious views of religion by
scientific ones. Economic development would force people to act ration-
ally according to their best interests and use their economic resources
to reach maximum productivity. Proper political development would
put an end to feodalism and tribalism and it would dissociate religious
from political authority. The prevailing idea here was that normative Is-
lam as well as popular Islam would become marginal to the forces of so-
ciety. The Muslim intelligentsia was expected to emancipate itself both

¢ Comp. “A note on earlier research on official and popular Islam” in the article
mentioned in fn. 4, pp. 334-338. A bibliography of the most important publications on
popular Islam is given at the end of that article, pp. 339-341.
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from popular ideas and practices and from the traditional religious sys-
tem, or at least reinterpret this all in a modernist way.

Some corrections of such older descriptions

To the extent that Muslim societies have been able to develop more
actively and freely since the achievement of political independence and
to the extent that they have become better known thanks to nore ap-
propriate and adequate scholarly methods developed in the social sci-
ences, we have been able to obtain more insight into the relationships
between popular and official or normative Islam, which turn out to be
more complicated than scholars some fifty years ago could imagine.

The domains of the ‘ulama’ and of other religious authorities like
Sifi shaykhs and holy men have not been as separate from each other
as it has seemed. Besides complementarity there have been tensions and
even fierce struggles between religious leaders for control over the
people. This has in a way always been the case with the ‘ulama’ and the
shaykhs, with political authorities keeping tensions under control. But
I think that in the twentieth century and sometimes even earlier, with
the rise of the modern nation-state and the industrialization of society,
the situation has changed fundamentally. On the one hand, industrializa-
tion and the rise of new middle classes have made the old forms of
popular religion rather obsolete. On the other hand, the modern state
with its national ideology has its own interest in demanding the people’s
loyalty and it wants to control them more tightly than the ‘ulama’and
even the shaykhs were ever able to do. This is becoming clear now that
the state has acquired modern forms of power and control and asserted
its authority, offering new ideologies which have to be accepted nation-
wide and which compete with older traditions of both popular and
official Islam.

The modern nation-state has in fact changed both popular and offi-
cial Islam considerably, as well as the relationship between them.

Indeed, the scene of popular and official religion has changed drasti-
cally with the rise of republican Turkey and Pahlevi Iran, later trans-
formed into the Islamic Republic of Iran, the creation of Pakistan and
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the wave of Islamization there during the Ziya ul-Haqq period, the “fun-
damentalization” of Islam in a number of Muslim countries and the va-
rious government responses to it (as in Egypt and Algeria), and last but
not least with the establishment of pantjasila Indonesia instead of an Is-
lamic Indonesian state, not to speak of crucial developments in various
socialist countries. Besides the process of technological development
which undermines popular religion everywhere, there were two particul-
ar forces of opposition to popular Islam to which we must give proper
attention.

Opposition to popular Islam

In the colonial period popular Islam did not usually come under di-
rect attack by the colonial powers, since it hardly presented a danger to
them if they could win the acquiescence of its leaders by various means.
The main attacks on popular religion in Islam came from at least two
other quarters, both Muslim and both new: on the one hand the “reli-
gious” reformers and revivalists, and on the other hand the “political”
nationalists and development experts. For them popular Islam, with its
isolation, its static forms and dynamic movements as described above,
represented a danger indeed. Let us look somewhat closer at this.

By their very nature the Salafiyya, Wahhabiyya, Thwan al-Mus-
limin and other movements seeking to revitalize Islam were opposed
to popular Islam in its comtemporary forms. The Wahhabiyya consider-
ed all religious forms which were not explicitly mentioned as permitted
in the Qur’an (such as the belief in ginn) as forms of sirk. Teachers and
enlightened thinkers like Muhammad ‘Abduh and Sayyid Ahmad Han
jettisoned the belief in miracles which was the basis of most forms of
popular Islam. Muhammad Rasid Rida, faithful to an Islam based on
Qur'an and Sunna and thoroughly sympathetic to what the
Wahhabiyya did in Arabia regarded much in popular Islam as simple
idolatry. Hasan al-Banna and his followers up to the present day have
recognized clearly that much of popular Islam in its traditional forms
is not only in conflict with some basic prescriptions of Qur’an and
Sunna but also inappropriate to the modern world in which Muslims
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live; it hampers the dynamism which the Muslim community needs.
And the turug, under whose wing popular Islam had found shelter
earlier, were now themselves equally harrassed. In a word, in religious
quarters the sword of scripturalism, puritanism and “fundamentaliza-
tion” tried to demolish all those forms of religion which were not based
on Scripture and whose adherents, often barely literate, in fact rejected
modern conditions of life.

The other attack on popular Islam came from the leaders of the
new nation-states, with or without a colonial past. Leaving aside the so-
cialist countries, Atatiirk’s republican Turkey would seem to be the
most eloquent example of a state which unilaterally decides that reli-
gious authority should be hamstrung, religion should disappear from the
public sphere, derwish orders should be disbanded, and a new kind of
education should inculcate national loyalty and a form of enlightenment
instead of religious loyalty and traditional piety. But paradoxally it is
precisely in Turkey that “popular” folk religion has proved to be most
complex and powerful and not at all static. Probably precisely because
the official religious leadership was reduced to silence and the secularist
policies of the state were unacceptable to the religious-minded peasants
with their own traditions, popular forms of Islam grew stronger than
ever before, unchecked by the corrective action of the ‘wlama’. Popular
forms and movements offered an alternative Islam to those who, for re-
ligious reasons, resisted the official secularist policies.

Outside Turkey, the nationalist leaders of former mandated or colo-
nial Muslim countries showed almost as little sympathy as Atatiirk did
for archaic forms of religious life which obviously opposed the
centralization of power, a western type of economic development, and
an educational system founded on the principle of national loyalty. In
most new nation-states popular forms of religion were laughed at by the
authorities; in the public sphere popular Islam was put under certain
curbs. Obsolete beliefs and practices were combatted, and not only in
words, through the often single permitted official parties.

There have also been considerable changes in the official Islam of
the ‘ulama’, in a number of Muslim countries, such as Egypt. Here
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again the state was the main agent of change, first by making the “ula-
ma’ dependent on it, financially and otherwise, and then by promoting
particular versions of Islam which served its own interest. The state gave
these versions an official status - in Egypt through the Azhar authorities
and the mufii - and encouraged the spread of them through the state-
controlled media and in other ways. The Islam now brought to the na-
tion, for instance Egypt, was no longer the classical Islam but a moder-
nized “officialized” version which had passed through the reformers’
hands and received the stamp of approval of the state authorities.

Revitalization of Islam’

A new situation arose when the nationalist and rather secular out-
look of the state and its economic and socio-political aims and purposes
were challenged by popular and even populist calls for the sari‘a to be
implemented and by the spread among young men and women, in parti-
cular in towns and cities, of a series of ideas and practices which may
be characterized roughly as a revitalization of Islam. Once the Islamic
tide began to rise, whether in the late sixties or in the seventies, govern-
ments had to take notice of it and react.

Partly in response to demands for society and the state to be Islam-
ized, political authorities in a2 number of Muslim states have been pro-
moting or at least supporting the kind of “officialized” Islam mentioned
above, an adaptation of official Islam to the day-to-day needs of society.

7 We understand by “revitalization” of a cultural or religious tradition or system a
new and meaningful use which is made of certain key elements of such a tradition or
system, so that people are again inspired by it. Revitalization processes take regularly
place in religions and ideologies and they can take different forms varying from “funda-
mentalization” (going back to the basic principles or texts) to “universalization” (opening
up to a more universal perspective). In present-day Islam, for instance, we can speak of
a revitalization with a more political “activist” and a more reflective “fundamentalist”
wing. See for instance ]. Waardenburg, “Fundamentalismus und Aktivismus in der isla-
misch-arabischen Welt der Gegenwart”, Orient 30 (1989), 39-51. A most interesting ques-
tion, of course, is to what extent the present-day revitalization of Islam is basically of a
religious nature. Comp. ] Waardenburg, Llslam: une religion (Genéve: Labor et Fides,
1989).
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This entails the abandonment of the extremeley nationalist and secular
trend which dominated most of the states in the fifties and sixties, and
in the case of Iran, Pakistan and Sudan the state itself has gone Islamic.

This encouragement by the state of an “officialized” version of Is-
lam not only reduces the influence of the “ideal” official Islam of the
‘ulama’ but also affects the situation of popular Islam. It is too early yet
for a clear picture of what is happening to have emerged, but reports
from countries like Tunesia, Algeria, Egypt and Turkey suggest that lo-
cal forms of popular Islam are developing as an implicit protest against
policies towards Islam promulgated in the capital. Popular Islam then
seems to stand for local identities over against central authority. Such
local, ethnic forms and movements of popular Islam may be able to ex-
press themselves more freely when governments cannot afford to pursue
secularist policies any longer.

2. A special case: Iran

We shall apply the foregoing considerations to Iran, a country
where both official and popular Islam are rich in form and content®.
First we shall give some examples of different kinds of popular religious
behaviour, divided into forms and movements. Whereas forms of behav-
iour imply the search for direct contact with divine or at least religious
realities to obtain blessings of different kinds through experiences where
the emotional component is quite strong, movements imply a social mo-
bilization of people for the attainment of earthly goals which, together
with their social effects, have a religious meaning for those involved. We
shall then discuss some basic aspects of official (5ia) Islam in Iran inso-
far as they are relevant for our understanding of the relationship with
popular religion. Then we shall enumerate some forms current in Irani-

¥ Iran is singled out here among the many Muslim countries, since the pluriformity
of Islam as it exists in Iran both in its official and its popular varieties is singularly
neglected in present-day publications. There is a tendency to equate Islam in Iran with the
neo-5i°1 doctrines elaborated by Khomeiny and his circle, but this is not correct.
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an Islam which can be considered neither as official nor as popular Islam
but which enjoy a kind of semi-official recognition. Finally, we shall
consider two determining factors for the relationship between official
and popular Islam in Iran: specifically Si‘a religion, and the continuity
of cultural traditions in Iranian societies dating from the period before
Iran was islamized.

Popular forms in Iranian Islam

A first category of popular forms in Iranian Islam are those
customs, beliefs and practices which are connected with seasonal feasts
and communal rites of passage in the life of the individual. Those forms
of religious behavior which respond to unforeseen events and crisis situ-
ations in the life of the individual and the community also belong to
this group.

A second category of such forms is more particularly related to ten-
ets of the $i%’: the veneration of the Imams, including pilgrimages to
the holy places of twelver $1°, the practices performed during the pil-
grimages and at the shrines, popular invocations of the Imams and tradi-
tions about their life and death or disappearance. This category also in-
cludes the mourning celebrations (‘4zadari) in memory of the events at
Kerbela, during the first ten days of Muharram, when a passion play
(ta‘ziyya) re-enacting the martyrdom of Imam Husayn is performed. On
these days the dasta, a procession of men flagelating themselves through
the streets, and a nagl representing the funeral of Imam Husayn can, or
at least could formerly be observed. At this time, but also on other oc-
casions, preachers at a certain place (takiya, hoseiniye) recite certain texts

? Peter ]. Chelkowski (Ed.), Taziyeb: Ritual and Drama in Iran (New York: New
York University Press, 1979); Davoud Monchi-Zadeh, Taziya: Das persische Passionsspiel
mit teilweiser Ubersetzung der von Litten gesammelten Stiicke (Stockholm: Almqvist &
Wiksell, 1967); Shaykh Muhammad Mahdi Shams al-Din, The Rising of al-Husayn: Its
Impact on the Consciousness of Muslim Society (London: The Muhammadi Trust, 1985);
Gustav Edward Taiss, Religious Symbolism and Social Change: The Drama of Husain
(Unpublished PhD Dissertation, Washington University, 1973); Claude Virolleaud, Le
théatre persan ou le drama de Kerbéla (Paris: Adrien-Maisonneuve, 1950).



326 JACQUES WAARDENBURG

(rawza) about the Karbela catastrophe which may incite listeners not
only to compassion but also to preparation for action against prevailing
injustice. These Muharram celebrations are much more than a mere his-
torical commemoration; those who are present participate inwardly in
Husayn’s struggle against injustice and his sufferings, possibly also ex-
piating the communal responsibility for Husayn’s death and the suffer-
ing of the innocent generally. All this involves the purification of the
participants and their interiorization of these experiences; in any case it
encourages a particular sensitivity to suffering. A third category con-
sists of those forms of popular religion in which a typical dualism of
good and evil prevails. Such a dualistic symbolism is especially promin-
ent in Iranian Islam. Certain forms of the first and second category also
show dualistic features, but in this case we have to do with a funda-
mental dualism in which true spirituality by its nature is aligned on the
side of the good. Other categories comprise features of the turug, cus-
toms of particular tribal and ethnic groups and other forms of popular
Islam which we also find in Sunni Muslim societies.

Popular movements in Iranian Islam

We have already mentioned Mahdist movements of an eschato-
logical character in which either the Mahdi himself, or a forerunner of
his (Bab, Baha’ullah) is expected or claimed to be present.

A second category is formed by those $i%a movements which are
religiously motivated and owe their allegiance to one particular Sii re-
ligious leader to the exclusion of others. The focus is here on the right
leadership, religious and otherwise, and the defense of the correct form
of twelver Si‘a Islam.

A third category comprises those movements which oppose the cur-
rent political leadership because it fails to act according to the injunc-
tions of $i‘a Islam. Here the government is quickly identified with Evil
as was the case with the Shah’s régime in the 1978/79 revolution.

A fourth category is represented by movements which combat for-
eign and especially non-Muslim enemies, appealing explicitly to Islam,
and perhaps calling for ¢ihad as a defensive or even agressive war effort.
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Islam may also be used as a “popular” symbol for preserving the Mus-
lims’ purity and unity in situations of conflict with adherents of other
religions and ideologies. The sense of purity is strongly developed in
Iranian Islam, and it is not unconnectcd with the typical Iranian sym-
bolism of good and evil as two absolute antagonists which has been
mentioned above.

These movements of a popular nature and appeal have their own
features in Iranian Si‘a Islam.

Official religion in Iranian Islam

Twelver Si‘a doctrine has five articles of faith, three of which it
shares with Sunni doctrine: tawhid (unity of God), nubuwwiyya (a se-
ries of God-sent prophets with the final prophethood of Muhammad),
and giyama (resurrection followed by the last Judgment). The Sunn1i ar-
ticles related to the belief in angels and God’s gadar (decision on man’s
eternal destiny) are replaced by two other articles, that of belief in the
imama (imams from among the descendants of Muhammad including
faith in the continuing guidance of the hidden imam) and the “ad! (Jus-
tice) of God. Besides these five articles of faith, Twelver Sii’s also be-
lieve in gayba (“hidden reality”) which is interpreted in various ways, in
the naur (divine light) from which the prophets and imams were created,
and in the sinlessness and perfect knwoledge of the family of Muham-
mad (the bayt an-nabi: the “five pure souls” alluded to in Sira 33:33).

Besides these articles of doctrine, the Twelver Si¢i’s also acknowl-
edge ten religious duties instead af the Sunni’s five: salat, sawm, zakat
(as well as pums as obligatory taxes), hagg, gibad, al-amr bi-l-ma‘rif wa-n-
nahy ‘an al-munkar (command to do what is good and to prohibit what
is evil), the defense of those who support the message of God (through
the prophet) and of the Imams, hatred of the enemies of the Imams, and
of course the szhada.

The official Si°i religion is represented by the “ulama’, the religious
leadership, who know and must defend the sari'z and the doctrine of
the Si‘a. They also elaborate Si‘a political theory and their social
thought starts out from the conviction that Islam provides the basis of
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a just society. As is well-known, the “ulama’ managed to enforce their
authority and power after a long process of rivalry with the state
authority and they succeeded in taking over power after the fall of the
Pahlevi dynasty in January 1979.

In contrast to Sunni Islam, $i‘a Islam has given the more learned
‘ulama’ the right to exercise igtibad, since the victory of the Usuli’s
over the Ahbaris some two centuries ago. The mugtahids thus have a
certain freedom of interpretation, that is a certain freedom of thought
and action with regard to tradition. Only the maragii taglid, that is to
say exceptionally learned mugtabids, have the right to formulate “new”
tradition and impose it on their followers; they exercise their authority
not only on doctrinal but also on social and political issues.

The greater freedom of the higher Si‘i “ulamai’ compared to their
Sunni counterparts may be said to correspond in fact to a greater de-
pendency on the part of the ordinary $ii believers compared to those
in Sunni Islam. The present power of the ‘ulama’ in Iran presents a
structural parallel with the power of the clergy in earlier Sassanid state
and may have something to do with Iranian patterns of authority. In
the $i%, religious scholarship itself implies some kind of superior
knowledge (‘irfan), possibly thanks to the working of the hidden Imam,
whereas in Sunni Islam religious scholarship is based on sound reason
(‘aql) applied to the sources of religious knowledge, in particular the
Qur’an and the Sunna. Qum and Najaf are therefore surrounded by an
aura of blessings due to the presence not only of holy shrines but also
of scholars of superior religious insight.

Whereas since the end of the 19th century different new currents
of reformism and modernism have gained ground among at least some
Sunni ‘ulama’, partly under political pressures, and have brought about
changes in the interpretation of Islam on a rational basis, such
developments have occurred less among Si°1 “ulama’. Modern interpre-
tations of Islam in Iran have arisen mainly among “laymen” (non-u/a-
ma’) who like their counterparts in for instance Egypt, Turkey and
India before partition, can more easily reinterpret Islam in the light of
the demands of the present time than the majority of the “wlama’,
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though their interpretations are of course of an unofficial nature. Si‘a
mollahs have been reputed to receive a deficient education and be incap-
able of independent thinking, which is perhaps due to their allegiance
to a higher hierarchy of §i¢i clergy. The greater freedom of the higher
clergy, then, would not seem to be followed by a greater freedom on
the lower levels. It remains difficult, however, to draw any definite con-
clusions from this state of affairs for the relation between official and
popular Islam among the §ia as compared with the same relation in
Sunni Islam™.

Semi-official religion in Iranian Islam

Besides official Iranian Islam there are some spiritual trends which
certainly express themselves in too subtle or intellectual a nature to at-
tract a large popular following, and yet which have been very much
alive in Iran alongside the religion of the ‘ulama’. They may be called
semi-official insofar as they are not “popular” and their existence has to
be admitted by the “ulama’.

The first of these trends is a typical Si‘i spirituality which offers
a kind of esoteric knowledge, founded on a silsila (genealogy) going back
to one of the §i°i Imams. The adept is concerned with the understand-
ing of deeper hidden realities which can be reached by a special gnosis
(irfan). This gnosis is also applied in the interpretation of Qur’an and
Tradition, and is held to be the basis of a spiritual hierarchy of believ-
ers. It has been developed in Iran in a particular kind of “theosophy” on

19 The relationships between official and popular religion are complex everywhere;
often we cannot speak of one “official” religion and mostly there are various “popular
religions” at the same time. Each case should be studied within its specific context. We
must leave aside here important questions: specific items where official and popular inter-
pretations are in conflict, the desire of religious leaders to get a hold over the masses and
the rivalry between them and other authorities to control the masses. In Iran, for
instance, there has been a struggle between the “ulama’ and the state, between the ‘ulama’
and the modern intellectuals of the 19th and 20th centuries, between the “ulama’ and
religious leaders who derive prestige and power from existing forms of popular religion.
In practice there has been much symbiosis betrween official and popular forms of religious
expression.
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the basis of hikma (wisdom). In its more popular forms it has admitted
the possibility of immediate insight and allowed the search for it.

Secondly, Sifi spirituality throughout the history of Islam has con-
stituted a sort of alternative religious tradition besides the official one
of the ‘ulama’. The Safawids themselves arose from Siifi circles which
held some Si°i doctrines, and although the turug were pracucally elimi-
nated in the 17th century A.D., they have undergone a renaissance since
the end of the 18th century, perhaps because the shahs realized their sta-
bilizing function and saw them as a counter-weight to the influence of
the ‘wlama’. Within the turug, in Iran and elsewhere, there has been a
great variety not only of kinds of spiritual education (from the perinde
ac cadaver onwards) but also of attitudes toward society. These have
varied from indifference to social order and justice to positive commit-
ments to the immediate social group and even the negation of any reli-
gious legitimation of the state power.

The third kind of semi-official religion in Iran is much more recent.
Certain intellectuals - most of them outside the “ulama’ hierarchy, the
turuq or the circles of “irfan - have made up their minds about the
meaning of Islam in the modern world and interpreted it anew with re-
gard to the needs of society. Examples from the sixties and seventies in-
clude Guftar-i Mah, a periodical which started in 1959, and the printed
courses of instruction about Islam which were started by the madrasa
Dar Rab-i Hagq in Qum in 1966. Certain new religious centers which
were founded by private organizations after 1960, like the Husayniyya-i
Irsad in Teheran, the Maktab-i Islam and the Dar Tablig in Qum, and
the Kanin-i Baht va-Intiqad-i Dini in Mashhad also come to mind. A
renewal of interest in Islam on an intellectual level has taken place in
these groups and private institutions and thinkers such as Al Saricati
(1933-1977) have made a continuous effort to combine an Islamic i
faith with a democratic and socialist ideology. These groups have been
distrusted by the orthodox ‘#lama’, and of course by the state which
was, and is, suspicious of subversive ideology.

In this context it is also important to note the emergence of a new,
“officialized” Islam in the Pahlevi period. The government, especially
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that of the last Shah, encouraged another modernist version of Islam
through the media and through the appointment of ‘“ulama’ who sup-
ported the state policy as for instance imams of major mosques in the
country and teachers at Teheran University’s Faculty of Theology™.
The stress here was on Islam as a rational religion aligned to develop-
ment and modernization, without the differences between Islam and the
other major religions being unduly emphasized.

Structure of the relationship between popular and official religion in Iran

The question arises whether certain permanent factors have at least
in part determined the relationship between popular and official religion
in Iran. There is reason to believe that numerous forms of popular reli-
gion and piety, sometimes of a loosely structured and unorganized na-
ture, have continued to exist throughout the whole period of Muslim
rule in Iran, both before and after Shah Isma’il’s proclamation of Si‘a
Islam as the official state religion at the beginning of the 16th cen-
tury®?. The existence of semi-official kinds of religious interpretation

1 Tt should be noted, however, that in Iran, besides the “official” government
appointed and supported ‘ulama’, there always have been a number of “free” ‘ulama’
devoting themselves to study and teaching, living from wagf income and without links
with the state. In nearly all other Muslim countries, ‘ulama’ are financially dependent on
the state.

12 Some classical descriptions of popular religion in Islam are: Henri Massé, Croyances
et coutumes persanes, suivies de Contes et chansons populaires (Paris: Maisonneuve, 1938 in
two volumes); English translation Persian Beliefs and Customs (New Haven: Human
Relations Area Files, 1954). Much information on “superstitious” beliefs and practices as
current among women in Horasin is contained in Bess A. Donaldson, The Wild Rue: A
study of Mubammadan Magic and Folklore in Iran (London: Luzac, 1938). Most famous is
Edward Granville Browne, A year among the Persians: Impressions as to the life, character,
and thought of the people of Persia, received during twelve months’ residence in that country
in the years 1887-1888 (London: Adam and Charles Black, 1893; with numerous
reeditions). Compare S. G. Wilson, Persian Life and Customs: With scenes and incidents of
vesidence and travel in the land of the Lion and the Sun (New York etc.: Fleming H.
Revell, 1900). Highly instructive are also Mangol Bayatr, Mysticism and Dissent:
Socioreligious Thought in Qajar Iran (Syracuse: Syracuse Univ. Press, 1982), and Roy
Mottahedeh, The Mantle of the Prophet: Learning and Power in Modern Iran (London:
Chatro 8 Windus, 1985). In the late thirties an initiative was taken to make an inventary
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of Islam mentioned above - in terms of gnosis, mysticism and wisdom
- bears additional witness to this. The religious scene in Muslim Iran ap-
pears to have been very varied indeed. In the following we shall focus
on two factors in particular which have largely determined the relations
between popular and official religion in Iran: on the one hand the
Twelver Si‘aform of Islam and on the other hand Iranian cultural tradi-
tions.

a) Si%a religion

There are certain traits of the Si%a which are relevant for the par-
ticular relation between official and popular religion in Islam. They can
be enumerated as follows:
1) As a minority in the Islamic world as a whole, Twelver §i¢1’s have
a particular consciousness of solidarity and belonging together, also be-
yond the political borders of Iran. Even if there are differences in life
style, political orientation and degree of “popular” religious expresswn,
they in no way hamper relations between Twelver Sii believers®.
This is also valid for the Iranian context; whatever the differences be-
tween 5i°i ethnic groups, relations between them are not affected by
the use of different forms of religious expression Westernized intellec-
tuals have tended to disdain “superstitions” rather than combat them,
and although a number of ‘ulama’ may have wanted to “purify” the Sica
of its popular excesses, until February 1979 their ideas of pure Islam did

of forms of popular culture and to have them on record in Teheran. To what extent the
project has been continued until today is not known to me. See Iranshabr, Vol. I (1945).
Increasingly attention has been given to the continuity of popular religious motifs in
present-day Iranian literature. See for instance Girdhari Tikku “ Some socio-religious
themes in modern Persian fiction”, in: Islam and its Cultural Divergence: Studies in Honor
of Gustav E. von Grunebaum, ed. by Girdhari L. Tikku (Urbana etc.: Univ. of Illinois
Press, 1971), pp. 165-179. There are numerous studies on oral literature, for instance Jan
W. Weryho, “Sistini-Persian folklore”, Indo-Iranian Journal V (1962), pp. 276-307.

D Many ancient religious elements survived in sectarian (often §i1) groups at less
accessible places in the Middle East. See Klaus E. Miiller, Kulturhistorische Studien zur
Genese pseudo-islamischer Sektengebilde in Vorderasien. Wiesbaden: Franz Steiner, 1967.
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not receive much support from the state. The state also wanted to eradi-
cate excesses and took measures, for instance, with regard to the Muhar-
ram celebrations, but it sought to replace them not with the official ri-
gid religion of the ‘ulama’ but rather with an “enlightened” rational
frame of mind to be furthered by education and an officialized modern-
ist version of Islam. With the ‘wlama”s seizure of power in February
1979 and afterwards, the possibility has arisen for the first time that
forms of religion which do not correspond with the present religious
leaders” conceptions may be swept aside in the name of religion.

2) The doctrine of the hidden Imam’s guidance of the world and his re-
turn as Mahdi at the end of time allows for the existence of different
kinds of spirituality on different levels, side by side, free of the control
of one spiritual authority. The doctrine not only overcomes certain con-
trasts between official and popular religious expression, but also opens
up possibilities for individual and communal inspiration and overall es-
chatological expectations. It also provides a potential for criticism of the
current state of affairs, political and otherwise. If mugtabids claim that
the Imam speaks to them, they cannot deny that he may also speak to
other, less literate people through more popular forms.

3) The development of the doctrine of igtibad into that of the great
authority of a marga‘i-tagl id seems at first sight to subordinate popular
religion to the rules of official religion. But in fact popular Si°i religion
can go on just as popular Catholic religion went on after the proclama-
tion of the dogma of Papal infallibility™. Precisely in a situation where
‘irfan is needed to acquire superior religious knowledge, there may very
well be a lenient, if contemptuous attitude towards popular religion as
necessary for the uninitiated, rather than a hostile one.

4) The emotionally loaded Muharram celebrations may be frowned
upon by some ‘ulama’ as popular excesses but it is difficult to forbid
them in a Si°i context. By comparison, for instance, with Yom Kippur

1 Compare James A. Bill and John Alden Williams, “Shi¢i Islam and Roman Catho-
licism: An Ecclesial and Political Analysis”, in The Vatican, Islam and the Middle East. Ed.
by Kail C. Ellis, O.S.A. Syracuse, NY: Syracuse Univ. Press, 1987, pp. 69-105.
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and Good Friday they have a far more powerful appeal to the masses,
and the political scenario of bringing down the Shah in November 1978
was effectively modelled on the religious scenario of Husayn’s martyr-
dom by Yazid. Popular religion and culture are nourished by these ce-
lebrations, thereby acquiring their own autonomous course, and it is far
from inconceivable that, if the ‘#/ama’ seriously abused their authority,
they could in turn be denounced on the occasion of the same Muharram
celebrations which brought them to power with their protest against ap-
palling injustice.

5) The authority of mugtahids and marag i“i-tagl id make it possible for
the masses to be relatively easily mobilized not only for religious but
also for political causes, in particular when foreign powers, heretics and
certain groups of non-Muslims are perceived as sources of evil. This
authority works powerfully in times of crisis, as is clear from the way
Homeini was able to manipulate the Iranian masses against the regime
in 1978 and from a French village at that.

If it is true that Si‘a religion assures a certain bridge between
official and popular forms and movements in Iranian Islam, new
questions arise. How strong is the loyalty to the official tenets of the
Sica, “official religion”, not only among the mollahs and ‘ulama’, but
also among the bazari’s (commercial people), civil servants and the
various educated classes, not to speak of the arrmy? And conversely,
what has been and is the “popular” religion of the ordinary people
nowadays: nomads, semi-nomads and peasants of different regions,
workers in industry, and refineries, the millions living in Teheran and
other cities? And how much loyalty not only to the official religion but
also to the official religious leadership exists among these groups, in
particular since the Islamic revolution and the war against Iraq?

b) Iranian society and cultural traditions

There are also certain features of Iranian society and cultural tradi-
tions which are relevant for the relation between official and popular re-
ligion in Iranian Islam. A number of elements of the latter go back
themselves to pre-Islamic customs or are linked to ancient social struc-
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tures, which are still characteristic of Iranian society up to the present
day. Some of them are the following:

1) Both the $i°1 and the pre-Islamic Iranian worldviews consider history
as the arena in which the struggle for a just society and cosmic order is
waged, and they share the expectation of a saviour at the end of time
and a state based on a divinely-designated leadership.

2) The hierarchical structure of Iranian society has for long given it a
certain immobility. For ordinary people in Iran the right Islamic way
of life must have seemed unattainable because of the negligence of the
“official” religious leaders and state authorities. This has led to occasion-
al outbursts of emotions and unrest in times of crisis. Popular religion,
much more than official religion, has been connected with the economic
and social situation of more or less underprivileged groups. It may be
called an “opium”, but it can also be considered as an attempt to trans-
cend a certain extremely difficult situation, and not to succumb to des-
pair.

3) The strong, and almost absolute opposition between pure and im-
pure, good and evil, light and dark, God and Satanic forces may be in-
spired by particular Qur’anic texts which are referred to. But there is
reason to suppose that there are other causes too: since distant times Ira-
nian culture and society have been very sensitive to dualistic schemes,
as can be seen in the pre-Islamic Iranian religions.

4) In present-day Iranian folk-literature we can find numerous elements
and symbols of popular religion and culture dating back to pre-Islamic
times, and they even have been finding their way into “official” litera-
ture. Perhaps more than other Muslim cultures, the Iranian one sharply
distinguishes between elite and popular culture, although there are gra-
dations in between; this is important for the situation of popular reli-
gion in Iran®. There is an urgent need for studies of the connections

"> In Iran as well as in some other Muslim countries with a long literary tradition,
a difference developed a long time ago between recognized “high” literature mostly in
written form on the one hand and folk literature which was orally transmitted on the
other hand. The latter included folktales, folkpoetry including songs, folkplays, and in
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between popular religion in Iran and the infrastructure of society, the
Iranian cultural traditions on different levels, and the social history of
the various tribal and occupational groups living in the country. The re-
lations of popular religion with official religion and the state authorities
should be studied against this background. What do we know about the
forms and movements of popular religion in the Qagar period, apart
from the Babi movement? What changes did the policies of the Pahlevis
bring about in popular religion and how did it respond to them over a
period of more than fifty years? What attitudes do present-day ‘wlama’
take toward popular religion in Iran, and, perhaps most interesting of
all, how does Iranian popular religion react to the present-day official
religion which is so forcefully asserted?

The impact of recent Iranian history on the relationship between popular
and official Islam

The renewed attention given to religion in Iran since the sixties can-
not be explained only, and perhaps not at all, in terms of a basic struc-
ture of Iranian society and cultural traditions. It is rather to be ex-
plained in a precise historical context: as a reaction to the secularizing
state policies which moreover resulted from the uncontrolled power of
one man, the Shah. It was also a reaction to economic problems which
faced the urban masses in particular, especially after rapid inflation had
set in after 1973. The renewed attention given to religion, the new inter-
pretations of Si‘a doctrine in terms of social tenets and the ritualization

Iran of course versions of the ta‘zieh. Like folk religion folk literature expresses current
themes of life. It often provides an outlet in the harshness of life, and sometimes is clearly
an indirect protest against various forms of oppression; it also may address itself against
pretending figures of religious authority, mocking at mollahs etc. It is noteworthy that
in “high” culture a certain anticlericalism can be felt, and that not only anti-Arab but also
anti-Islam feelings may be ventilated in literary forms, and more recently anti-western
feelings. There sometimes is a nostalgia for a truly Iranian way of life as it was before the
arrival of the Arab, Turkish and later western invaders. I am indebted here to Prof. Nikki
Keddie’s paper “Intellectual and Literary Trends to 1960, distributed at the Workshop
on History and Politics of Religious Movements in Iran held in Berlin, 5-7 September
1980.
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of resistance to the Shah’s regime largely explain how, after the depar-
ture of the Shah following a republican revolution, a second, “Islamic”
revolution could take place, involving the SiT clergy, that is to say the
bearers of official religion. During the revolution, however, they were
strongly supported by “popular” approval and in the following years,
during the war against Iraq, numerous elements of “popular” religion
were used by the leaders to induce the people to go in the direction
they wanted, which included voluntary martyrdom'. Precisely during
these critical years the Iranian $i%a showed a singular convergence of
popular and official religion, the details of which should still be investi-
gated”.

1 It should be remembered that there always has been a great number of uses made
of popular religion according to different interests. In some cases one can speak of a
straight exploitation of people’s naive popular beliefs and practices. In Iran and elsewhere
there is the more general problem that leaders, whether motivated religiously or not, are
able to arouse the masses by using a religious guise and religious language.

Y Qur analysis of the relationship between official and popular religion in specific
cases needs a refinement of concepts. For Islam, for instance, alternative concepts have
been suggested. Since “official” suggests both state-supported or state-controlled and also
something held to be normative for all Muslims, [ suggested in the article mentioned in
fn. 4 to speak of normative instead of “official” Islam. W. van Binsbergen uses the term
formal Islam rather thar “official”. At the Workshop mentioned in fn. 14, W. M. Floor
suggested another set of concepts, speaking of [iving religion as opposed to “official”
religion, such living religion being subdivided into /iterate and non-literate. The latter
distinction is important indeed, and it is clearly recognizable like the difference between
literate and non-literate peoples and cultures. Over against non-literate religion
(commonly called folk religion) there is literate religion, either “official” in the sense of
normative and ideal, or “living” in the sense of actually experienced and practiced.
Terminology serves as a device to arrive at a better knowledge, understanding or expla-
nation, preferably to come to insights which are not reached otherwise. Whatever the
technical term chosen, we want to stress that more attention should be given to popular
culture and popular religion, as a cultural life substratum of the masses in parricular in
the Third World, but also elsewhere up to the present time. Official culture and official
religion too constitute a general category, which should be filled in concretely when a
particular case is studied.
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3. Conclusion

Problems

There are many difficulties involved in any serious study of popular
religion in present-day Muslim societies, if we understand by this the re-
ligion of the ordinary people in the Islamic world. First of all there is
a problem of sources: written and printed materials in this domain are
scarce, fieldwork in the countries concerned has become more difficult,
fieldwork among Muslim immigrants in Europe has only just started
and the first generation of migrants who were most familiar with living
popular religion in the regions they came from is already passing away.

Second, there is a real problem of particular presuppositions among
researchers themselves as to the meaning and function of popular reli-
gion in general, and consequently in Muslim societies too.

Third, the term “popular religion” itself, after having been identified
for some time with folk religion and devoid of political implications,
has recently acquired a political colouring and is then sometimes used
in an ideological sense.

Fourth, research in this sensitive area is not facilitated by the vari-
ous taboos surrounding it, many popular beliefs and customs being ridi-
culed not only by westerners but also by the indigenous intellectual elite
and active islamists.

And fifth, perhaps most important: scholars these days lack direct
contact with the ordinary people in the field even more than in the
past. Often real obstacles, imposed from above by far from democratic
regimes, work against establishing natural personal contacts apart from
on ceremonial occasions. The people, for their part, have only a limited

' The religion of Muslim immigrants in western Europe is often of a popular nature.
Some publications indeed pay attention to this aspect of the Islam of the immigrants, for
instance Abdulkadir W. Haas, Tiirkische Volksfrommigkeir (Frankfurt a. Main: Otto
Lembeck, 1986) and Monique Renaerts, La mort, rites et valeurs dans Ilslam Maghrébin
(Bruxelles: Univ. Libre de Bruxelles, Centre de Sociologie de I'Islam, 1986). Through the
guidance by competent imams and education this more “popular” Islam of the first
generation of immigrants can move towards a more “official” kind of Islam.
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capacity to look detachedly at things which are so much part of life for
them and are meaningful in situations which are by definition loaded
with emotions and tensions, some of them not even conscious. Precisely
because the subject matter is so complex and communication with the
people demands considerable efforts, scholars may all too soon be
tempted to build up their own constructions of popular culture and reli-
gion. They make then an esthetic creation, instead of observing the or-
dinary people and the popular culture and religion which they call “Is-
lam” and we prefer to describe as “popular Islam”.

Current changes

In the course of the twentieth century a wave of devastation appears
to have swept over traditional societies and popular religion in Muslim
countries as elsewhere. But if numerous forms have disappeared, this
does not mean that popular religion as such has. While losing its accept-
ed forms of expression, it may itself have simply been driven under-
ground to manifest itself again later as a collective force in unforeseen
ways.

What we have seen of changes in popular Islam during the last de-
cades seems to indicate a recession as far as its more static “superstitious”
and miraculous forms are concerned. There is, by contrast, an evident
increase in its more dynamic populist movements and here and there lo-
cal Islamic popular practices around a shrine are even being revived.

With industrialization and urbanization new communal solidarities
have arisen and they seem to produce their own popular culture, with
not only the continuation of older popular forms of religion hut also
new kinds of appeals being made to Islam. Development has brought
with it both a process of individualization and atomization and a spread
of religious symbols among the masses. This has obvious consequences
for what may be popular culture and popular religion in the future. We
should add that some recent applications of popular religious forms have
clearly political implications. Thus, the ‘Asiri celebrations in Iran in
1978 and in South Lebanon in the early 1980’s gave a powerful symbol-
ic expression to the participants’ dedication to martyrdom.
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In no case can it be proved that popular religion in Muslim societies
is about to disappear, that the ordinary people in Muslim societies
would no longer have their own kinds of religious expression. It has
rather adapted itself to new circumstances and new problems of life, it
has to some extent been pruned of excessively irrational elements, and
it seems to be withdrawing to sectors of communal life which are not
susceptible to control either by cool reason or by the state. The changes
occurring in popular expressions of a religious nature can largely be ex-
plained in the light of the religious and political forces at work in Mus-
lim societies over the last century and a half.

Renewed vitality of popular religion in Islam

At least four reasons may be put forward for present-day signs of
a renewed vitality of popular expressions of Islam:
1) popular Islam can be used as a symbolic protest against the state ex-
perienced as a self-imposing power, and it is largely through popular re-
ligious symbols and symbolic action that people can be mobilized on a
large scale;
2) in societies where people are living under severe stress, including the
pressure of religious or secular ideologies, popular culture and religion
provide a kind of protected domain®. They limit the grasp of the state
to some extent: since they originate at the grass roots they offer a basic
alternative to all power imposed from above;
3) the poor who are deprived of security and who are dependent and
consequently oppressed create in their popular religion a universe of
their own. If we may believe Professor Gilsenan®, it enables them to
wrest some meaning from what is material nothingness and allows them

9 g - I
' The “refuge” function of popular religion, and of religion in general, as a separate
domain, deserves more attention than has been given to it until now.

2 Michael Gilsenan, “Vroomheid, mystiek en volksgeloof” (Piety, mysticism and
popular beliefs) in Jacques Waardenburg (ed.), Islam: Norm, ideaal and werkelijkbeid (Islam:
Norm, Ideal and Reality). Houten: Wereldvenster Publishers, 1984, 19872, 1994* (Chapter
18).
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some scope for communal symbolic action though it appears nonsensical
if judged according to the norms of the “official” or “officialized” cultur-
al universe;

4) popular religion can always justify itself as resisting what is foreign
or oppressive in Muslim countries, and claim to represent a “home base”
of what is felt to be authentic life. In this light popular religion is
authentic culture and should be studied as such.

The expressions of popular religion keep alive - so to speak in re-
serve — a whole set of communal norms and values, hopes and ideals.
They may remain beneath the surface in everyday life but they can
manifest themselves in festive celebrations and specific religious devo-
tions, in particular in situations of stress and suffering, and in expressing
particular common religious, social and political loyalties, often simulta-
neously. Such norms, values, hopes and ideals are transmitted in the or-
dinary course of life and give a kind of profound communal dimension
to life, conveying what may be called religious meanings to the people.

Popular forms of religion may have a basically conservative charac-
ter in traditional societies. They can lead, however, to movements
which are anything but conservative, as we have been able to see in
Iran. In order to explore this further, we shall have to change most cur-
rent ideas about what popular culture and religion are or should be like,
so that we will be able to grasp better than before the human motiva-
tions and intentions of “ordinary people” in Muslim societies.
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