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; MEDIEVALISTS

he Muslim apocalyptic scene is
basically dependent on the
eschatological teaching of the

Qur’an and the hadith, the Mus-

lim tradition. Still, interpretation of Mus-
lim apocalyptic traditions, besides other
matters, requires a search into the parallel
Jewish and Christian literatures because of
the similarities of themes, forms, images,
symbols, and terminology. Some of my
articles treat this issue‘]_ Sometimes there
is no way to comprehend the full meaning
of a certain Muslim apocalyptic tradition
without a search into parallels in Judaism
and Christianity. But it can work the other
way round: the study of the Jewish and
Christian apocalypse might benefit from
investigation of Muslim texts. The purpose
of this study is to demonstrate these issues
through one example, which I regard as
belonging to basic research. The point is
thatdespite important contributions by lead-
_ing scholars, the whole field of Muslim
eschatology has not been studied
throroughly even on the level of basic
research. Our subject is a case-study for a
single tradition, namely an apocalyptic tra-
dition attributed to Daniel. It is one of the
important Muslim traditions that tell of
terrible eschatological wars between the
Arabs and the Byzantines. Their central
theme is the wars of the meadows (@ ‘mdg);
in particular that of the meadow (‘amg) of
Antioch (Antakiya). As far as I know,
some of these traditions are preserved only
in the Kitab al-fitan wa-l-malahim of
Nu‘aym b. Hammad (d. 842). They were
an importantsubjectin studies by S. Bashear
and W. Madelung, and according to both,

the time of their creation is the Umayyad
period.2 Madelung emphasizes the role of
scholars from Hims, a town in northern
Syria; among them was Artab. al-Mundhir
ajgAlhani (d. 162-3 AH/779-780 AD), an
important traditionalist and ascetic.3

Qur tradition is attributed to Arta,
and itstartslike this: ‘Andthe firstmalhama
according to the Daniel will happen in
Alexandria’. Malhama (pl. malahim),
means a war with eschatological connota-
tion. The malahim are generally (but not
exclusively) related to Muslim-Byzantine
wars, the most important being the greatest
malhama that will precede the expected
conquest of Constantinople.4 According
to the tradition the first malhama will be a
Byzantine naval attack against Alexan-
dria. The people of Egypt will ask for help
from the people of Syria. Only after enor-
mous effort will the Muslims prevail. The
Byzantines (al-riam) will then attack Jaffa
of Palestine (yafa filassin), but again the
Muslims will defeat them and kill their
king.Inthesecond malhamathe Byzantines
willland at Acre led by the son of their dead
king. This malhama is portrayed as a cru-
cial and deadly contest between the forces
of Islam and Christianity. Despite terrible
consequences, the Muslims will win yet
another victory and the Byzantine king
will die. In the third malhama the
Byzantines will arrive again by sea and
will land at the meadow of Antioch (‘amyg
antdkiya). Only after two months’ fighting
will the Muslims triumph. But then the
conflict will resume, and a final Muslim
victory will be achieved only after diverse

battles extending far away as Spain.” This
tradition of Artd b. al-Mundhir follows
another, on the authority of Artd as well
(notrelated to Daniel). It tells of apocalyp-
tic wars starting in Alexandria and ending
in the Muslim conquest of Byzantium and
Rome. An interesting stage of these wars is
a disastrous defeat of the Byzantines in
Jerusalem, where they will die in multi-
tudes, like locusts (mawt al-jardad).9

General background

The Muslims’ victory over al-rim (the
Byzantines), especially the conquest of
Constatinople, is an old motif in the Mus-
lim apocalyptic tradition, notonly in apoca-
lyptic compilations. Among other books, it
is included in venerated collections of
hadith? and commentaries to the Qur'an.8
It seems to me that the purpose of our
tradition is to give hope to the Muslims by
reminding them that the final promise of
victory will certainly be realized,; but even
more, it says that there is still a long and
painful process ahead. The historical back-
ground for such a tradition as ours need not
relate to a concrete event. It was most
probably created in the setting of the inde-
cisive battles against the Byzantines on
land, and stil} more the incessant Byzan-
tinenaval attacks against Muslim towns all
down the Mediterranean coasts from
Antioch to Alexandria. The huge number
of traditions in praise of Muslim frontier
towns, including the fortified towny along
the coastline, marvelously document the
mood of their inhabitants: horror, fear,
despair, the constant need for reinforce-
ments or propaganda to attract more inh(a,b'
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itants and warriors to these cities. But they
also attest to a great esteem accorded to the
frontier towns, and sometimes even indi-
cate their sanctification. Among the praise
literature of these cities a special place is
occupied by a city mentioned in our tradi-

tion: Alexandria.9 I found no concrete his--

torical information relating to our tradi<
tion, but it seems to me that its historical
background is indeed somewhere in the

Umayyad period (661-750) and even ear-i-w ‘

lier.10 The hazy reference in our tradition
mightalso be due to the intentionally vague
character of many apocalyptic traditions,

which does not facilitate clear separation

of history, legend, and fabrication, as well

as the different layers forming a certain
' o clearly to the little horn in Daniel’s vision

tradition.

Many Muslim apocalyptic tradi- ,
tions cannot be explained without under-
standing the special terminology, struc- .
tures, and themes of Jewish and Christian _
apooalyptlc texts One important example

is a Muslim apocalyptic tradition on fight-
ing the Byzantines on the shores of Pales-

tine. It carries a clear stamp of Jewish ..
eschatology.!! That tradition is typical of
apocalyptic accounts that link present .

apocalypses to great authorities of the past,
as itis attributed to the Patriarch Abraham.
Butthe figure of Daniclin malhamat danyal

of our tradition is incomparably more im-
. thrown away from the world”).18 Daniel’s
spxred an entlre Muslim hterature attnb—' .
~ will come the rule of God was the basis for
the Muslim community, as well as matters

» portant The biblical book of Daniel in-
’ uted to Damel dealing with the future of

of astrology, numerology, andso on.12]tis
mterestmg to see if there is any connection

to the original text of Danicl, or to Jewish
or Christian apocalypses associated thh‘

the Book of Daniel.
~ Malhamat danyal attributed to

Arta is probably connected to the vision of

Daniel (cbapter 7) of the four horrible

beasts coming from the sea that correspond

to the four last kingdoms on earth. The
Jewish’ apocalypse named Sefer Eliyahu
(Book ‘of Elijah) was apparently written,
according to Grossman, at the end of Byz-
antine rule in Palestine and the beginning

of the Arabconquests, in the firsthalf of the

seventh century.13 According to Even
Ezra’s introduction to the Hebrew text, it

_the same vision -of Daniel (...
. then that God, blessed be He, will say to the

basically concerns the polltical and mili-
tary events that preceded the Muslim con-
quests, especially the Persian-Byzantine

\yars.l,‘l.This text among other things con-
- cerns three apocalyptic wars. The second

of these is called the second war (milhama
shniyya in Hebrew), and the third is

- milhama shiishit, carrying the same mean-

ing of apocalytptic war as the Arabic
malhama. The first war (although it is not
called by the name milhama) is an apoca-
lyptic war between Persia and Rome. The
text tells of a lesser king of the Romans,
depicted as a kind of a monster (between

‘his eyes there will be a long horn!), who

will come from the sea to fight the king of
Persia.13 One version connects this king

(7:8): “... a King will rise from the sea ...
and he is the horn which Daniel saw...”.16
The second war is again a Roman invasion
from the sea, and the third (probably yet

another seaborne . attack) will be launched

,'lbm the Great Valley against Jaffa and
~ Ascalon (mi-big‘a gdola ‘ad Yafo ve-‘ad

Ashkelon). In the last two wars all the
enemies will perish at the hands of the
righteous ones (sadigim) of God, or of his
angels of destruction.17 It is connected to
It will be

nations: Woe to you, evil ones, that at the
end of the four kingdoms all of you are

vision of .the four kingdoms after which

many Jewish and Christian apocalyptic
speculations concerning historical events
and political struggles.!® Can we pointtoa
concrete connection between Arta’s tradi-

“tion and those parts of Sefer Eliyahu men-
“tioned above?

Both texts use similar terminol-

';ogy: milhama in Hebrew, and the Arabic

malhama, mean apocalyptic wars.20 The
word appears in both of them in the same
context of invasions from the sea with an
evident connection to the vision of Daniel
(although the Jewish apocalypse is not

_attributed to Daniel). Both traditions pre-
-dict the last victory for the true believers

(Jews or Muslims), and in both the main
enemy is the Romans (in the Jewish tradi-

_ tion), and the rim (Byzantines) in the Mus-

tim tradition (both might also be identified
just as Byzantines).2! Even the sites of the
battles are sometimes similar. The expres-
sion big‘a means the same as ‘amg, a
meadow or valley surrounded by moun-
tains,22 and big‘a gdola of the Jewish
apocalypse might in some way be com-
pared with the ‘amg of Antioch of the
Muslim tradition.?3 The Jewish textis much
longer, and it refers to other eschatological
matters, such as Israel’s coming out of its
diasporas, the war of Gog and Magog, or
heavenly Jerusalem.24 We cannot speak of
a ‘one-to-one’ comparison, but parts of the
general framework, some themes, and even
certain terms show great similarity. These
convincing likenesses still do not prove a
direct borrowing from this Jewish source.
Itmight be based on another Jewish source,
ot even a Christian source, although this
needs proof. The Muslim tradition was
undoubtedly builtaccording to anon-Mus-
lim apocalyptic tradition, which was based
on Daniel’s vision of the four kingdoms;
like that tradition it reflects the strains,
agonies, and hopes of its author in
eschaological shades (the background was
the warfare between the Persians and the
Byzantines, and the Muslims’ clashes with
the Byzantines, especially along the coast).
That some places appear in both traditions,
in the Jewish apocalypse composed just
before the Arab invasion, and in the Mus-
lim tradition created after it, in the first
place probably has to do with the historical
conditions: these were the battlefields in
both periods. Another reason is that certain
places acquired special significance, and
they appear and reapear in eschaological
traditions. 2>

This example of an eschatological
Muslim tradition supports our assumption
that the interpretation of Muslim apoca-
lyptic traditions sometimes requires a
search into the parallel Jewish and Chris-
tian literatures. In this case it was mainly a
comparison with aJewish source, but simi-
lar elements may well be found in Chrisitian
sources. Nor do we exclude the possibilty
thateven our Muslim tradition, which seems
monolithic, might itself be built of more
than one layer.
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The Bruce D. Craig Pr‘iz‘e for Mﬁmlui{Studies “

et

The Prize Committee is pleased to announce that Tamar el Lclthy (Ph D Pnnceton Umver51ty) hag been named the lnau gura]
recipient of the Bruce D. Craig Prize for Mamluk Studies for hxs dlssertauon '

“Coptic Culture and Conversion in Medleval Cairo: 1293-1524.”

The Committee based its decision on el-Leithy’s insi ghtful and original interpretations of the topic, based upon his close and
careful use of previously neglected sources from the medieval Coptic Community of Egypt. His critical approach to previous scholars{
work on conversion results in important questions regarding their conclusions. The Committee commends el-Leithy for his valuable
contribution to the field of Mamluk Studies. An abstract of the dissertation is appended to this announcement.

The Bruce D. Craig Prize is awarded annually by Mamluk Studies Review for the best dissertation on a topic related to.the
Mamluk Sultanate submitted to an American or Canadian university during the preceding calendar year. In the event no dissertations
are submitted, or none is deemed to merit the prize, no prize will be awarded. To be considered for the 2005 Prize, dissertations miust
be defended by December 31, 2005, and submitted to the Prize Committee by January 31, 2006. Submissions should be sent to:

Chair, Prize Commiittee
Mamluk Studies Review
Pick Hall 201
5828 S. University Avenue »
Chicago, IL 60637

The Prize Committee for 2005 consisted of Donald P. Little (McGill Umversnty) Marlis Saleh (University of Chlcago), and
Warren C. Schultz (DePaul University).

Abstract: Tamar el-Leithy, “Coptic Culture and Conversion in Medieval Cairo, 1293-1524.

When Islam was half as old as it is today, Egypt was swept by mass conversions that irrevocably altered its religious history
and demographic composition. In the early 8th/14th century, various pressures on the Coptic Christian community triggered a pivotal
wave of conversion to Islam. While conversion protected lives and jobs, it did not guarantee immunity; converts often fell prey to the
suspicions of their new co-religionists, provoking further regulation and Muslim anxieties of influence. Conversion rendered Copts
socially marginal, but concomitantly culturally central. PR

Supplementing traditional Muslim accounts with unpubhshed legal documents and Coptlc sources, thlS dlsbertauon
investigates how conversion was experienced, negotiated, and represented. The first section discusses hitherto unknown responses to
the conversion wave, including the legal ruse of single-generation conversion, by which converts maintained their progeny as non-
Muslims; a wave of Coptic martyrs in the late 8th/14th century; and a Coptic rite of quasi-rebaptism through which converts reverted
to Christianity. The second part examines representations of converts in Muslim biographical dictionaries, including the epithets:
applied to converts and the tropes of religious suspicion.. The third section' investigates everyday social practices of converts like
residence and patronage patterns and compares these to the suspicious charges of Muslim authors. The final section uses an unpublished
collection of the correspondence of Patriarch Yuhanna XIIT (1484-1524 A.D.) as a prism onto the long-term effects of the conversion
wave on Coptic Christianity and culture.
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23. Cf. ibid. Cf. also the assertion by Even Shmuel, editor of Sefer Eliyahu, pp. 38, 45, that the war between Byzantium and the
Persians was fought all over Palestine, from big ‘a gdola [the Big Valley, the Valley of Jezreel] to Jaffa and Ascalon; cf. Nu‘aym,
al-Fitan, p. 323: ‘when God routs the Byzantines from Jaffa {Yafa) they will go unnl they gather in the a‘mdq’ (cf. the first
malhama in our tradition). :
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25. See, e.g., Livne-Kafri, “Some Observations,” section ‘Historical apocalyptic’.



