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Introduction

Stefan Weninger/Albrecht Fuess

The following contributions of the present volume “‘A life with the
Prophet?’ Examining Hadith, Sira and Quran“ serve two aims. They pres-
ent on one side a comprehensive insight into actual trends in academia in
Arabic literature and Islamic studies, but first and foremost they shall pay
tribute to an outstanding scholar of early Arabic literature and the forma-
tive period of Islam. Wim Raven has deepened the international knowl-
edge on the prophet tremendously through his works on the sources for
Muhammads life, especially the Sira and the Hadith. And he continues to
do so in his scholarly publications and his ongoing writings on his blog
“lesewerkarabisch.wordpress.com” which might perhaps not be catego-
rized as too scholarly in an academic sense. But the texts there are humor-
ous and very informative which fits Wim Raven well. And after all did
not the Prophet use to “laugh so loud that his eyetooth could be seen” as
Wim has reminded us in some of his writings? And of course Wim Raven
remarks that some critics might argue that the themes in his blog are
treated better in the form of good scholarly works, but he would reply to
such argumentations “you wouldn’t read them anyway”.

However, we would like to argue here that almost everything Wim
Raven has ever written is a worthy read and the same holds true for the
contributions we a have gathered here in his honor. While organizing the
conference ““A life with the Prophet?’ Examining Hadith, Sira and Quran“
in the year of his retirement in May of 2012 at the Center for Near and
Middle Eastern Studies at Marburg University (thankfully funded by the
Fritz Thyssen foundation), we tried to bring together academic friends
and colleagues from the Netherlands and Germany who accompanied
him either personally at different stages of his life or were guided by his
work.

The volume gathers authors from among his teachers, friends from his
study days at university, colleagues and his students to present aspects of
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8 Stefan Weninger/Albrecht Fuess

scholarship on early Islam which were dear to Wim Raven. It has a clear
emphasis on the early Islamic period looking at the language and stories
of the Qur'an (Robert Hoyland), medieval and contemporary literature
on the prophet (Anna Akasoy and Remke Kruk), depicting a Maghrebian
love story with adventurous and fantastic elements (Jan Witkam) and
finally trying to make sense of it all by describing the development of
Early Islamic thinking (Hans Daiber).

In recent years the discussion about Islam and its prophet has become
a hotly debated issue in European societies. The fact that young men and
women try to lead their life as close as possible to the way of life of the
prophet is alienating western societies and is a matter of intensive debate
in Islamic countries as these movements tend to become more radical and
threaten the inner security of societies. However, in contrast to medieval
Europe which had a very negative image of the prophet as “polygamist,
epileptic and fanatic” in the Islamic lands the prophet was idealized as
the ideal man and husband. Especially Sufism depicted Muhammad as a
role model one has to follow in daily life. However, the Muhammad we
encounter through the stories of the Hadiths and the Sira never seems as
stern and strict as we encounter him in modern Salafism with its urge to
get even the last detail of Muhammads life right. Perhaps this develop-
ment was in some kind due to European colonialism and counter reac-
tions. In being asked to getting rid of ambiguities within the Islamic image
of the prophet by Christian missionaries and orientalists many features
of the human prophet disappeared in modern islamist movements try-
ing to depict a rational prophet who was beyond any doubt, as has been
recently argued by Thomas Bauer, who said that the “Friihzeitversessen-
heit” (“obsession with the early Islamic period”) of western scholars and
Islamic reformers since the 19th century did Islam no good.!

However, in order to understand these processes of transformations
of religious concepts and also to improve our interpretation of the early
Islamic periods we would need more scholarship like the articles in the
present volume and more erudite scholars like Wim Raven. He really has
provided us with valuable insights of the human and humanistic nature
of the early Islamic image of the prophet and of literature, stories and

! Thomas BAUER, Die Kultur der Ambiguitqt. Eine andere Geschichte des Islams. Berlin: Verlag

der Weltreligionen 2011, 161.
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Introduction 9

poems contemporaries told among them for religious instruction but also
as romantic, sometime even frivolous, entertainment.

Wim Raven

Willem Raven was born on the 26th of July in 1947 in Raamsdonk in the
Dutch province of Northern Brabant. After his time at a humanistic Gram-
mar school in Amsterdam he started studying Theology there. This makes
him member of an illustrious group of scholars who, like Heinrich Ewald,
Gustav Fliigel, Georg Wilhelm Freytag, Enno Littmann und Christiaan
Snouck Hurgronje found their way to Oriental studies through Christian
Theology. When he had finished his first propaedeutic exam, Wim Raven
enlarged the subjects of his study with Arabic, cultural history of Islam,
Semitic philology and Aramaic. Then after having passed the “Kandidaa-
texamen” he changed to Leiden, where he enrolled at the Rijksuniversiteit
in the subjects Semitic Languages and Literatures. His major was Arabic
Language and Literature. As minors he chose Modern History of the Near
East and Indonesian Language and Literature. During his Leiden years he
stayed abroad in Cairo where — as he recalls himself — he got distracted by
the Egyptian dialect and Egyptian daily life more than he should have in
respect to his classic course work he was supposed to have followed.
Back in Leiden he then finished his graduate studies with a double
master degree. As a result of a peculiar rule of Leiden University he had to
write two ML.A. theses because there were two professors teaching Oriental
Studies at the University. Whether this would be treated as a “human right
offense” in current post-bologna European academia is a question open to
debate, but at the time it enabled Wim Raven to dig deep into his two long
life academic passions: Hadith and Arabic literature. His first thesis dealt
with the genre of the works of the forty hadiths (arbana haditan) which
were very popular special collections of 40 hadiths of the prophet each in
order to be learnt by heart. The learning was very recommendable as the
prophet once said in a hadith that God will resurrect any Muslim together
with all the erudite Islamic scholars at the day of judgment, who knows
40 hadiths by heart and is teaching them. For whatever this is worth, we
are quite sure that Wim Raven, who has also published extensively on the
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10 Stefan Weninger/Albrecht Fuess

Islamic perceptions of heaven and hell, is up to the task and qualifies as
Muhaddith.

His second thesis dealt with Ibn Dawid (254-296,/7 = 868/908/9),
an author of Abbasid times and his Anthology az-Zahra, a work he would
later on pursue during his PhD thesis. However, before he started his PhD
thesis he worked at the “Netherlands Institute for Pure Research®, where he
was in charge together with Jan Just Witkam to complete the monumental
Hadith-concordance which had been initiated by Dutch scholar Arent Jan
Wensinck (1882-1939). When Wim Raven took on the task to finish the
Concordance et indices de la tradition musulmane, with the final eighth vol-
ume which was to contain the indices of names, places and Koranic verses,
this seemed at first sight like the easy and boring work of just typing the
existing file cards. However, it turned out to be a very complex mission!
The work on the Concordance had already been started in 1922 (sic!) but
many of the files were erroneous or missing at the time Wim Raven went
through them. Moreover, the work of the fifty volunteers who had helped
Wensinck turned out to be very inconsistent regarding quality standards.
Wim Raven had to re-index large parts of the nine Hadith-collections. That
he became a real world leading expert on Hadith is therefore not really
surprising. It is thanks to Wim Raven that Arabic and Islamic Studies could
then finally make use of the complete Concordance since 1988.

After this endeavor, Wim Raven lectured Arabic and Islamic Studies
at the Free University of Amsterdam before finishing his PhD, again at
Leiden, in the year 1989.

His dissertation represented a follow-up of a topic of his second Mas-
ter thesis on Ibn Dawiid al-Isbahani and his Kitab az-Zahra. The result of his
work was a new look on the poetic and literary Anthology. Ibn Dawiid,
author of the examined anthology, wrote in — we dare to say it> — the “clas-
sical” time of the Abassid caliphate. Wim Raven showed convincingly that
the Kitab az-Zahra represented in fact an anthology of genres (afanin) and
motives (ma‘ani). This went against the former assumption of some Ara-
bists who had prematurely classified it as a book on love theory. Had early
Orientalists used anthologies like Kitab az-Zahra in their “Friihzeitverses-

2 After Thomas BAUER’S fundamental critique of the notion of a “post-classical” Arabic

literature, and thus implying the very notion of a “classical” Arabic litererature (Mamlik
Studies Review 11.2 [2007], 137ff) the very term “classical” seems to be problematic,
when applied to Arabic literature.
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Introduction 11

senheit”, quoted above, only as a quarry for finding citations of earlier
poetry, Raven analyzed it as a work with its own merits, as witness of the
literary production and taste of its times. This research angle seems to be
self-evident nowadays but for the 1980s these were new academic paths
to be taken and many researchers took them in addition to Wim Raven
like Fedwa Malti-Douglas®, Hilary Kilpatrick* and Stefan Weninger® (the
co-author of the present introduction).

During the years at the Islamic Institute in Amsterdam Wim Raven
met the German Islamicist Hans Daiber. When Hans Daiber got the posi-
tion of Professor of Islamic Studies at the Goethe-University in Frankfurt
as successor of the quite remarkable Rudolf Sellheim in 1995, he managed
to obtain a position as senior lecturer (Studienrat im Hochschuldienst)
for Wim Raven the year later. For the students of Frankfurt Wim immedi-
ately developed through his humorous character into a well-liked teacher
and fatherly friend. He was reported to have been the “good soul of the
Institute”. In summer of 2005 then came the re-structuring of the univer-
sities in the land of Hesse concerning the so-called “Area Studies” by the
Ministry of Higher Education, Research and the Arts. According to the
plans, Frankfurt should obtain a center for East Asia, Gielen a center for
Eastern Europe, and Marburg should have a Center for Near and Middle
Eastern Studies. The plans, however, and that was the tricky bit, included
that professors and staff had to move from one university to another and
build new structures. Immediately there was resistance against these plans
from above. Many argued it should be better if fields of study such as
Islamic Studies, Russian or Chinese should be present in all three universi-
ties instead of the concentration at one single place. How, so one voice
from the Eastern European studies, could this field leave Marburg where
Michael Lomonossow and Boris Pasternak had studied? The Jewish Stud-
ies Department of Frankfurt University simply refused to leave Frankfurt

See, e.g. the paper “Structure and Organization in a Monographic Adab Work: Al-Tatfil
of al-Khatib al-Baghdadi.” Journal of Near Eastern Studies 40 (1981), 227-245.

See e.g. her contribution ,,A genre in classical Arabic literature: the adab encyclopedia”,
in Robert Hillenbrand (ed.): Union Européenne des Arabisants et Islamisants. 10th Congress.
Edinburgh 9-16 September 1980. Proceedings (Edinburgh 1982), 34-42.

See his dissertation Qand‘a (Geniigsamkeit) in der arabischen Literatur anhand des Kitab
al-Qand‘a wa-t-ta‘affuf von Ibn Abi d-Dunya (Islamkundliche Untersuchungen 154; Berlin
1992), where he focusses strongly on the choice and arrangement of the material quoted
by Ibn Abi d-Dunya and his successors.
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12 Stefan Weninger/Albrecht Fuess

for Marburg, because of the long history of the Jewish community and of
Jewish studies in Frankfurt. Wide critique swept even through nationwide
newspapers and magazines about this issue. Finally, Jewish Studies were
spared to become part of a Center for Middle East, which suffered another
loss when Turkish Studies were declared part of Eastern Europe and staid
at the University of Gief3en.

Still, above all stood Wim Raven and wondered. In the midst of the
turmoil where universities clashed about money and positions he called
Stefan Weninger from Frankfurt and told him in his calm voice “I like
the idea of an Orient-Center. It is good if students have more than one
professor to teach them and it is good to work in larger research groups.
Therefore I gladly would come to Marburg.” That was the first time he
had spoken to one Professor of our Institute and Marburg was glad that
he came and staid. But, before that could finally happen, the fight of uni-
versity presidents continued and at one point Wim Raven even wrote to
Marburg: “Now I have heard from the dean in Frankfurt that I have to stay
in Frankfurt and be the last one to turn the light off.” Thankfully for us this
did not happen. In the summer of 2006 the ministry for Higher Education
did finalize it plans and the Center of Near and Middle Eastern Studies at
Marburg University was founded, first as an idea, than as a sketch and then
filled with life. Needless to say, that the life at the Center in Marburg was
in the early years very much shaped by Wim Raven. Until the advent of
further new professors for Arabic Literature and Islamic Studies Wim hold
up the classes and taught the students Marburg had inherited from Gief3en.
At Marburg University those of us who just knew him from his writings
before, then could witness the commitment he showed to academic teach-
ing. His position included a high teaching load but he managed to teach
students the contemporary situation of the Near- and Middle East com-
bined with the sound knowledge of the orientalist philological tradition.
That is the legacy he has left for the center after his retirement in 2012.

Although teaching was very important for Wim Raven he always
upheld research. Witness to this are his publications and the participation
of well-known scholars at the workshop in his honor in 2012. Besides the
aforementioned books, Wim Raven published several articles in journals,
edited volumes and encyclopedias, which underlined his knowledge and
deep understanding of research. Of his numerous texts only a few should
be named here (a complete list is to be found at the end of this volume):
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Introduction 13

“Some early Islamic texts on the Negus of Abyssinia” (1988), “[Ps.-]Aristo-
teles De Mundo in arabischer ﬁberlieferung” (1989), A Kitab al-‘Azama: on
Cosmology, Paradise and Hell” (1993), “The Chew Stick of the Prophet in
Sira and Hadith” (2003), “Ibn Sayyad as an Islamic “Antichrist”. A Reap-
praisal of the Texts“ (2008).

No wonder he was chosen to author a central twenty pages long entry
in the Encyclopedia of the Qur’an about the genre of the biography of the
prophet (the sira).

He also translated central Islamic texts into Dutch to initiate an inter-
ested public into the reading of the genre. Ibn Ishags Sira of the prophet
was published under the title Het leven van Mohammed, first in 1980, and
then again in a second edition in 2000. Moreover he translated a selection
of the Hadith-collections of Bukhari and Muslim (Leidraad vor het leven: De
tradities van de profeet Mohammed). In addition to that Wim Raven wrote
texts for newspapers, literary journals and translated from French, which
plays witness to his versatile interests.

And as already mentioned above, Wim Raven goes with the time. He
is very active on the net where he writes texts full of academic insights but
in a light heartedly way. His weblog ‘Lesewerk Arabisch und Islam’ shows
that he is still ready to search new ways of communications. If readers
find him, good, if not, their fault, but when they find, they can be sure of a
bit of investigative academic entertainment ranging from Arab Grammar,
the ridda wars, the laughing of the Prophet to Muslim female super heros
in contemporary comic strips. We are sure that he will continue to work,
travel and publish, especially his edition of the Kitab Dal@’il al-i‘tibar he
is working on.

The contributions of this volume

The present volume is not only a dedication for Wim Raven, but a publica-
tion in its own right. As editors we were keen to single out contributors
who could relate to the way Wim Raven worked and published, i.e. there
had to be a new and innovative twist to the topic and the thematic frame
we chose had to be the early Islamic period or Arabic Literature. We had
somehow given the task to look for something unconventional in one’s
own research which could be realized here.
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14 Stefan Weninger/Albrecht Fuess

Robert Hoyland therefore presents us with his reasoning about the
origin of the term “a$ami language” in the Qur’an. Was this really a “non-
Arab” tongue as later tradition would have it, or is it not more plausible to
classify it as a “North-Arabian” dialect? He also uses examples of the tale
of the famous “sleepers from Ephesus” present in Christian Arab traditions
and the Qur’an to make his point against a possible Syriac origin of these
words as proposed by Luxenberg.

Anna Akasoy deals with “chick lit” in the Hijaz and she is not writing
about the almost unavoidable “Girls vom Riad” of present Saudi-Arabia,
but about entertaining literature for young women (“chick lit”) which is
written for an US audience either by Muslim and Non-Muslim authors. She
argues thereby that while these stories have of course fantastic elements
and try to empower the (young) women, especially by depicting Aisha
as an active Muslim hero, they might be helpful as well for historians.
Historians would too often shy away from reconstructing personal rela-
tions between leading actors. This holds mainly true if it comes to gender
relations and contacts between the prophet and his wives. It would be
therefore too simple for an historian to just refuse these stories as they
can provide us with insight into the present image of the prophetic family
and moreover might sometimes be on the right path when reconstructing
historical facts.

Quite a similar theme is touched upon by Remke Kruk who looks
at the seldom treated topic of the prophet Muhammad in classic Arabic
popular epic. Some of the most popular Arabic epics are set in Pre-Islamic
times, but were of course written down in the Islamic era. Therefore it
seems that the authors felt compelled to include references to the prophet
by including prophecies of a character about his later arrival. However in
the Sirat ‘Antar about the semi-historical pre-Islamic Arab hero and poet
‘Antar, the prophet shows up himself fighting alongside a famous warrior
woman who embraces Islam, long prior to his actually advent. It is quite
interesting that the prophet is also linked to another warrior woman, the
Princess Dhat al-Himma, in a story about the Arab-Byzantine wars, i.e. a
period after the death of the prophet. The influence on the princess is that
the prophet guides the warrior woman through appearing in her dreams.

Stories of princesses and love (sometimes even a little bit saucy) were
always dear to Wim Raven, as is pointed out by his longtime friend and
colleague Jan Just Witkam, who could unfortunately not join us at the
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Introduction 15

honorary workshop but agreed to contribute to the congratulatory volume
by saying that he had just the right piece for it and that he always thought
of Wim Raven once he had discovered the story in a manuscript. Jan Just
Witkam provides us here with the Arabic edition and an English transla-
tion of a Medieval manuscript. The content of the story represents the
Maghrebian version of the story of a young man setting out from Damas-
cus with his wife towards Basra but being bored there, then travelling
further north looking for adventures, fighting monsters, losing his wife,
marrying a second one, then a third one, only to find out that she can
transform into a gazelle: Indeed, this story has it all!

A little bit less fantastic, but still quite complex is the final contribu-
tion of this volume about critical thought in the Early Islamic Period.
Hereby Hans Daiber explains how the thinking of Aristotels Organon
became included and modified in Ibn al-Muqaffa‘s (d.140/757) Kitab
al-Adab al-kabir (Great Book of the Rules of Conduct). Central themes of his
contributions, which explore also the reasoning of later Muslim thinkers,
are the pursuit of knowledge, wisdom, virtue and friendship as motors for
human behaving which brings us back to our colleague Wim Raven.
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The Language of the Qur’an and a Near
Eastern Rip van Winkle!

Robert Hoyland

Qur’anic Arabic and the A‘ami tongue

The language of the Qur’an as we have it is quite close to classical Arabic,
that is, the form of Arabic that was used in literary texts of the early to
medieval Islamic period. Yet there are enough differences to suggest that
Qur’anic Arabic is not the same as classical Arabic. Early Muslim linguists
and modern Arabists tend to gravitate towards the same two options for
explaining what the language of the Qur’an is: the dialect of Arabic spo-
ken in west Arabia at the time of the Prophet or a form of Arabic used for
poetry.2 Muslim theologians preferred the former option, narrowing its
scope slightly and elevating it to a dogma: namely that the Qur’an was
revealed in the dialect of Quraysh. This tenet is put into the mouth of
Caliph ‘Uthman (644-56) as he issues the instructions for the creation of
a single authoritative version of the Qur’an: “Wherever you differ from
(the Prophet’s scribe) Zayd ibn Thabit, write the word in the dialect of

Quraysh, for the Qur’an was revealed in that tongue”.>

This paper was given in Marburg in May 2012 as part of a celebration of Dr. Wim Raven’s
career, and was intended as a light-hearted lecture appropriate to such a convivial occa-
sion. I have equipped it with some scholarly trappings but it remains more of an explor-
atory sketch than an in-depth study. I hope that it will, nevertheless, be accepted as a
fitting tribute to a man who has done much to advance our knowledge of Muhammad
and the Qur’an.

For recent discussion of this question and earlier bibliography see GILLIOT and LARCHER,
“Language and Style”. JALLAD, Ancient Levantine Arabic, 30-74, after reviewing previous
scholarship, concludes that Qur’anic Arabic is not Poetic Arabic (often called the Poetic
Koine), and it is the latter, blended with numerous dialectal features, that goes on to
become Classical/Imperial Arabic.

This is a very widespread hadith; it is already cited by Abii ‘Ubayd al-Qasim ibn Sallam
(d. 224/838) in his Fada’il al-Qur’an, 1.282.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 17 02.08.2017 10:02:47



18 Robert Hoyland

On a number of occasions the Qur’an actually gives a name to the
language in which it is revealed: it is the “Arab(ic) language”/lisanun
‘arabiyun (16:103, 26:195, 46:12) and the text was deliberately revealed
“as an Arab(ic) recitation”/qur’anan ‘arabiyan (12:2, 20:113, 39:28, 41:3,
42:7, 43:3). The Qur’an hints that this name is connected with Muham-
mad’s people, declaring that God has “made it (the message) easy (by
revealing it) in your (Muhammad’s) language” (yassarnahu bi-lisani-ka;
19:97 and 44:58),* in conformity with the general principle that He “has
only ever sent a messenger (with a message) in the language of his people
so that he makes it clear for them” (14:4). And it was precisely for reasons
of clarity and clear understanding that it was revealed in Arabic (12:2,
20:113, 39:28, 41:3). It could have been revealed in what the Qur’an calls,
without explanation, the a‘jami tongue, and there were apparently some —
designated al-a‘jamin (26:198) — who called for this (41:44). It is implied,
however, that this would not have facilitated the clear exposition of the
Qur’an’s message. But why not and what in any case was the a‘jami lan-
guage and who were those a‘jamin who spoke it? It is often assumed that
the term a‘jam means “non-Arab” and a‘jami means “non-native Arabic-
speaker”, but Muslim lexicographers, perhaps by inference from Qur’anic
usage, explain a‘jam as “one who does not speak (Arabic) fluently or
clearly, even though he may be of Arab descent”.> Muhammad could pre-
sumably understand their speech, for, according to Qur’an 16:103, the
language of the person said to have been teaching Muhammad was a‘jami
— or else, and perhaps more likely, this instructor could speak a‘jami and
‘arabi. But whether the latter was a different dialect or register of Arabic,
or a different language altogether, is not explained by the Qur’an.®

Unless one understands “We made it easy (for you to recite it) on your tongue”, even
though the message is in a high/esoteric form of the language, but this seems to go
against verse 14:4. LUXENBERG, Syro-Aramaic Reading, 123-24, suggests that we
take Arabic yassara to be parallel to/a rendering of Syriac pashsheq, which means “to
expound, explain, translate”, and so the sense is: “We have set out the message clearly
in your own language”. This certainly offers a clear and reasonable reading, but it is
debateable whether that makes it likely to be right (see below for more discussion of
this point).

RETSO, “Das Arabische der vorislamischen Zeit”, 139, citing Lisan al-‘arab, s.v. jm. The
same root is used in Jewish Aramaic to refer to a drunken person whose tongue is heavy
and constricted (Jastrow, Dictionary, 1042, s.v. §m).

RETSO, “Das Arabische der vorislamischen Zeit”, argues that a‘jami denotes a differ-
ent kind of Arabic to ‘arabi. Wansbrough, Quranic Studies, 93-94 and 98-99, notes the
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The Language of the Qur’an 19

Qur’anic Arabic and West Arabian epigraphy

We do have a resource external to the Qur’an that might help us under-
stand what the Qur’an means, namely the epigraphic record. A consider-
able number of inscriptions are found in and around the ancient oases of
Dedan (modern al-‘Ula), Hegra (modern Mada’in Salih) and Tayma; some
are building and funerary texts, but most are graffiti. A very few are in
Arabic,” but the majority are in either Aramaic or Ancient North Arabian
(ANA). The latter term refers to a broad group of dialects, which are prob-
ably to be distinguished from the Arabic dialects® and which appear in short
inscriptions, written in varietes on the South Semitic script family, from
the sixth century BC to the fifth century AD. An epitaph from third-century
AD Hegra illustrates the diversity of the language situation (fig. 1). Down

FIG. 1 Arabic
inscription from
Hegra (JS17), NW
Saudi Arabia, AD 267.

clear/unclear distinction conveyed by the Qur’an in respect of ‘arabi/a‘jami and opines
that the latter term, originally at least, was simply “a term of linguistic description” (i.e.
rather than referring to a specific language). This is certainly the impression the Qur’an
gives, but it still begs the question of what properties qualified a language as clear or
unclear in the view of the Qur’an.

See ROBIN, “Les inscriptions de ’Arabie antique”, and MACDONALD, “Old Arabic”.
Though this is not easy to decide with certainty since ANA texts tend to be brief and
are written without vowels; for recent discussion see JALLAD, Ancient Levantine Arabic,
81-85.
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20 Robert Hoyland

the right side the name of the person who is the subject of the text is given
in Ancient North Arabian. The main text is written in Nabataean Aramaic
letters, but the language seems to be a local dialect of Arabic:®

gl b Slo oy .adl gigia e Sy Glgdy] GOy ) gueS anin gpud ais
i Anidy (09 13 juddl iy o Lale (530 (129 2594 T (559 (iawg olo caiw
caia ey by o 29 0tgg

This is the tomb which Ka‘bu son of Haretat made for his mother
Raqqash daughter of ‘Abdmanatu. She died in al-Hijru (Hegra)
in the year one hundred and sixty-two in the month of Tammuz.
May the Lord of the World curse whoever spoils this tomb and
whoever opens it except for his offspring and whoever inters or
disinters from it.

The syntax and much of the vocabulary are recognisably Arabic, but there
are a number of Aramaic terms, such as yarhd/“month”, the demonstra-
tive dnh, bar/“son” and trayn/“two”, which reflects the influence of Naba-
taean Aramaic, as might be expected given that Hegra was the southern
capital of the Nabataean Kingdom. It also exhibits wawation: the addition
of a final waw to proper names and certain substantives (possibly to mark
definiteness). Qur’anic Arabic also shows the influence of Aramaic, but
does not appear to exhibit wawation (though it comprises remarkably few
proper names).!? This may mean that the above text belongs to a differ-
ent Arabic dialect — could it be what the Qur’an refers to as the a‘jami
tongue?

HEALEY and SMITH, “Jaussen-Savignac 17”. T have used Arabic sin to represent Nabataean
Aramaic shin, though if the inscription is in the Arabic language it may be that Nabataean
Aramaic shin renders Arabic sin. One could read the phrase “whoever spoils” as Aramaic
man nashané or one could postulate that underlying Qur’anic Arabic tasannaha/“to go
bad or spoil” (2:259), which some Arab grammarians said should be read tasanna (with
ya), is a Qur’anic/Hijazi Arabic verb sannaha/sannaya meaning “to make go bad or spoil”
(LANE, Lexicon, s.v. snh and sny — verbal form V thereof).

On this phenomenon see JALLAD, Ancient Levantine Arabic, 12, 187-88, 222, 344-47,
who notes that it is present in the Arabic inscriptions of Nemara (AD 328), Zebed (512)
and Harran (567) and the Ahnas papyrus (643), but not in the Jabal Usays inscription
(AD 528) or the Petra papyri (6t century) or the Violet psalm fragment (4-5™ cen-
tury?).

10
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Graffiti in various Ancient North Arabian dialects (referred to by
modern scholars by such names as Thamudic, Hismaic and Safaitic) can be
found in their tens of thousands etched into rocks from Najran to Palmyra.
However, their frequent reference to raiding, herding and seasonal migra-
tions into and out of the desert, as well as their location on the desert
fringes, suggest that they were the work of nomads, and they are unlikely
to have acted as teachers of Muhammad. The only remaining contender
for the a‘jami tongue would be some variety of Aramaic, which was indeed
the prestige language in this region and would appear to have survived
in the Hijaz until Muhammad’s day.!! It had been in use in West Arabia
at least as far back as the sixth century BC when it was an outpost of the
Achaemenid Empire. Later it was the official language of the Nabataean
Kingdom that extended its sway over the region for some three centuries
(ca. 200 BC - 100 AD) and after that it was employed by the local Jew-
ish communities. In the third century the Galilean rabbis Hiyya the Great
and Simeon ben Halafta considered it worth while making the journey
to “Hegra of Arabia” in order to “learn again” the meaning of some Ara-
maic words that they had forgotten.'? From Tayma and Hegra we have
two funerary texts in Aramaic, dated AD 203 and 356 respectively, which
record the names of two Jewish headmen of those oases, Isaiah Neballata
son of Joseph and ‘Adyon son of Haniy son of Samuel.!®> And thousands
of Aramaic graffiti, usually short requests for remembrance and wellbe-
ing, adorn the west Arabian mountains; those that are dated span the first
five centuries AD.'* Finally, according to later Muslim tradition, Aramaic

11 Arabic and Aramaic had already appeared in texts together as early as the second cen-

tury AD (e.g. from southern Palestine we have two lines of Arabic verse in a larger Naba-
taean Aramaic inscription from ‘Ayn ‘Abada/En Avdat and some Aramaic papyri of the
Babatha archive that include Arabic legal terms as complements to the Aramaic terms;
see MACDONALD, “ARNA Nab 177, 23, for further comments and references).
12 Midrash Rabbah 79.7 (re Genesis 33.19), page 946.
13 Full text, translation and references given in my “The Jews of the Hijaz”, 95-96. It is
tempting to assume that the celebrated Jewish poet Samuel ibn ‘Adiya (the Arabic form
of ‘Adyon), who was a man of influence in sixth-century Tayma, was a descendant of the
same family.
NEHME, “A Glimpse of the Development of the Nabataean Script into Arabic”, provides
a useful survey of these texts and shows how the Nabataean Aramaic script gradually
evolves into what we call the Arabic script.

14
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22 Robert Hoyland

continued in use among Jews until the time of Muhammad; they taught it
in schools so that their children could read sacred texts.'®

Now it is usually Jews who are identified by Muslim exegetes as the
informers of Muhammad alluded to in Qur’an 16:103,'® which makes it
plausible that by “the a‘jami tongue” a local Aramaic dialect was intended.
Muhammad’s innovation would have been, then, to have used a language
that had not before been used for Scripture. Holy texts were always in
foreign languages — such as Aramaic, Hebrew, Greek and Ethiopic — but
now the Hijazi Arabs were being offered one in their own language. As
God said: “We have sent it down as/made it an Arabic Qur’an so that
you (Hijazis) can understand” (12:2/43:3) and “We have imparted to you
(Muhammad) an Arabic Qur’an so that you can warn the mother of towns
and those (who live) around it (i.e. the Hijaz)” (42:7; cf. 6:92). It was a
bold step, and there were probably many who felt it wrong not to use a
language in which Scripture was traditionally written, but it was an idea
whose time had come. At about the time of Muhammad’s birth a tribal
chief named Sharahil son of Zalim decided to demonstrate his allegiance
to the Byzantine Empire and to Christianity by dedicating a martyrium
to Saint John in the town of Harran in southern Syria. But instead of
having the commemorative inscription written solely in Greek, as would
have been the usual practice in that region, he decided to include his own
language, Arabic, alongside the Greek (fig. 2). Before this, signatures had
been scrawled in Arabic at the bottom of official inscriptions, and the odd
Arabic graffito had been etched on rocks, but this was the first time that
someone had made Arabic part of an official inscription. Even if not the
very first to use Arabic for a public text, Muhammad was certainly break-
ing new ground and this is presumably why he made such a show about
the fact that the Qur’an was written in Arabic.

15 LECKER, “Zayd B. Thabit”, and GILLIOT, “Reconsidering the Authorship”, 92-93. There
is some doubt as to whether Aramaic or Hebrew is intended, but the former seems more
likely given its long history in the region and the fact that the Qur’an relies heavily on
late antique Jewish Aramaic texts rather than drawing directly from the Hebrew Bible.
The most popular candidate was one Yasar Abti Fukayha, a Jewish servant of a member
of Quraysh in Mecca, but there were others (and some were Christian). See GILLIOT, “Les
‘informateurs’ Juifs et Chrétiens de Muhammad”, and idem, “Reconsidering the Author-
ship”.

16
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Fa

FIG. 2 Arabic inscription from Harran, S. Syria, AD 567.

Qur’anic Arabic and Syriac

Although it might seem more natural to look to an Aramaic dialect from
Muhammad’s own homeland for influences upon the Qur’an, it is never-
theless the Aramaic dialect of faraway Osrhoene, most commonly referred
to as Syriac, which has held the attention of modern scholars, despite the
fact that its core area was more than a thousand miles away from Mecca.
The reason for this is that those who propose it also wish to claim strong
Syriac Christian influence on the content of the Qur’an. The first to argue
for this was Alphonse Mingana, an interesting character who was at one
time a Chaldaean priest in Iraq and subsequently librarian of Oriental
manuscripts in Birmingham and then Manchester. He started from the
premise that there was no literary writing in Arabic before the Qur’an,
obliging its author to innovate: “He (Muhammad) had to adapt new words
and new expressions to fresh ideas, in a language that was not yet fixed
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by any grammar or lexicography”.!” It is important to bear in mind, how-
ever, that Arabic was already an ancient language by Muhammad’s day,
and though there is no clear evidence for a written Arabic culture we do
have indications of an Arabic literary style. For example, an epitaph from
southern Syria for Imru’ al-Qays ibn ‘Amr, dated AD 328, ends with a
boast — “No king ever achieved (the like of) his achievements” (lam yab-
lugh malik mablaghahu) — which contains a rhetorical device, the absolute
accusative (al-mafl al-mutlaq), that went into the classical Arabic rhetori-
cal repertoire.'®

Since Muhammad had no Arabic models to draw upon, argued Min-
gana, he had no choice but to turn to other languages: “The best policy
was to use for his new idea of Islam the words which were understood by
his hearers and found in a language akin to his that had become an eccle-
siastical and religious language centuries before his birth and the adher-
ents of which were surrounding him in all directions in highly organised
communities, bishoprics and monasteries”. By this Mingana meant Syriac
Christianity, and he concludes that “almost all the religious terms found
in the Kur’an are derived from Syriac”.!° But this is evidently faulty rea-
soning; since we have so few extant pre-Islamic Arabic texts we cannot
describe Arabic religious vocabulary before Islam, but that does not mean
it did not exist.?°

A look through Mingana’s list of Syriac words in the Qur’an quickly
reveals a much more complex situation than he allows for. As an exam-
ple, let us consider the first item on the list, namely kahin, which means
diviner or seer in classical Arabic and which Mingana says is from the
Syriac word for priest, kahnd. In fact, the word pre-dates Syriac Chris-
tianity, being used in inscriptions in the northwest Arabia/Sinai/Negev
region to refer to a performer of cultic functions at a pagan sanctuary.?!
For example, an inscription by the temple of Allat at Jabal Ramm in mod-

17
18

“Syriac Influence on the Style of the Kur’an,” 77.

I make this point in my “Epigraphy and the Linguistic Background to the Qur’an,” 64,
where I also consider other evidence for pre-Islamic Arabic texts.

“Syriac Influence on the Style of the Kur’an”, 85.

Indeed, given that we have a number of sixth-century inscriptions in Arabic by Chris-
tian Arabs, there is a good chance that some Christian theology had already come to be
expressed in Arabic. See the conclusion and notes 45-47 below.

For a dated example (AD 275) from near Dumat al-Jandal, modern Jawf (in north Saudi
Arabia), see MACDONALD, “ARNA Nab 17”.

19
20

21
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The Language of the Qur’an 25

ern south Jordan records a certain Malikallatu son of ‘Amr as the priest
(khn) of Allat (fig. 3). The language of these inscriptions is Nabataean
Aramaic, but very often with intrusions from an Ancient North Arabian

% ng
f//,,if\k"lﬂ N g
| V?‘Tﬂ SEHEE
j MMG
’,,”/Ly IVU G/j 7%7\ FIG. 3 Aramaic inscription from

temple of Allat, Iram, S. Jordan,
Fig. 5. — Graffites N 2 et 3. ca. 2nd century AD.

or Arabic dialect. In Aramaic inscriptions without any such intrusions,
in areas where Aramaic cultural influence was strong (e.g. in the region
of the Hauran in southern Syria and at the cities of Palmyra and Hatra),
the term for a cultic official was not kahin/kahna, but rather kumra. It is,
therefore, easier to assume that kahin came into the Qur’an from Ancient
North Arabian or Arabic rather than from Aramaic (whether Syriac or any
other Aramaic dialect).??

Another item on Mingana’s list, namely the root s-f-r, which concerns
“writing”, is indeed not found in classical Arabic of the Islamic period,
whereas it is encountered in a variety of Aramaic dialects, including Syriac.
However, it also occurs in a number of Ancient North Arabian dialects
(fig. 4), which raises the question of how we can ascertain the specific
origin of a root in the Qur’an that occurs in multiple languages. Ancient

22 The editor observes that “khn ne se trouve pas dans les inscriptions purement araméenes;

P'inscription de Hebran porte kumar Allat. Par contre khn revient assez fréquemment dans
les inscriptions sinaitiques sous l'influence de I'arabe” (SAVIGNAC, “Notes”, 592-93).
Interestingly, the deities mentioned in such inscriptions in connection with a khn are
most often Allat and ‘Uzza, both of whom feature in the Qur’an (53:19).
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FIG. 4 Safaitic inscription from Jabal Usays, S. Syria, ca. 1st-3rd century AD.

North Arabian is at least attested in the Hijaz, whereas Syriac is not, and
so it might appear a more plausible source for a borrowing into Qur’anic
Arabic. It is also not impossible that the word was used in pre-Islamic
Hijazi Arabic and simply did not continue into classical Arabic.2® In any
case we have to move away from the idea that we are dealing with only
two languages — Arabic and Aramaic — and from the idea that these two
labels represent uniform and homogenous categories. We need to accept
that a much more complex linguistic situation prevailed in the pre-Islamic

23 This is a thorny issue that is almost totally ignored by Qur’an scholars. The Qur’an is an
early seventh-century document and Classical/Imperial Arabic only emerges in the late
eighth century, and yet we judge, study and translate the Qur’an’s Arabic on the basis
of this later form of Arabic (of which we only have surviving manuscripts from the 820s
and later).
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Near East, particularly before the establishment of the Arab Empire, which
had the capacity to develop and disseminate standardised forms of Arabic
for bureaucratic and literary ends.

More recently, Christoph Luxenberg has taken up Mingana’s baton,
accepting his main argument that “the initiators of the Arabic written
language had acquired their knowledge and training in the Syro-Aramaic
cultural milieu”.2* He then proceeds to select “obscure” Qur’an passages
and to see whether reading them as the product of a Syriac?® linguistic
milieu will render them more intelligible. In many cases it is not obvious
that any improvement in sense is achieved:

Qur’an 18:47 (Luxenberg, 151-57)

1551 eate falis old paL5-055 &5, Ga)¥1 75 JUb i s
Traditional reading: “On the day when We shall cause the moun-
tains to move (nusayyiru) and you will see the earth projecting

(bariza), We shall gather them?® (humans) together and not leave
anyone behind”.

Luxenberg: “On the day when the mountains collapse (tusattar)
and the earth appears to be split open (triza), We will gather
them together and none of them will be overlooked”.

Qur’an 26: 90-91 (Luxenberg, 160-62)

—ws - < s

ouleld et iy eaiald did cally

24 Syro-Aramaic Reading, 10-11. I use the English edition of Christoph LUXENBERG’S work

since it is a “revised and enlarged edition” of the German original.

Luxenberg uses the term “Syro-Aramaic”, but he only ever deals with the Syriac dialect,
and he does make clear that by the term “Syro-Aramaic” he means only the Aramaic
dialect of northern Mesopotamia (i.e. Syriac).

The Arabic literally has “and We shall gather them”, but this is evidently the apodosis
and so the “and” should, as Luxenberg rightly notes, be omitted in translation. Luxenberg
wishes to see it as an example of Syriac influence, but since it also occurs frequently in
Biblical Hebrew it could plausibly have been a feature of pre-Islamic Arabic too.

25

26
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28 Robert Hoyland

Traditional reading: “Paradise shall be brought near for the God-
fearing and Hell brought out for those gone astray”.

Luxenberg: “Paradise will shine forth (from Syriac zlaf or zlaq)
for the God-fearing and Hell will split itself open (from Syriac
traz) for those gone astray”.

The problem is that Luxenberg’s principal criterion for emendation, namely
what “Western Koran studies” has designated as “obscure” (p. 22), is rather
subjective. What is obscure to us may not have been so to Muhammad’s
audience. A different criterion has been developed by Gabriel Reynolds,
namely comparison with other monotheist texts.?” This makes good sense
in that the Qur’an does present itself as in dialogue with other religions,
though of course one should bear in mind that it does adapt earlier mono-
theist narratives to its own ends and is not necessarily trying to render
them faithfully. Luxenberg does use this criterion occasionally, as in his
reworking of the account of Abraham’s sacrifice of his son Isaac:

Qur’an 37: 103-4 (Luxenberg, pp. 166-77):

a5 aliisty puesld 4Ly Lol L1

Traditional reading: “When they (Abraham and his son) had
both submitted (aslama) and he (Abraham) had thrown (talla)
him (his son) onto his forehead (jabin), We called to him:?® O
Abraham...”

Luxenberg: “When the two of them were finished (shlemi, i.e.
arranging the altar for the offering) and he (Abraham) had bound
(tla) him upon the firewood (habina), We called to him: O Abra-
ham...”

27 In a general way it has of course been commonly employed before, but REYNOLDS,

in his The Qur’an and its Biblical Subtext, applies it systematically and tries to use late
antique texts, which are near in time to the Qur’an. Joseph WITZTUM has also done some
interesting work in this vein, taking a more philological approach; see, for example, his
“Foundations of the House”.

28 Again a wa/and precedes the verb; see note 26 above.
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The emendation in the first clause is not cogent, since the meaning “sub-
mit” could simply mean that Abraham and his son submitted to God’s
will, which would suit well the Qur’anic ethos. The two emendations in
the second clause would be attractive in that they make the sentence con-
form to the text of Genesis 22:9 (“Abraham built an altar and arranged the
firewood; then he bound his son Isaac and laid him on the altar upon the
firewood”) and would require very little alteration of the Qur’anic text,
but they require considerable laxity with the sense of the Syriac words.?°

In general, however, Luxenberg makes only sparing use of this com-
parative approach, even in cases that cry out for it. A good example is
provided by the story of how Mary, mother of Jesus, was given sustenance
by a palm tree:

Qur’an 19:24 (Luxenberg, pp. 127-42)
G cli¥ el Ja5 35 L35 o 1338 (o Laf5Li

Traditional reading: “He (the new-born Jesus) called to her
(Mary) from below her (min tahtiha): ‘Don’t be sad, your Lord has
put below you a rivulet (sariyan)”.

Luxenberg: “He called to her immediately after her delivery (min
nhatha): ‘Don’t be sad, your Lord has made your delivery legiti-
mate (sharya)”.

In the first part, the new reading of “delivery” (i.e. of the foetus) is slightly
forced; as Luxenberg himself says, nhatd “does not exactly mean foetus”,
but “it does have something to do with it...by way of the meaning ‘descent,
origin’”. In the second part one might at first think that the change from
the ostensibly nonsensical “rivulet” to “legitimate” is an improvement.
However, the Qur’an is clearly influenced by the tale in the Christian tra-
dition of how Mary, tired on the journey to Egypt, seeks rest under a palm

29 Tla means to hang or suspend rather than to bind (it can convey an idea of fastening an

object, but by means of hanging it up onto something). More problematic, however, is
LUXENBERG’S coining of the word habina; habb means “to be kindled/set on fire,” but
there is no attested word derived from it for kindling/firewood. The Peshitta Syriac Bible
uses the word qarse/“dry/hard (wood)” in Gen 22.9 and the Hebrew Bible has ‘osim.
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tree, whereupon Jesus, “looking up from his mother’s bosom”, calls upon
the palm tree to lower its fruit-bearing branches and to let a stream come
out from under it; thus Mary is able to eat and drink.*° It would, therefore,
be essential to understand how the Qur’an makes use of this narrative
(which Luxenberg does not do) before one could contemplate emending
the text of the Qur’an.

Qur’an 2:259 and its background

As a last example of the problems of emendation I shall turn to verse
2:259, which contains the Rip van Winkle episode that I allude to in the
title to this paper.

Or it is like the one who passed by a township which had fallen
into ruin. He said, “How will God bring this to life after its death?”
So God made him die for a hundred years; then He revived him.
He said, “How long have you remained (thus)?” The man said, “I
have remained (thus) a day or part of a day.” He said, “Rather,
you have remained (thus) one hundred years. Look at your food
and your drink; it has not gone bad. And look at your donkey;
and so that We make you a sign for the people, look at the bones
(of this donkey) — how We put them in their place and then We
clothe them with flesh”. And when it became clear to him, he
said, “I know that God has power over all things”.

Luxenberg declares that the story in its current form is irrational: “One
cannot see why God first of all points out to the man who has been restored
to life that his food and drink have not gone bad” (p. 192). One might say
that the freshness of the food is just another sign of God’s power — He can

30 The Qur’an itself recounts elements of this story in 19:23-26. For the Christian traditions
(especially the Gospel of Pseudo-Matthew) see PARRINDER, Jesus, 75-78, and MOURAD,
“Mary in the Qur’an”, 167-69, who notes that the story draws on the Greek myth of
Leto’s labour and the birth of Apollo. VAN REETH, “L’Evangile du Prophéte”, 165-66,
explains why the Qur’an places the palm-tree story amid the birth of Jesus when Chris-
tian apocrypha place it in the course of Mary’s flight from Egypt by arguing for the influ-
ence of the Diatesseron tradition.
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revive a human, so why not his food too? However, there is a clear sense
in the above verse that the imperishable victuals are a clue to how much
time has elapsed. At first sight this does indeed seem counter-intuitive,
and this irrationality, Luxenberg argues, reflects a misreading of an origi-
nal Syriac text, which he attempts to recover:

Qur’an 2:259 (Luxenberg, pp. 191-97)
O)las I 5l 410D & dlirds delab i i

Traditional reading: “Behold your food (ta‘@m) and your drink
(sharab): it has not gone bad (yatasannah). Behold your donkey
(himar)”.

Luxenberg: “Behold your condition (ta‘mtd) and your state
(sharba): it has not changed (yeshtani). Behold your perfection
(gmara)”.

Luxenberg’s changes might seem to make good sense. They remove the
apparent contradiction that someone’s food not having gone bad could
somehow signify their long-term absence. And doing away with the don-
key simplifies the tale, making one less ingredient to account for. But
is what appears reasonable to us moderns a valid basis for emending a
seventh-century text? Moreover, the Qur’an seems here to be alluding to
a story already known (“like the one who...”). It is perhaps worthwhile,
then, to investigate possible links between this Qur’anic parable and
related Middle Eastern narratives.

Gilgamesh

Qur’an 2:255, only a couple of verses before ours, observes that “God is
neither affected by slumber or sleep” (la ta’khudhuhu sina wa-la nawm),
echoing Psalms 121:4: “He who watches over Israel neither slumbers
nor sleeps” (ld yaniim wa-la yisan) and reminding us of a crucial division
between humans and the divine. This distinction was demonstrated long
before in the Epic of Gilgamesh, where the latter begs Utanapishti, the
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Sumerian Noah, who had been elevated to the rank of deity, to help him
join the immortals.3! Utanapishti says he must first pass a test: to stay
awake for seven days, for he who cannot resist sleep will not be able to
resist death either. This link between death and sleep is also found in
Qur’an 39:42, which speaks of souls being taken from this world during
their sleep, and in the reply of the prophet Muhammad to the question
whether people in paradise sleep: “No, for sleep is the brother of death”.3?
This link is present in our verse too, in that the verb used to express God’s
putting of the protagonist to sleep is amata: “make die”.>® One thinks here
of the apparently dead daughter of an official brought before Jesus, who
says that “the little girl is not dead, only sleeping” (Matthew 9:24), and
subsequently demonstrates this by reviving her.

In order that Gilgamesh cannot cheat and claim that he was not really
sleeping, Utanapishti has his wife bake a loaf of bread each day and place
it next to him for him to eat. When Gilgamesh awakes and finds seven
loaves by him, he realises his failure. As in Qur’an 2:259, food lying beside
the sleeper tells us something about how long that person has slept. And
also as in Qur’an 2:259, the sleeper stands accused of arrogance before the
divine. In the Qur’anic case, the man put to sleep questioned whether God
would be able to restore a ruined settlement, and his long sleep and sub-
sequent revival (and that of his donkey) make him understand the extent
of God’s power. In Gilgamesh’s case, it was his presumption that he could
become one of the gods that was criticised, and he was brought to appre-
ciate the futility of his quest. The link between sleep and death is again
reaffirmed in the lament he utters before Utanapishti when he realises his
failure: “there in my bed-chamber death does abide”.

31 This episode is recounted in Tablet 11 of the standard version of the Babylonian Epic; for

a recent translation see George, The Epic of Gilgamesh, 95-97. I of course do not mean to
say that there is any direct link between the Gilgamesh narrative and the Qur’an, but I
include this episode simply because it is interesting to see the antiquity of the conjunc-
tion of motifs of death, sleep and food in the Middle East.

32 Al-Tha‘labi, Al-Kashf, 2:231.

33 By understanding “made him dead” as equivalent to “put him to sleep” I am following
Muslim commentators; e.g. al-Tabari, Jami‘, 4.593: “God cast drowsiness upon and when
he had fallen asleep God removed his soul” (wa-alqa Allah ‘alayhi al-subat fa-lamma nama
naza‘a Allah rithahu).
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Seven Sleepers

Despite these parallels, however, there are many differences, and in par-
ticular Gilgamesh’s sleep is all too human in its origin, whereas that of
the protagonist of Qur’an 2:259 is most definitely imposed on him by
God. Much closer in this respect is the tale of the sleepers of Ephesus,
referred to in the Qur’an as “the companions of the cave”. In its Christian
form, which is attested by a number of sixth-century Syriac manuscripts
and by the history of the famous Frankish writer, Gregory of Tours (d.
594),34 this narrative concerns a group of Christian youths who fled the
persecution of the third-century pagan Roman emperor Decius (249-51)
and hid in a cave, where they slept for a couple of hundred years, wak-
ing to find themselves in a now Christian land. The Qur’an recounts this
basic story line, but abbreviates it very considerably, though it still keeps
some of the original details, such as the sending of one of the sleepers’
number, upon their waking, to go and buy food in the town with their
old coins, and also the presence of a guardian figure — specified as a
dog in the Qur’an, as opposed to the watcher/angel (‘ira) of the Syriac
accounts.®® Moreover, the narrative is focused, as it is in 2:259, on the
overall theme of the signs of God’s power, for which these events serve
as a vivid illustration.

It is perhaps worth mentioning in passing another example of the
problem of revising the Qur’an according to what seems to make better
sense. The Qur’an introduces the account of what is known in Christian
texts as the “sleepers of Ephesus” with the words: “Do you not think that
the companions of the cave and al-ragim are a wonderful example of our
signs?” (18:9). The mention of al-ragim is at first sight puzzling and the
explanations of Muslim commentators — some sort of inscription, from the
meaning of the root “to make an imprint”; a place name connected with
the cave; the name of the dog that features in the Qur’anic version of the

34
35

GuIDI, Testi Orientali; Gregory of Tours, Passio sanctorum martyrum.

The Muslim aversion to dogs led to some attempts to explain away the word kalb, either
as a personal name (perhaps of the companions’ cook), or as a mistake for kali’, an inter-
esting example of a medieval Muslim emendation of the Qur’an.
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story — have been deemed wanting by modern scholars, who have come up
with a variety of suggestions:®

Y
/
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Revised reading (Torrey): “Do you not think that the people of
the cave and Decius (wa-dgis) were a wonderful example of Our
signs?”

Revised reading (Bellamy): “Do you not think that the sleeping
people of the cave (al-raqiid) were a wonderful example of Our
signs?”

Revised reading (Luxenberg): “Do you not think that the people
of the cave and the sleep (al-rugad) were a wonderful example
of Our signs?”

Torrey’s and Bellamy’s emendations make reasonable sense, but both
require a degree of change to the original script that could not easily
result from a copyist’s error. Luxenberg, like Bellamy, was attracted by
the similarity of the root rgm to the root rqd, which means ‘sleep’, a key
motif of the story. Luxenberg’s emendation necessitates less change than
Bellamy’s, but it also reads less smoothly. The most popular explanation of
medieval Muslim commentators was that the word referred to an inscrip-
tion of some sort.?” Although this might seem odd at first, if we turn to the
verse homily of the Syriac author Jacob of Serugh (d. 521) on this story,
we find the following information:

There were there two sophists, sons of the leading men,

and they reckoned that the Lord would resurrect them (the
youths),

so they made a tablet of lead and placed it by them;

on it they wrote down the names of these Children of Light,

36 TORREY, “Three Difficult Passages”; BELLAMY, “Some Proposed Emendations”; LUXEN-
BERG, Syro-Aramaic Reading, 80-85. See also GRIFFITH, “Christian Lore and the Arabic
Qur’an”, 125-27.

37 Thus al-Tabari notes in his Qur’an commentary on this word:
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and why the young men had gone to hide in the cave,
and at what time they had fled from the presence of the emperor
Decius.>®

This came to be important later when the emperor Theodosius (408-50)
was summoned and arrived on the scene, and was able to read for himself
on the lead tablet what had happened to these youths. Another possibil-
ity is that al-raqgim, “the imprinted”, refers to the coins used by one of the
youths to buy food in town upon awakening, as is mentioned by the Syriac
texts and the Qur’an (18:19). They are the means by which the youth’s
secret is first revealed and are designated in the Syriac by the word tab‘a
(men haw tab‘a d-malké hanpé shqalw hwa ‘amhiin), “stamp” or “impress”,
which could reasonably be translated by al-ragim. This may not be right,
but it does show that we should not rush to emend the text of the Qur’an
or to dismiss the ideas of medieval Muslim commentators on it before giv-
ing both due consideration.

Abimelech and the figs

There are a couple of elements of the story in Qur’an 2:259 that we have
not yet discussed; the first is the identity of “the township which had fallen
into ruin” and of the person who questioned God’s ability to revive it. The
majority of Muslim commentators were in agreement that the former was
Jerusalem, but were divided over whether the latter was Jeremiah (some-
times identified with al-Khidr) or Ezra (‘Uzayr in Arabic).3° Both of these
prophets were connected by the writings attributed to them with the sack
of Jerusalem by Nebuchadnezzar in 587 BC. Yet in the works of Jewish
and Christian exegetes neither was known to have undergone a lengthy
period of sleep. This honour went to the Ethiopian Abimelech, the faithful

38 Translated by BROCK, “Jacob of Serugh’s poem on the Sleepers of Ephesus”, 25 (lines

68-72).

Jeremiah tends to be regarded as the more likely contender and al-Tabari, Ta’rikh, 1.647-
8, has him perform exactly the same actions as Abimelech does in 4 Baruch (except that
he sleeps for 70 years, which, interestingly, is the figure given in the Coptic version of
this text — see note 45 below). The Muslim tradition would seem to have omitted the
minor characters of Abimelech and Baruch and assigned their roles to Jeremiah. For full
discussion see SCHUTZINGER, “Die arabische Jeremia-Erzihlungen”, 2-8.

39
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servant of Jeremiah, who asked God to reward his servant for his loyal ser-
vice (he twice freed his master from imprisonment) by sparing him from
the destruction of Jerusalem. His story is told by a Greek apocryphal text
known as 4 Baruch or “the things omitted from Jeremiah” (Paraleipomena
Jeremiou).*® Just before the siege of the holy city commenced, Abimelech
was sent by Jeremiah to collect some figs to give to the sick, and having
picked a few and put them in his basket, he lay down under a tree to rest.
God, respecting the promise he had made to Jeremiah, put him to sleep
for sixty-six years.

When Abimelech awakes, he assumes that, like the man of Qur’an
2:259 and the companions of the cave, he has only slept for a little while
(oligon). He goes off to Jerusalem, but, like the youth standing before
Ephesus, is confused by the changed appearance of the city. He asks an old
man about the whereabouts of Jeremiah, who tells him that the prophet is
now in captivity in Babylon with much of Jerusalem’s Jewish population.
Abimelech argues that not enough time has elapsed for all this to have
happened, and he remarks upon the freshness of his figs to confirm how
little time can have gone by. But the old man points to the fields, observ-
ing that the crops have not yet matured and figs are not yet in season. The
figs, then, serve the same purpose as the coins of the sleepers of the cave-
in both cases they are out of their proper time, an anachronism, and so
make clear to their owners that they too are an anachronism. Abimelech
was next taken by an angel of the Lord to see Baruch, Jeremiah’s scribe,
who, on seeing the figs, proclaims:

6:5. Look at this basket of figs, for behold, they are sixty-six years
old and have not become shrivelled or gone bad (ouk emaranthésan
oudhe ozesan), but they are dripping milky juice (alla stazousi tou
galaktos).

40 In the Bible (Jer. 39:16-18) Jeremiah’s servant (called Ebedmelech rather than Abime-
lech) is told by God that he will be spared the destruction of Jerusalem, but it is not
revealed how this comes about and it is this gap that 4 Baruch fills. Since it draws upon
the first-century Syriac text 2 Baruch (which does not mention Abimelech), 4 Baruch
is usually dated to the late first/early second century AD (see HERZER, 4 Baruch, Xxxx—
xxxvi). For earlier scholarship on the link between Q 2:259 and Abimelech/Ebedmelech
see SCHUTZINGER, “Die arabische Jeremia-Erzdhlungen”, 9-13.
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The figs dripping with milky juice echo the “food and drink” of Qur’an
2:259, as indeed was realised by Muslim commentators, who explain the
words in the Qur’an as a reference to fruits and their juice,*! even though
they attribute them to Jeremiah rather than Abimelech. The same obser-
vation, “they have not gone bad”, is found in both texts, and the point of
this statement, which Luxenberg had thought so irrational, now becomes
clear: the figs are fresh and yet it is not their season, which occasions a
moment of anagnorisis in the food’s owner, a sudden realisation of the
truth about his situation and how long he has slept.*?

Though 4 Baruch is set in the time of the destruction of Jerusalem, it
is an early Christian text, and one that emphasises the idea of the resurrec-
tion. The verb used for Abimelech’s sleep and awakening, anapausis and
exypnizein, allude to the sleep of death and the entry into eternal life. The
ripe flesh and juice of the figs symbolises the fleshly home (sarkikos oikos),
the dwelling place of the soul, which shall not rot, but will be reserved
for the bodily resurrection promised to the righteous, as is indicated by
what Baruch goes on to say to Abimelech after his exclamation about his
ripe figs:

Thus will it be for you, my flesh, if you do the things commanded
you by the angel of righteousness. He who preserved the bas-
ket of figs, the same one will again preserve you by his power
(6.6-7).

Bodily resurrection is also a major theme in the Qur’an, and indeed it links
the stories of the companions of the cave and the subject of verse 2:259.
In both cases, the sleepers are put to sleep and roused from it directly by
God, the verb for the latter action being ba‘atha, which is also employed
in the context of the resurrection of the God-fearing on Judgement Day.
In both cases too, the sleepers are asked how long they remained (kam
labithtum) in their respective sleeping spots, and this same question is,

41 For example, al-Tabari in his commentary on this verse (Jami, 4.596) quotes the para-

phrase of Isma‘il al-Suddi (d. 774): “Look at your food {of dates and grapes/min al-tin
wa-l-‘inab} and your drink {of juice/min al-‘asir}”.

I should note that LUXENBERG, Syro-Aramaic Reading, 194-95, makes clear that he is
aware of the postulated link between Qur’an 2:259 and the story of Abimelech, but he
prefers the option of a Syriac reading.

42
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according to Qur’an 23:113, put to the souls of the departed lined up on
Judgement Day, meaning how long had they remained on the earth. In
all three cases, the answer is the same: “a day or a part of a day” (yaw-
man aw ba‘da yawmin), though it is a common perception of long sleep-
ers that they have only dozed a brief while, as for example in the tale of
Abimelech above and also in the Greek myth of Epimenides (nomizon ep’
oligon kekoimésthai), who sleeps for fifty-seven years in a cave in Crete.*
These parallels again reinforce the link between sleep and death, and
between death and resurrection, and also buttress the Qur’an’s teaching of
the bodily resurrection.

The second and last element of the story of verse 2:259 that remains
to be discussed is the man’s donkey. One could try and explain this detail
away, as Luxenberg does, replacing the Arabic word for “donkey” (himar)
with the Syriac word for “perfection” (gemara). Indeed, one does not need
to turn to Syriac for this reinterpretation; the Arabic root underlying the
word “donkey” conveys the sense of redness, ruddiness, and one could
stretch this to healthiness. Both the Syriac “perfection” and the Arabic
“ruddiness/healthiness” would seem to fit well with the remaining por-
tion of the Qur’anic verse, which speaks of Abimelech’s rejuvenation: the
re-knitting of his bones and re-clothing with flesh, itself an allusion to
Ezekiel’s vision of how God spoke to dry bones, saying:

Behold, I will cause breath to enter into you, and you shall live: I
will lay sinews upon you, and will bring up flesh upon you, and
cover you with skin, and put breath in you, and you shall live;
and you shall know that I am the Lord (37:5-6).

One could cast around for parallels in other traditions from which the
Qur’an might have borrowed, such as the Talmudic tale of the enigmatic
Honi the Circle-Drawer, a holy man and miracle-worker of the first century
BC, who fell asleep for 70 years and upon waking saw that his donkey was
still alive and had sired many offspring.** Otherwise, one could regard the
donkey as a narrative elaboration that took place in the Arabic-speaking

43
44

Diogenes Laertius, Vitae philosophorum, 1.109.

For references and previous scholarship see SCHUTZINGER, “Die arabische Jeremia-
Erzdhlungen”, 12-13. Note that again food plays a role in indicating the passage of time,
for the first thing Honi sees when he awakes is a man picking carobs, and when he asks
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monotheist circles of West Arabia; the same goes, perhaps, for the dog
who acts as a guardian in the tale of the companions of the cave.

Conclusion

From what we have said, it would seem certain that the story of Abimelech
and the figs, as expounded in 4 Baruch, underlies Qur’an 2:259. The same
story appears in a Coptic Jeremiah apocryphon that was copied in the sev-
enth century, so we know that it was still in circulation in the Near East
at the time of Muhammad.*® However, like many of the narratives from
Bibical and extra-Biblical texts in the Qur’an, it is recounted in an elliptic
and allusive manner such that one could not understand it if one did not
already know the story. This leads us to one of two conclusions: either the
Qur’an as we have it has been abridged or these texts were already very
well known to Muhammad’s audience. I favour the latter explanation and,
returning to my first point about the status of Arabic, I would suggest that
Arabophone Christianity was a lot more developed than has previously
been thought. A careful analysis of a variety of texts, including papyri
and inscriptions, reveals that places like Najran, Hira, Petra, Nessana and
Jabiya were home to substantial communities of Arabic-speaking Chris-
tians.*® Christian missionaries usually carried out their proselytization by
teaching Christian texts in their target audience’s native language, even
devising a script for it if necessary. In the third to fifth centuries AD this
is accomplished for Coptic, Armenian, Georgian and Christian Palestinian
Aramaic, and it seems reasonable to assume that it was done for Arabic
too. This would help to explain the emergence of the Arabic script at
this time, which is being used by the aspiring Christian Arab provincial
elite of the Byzantine Empire.” And it has recently been argued that the
Gospel and the Psalms had already been translated into Arabic by the

him “are you the man who planted the tree?”, he is told that he is his grandson where-
upon “he exclaimed: It is clear that I slept for seventy years”.

See KUHN, “A Coptic Jeremiah Apocryphon”, 97. The story of Abimelech/Ebedmelech is
recounted in paragraphs 22 and 38-40 (ibid., 293-94 and 320-24).

Many of them are analysed by JALLAD, Ancient Levantine Arabic, for what they can tell us
about pre-Islamic Arabic.

See my “Epigraphy and the Linguistic Background to the Qur’an”, 57-60, and “Late
Roman Provincia Arabia”.

45
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sixth century.*® In short, it seems very likely that a monotheist vocabu-
lary had begun to be elaborated in Arabic in the century or so before
Muhammad, via interaction with other Christian traditions, and so we do
not have to assume, with Mingana and Luxemberg, that it had to be cre-
ated at short notice by wholesale appropriation of Aramaic texts.** What
we can assume, though, is that this Arabic religious vocabulary evolved
in dialogue with Aramaic-speakers/Aramaic texts, in particular with the
Peshitta Bible, which was the most authoritative version of the Christian
Scripture in the Aramaic-speaking lands of the Near East in the sixth cen-
tury. This would then open up a whole new avenue of research, namely
the reconstruction of pre-Islamic theological discourse in Arabic.>°
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Chick-Lit in the Hijaz: Why Historians
should sometimes be more frivolous

Anna Akasoy

Historians and historical fiction: a difficult relationship

The methodological tidal wave that accompanied the linguistic turn and
transformed the academic study of history so profoundly also influenced
the historiography of the Islamic world. It is nowadays widely acknowl-
edged that texts such as the prophetic Siras by Ibn Ishaq and Ibn Hisham
or al-Tabari’s History of Prophets and Kings can be examined from literary
points of view. Publications such as Boaz Shoshan’s Poetics of Islamic His-
toriography, Tayeb El-Hibri’s Parable and Politics in Early Islamic History
or the collected volumes edited by Stefan Leder (to which Wim Raven has
contributed), Philip Kennedy and Julia Bray testify to the fruitfulness of
this tendency.!

Historians are much more reluctant, however, to switch perspective
by considering literature as an exercise of history-writing. More specifi-
cally, they tend to dismiss much modern historical fiction as superficial
and cliché-ridden, often resenting the role novelists claim as interpreters
and popularizers, who, they complain, fail to draw a clear line between
what they ‘borrow’ from scholarship and their own imagination. Histori-
cal novels are informative perhaps as far as the authors, their readership

I would like to thank Chase Robinson for his comments on an earlier version of this article.

1 Stefan LEDER, ed., Story-telling in the Framework of Non-fictional Arabic Literature. Wies-
baden: Harrassowitz, 1998; Philip F. KENNEDY, ed., On Fiction and Adab in Medieval Ara-
bic Literature. Wiesbaden: Harrassowitz, 2005; Julia BRAY, ed., Writing and Representation
in Medieval Islam. London: Routledge, 2006. Wim RAVEN’s ‘The Biography of the Prophet
and its Scriptural Basis’ is on pp. 421-432 in LEDER’s volume. See also Boaz SHOSHAN,
Poetics of Islamic Historiography. Deconstructing Tabari’s History. Leiden: Brill, 2004 and
Tayeb EL-HIBRI, Parable and Politics in Early Islamic History. The Rashidun Caliphs. New
York: Columbia University Press, 2010.
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and modern images of historical characters are concerned, but they can-
not be relied upon to tell us anything about the past. And they certainly do
not realize what some promise. Hilary Mantel, currently one of the most
highly acclaimed authors of historical fiction, postulated an enormous
ambition for the genre. While an author could not change the past, ‘she
presumes to know the secrets of the dead and the mechanics of history’.2
According to the consensus of the profession, such insights are entirely
beyond the grasp of the genuine historian.

Still, T should like to suggest that historians have something to gain
from reading popular historical fiction, for all its ambition.

First of all, fiction is beneficial for the mind and may be useful for
historians no matter what the story is about. In an article published on
March 17, 2012 in The New York Times, Annie Murphy Paul examined
for the general reader what neuroscience has to say about reading fiction,
emphasizing that it improves cognitive skills and empathy (e.g., the abil-
ity to change perspectives and to put ourselves in another person’s shoes).
Although historians know all too well that they cannot read the thoughts
of a person long dead, they are familiar with the exercise of changing per-
spective. Why not take a frivolous step, then, and find inspiration in the
work of novelists who deal with the same characters and events that we
seek to illuminate?

A recent trend in Western literature: historical fiction on
early Islam

In what follows, four recently published historical novels, each set in early
Islamic Arabia, will illustrate what I have in mind. All of them were writ-
ten in English. Three of the novels, Kamran Pasha’s Mother of the Belie-
vers and Sherry Jones’s The Jewel of Medina and its sequel, The Sword of
Medina, recount Aisha’s life; Ann Chamberlin’s The Woman at the Well
features Khalid ibn al-Walid.® Unlike the numerous examples of strongly

In an interview with Larissa MacFarquhar (‘The Dead are Real. Hilary Mantel’s Imagina-
tion’) published on October 15, 2012 in The New Yorker.

3 Kamran PASHA, Mother of the Believers. A Novel of the Birth of Islam (published in 2009
by Washington Square Press); Sherry JONES, The Jewel of Medina (published in 2008
by Beaufort Books) and The Sword of Medina. A Novel (published in 2009 by Beaufort
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narrativized history-writing, often produced by professional historians for
a general readership, these are explicitly presented by the authors and
marketed by publishers as fiction.

The three Aisha novels follow the conventional narrative of early
Islamic history from the time of Aisha’s childhood until the aftermath of
the Battle of the Camel. By putting Aisha at the centre of events and focus-
sing on her view of and role in these events, they open up perspectives
that are meant to give voice to an authentic young woman rather than the
Aisha of isnads, the authenticator of prophetic stories.

In Mother of the Believers, Aisha tells the story of her life to her
nephew Ibn al-Zubayr. Her account is very much in line with the tradi-
tional picture of the beginnings of Islam that is also often presented in lit-
erature written by scholars for a general Western audience. At one point,
however, his account may be critically received by such a readership:
Pasha endorses the traditional narrative according to which Aisha was
indeed only nine years old when her marriage with Muhammad was con-
summated. As the author explains, ‘The reason I have done this is to show
that it is foolish to project modern values on another time and world.”* As
we shall see later, modern concerns are not entirely absent from Mother
of the Believers, but Pasha’s agenda is less marked by promoting specific
values by identifying precedents in the past. He rather hopes that his work
may inaugurate a different kind of debate about Muhammad and Islam. ‘I
encourage those who disagree with my presentation to write books that
reflect the truth as their hearts see it. In fact, I hope a day comes when
novels about Prophet Muhammad, Aisha, and Ali become as common-
place in Western literature as the diverse and beloved books on historical
figures such as Alexander the Great, Julius Caesar, Cleopatra, and Queen

Books); Ann CHAMBERLIN, The Woman at the Well (published in 2011 by Epigraph Pub-
lishing). Further examples include Kader ABDOLAH’s novel about the compilation of the
Qur’an (translated from Dutch into German and published in 2009 as Mohammad, der
Prophet by Claassen), and scenes involving the pre-Islamic goddesses in Nedim GUR-
SELS’ autobiographical Allah’in Kizlar1 (published in 2008 by Dogan Kitap). An academic
study of Aisha is Denise SPELLBERG, Politics, Gender, and the Islamic Past. The Legacy of
‘A’isha Bint Abi Bakr. New York: Columbia University Press, 1994. Details of the scandal
which preceded the publication of JONES’s Jewel can be readily found on the internet.
PASHA, Mother of the Believers, XIII. Aisha’s age when the marriage was consummated
is also an important concern for scholars who write about Muhammad for a general
Western readership. See Jonathan A.C. BROWN, Muhammad. A Very Short Introduction
(Oxford: Oxford University Press, 2011), 76-78.
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Elizabeth I.” Pasha, it seems, would like to turn Muhammad from a figure
of religion, where his status elevates him high above other mortals, into a
figure of human history, where he has many peers.

The Jewel of Medina focuses on the accusation of adultery directed
against Aisha. Here, the provocation lies in Aisha’s coquettish behaviour.
The novel opens with her return to Medina after she is left behind in the
desert and discovered by a young man, Safwan, who brings her home;
it then narrates events that precede and follow this crucial event. Aisha
has what almost amounts to a fling with this childhood friend of hers,
and is caught between passion and love, freedom and duty. It is only
after this incident that the marriage between Muhammad and Aisha is
consummated, which takes place half-way through the book. The sequel,
The Sword of Medina, which resumes the story after Muhammad’s death,
focuses on Aisha’s flirtations with her cousin Talha and the conflict with
Ali. While the Jewel is told only from Aisha’s point of view, the Sword
switches between Aisha and Ali. His recommendation to Muhammad to
divorce her after the Safwan incident instils in Aisha a desire for revenge,
which ultimately leads to the Battle of the Camel.

The fourth novel, The Woman at the Well, takes place largely in the
same historical period and region, but is set in a different milieu than that
of Muhammad and Aisha and presents other characters. The protagonist
of the novel is Rayah, a young Muslim girl who belongs to a line of blue-
eyed women with the magical powers of seers and healers. In stories about
her female ancestors, the mystery of her genealogy is gradually solved
(Khalid ibn al-Walid turns out to be her grandfather) and the story of the
transition from Jahiliyya to Islam is told. The narrative switches between
different women and Khalid, who is dictating his memories.

Before turning in more detail to some specific features of these novels
and their benefits for historians of early Islam, a few comments regarding
the genre of historical fiction and the choice of this genre for telling the
story of early Islam are in place.

5 PASHA, Mother of the Believers, xiv. For such author’s notes as a typical feature of histo-

rical novels see Jerome DE GROOT, The Historical Novel (London/New York: Routledge,
2010), 6-7.
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The provocation and the promise of historical fiction
on early Islam

Explicitly fictional accounts of the earliest days of the Islamic religion,
albeit historically founded, appear to be a Western phenomenon. The
enormous vitality of this literary genre in the West explains in part why
these events became the subject of novels, but in the Middle East too
authors have been writing historical fiction for several decades. While
modern Arabic historical fiction has chosen the Muslim conquests as a
subject, authors mostly seem to have stayed away from such religiously
charged subjects as the life of Muhammad, his wives and companions.® In
cinematography, there is the famous example of Mustafa ‘Aqqad whose
film about the life of the prophet attracted great controversy in the 1960s
and 1970s in Egypt.” Apart from the fact that religious figures are bound
to be controversial material for biography, the film necessarily created
the additional difficulty of visual representation. Likewise, the choice of
fiction as an art form may be the most controversial decision the authors
of novels set in the early Islamic Hijaz have made. Kamran Pasha, as men-
tioned above, considers the possibility of fictionalizing a historical person
as a way of treating him like any other famous man of the past. In other
words, it is not so much the specific representation of Muhammad and
his contemporaries which is provocative, but the fact that they are the
protagonists of novels. While deviations from the traditional account may
be read as a challenge, accordance with this story may suggest that the
conventional version too is ‘merely’ fiction.

Another reason why biographies of Muhammad have stirred con-
troversy in the Middle East is their potential for sectarian conflict.® A
noteworthy difference between the Aisha novels and conventional histori-
ography is that the former attempt to reconcile Sunnis and Shiites by pre-

For Jirji Zaydan'‘s (1861-1914) historical novels see, for example, Roger ALLEN, “The
Beginnings of the Arabic novel,” in Modern Arabic Literature, ed. M. M. BADAWI (Cam-
bridge: Cambridge University Press, 1992), 187, and 188 for Farah Antiin’s (1874-1922)
novel about the Arab conquest of Jerusalem.

Werner ENDE, “Mustafa ‘Aqqad’s «Muhammad» Film und seine Kritiker,” in Studien zur
Geschichte und Kultur des Vorderen Orients. Festschrift fiir Bertold Spuler zum siebzigsten
Geburtstag, ed. Hans R. ROEMER (Leiden: Brill, 1981), 32-52.

See the article by ENDE mentioned in the previous footnote and Rotraud WIELANDT,
Offenbarung und Geschichte im Denken moderner Muslime. Wiesbaden: Steiner, 1971.
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senting the split as a tragedy unintended by the protagonists. Jones espe-
cially makes an effort to offer a ‘balanced’ narrative. Her narrative either
clearly reflects one point of view which is also open in its bias, or both
positions are represented. As the author explains in her preface, ‘What-
ever your opinion of A’isha, she remains larger than life, an unforgettable
heroine who spoke her mind, followed her heart, loved her God, and won
a place in her community and in history as the Mother of the Believers.”
By acknowledging that readers have different opinions of Aisha, Jones
accommodates the view which is more sympathetic of her antagonist Ali.
In the novel itself, their premonitions of future conflict make Aisha and
Ali uncomfortable, but only when it is too late can they find it in them-
selves to overcome their resentment and appreciate each other’s quali-
ties. While Jones follows a Shiite point of view by giving credence to the
accusation of adultery with Safwan, she reduces the moral significance of
the incident. It is not full-fledged adultery and so ‘meaningless’ to Aisha.
Likewise, in the three novels Aisha is given religious authority, which
mirrors the Sunni perspective, but she acquires her insight as redemption
following repentance and therefore as a counterpart to her flaws as a very
immature teenager.

Historical fiction offers the opportunity for rewriting history, if only
by changing the point of view. All four novels exemplify this. It depends
on the readership though where precisely they recognize a challenge to
the established narrative. Some readers may see the greater challenge in
the art form, others in the fact that the conventional picture is slightly
redressed with the help of a cherished character such as Aisha, and others
may see it in the resurrection of a culture that has been demonized.

Where and how exactly a novel about a religious figure challenges
established narratives also depends on a few fundamental choices con-
cerning the plot. The four novels face many of the same difficulties which
the common historical milieu of their plots engenders, but there is also
a marked contrast between the Aisha novels and The Woman at the Well
which derives from the difference between historical and fictitious events
and protagonists. While the main characters are in all cases used in order
to introduce a historical culture and period, it is because of the protago-
nists of the Aisha novels that this period is of particular interest in the first

9 Jewel of Medina, IX.
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place.!? Unlike Jones and Pasha, Chamberlin is free to create her principal
female characters from scratch with all their likeable and unlikeable fea-
tures. Jones and Pasha, on the other hand, whether they want it or not,
confirm or challenge established images and sympathies.

Once again, there are interesting parallels with cinematography. In
movies set in early Islamic times, Egyptian filmmakers preferred fictitious
characters which allowed them to cover a period of great interest to their
audiences, but avoided those historical figures who are particularly sensi-
tive, not least because of sectarian conflicts.'’ Curiously, Khalid in The
Woman at the Well is initially also reluctant to describe his encounter with
the prophet, but is pushed by his scribe to speak about these events as
well. ‘All historians from this day forward must do so.’? It seems as if
the historical character encouraged the modern author to write about the
most sensitive and most revered of all men.

Feminism, historical fiction and early Islam

The most striking common feature of all four novels is the empowerment
of women, notably Aisha and Hind. Aisha, like Chamberlin’s Rayah, is a
precocious little girl. In Jones’s novels, she is also a tomboy — and how
she was able to wield a sword whilst constantly struggling with her ‘wrap-
per’ is not quite clear. Pasha’s Aisha dreams of visiting foreign places and
going as far as China, but such options are unavailable for women. The fol-
lowing scene from The Woman at the Well, in which the soothsayer Umm
Taghlib is threatened with being stoned, is representative of the situation
of women in all four novels: ‘Dignitaries, soldiers, condemned and execu-
tioners, and the mob of men formed themselves into a procession. The last
knot in this winding rope were the women, whose mothers or sisters had
met such a fate. Women who knew if Umm Taghlib could die thus knew,
how easy it might be for them to meet the same death for similar crimes.
Or women who saw, in the murderous anger of their menfolk, how that

10 About pars pro toto in historical fiction see Hans Vilmar GEPPERT, Der Historische Roman.

Geschichte umerzdhlt — von Walter Scott bis zur Gegenwart (Tiibingen: Francke, 2009),
171-172.

ENDE “Mustafa ‘Aqqad’s «Muhammad» Film und seine Kritiker,” 35.

12 Woman at the Well, 11.

11
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same anger might so readily fall on them for no reason at all, in the privacy
of their homes. For the moment, Umm Taghlib served as a scapegoat for
evil that wasn’t sin but a common condition of women, falling like rain on
the just and the unjust alike. So it was no use, really, trying to find anyone
to blame. Women could only weep.’!® Although systematically victimized,
women are much tougher and stronger than men. They have embraced
and transcended their suffering. With their inventiveness and their deeper
insights into the workings of men and nature, they often turn desperate
situations to their advantage. In some areas of political relevance too men
accept their authority. In The Woman at the Well, women are repositories
of genealogical knowledge and consulted in such a capacity.!*

This subtle female empowerment features prominently in historical
fiction in general, usually in novels written by women for women. The
literary agent Irene Goodman has discussed the appeal of one particular
woman, Anne Boleyn, whom she calls the ‘poster girl of historical fic-
tion’. Her story ‘has sex, adultery, pregnancy, scandal, divorce, royalty,
glitterati, religious quarrels, and larger-than-life personalities.”'®> Jerome
de Groot asks ‘do historical novels cater to international audiences who
might fetishise epochs from the history of another nation?’'® The Tudors
are an especially good example of fetishizing an epoch, and Goodman’s
observation explains in part why this is the case.

The story of early Islam may well stem from Tudor England since the
same ingredients make Aisha’s story so attractive to the contemporary
reader. While many readers will appreciate her story as an introduction to
a period they know very little about, many others are likely to be already
familiar with the events, if only from the history channel, and will read
such historical novels as the latest instalment of a story which is expected
to change its face throughout the ages — a modern version of the poetic
principle of presenting ever new versions of gifa nabki, or, to choose an
example from Western cinematography, of finding ever more contempo-
rary versions of Elizabeth Bennet and Mr Darcy.

13 Woman at the Well, 287.

4 Woman at the Well, 6.

15 Irene GOODMAN, “Why Anne Boleyn is the Poster Girl of Historical Fiction,” Solander:
The Magazine of the Historical Novel Society 9/2 (2005): 15. For this tendency in historical
novels see DE GROOT, The Historical Novel, 52-78.

16 DE GROOT, The Historical Novel, 95.
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The silence of women which has been perpetuated in centuries of
scholarship is perhaps one of the most consistent problems of modern
history-writing. For authors of historical fiction, this may be an advan-
tage; they can use their imagination much more freely and unconstrained
by historical sources and research. They do not even have to resort to
inventing entirely new characters. This situation also leaves more space
to promote a certain political agenda, in the case of Western novels about
Muhammad, his wives and companions social justice and women’s rights.
In both cases, there are parallels in modern Middle Eastern approaches to
Prophetic biography. Not unlike those who practice Christian liberation
theology, Muslim intellectuals have applied the principles of historical
materialism to the early days of Islam, although they did not select the
genre of historical fiction to do so.!” The ideal of economic justice is also
to a certain extent present in our novels. Pasha’s Muhammad is popular
among Mecca’s social underdogs and Jones’s Ali hopes to win Aisha over
for restoring Islam ‘to its original purpose: that of glorifying al-Lah, not
men, and of caring for all God’s children, not just a privileged few’.!® All
things considered, however, the issue of economic privilege is a side con-
cern compared with gender politics.

In the Aisha novels, the empowerment of women is achieved not
merely by giving voices to female characters. It is deeply connected with
what is presented as the original intentions of Islam, an interpretation in
line with modern Islamic feminism.'® ‘Before islam, women were as chat-
tel. Now we could inherit property, testify in hearings, and write provi-
sions for divorce into our wedding contracts. Hadn’t those rights come at
al-Lah’s behest? Muhammad’s revelations proved that God valued women,
also.”?® The Aisha novels praise Muhammad while blaming the brutish and
fanatical Umar for denying rights which the Prophet had granted them.
This too is in line with the tendency of feminists to criticize later Muslims
for imposing the patriarchal principles which mark the religion today.

17 For examples see ENDE, “Mustafa ‘Aqqad’s «Muhammad» Film und seine Kritiker,” 45ff

for interest of Egyptian intellectuals in prophetic biography.

8 Sword of Medina, 217.

19 See, for example, Fatima MERNISSI, The Veil and the Male Elite. A Feminist Interpretation
of Islam. Cambridge: Perseus Books, 1991, and the chapter on Leila AHMAD in The New
Voices of Islam. Reforming Politics and Modernity. A Reader ed. Mehran KAMRAVA. Lon-
don: Tauris, 2006.

20 Aisha in Jewel of Medina, 158.
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‘Muhammad wanted to give us freedom, but ... the other men took it
away.”?! In The Woman at the Well, Khalid already anticipates such a devel-
opment. Commenting on a passage about women in the Qur’an, he elabo-
rates: ‘I have no doubt there will come interpreters to put a thousand faces
on such a thing, to preach their thousand interpretations from a thousand
pulpits. Yes, even to send young men off to die for their interpretations.
God knows, I was one of those young men — once. And God knows I didn’t
die. Yes, go and find your wise mullah this very moment ..."?? Jones’s Ali
joins the choir when he observes critically during Umar’s rule: ‘I wanted
to return the faith to its origin — to restore equality among men, respect
for women, and honesty and humility in government.’??

Turning the silent, historical Aisha into a spokeswoman for gender
equality is especially effective, perhaps even more than the popular strat-
egy of presenting Muhammad as a proto-socialist. For her perspective has
the advantage of lending a normative dimension to this description of early
Islam. Since she appears close to Muhammad, who cherishes her, it seems
that she has been rightly granted religious authority. Yet, her perspective,
especially as a very young woman, leaves room for error and different
interpretations since she frequently questions her own intentions. Aisha’s
position as an advocate of modern values of gender equality is compli-
cated by her role in sectarian conflicts. The same applies to the criticism of
socio-economic inequality which is projected back into early Islamic times
and bears a sectarian dimension.?* The Aisha novels, however, develop a
good way of dealing with such sectarian tensions that surface when the
prophetic biography is used to promote modern political messages. They
move within the sphere of conventional Sunni narratives, but the risk of
opposing Shiite traditions or challenging other established interpretations
is reduced by focusing on a character with obvious flaws.

Chamberlin’s novel offers a contrasting picture of female life, which
presents Islam not in an entirely positive light since it adopts the perspec-
tive of followers of the old religion. In fact, her tale seems to belong to

21 Aisha in Jewel of Medina, 11.

22 Woman at the Well, 176.

23 Sword of Medina, 112.

24 For associations between Shiism and an interpretation of early Islam from the point of
view of historical materialism see ENDE, “Mustafa ‘Aqqad’s «Muhammad» Film und seine
Kritiker,” 48.
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a different literary genre. The best-known example of feminist fantasy
fiction is probably Marion Zimmer Bradley’s The Mists of Avalon (pub-
lished 1983). Like The Woman at the Well, this Arthurian novel posits a
dichotomy between the old era, where female seers hold sway over the
mother goddess’s world (the mystical language of pregnancy and wombs
also permeates Chamberlin’s novel), and a new era with a monotheistic
religion represented by men hostile to the women’s knowledge and skills.
In the old era, even men accept the power of the womb. Thus, reflecting
on the barren womb of his third wife who became pregnant with a girl
after a night of compassion, Khalid thinks about what it meant to have a
baby girl: ‘I did all of that hiding and sulking. Muhammad never told us
not to do such things. He himself had but a single child, a daughter, bless-
ings to her, come to adulthood; he knew what such grief was like. Perhaps
this was the Hand of the Almighty, teaching the Seal of the Prophets His
great compassion. In our language, the word for compassion comes from
the same root as the womb’s emptiness.’?®> Male genitalia in The Woman
at the Well appear in a mutilated state, either because of circumcision or
procedures which turn men into eunuchs. Typical of the genre, both Zim-
mer Bradley’s and Chamberlin’s novels clearly contain elements of fantasy
such as jinns. Chamberlin’s real magic is impossible and not mimetic and
establishes another clear contrast to the Aisha novels.®

Likewise, although both fantasy novels contain elements of femi-
nist writing, such as empowerment and female perspective, the tension
between the old and the new eras is not resolved in a feminist spirit.
They are not examples of counter-history. In The Mists of Avalon, Christian
religion ultimately prevails when the cult of the Virgin Mary absorbs that
of the female deity; the same can be said of Chamberlin’s novel. Once
she discovers it, Rayah embraces the gift of her ‘pagan’ mother, but she
remains a pious Muslim and appeals to Allah instead of the female deities.
Furthermore, if one understands a feminist narrative to undermine bina-
ries and present ‘continual resistance and critical reflection’, The Woman

25 Woman at the Well, 94-5.

26 For this feature of fantasy literature see Jan SHAW, “Feminism and the Fantasy Tradition:
The Mists of Avalon,” in A Companion to Arthurian Literature, ed. Helen FULTON (Oxford:
Wiley-Blackwell, 2009), 463-477.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 55 02.08.2017 10:02:53



56 Anna Akasoy

at the Well does not meet such criteria, but is rather satisfied with the har-
mony Rayah achieves.?’

Historical fiction on early Islam: readership and appeal

For whom were these novels written? Given that historical novels feature
among the most popular literary genres on the market and assuming that
at least the publishers had a commercial interest, what can we say about
audience? Since all these novels focus on the experience of women, albeit
not exclusively, one supposes that they were written for a female read-
ership. The Ya-Ya sisterhood in the early Islamic Hijaz appeals to those
with a particular interest in spiritual powers of historical women. Western
women with little previous knowledge and an open mind may find a sym-
pathetic introduction to Islam, which has sometimes Christian undertones;
an example is the conversion to Islam of Umar who deeply regrets the
murder of his newly-born daughter: ‘Umar ibn al-Khattab was freed. The
man he had been, the murderer, the drunk, the adulterer, died. And the
man who now walked purposefully through the cobbled alleys of Mecca
had been born.’?

It is also of some significance that one of the novels, Mother of the
Believers, was written by a Muslim who reveals his religious identity in
the preface. Although Kamran Pasha tries to move Muhammad into a
more mundane sphere, as mentioned above, he also contributes to the
debate about the shape of the Islamic religion in the twenty-first century.
The other authors too seem to have a sympathetic view of Islam and are
trying to recover a more positive, modern and liberal image. While a voice
is given to those who doubt the prophet, even within the community of
believers, these challenges are ultimately retorted, often by explaining
them as later distortions of the original message of Islam.

Some Muslim women may find that the presentations of Islam in the
novels resonate with their own interpretations. Young Muslim women in
particular can probably identify with Aisha, who shares their desire to

27 For this definition of feminist literature see Jan SHAW, “Troublesome Teleri: Contempo-

rary Feminist Utopianism in Marion Zimmer Bradley’s Lady of Avalon,” Sydney Studies in
English 35 (2009): 73-95.
28 Mother of the Believers, 86.
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have the same rights as men, and their struggle with obligation, piety,
love etc. ‘The injustice of how women are judged, by their features rather
than the character of their souls, never outraged me more than at that
moment.’?* Which woman, young or old, is not familiar with this outrage?
Given that the vast majority of historical voices of the Islam are male, and
that the Qur’an too is usually recited by men, historical fiction with female
protagonists is a way of making female voices heard without challenging
the convention too much and without engaging in debates about histori-
cal sources. Sherry Jones has been sharply criticized for her account of
Aisha’s life, which in the opinion of some critics occasionally verges on
soft porn.® Her intention, however, seems to be a positive portrayal and
a gentle rather than a polemical contribution to the debate about Islam in
the West.

Muslims typically insist on the human nature of Muhammad. Apart
from implying a polemical response to the Christian doctrine of Jesus
as the son of God, this makes Muhammad an approachable person. The
Aisha novels also contain elements of such a down-to-earth veneration of
Muhammad. They present the prophet as a DIY aficionado which a great
aptness for practical matters. Furthermore, he is gentle, opposed to harsh-
ness and violence and enjoys the company of women, all of with makes
him a very positive character and a model that is not too distant for emu-
lation even in mundane matters.

Other features which typically attract a wide audience have nothing
to do with religion. A typical feature of historical novels is exoticism. By
evoking foreign smells, for example, authors try to draw in the readers.>
In her author’s note, Jones invites the reader ‘on a journey to another time
and place, to a harsh, exotic world of saffron and swordfights, of desert
nomads living in camel’s-hair tents, of caravans laden with Persian carpets
and frankincense, of flowing colorful robes and kohl-darkened eyes and
perfumed arms filigreed with henna.’®? The neurological research referred
to above confirms that we experience related sensations when reading
such descriptions. Exoticism and Orientalism are virtually ubiquitous in

29 Aisha in Mother of the Believers, 160.

30 For Denise Spellberg’s criticism see http://www.nytimes.com/2008/12/14/books/
review/Adams-t.html? r=0 (last accessed 23 December 2012).

GEPPERT, Der Historische Roman, 169.

52 Jewel of Medina, VII.
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the four novels and may have additional purposes. Muslims in the West,
for example, may identify with the Orientalism in these novels insofar as it
represents a positive notion of otherness.3® In all four novels, this Oriental-
ism is expressed in form of the sumptuous and exotic material culture even
in the harsh Arabian desert. Another aspect that young Muslims in the
West may identify with is the code-switching, especially in Jones’s novels.
They frequently address each other with ‘yaa’ and instead of ‘mum’ and
‘dad’, her Aisha calls her parents ummi and abi.

Imagination and history-writing: what historians can learn
from historical fiction

These novels are striking expressions of the modern popular image of the
protagonists of early Islam. In what follows, I would like to argue that
historians concerned with this period may also find them interesting to
consider in the context of their research. Even if we do not find the stories
and the characters particularly plausible, we may still find that the his-
torical settings have the plausibility the authors claim for them. By and
large, the authors seem to have carried out reasonable research, and while
it is certainly possible to identify mistakes (for example when Chamberlin
and Jones make their characters use expressions from modern Lebanese
dialect or terms of later Islamic history such as purdah and hatun), one
should not dismiss this literature too easily. Scholars should acknowledge
that historical fiction operates with its own poetics in which discourses of
different truth claims are intertwined.3* The same critical yardstick should
not be applied to each and every sentence of such a novel.

One of the most important principles of historical fiction is the com-
bination of sameness and difference, of balancing cultural translation and
historical authenticity. Historians struggle with similar issues, both as
readers of source material which works with literary representation, and
as writers who try to bridge the gap between past realities and the way

33 For ‘Orientals’ adopting Orientalizing traditions see also Donald S. LOPEZ, Prisoners of

Shangri-La. Tibetan Buddhism and the West, Chicago: University of Chicago Press, 1998.
For the poetics of historical fiction see GEPPERT, Der Historische Roman, in particular
chapter five.
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they can be understood by a modern audience.>> Some representations
strike us as more plausible than others. We all have likely had the experi-
ence of reading a fictionalized account of historical times and responding
immediately as to how believable we find it. If nothing else, examining the
literary elements in modern historical fiction and trying to disentangle the
different discourses of its poetics may give us a better sense of the ways
we use our own imagination in exploiting our sources and reconstructing
a foreign culture.

In an article about ‘Wissenschaft und Phantasie’, the medievalist
Johannes Fried argued that imagination defines what we consider possible
in our research.?® When we look at a historical situation, we typically seek
to explain why men acted in a certain way, what certain cultural practices
meant, how past realities were captured in written text; we then we seek
evidence in support of our provisional answers. Historical fiction often
provides the reverse experience: we read things we cannot imagine.

Indeed, some scenes in the Aisha novels sound as if they had come
straight out of a Hollywood movie. In The Sword of Medina, for example,
Ali tells Aisha that Talha has died:

“A’isha,” I said when her tears had finally subsided, “remember what
I said before. We cannot correct the errors that have been made, or bring
back the lives lost. But we can give meaning to the sacrifice. We can join
together, I and you, to do what we have both wanted to do: to return islam
to its original vision.” Her eyes flashed like daggers. “What does that mean
to you, Ali? Power? Money? Status?” “Refuge for the poor, the orphans,
and the weak,” I said. “Recognition that we are all created from a single
soul. Submission to the One God.” She fell back, her eyes wide. “By al-
Lah!” she whispered, “I and you want the same things.” “You speak truly.”
I gripped the edges of my cushion. “A’isha, work with me. Together, we
can make islam strong again, and we can prevent Mu’awiyya (!) from seiz-
ing the khalifa.”®”

35 In her study of Aisha, Denise Spellberg writes that ‘In this study, invention will not be

shunned, but will instead be examined and utilized.” SPELLBERG, Politics, Gender, and the
Islamic Past, 21.

Johannes FRIED, “Wissenschaft und Phantasie. Das Beispiel der Geschichte,” Historische
Zeitschrift 263/2 (1996): 291-316.

87 Sword of Medina, 251.
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Although many of us will find such scenes laughable, it might be
worthwhile exploring why we consider them unlikely as representations
of historical events. Is it simply their over-dramatic manner of speech?
The condensing of larger conflicts into a personal encounter? The idea of
an ‘original’ Islam at such an early point in the religion’s history? The spe-
cific vision for such an original Islam? Understanding why we find certain
things implausible may help us realize why we find others plausible.

A common feature of these novels and historical fiction in general, for
example, is that characters make observations concerning the time they
are living in and the politics that shape their lives. In The Woman at the
Well, Khalid’s father says about Byzantium and the Sasanians: ‘They pay us
... we who build our routes not with finely polished stones, but with living
blocks of flesh-and-blood genealogies.”®® Aisha sounds like a modern-day
statesman: ‘Our policy of religious tolerance was soon to have a proactive
effect in generating support for our expansion.’”® About Persians and Byz-
antines, she says ‘Neither side had shown much compassion to the people
of Egypt, who were merely pawns in the great game of empire.”*® Char-
acters often comment on what cultures have preceded theirs and remain
manifest in buildings of former times. ‘Ancient Tadmor spread its ruins
around her. Rayah tried to keep her eyes on the rise ahead, where the
mosque stood. But the building’s exterior reminded her that before it had
been converted to the revelation of Muhammad, blessings on him, it had
been a Christian church. And before that, a pagan temple.’*!

Although the interest in the palimpsestic seems a rather modern or
even postmodern obsession, it apears unlikely that the early Muslims
were completely oblivious to such cultural differences, but we don’t have
a good idea of how interested they were in these issues and how they
would have described them. The same applies to an observation made by
a Christian in Chamberlin’s novel: ‘... when the Muslims came promis-
ing us, as fellow monotheists, to leave us our faith in peace, we and the
Jews knew we must embrace them as liberators, not conquerors.”** We
often present such explanations for the success of the Muslim conquests,

38 Woman at the Well, 83.

39 Mother of the Believers, 488.
40 Mother of the Believers, 488.
4l Woman at the Well, 65.

42 Woman at the Well, 164.
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but would contemporaries have put this in so many words? In discussing
different strands in historical fiction, Hans Vilmar Geppert distinguishes
self-referential from lighter, more playful elements.*®> The truth is that
even if novelists have a sense of what are ‘authentic’ statements of histori-
cal characters and what they add for their uninitiated readers, historians
may find the different strands much more difficult to evaluate than we
may think at first glance.

In other cases our imaginative techniques are not so different from
those of the novelist. Their guesses about the state of the pre-canonical
Qur’an in those early years, for example, may not be exactly what modern
scholars of the text suggest, but one may as well think about the follow-
ing scene. In The Woman at the Well, a family’s treasure is described as
follows: ‘Upon the table lay an odd assortment of writings: parchments of
different sizes, vellum, papyrus, the broken half of a pot, a stack of dried
palm leaves, even the shoulder blade of a camel. This was the collection
of Quranic verses which Sitt Umm Ali’s pious relatives had gathered from
their travels — to Bosra, Damascus, Jerusalem, Egypt. They bartered in this
small oasis for the word of God, in this great market for an assured recita-
tion in the exact cadence of the Prophet, and with an extra lump of the fin-
est frankincense, a fair Kufic copy thrown in. The family owned nearly all
of the sacred book now, each Surah written separately on what the recite
had to hand.’** In Mother of the Believers, Aisha sounds strangely detached
when she describes the following development: ‘The Holy Book had never
been compiled into one document during the Prophet’s lifetime, primarily
since he was illiterate, as were a great many of the Arab tribesmen, and
symbols on a parchment were meaningless to them. Because of this stark
reality, Muslims committed the Qur’an to memory and relayed its teach-
ings orally. This system worked well in the early years of our faith, but as
we came into contact with highly advanced civilizations where literacy
was the norm, the need to present the Word of God to the new believers in
written format became a priority.”*> Although the historical Aisha would
probably not have spoken in such a worldly-wise way about this develop-
ment, they are in accordance with the way many modern historians see

43 GEPPERT, Der Historische Roman, 182.

44 Woman at the Well, 206-7.
4 Mother of the Believers, 493.
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the history of the Islamic scripture. Thinking about how the historical
Aisha would have described this development instead may help us recon-
struct a more plausible story.

There are other examples where Pasha, Jones and Chamberlin are
hardly less convincing than historians. They present perfectly plausible
accounts of the responses to the question of Muhammad’s succession or
to the growing number of invented reports about the Prophet. Jinns aside,
Chamberlin gives a fairly plausible idea of what the polytheistic culture of
Arabia may have been like. On the other hand, the novels tend to present
Islam much more fully formed than is commonly assumed for this early
period. Thus, it is already decided that Muhammad is the last prophet and
ritual is as we know it from classical Islam. Religion is characterized by a
settled piety, which leaves little room for the urgency of the early Meccan
suras. Questions of theology and ritual such as the definition of jihad, the
position of Muslim women in paradise or the status of martyrs are already
explored in their full range of interpretations. If these novels are meant
to offer an introduction to the Islamic religion, one can understand why
these choices have been made. It might be interesting though to explore
here as well why some of these descriptions do not strike us as particularly
plausible historical reconstructions.

The same is true for a curious distinction between two different con-
cepts of religion. ‘Where there are men, there is dogma, and where there
is dogma, there is blood’, says Khalid ibn al-Walid to his scribe in The
Woman at the Well.*® In the four novels, for women, religion boils down to
nothing other than ritual. A woman in Chamberlin’s novel describes the
conversion of Zura’s people to Christianity as ‘They were washed in water
as is their rite’, upon which another woman says, ‘He must have some
power, this God, if his followers can afford to waste water for washing like
that’.*” Women of various faiths lend each other helping hands and even
pray together. Their different rituals seem to be manifestations of a much
older and intuitive female spirituality and religiosity. It is mostly their suf-
fering which makes women join a transreligious community. In Mother of
the Believers, Aisha recalls: ‘I moved toward a woman of the Qurayza who
could not have been older than my mother, her dark hair streaked with

4 Woman at the Well, 12.
47 Woman at the Well, 55.
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gray, and embraced her. At that moment, we were neither Muslim nor
Jew, neither friend nor foe. We were just women caught in a world that
was bigger than us and we held each other tightly, sobbing in our shared
grief at the tragedy of life in this cruel wilderness.”*® In The Woman at the
Well, this is put simply ‘Women of any creed must stick together.”

In Mother of the Believers, however, it is Hind who alerts her husband
Abii Sufyan to the danger of the Jews joining Muhammad, since his views
on religion are so similar to theirs. ‘Abu Sufyan tried to find a response,
but for once he was struck dumb. He had never paid much attention to
Muhammad’s theology.”® Given that Hind is a fierce and warlike per-
son, this division between the manly concern in dogma and the womanly
lack of interest is replicated here too. Modern historians struggle with the
understanding of religion in past times and we usually do not even con-
sider a gender dimension of this problem. The above may be an inflated
contrast between male and female views of religion, but that does not
mean that such differences did not exit.

Especially in Jones’s novels, religion actually plays a surprisingly
small role. Pasha lets Aisha say ‘My fate was to be the mother of a nation’,>!
an expression which to many modern readers will evoke the nation state
rather than a religious community. Such an approach ties in with mod-
ern research that stresses the significance of kinship in the emergence of
Islam. While the author of Mother of the Believers describes Muhammad’s
experience of the revelation in some detail, religion, god, dogma, spiritu-
ality, even ritual are surprisingly little explicitly present in the Jewel and
The Sword of Medina. The enemy party is the Quraysh, not the unbeliev-
ers or polytheists. Religion is mostly the function of something else. We
frequently ask ourselves what it meant to be a Muslim in those days and
what, for example, the role of religion for the conquests was. I cannot say
that I find the pictures painted in the novel particularly convincing, but
at least they help to think more about the different options. Last but not
least, it is curious that novels which deal with a subject that is important
because of religion should give so little importance to religion.

48 Mother of Believers, 324.

49 Woman at the Well, 236.

50 Mother of the Believers, 136-7.
51 Mother of the Believers, 5.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 63 02.08.2017 10:02:54



64 Anna Akasoy

Explanatory patterns

Historical fiction fills in gaps where academic historians remain silent.
While we can be fairly certain that the historical Khalid ibn al-Walid
would not have committed his inner thoughts to writing or mused in
sophisticated ways about history-writing and while Ali’s elaborate self-
doubts in The Sword of Medina betray a modern creator, we do not know
what inner thoughts these historical men had instead. A common response
to this problem among historians is to focus on the historical ‘facts’. Thus,
in his Muhammad at Mecca, W. M. Watt stated that ‘the modern historian
will ... largely discount allegations of motives in his sources and will sug-
gest his own motivations in the light of what he knows about the total
pattern of the external actions of a man.”>? To be sure, we may be able to
reconstruct ‘external actions’, for example, that someone moved from A to
B or that person X killed person Y. But if we restrict ourselves to aligning
the empirical ‘fact’, which we can grasp, and a superficially correspond-
ing motive, we often run the risk of overstating certain incentives such as
material gains. Reading modern novelists may not lead to any increase
in our knowledge of past times, but it does remind us of how limited our
accounts sometimes are, as the following examples will show.

A hallmark of popular literature is the physiognomic reflection of
character traits. Excess weight betrays laziness and greed, a prominent
nose goes along with assertive behaviour. In the four novels, eye colours
are a surprisingly prominent feature. The blue eye colour is a distinctive
feature of the blessed women in The Woman at the Well. Aisha’s special
eyes were ‘unlike any’ Abu Bakr ‘had ever seen before. Golden, like those
of a lion, they seemed to glow with their own fire’.>® Accordingly she says:
‘I looked at Uthman, my gold eyes focused on him like a hawk.”>* ‘My
mother’s eyes glittered, as hard and black as onyx.” Hind’s eyes are ‘Yel-
low green like a cat’s, piercing in their intensity. They exuded pride and
disdain, as well as a clear hint of danger.’>® ‘The most striking thing about

52 william Montgomery WATT, Muhammad at Mecca (Oxford: Clarendon, 1953), XIV.
Quoted according to SPELLBERG, Politics, Gender, and the Islamic Past, 22-23.

53 Mother of the Believers, 30.

54 Mother of the Believers, 481.

55 Jewel of Medina, 39.

56 Mother of the Believers, 66.
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the Prophet was his eyes, so black that it was difficult to discern his pupils
and yet always filled with light. Few men could gaze deep into them for
long. It is said that the eyes are the mirrors of the soul.””” So says Aisha in
Mother of the Believers, but in The Jewel of Medina, she says about Muham-
mad ‘His golden eyes softened, like honey in the sun.”>® ‘His eyes were like
bronze mirrors that reflected only my loveliness and none of my flaws.”>®
‘I could feel Ali’s intense green eyes on me.”®® There is even ‘a small gray
cat that looked at me from atop a pile of rubbish with its mysterious yel-
low eyes’.%!

Undoubtedly, such intuitive responses to other people and their bodily
features are important explanations for our actions, but auratic compat-
ibilities don’t feature in history-writing. Jones’s Ali says about Aisha: ‘I
was the one she hated, not my beliefs.”®? Their mutual resentment is a
gut-feeling which had grown for years before it festered in the aftermath
of the Safwan episode. Likewise, Aisha’s relationship with Fatima is all too
human. ‘I and Fatima had not been friends. In truth, we had despised each
other. We’d clashed since the day we’d met — not in the way Ali and I did,
like sharpened blades, but more quietly, like rams butting heads over a
fence.’®® In this case too it is true that historians avoid writing about such
personal sympathies and antipathies because we do not have any founda-
tion for reconstructing them. We should, however, bear in mind that they
influenced the way people acted in the past.

Conclusion

Academic studies of historical fiction often point out that the genre is
frequently and too easily dismissed as lowbrow. In the opinion of many
critics, history is an interesting extra to advertise these books, but apart
from the historical setting there is little that makes them interesting.

57 Mother of the Believers, 58.

58 Jewel of Medina, 25.

5% Sword of Medina, 74.

0 Mother of the Believers, 452.

61 Aisha in Mother of the Believers, 316.
52 Sword of Medina, 121.

3 Sword of Medina, 27.
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Although several counter-examples demonstrate that a setting in the past
does not necessarily go along with a story of modest literary qualities, the
four novels under consideration here hardly qualify as highbrow histori-
cal fiction. At least to the present reader, none of the authors succeeds in
creating complex characters. There is too much action for that: people
are always running, crying, shouting, rushing, yelling, shrieking, flying,
leaping, snapping, gasping, hurrying, stomping, bumping, bolting, chok-
ing, swirling. Furthermore, like many other authors of historical fiction,
Chamberlin’s ambition is to write about what ‘the people in the time of the
Prophet ... [were] thinking, doing, feeling’,%* but in this as well as in the
other novels one cannot help the impression that the historical characters
are explaining their world to a modern person in too artificial ways.

In a critical piece on the ‘current superstars of British history’, Sarah
Dunant asks ‘Is making the Tudors sexy a mistake?’. ‘In the right hands,’
the author and BBC presenter writes, ‘imagination working its magic on a
complex past could surely help to make better historians of us all.’®® These
four novels are a case in point.

As I have tried to show, historical fiction can serve as a reminder of
questions that we too seldom ask. While most historians are aware of the
biases of our sources as well as our own biases, which privilege certain and
sometimes the same narratives, we fall too easily back into our old habits
and stick to those aspects of the past where the sources are loquacious.
Critical approaches in historical studies have tried to give greater promi-
nence to those whose voices are less loud, mostly the poor and women. In
historical fiction, the female perspective has probably exhausted its sub-
versive potential, given that strong women have become such a popular
topic of historical novels. Where exploiting the primary sources reaches a
limit, historical fiction can still open perspectives for undermining estab-
lished narratives in academia, for example, by giving greater prominence
to the unwritten chemistry between two individuals.

Historical fiction, even where it does not write counter-history, helps
us to expand our perspective to encompass what could have been. Often,
historians limit their work to what they think happened and lose a sense
for the openness of the past. Disappointed hopes, foiled ambitions, exag-

64 Woman at the Well, author’s note.

65 http://www.bbc.co.uk/news/magazine-11743600.
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gerated fears were just as real at the time as those which were proven
right by subsequent developments. Using our imagination as readers of
historical fiction, we may be able to remind ourselves of these and other
alternatives.
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The role of the Prophet in Arabic
popular epic

Remke Kruk

As is well known, the veneration of the Prophet Muhammad plays an over-
whelming role in the Islamic popular tradition. A vast literature is devoted
to his life, his superior qualities, the miracles he wrought and the many
ways in which he protects the pious. Annemarie Schimmel has extensively
dealt with this subject in her And Muhammad is His Messenger; the Venera-
tion of the Prophet in Islamic Piety!. The major sources that she draws
upon are the so-called dal@’il and $am@’il books, which deal with the spe-
cial and miraculous characteristics of the Prophet, and the many poems in
honour of Muhammad. One of Schimmel’s chapters is devoted to legends
and miracles®. In these legends the Prophet usually comes to the rescue of
people in distress, helping or saving them in a miraculous manner. Often
this is done by means of a dream or vision.

Next to the sources used by Schimmel, the dal@’il and Sama’il books,
there are of course many other branches of Arabic literature in which
stories about the Prophet play a part. Often his miraculous powers are a
central theme in these stories, just as in the literature explored by Schim-
mel, but he may also simply be introduced as a protagonist in historical
or semi-historical events. A literary genre that is of interest in this respect
is Arabic popular epic, the vast corpus of lengthy adventure tales about
legendary heroes of the past that played such an important part in the Ara-
bic popular tradition. These stories deal with heroes such as ‘Antar, Prin-
cess Dat al-Himma, Sultan Baybars and other semi-historical figures. They
were passed on over the centuries by professional storytellers, in oral as

1 Chapel Hill and London: The University of North Carolina Press, 1985. The book is an

expanded version of her Und Muhammad ist sein Prophet; Die Verehrung des Propheten in
der islamischen Frommigkeit. Diisseldorf-Koln: Diederichs, 1981.
2 SCHIMMEL 1985, Chapter 4, 67-81.
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well as in written form. Some of these epics can be traced back to the 12
century, while others are much younger. The oldest known manuscripts
of this genre date from the 14"-15" century. Traditional performances of
some of these epics still take place, such as reciting the Sirat Bani Hilal on
festive occasions in Upper Egypt. The vitality of the genre up to the pres-
ent day is also demonstrated by the fact that some of the epics have found
their way to the television screen as musalsals, television series.

These popular epics, by the way, are not to be confused with the
type of Volksepos referred to in Enno Littmann’s Mohammed im Volksepos
(1950), which presents a transcription and translation of a manuscript
containing a long epic song, taken from a manuscript, about Muhammad’s
marriage to Hadiga and the travels he made while working in her service.
It is belongs to the same genre as those studied by Schimmel, namely texts
in which the veneration of the Prophet in every aspect of his life and per-
sonality stands central.

Arabic popular epic is quite a different matter. Although Islamic piety
plays an important part in some of the epics, notably in Sirat al-amira Dat
al-Himma, the main purpose of these tales is to offer amusement. This may
have been the reason why Schimmel has not taken them into account. Yet
the part which the Prophet plays in these tales merits a closer scrutiny.
It vastly differs from one epic to another, and in that way it is not only
relevant for our understanding of the role of the Prophet in popular belief
and imagination, but also illustrative for the particular character of each
epic.

What I intend to do here is to give a succinct picture of the Pro-
phet’s role in these tales, mainly to draw attention to this particular type
of source material, without further analysis of parallels and sources of
the stories. Arabic popular sira is a vast field, and a number of the texts
belonging to it are still unstudied and even unedited. These texts are a
rich source of information for many aspects of Arab-Islamic culture, but
they are rarely taken into account in mainstream scholarship, in spite of
the fact that there exist excellent studies on them. I will basically restrict
myself here to five of them. My main focus will be on Sirat al-amira Dat
al-Himma, which has the Arab-Byzantine wars as its narrative context,
and on Sirat ‘Antara ibn Saddad, set in pre-Islamic Bedouin society. Sirat
al-malik al-gzahir Baybars, in which urban life and culture dominate the
background, will also briefly be mentioned, as well as two siras that, like
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‘Antar, have a pre-Islamic narrative setting, namely Qissat® al-amir Hamza
al-Bahlawan and Sirat al-malik Sayf ibn Di Yazan.

These five are included in Malcolm Lyons’ three volumed The Arabian Epic

(1995), a basic tool for everyone who is interested in Arabic popular epic.

It contains, among other things, summaries of the epics that are available

in print as well as extensive indices which greatly facilitate research on

the occurrence of specific themes in the epics, among them the role of the

Prophet. The narrative index gives an idea of the role of the Prophet®.
The role of Muhammad in these epics, as it turns out, roughly falls

into three categories:

- His appearance and mission are announced as future events;

— He actually is a protagonist in the story, not as a supernatural being
performing miraculous deeds but as a person of flesh and blood;

— He plays a part in the story by performing miraculous deeds, usually
by appearing in dreams and visions.

1. The Prophet Muhammad and his religious mission are
announced: Qissat al-amir Hamza; Sirat al-malik Sayf
ibn Di Yazan; Sirat al-malik al-zahir Baybars;

Sirat ‘Antara.

A number of the popular siyar are situated in pre-Islamic times, even
though much of the narrative material obviously draws on later histori-
cal events. So, formally, the Prophet might not be expected to play a part
in these siyar. Of course it does not quite work out that way. These tales,
after all, were popular amusement for audiences that largely consisted of
Muslims, and religious fervour was apt to creep in especially in situations
where heroes of Arab descent were confronted with foreign enemies. Thus
the Prophet may occasionally be invoked or referred to long before he
actually makes his appearance on the historical scene in which the story
is set. Several of the siyar anyhow are situated in pre-Islamic times, such

Qissa is the name used for some siras.
See, for instance the narrative index, entries ‘dream’, LYyONSs 1995, II: 286 no. 23 (15);
‘miracle’, id. II: 302 no. 25 (11); and ‘prophecy’, id. II: 308 no. 31 (2).

4

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 71 02.08.2017 10:02:54



72 Remke Kruk

as Sirat al-malik Sayf ibn Di Yazan, Qissat al-amir Hamza al-Bahlawan and
Qissat al-amir Firtizsah, and also the larger part of Sirat ‘Antara (or Sirat
‘Antar). In most of these cases the tale is set in a time shortly before the
emergence of Islam. Yet Islam and the Prophet usually are not completely
absent. References to God and occasionally also to His prophet occur regu-
larly. Such slips of the tongue are to be expected in the context of telling
stories to a largely Muslim audience. More specific instances also occur.
The Prophet’s coming may be announced, as happens in ‘Antar, where
a four hundred years old vizier utters a prophesy to that effect®. Similar
instances also occur in siyar situated in later times, such as Baybars: the
author of the ancient Kitab al-Yunan, the secret book that plays an impor-
tant role in this sira, foretold the appearance of the Prophet®. Heroes also
may be converted to a pre-Islamic, Abrahamitic form of Islam by holy men
whom they meet when starting out on their heroic career, as happens to
Sayf in Sirat al-malik Sayf ibn Di Yazan’. References to this religion and its
prophet Ibrahim continue to occur throughout this epic, for instance when
Sayf’s son Nasr trusts himself to God when in difficulties, praising His
prophet Ibrahim® and also converts a woman to this Abrahamitic religion,
referred to as Islam®.

2. The Prophet as an actual protagonist: Sirat ‘Antara.

Sirat ‘Antar is unique in offering us a narrative sequence in which the
Prophet actually appears as a protagonist taking part in the action. To
introduce the Prophet as a protagonist in a fictional context, without pro-
viding a supernatural setting for his interference, is a remarkable step.
Anna Akasoy’s contribution to the present volume demonstrates that this
has been done in modern novels set in early Islam, but in fictional litera-
ture of the past it is a rare phenomenon.

This remarkable occurrence takes place at the end of Sirat ‘Antar, the
long (four thousand pages in print) adventure tale about the semi-histor-

LYONS 1995, II: 20 (8).

LYONS 1995, II: 58 (41).

Sirat faris al-Yaman al-malik Sayf ibn Di Yazan 1971: 1, 69-72.
Id. 1971, III: 125.

Ibid. 11I: 126.

O W N G
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ical pre-Islamic Arab hero and poet ‘Antar and his companions. ‘Antar is
in many ways the archetypical Arab hero, and the sira, with its prominent
love interest and its emphasis on heroism and manly virtue (muruwwa) has
always been popular. It describes a way of life that is distinctly un-Islamic,
with even the leading hero occasionally indulging in drinking bouts and
fornication. Thus it is not surprising that the need was felt to give ‘Antar
some kind of Islamic legitimization, and this is exactly what happens in
the last part of the sira. By then, ‘Antar has already been killed. Vengeance
is sought by three of his children, two formerly unknown sons by Christian
princesses and a posthumous daughter born from ‘Antar’s Arab warrior
wife Hayfa’. Her name is ‘Unaytira, and she becomes a redoubtable war-
rior woman herself. She becomes the leading character in the last part
of the sira. It is at this time that the Prophet Muhammad appears on the
scene. News of the new religion that he preaches soon spreads among the
Bedouins, and tribe after tribe converts. In due time, ‘Unaytira’s family
members also convert, including her mother Hayfa’. Finally ‘Unaytira her-
self also accepts Islam. The Prophet Muhammad is delighted to welcome
such a renowned warrior, and hopes that she will be prepared to fight for
the cause of Islam, as of course she is. Her acceptance of the Prophet’s
authority also has serious personal consequences for her. Up till then, she
had consistently refused to marry, preferring to be her own mistress. Her
cousin Hudrif had fallen in love with her, but she refused to consider his
proposal of marriage. After she has converted, Hudrif seeks help from
the Prophet in order to gain his wish. The Prophet is of the opinion that
it is suitable for ‘Unaytira to marry, and tells her so: “Know, ‘Unaytira,
that there is no celibacy (rahbaniya) in Islam.” Resigning, she asks him to
choose a husband for her. He calls upon Hudriif and marries them straight-
away. ‘Unaytira bears Hudrif five sons, who all become brave warriors on
the path of Islam. Eventually, ‘Unaytira dies as a martyr, battling side by
side with the Prophet. Muhammad himself speaks words of mourning, say-
ing that God will show his approval of her on the Day of Judgment!©.

So, the function of the Prophet in this sira is very different from the
legends forming part of his veneration. There his miraculous powers are a
central theme, while here he is basically just another warrior hero, albeit a

10 Sirat ‘Antara ibn Saddad. 1961-62,/1381, XII, 319-322. References are to volume and
page. Volumes of this edition are often not consistent with the binding.
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hero with a special kind of authority. His role is of a down-to-earth, practi-
cal kind, which fits the nature of this sira. By introducing him in the last
part of the sira, the narrator bridges the gap between pre-Islamic Bedouin
culture with its heathen customs and the orderly rules of Islam. Any sense
of discomfort that the audience might feel about enjoying the (suppos-
edly) pagan Bedouin tales is thus eliminated.

3. Muhammad’s appearance in dreams and visions:
Sirat al-amira Dat al-Himma

The importance of dreams about the Prophet in popular piety, and in
popular imagination in general, can hardly be overrated. As Schimmel
formulates it: “....the greatest boon that one can hope for in this life, <is>
the vision of the Prophet in a dream. Such dreams play an extraordinary
role in Islamic piety to this day. They are always true, for Satan can never
assume the Prophet’s form.”'! That this belief plays an important role to
the present day is, among other things, illustrated by pious publications,
for instance a book such as Li-man arada ru’yat al-nabi fi -manam (“For
those who want to see the Prophet in a dream”), compiled by Muhammad
‘Abd al-Malik al-Zugbi, published in Mansiira in 2009/1430, and widely
available in Egyptian bookstalls.

The veracity of dreams about the Prophet not only concerns what he
says, but also what he does in dreams, and, as said above, the effect of his
acts may extend beyond the dream: it crosses the threshold between the
spiritual world and everyday reality. Many such cases are also mentioned
by Schimmel, such as that of a mystic who, on the point of starvation,
went to the Prophet’s tomb, claiming his hospitality, and in a dream was
given bread. Half of it he ate, and the other half he found on his mat when
he woke in the morning!2.

As was said above, the literature studied by Schimmel does not include
popular sira. Whether and how dreams about the Prophet play a part in
this genre may be demonstrated by the examples given below, taken from

11 SCHIMMEL 1985: 79 and the extensive note 58, which refers to other scholarly literature

on the subject.
12 SCHIMMEL 1985: 79.
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Sirat Dat al-Himma. As we will see, they are consistent with the pious tra-
dition described by Schimmel. It shows how at least Sirat Dat al-Himma
has absorbed this tradition, and thus offers us a little more insight in the
elements from which popular epic was constituted.

Sirat Dat al-Himma

Just as the Prophet’s very down-to-earth appearance in Sirat ‘Antar fits
in well with the general nature of this sira, his role in Sirat al-amira Dat
al-Himma also is in tune with the general nature of that epic. The Arab-
Byzantine wars of the eighth and the ninth centuries form its narrative
setting, and more than in any of the other epics, Islam plays a part in it'3,
Its eponymous heroine, Princess Dat al-Himma, is an almost invincible
warrior, just like the heroes of other siyar, but as opposed to the multi-
marrying and not always virtuous heroes of those siyar she is an ascetic
and very pious woman.

Given the pious character of this epic, it is not surprising that dreams
about the Prophet frequently occur in Sirat Dat al-Himma. This occurrence
has already been pointed out by Udo Steinbach, who cites several cases'*.
In the following, we will give a number of examples demonstrating the
various motifs relating to the dreams.

Evoking dreams

Dreams about the Prophet may occur spontaneously, but one can also try
to evoke them. Such rituals to obtain help and support of holy persons are
a widespread phenomenon in Islam, especially in connection with saints.
Sleeping in a sanctuary after having performed certain rituals was a com-
mon way to obtain such help. In Arabic popular epic this is also a familiar
theme, notably in Sirat Baybars, in which saints play a dominant role; in
fact, in this epic they have taken over the role played by the Prophet in
Sirat Dat al-Himma. In Sirat Dat al-Himma we read that people who are
anxious to see the Prophet must go to a certain mosque on a mountain top,
called the Mosque of the Prophet. They must do so on a Thursday evening,
after having fasted the whole day.

13 The title under which it is also known, Sirat al-mugahidin, clearly demonstrates this. For

that reason, Claudia OTT (2003) has argued that this title is to be preferred over the more
commonly used Sirat al-amira Dat al-Himma.
14 STEINBACH 1972: 65.
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“The person must also bring a votive offering to the mosque ....
he must not break his fast that night, but perform the salat till
drowsiness overcomes him. After every second rak‘a, he must
shout: ‘O messenger of God, I long to see you!” When sleep then
overcomes him he will see the Prophet, God bless him and grant
him salvation, saying to him: “O you who are longing for the
delightful experience to see me: in this world I love those people
who love me and who frequently wish God’s blessings upon me,
and in the hereafter I will be their intercessor.”!®

Not unexpectedly, this mosque is a favourite place of the pious and ascetic
Princess Dat al-Himma. The story is noteworthy because it focuses on an
important theological issue, namely the Prophet’s intercession in the here-
after.

The description of this ritual further indicates the importance of
dreams in Sirat Dat al-Himma. The themes occurring in them roughly fall
into the following categories:

Deciding controversial matters

A theme occasionally occurring is that of the Prophet deciding a con-
troversial question by way of a dream. Example: Princess Dat al-Himma
has given birth to a son who is black, in spite of the fact that his father
is white. The father refuses to acknowledge his son, and the matter casts
serious doubts on Dat al-Himma’s virtue. The Prophet appears in a dream
to the caliph al-Mu‘tasim and confirms the paternity of Dat al-Himma’s
husband?®.

Themes more frequently encountered are conversion, rescue, healing,
consolation and encouragement, often in combination. In the conversion
dream, the Prophet appears to a non-Muslim, usually a Christian, and
says something that brings about the person’s conversion to Islam. This
theme is often combined with that of rescue and miraculous healing: the
new convert lets a Muslim escape; the Prophet restores his health. Some
examples:

15 Sirat Dat al-Himma 16: 6. References are to guz’ and page.
16 Sirat Dat al-Himma 7: 42-43.
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Conversion

-Princess Dat al-Himma, in her youth a girl with little interest in religion,
turned into a Muslim of exemplary piety and ascetic behaviour after hav-
ing been admonished by the Prophet in a dream. In this dream he told
her about the career that lay ahead of her, namely to become a great
warrior for Islam and the mother of another great warrior. The narrator
reminds us of this dream when Dat al-Himma has been taken captive by
her grandson Bahriin, now a Christian enemy. She supports herself in her
misery by reciting Siirat Ya Sin and praising God. The piety conveyed by
her words, emphatically brought into focus by the account of the dream,
is such that one of Bahriin’s slave girls, deeply moved by what she hears,
cuts her bonds straightaway and declares that God has opened her heart
to Islam'’.

-Two dreams figure in the following episode. Two of the Muslim cham-
pions, Princess Dat al-Himma’s black son ‘Abd al-Wahhab and his friend
Muhammad al-Battal, meet a monk who has been converted to Islam by a
dream in which the Prophet appeared to him. In this dream, the Prophet
told him about a Muslim who had been a captive for fourteen years, con-
stantly being tortured. He had been beaten, starved, his fingers and toes
had been cut off, his eyes gouged out, and they now threatened to cut off
his feet and cut out his tongue. He implored God to let them spare his
tongue: how else could he continue to praise Him? The Prophet tells the
monk to expect a black man and to assist him in freeing this captive. If he
does so, it will count in his favour on the Day of Judgment. The black man
indeed appears. Together they manage to locate and free the captive, who
falls asleep after he has eaten. The Prophet appears to him in a dream,
restores his limbs and asks him to greet ‘Abd al-Wahhab from him!8.

Rescue and healing

-The following story also contains two dreams. Hayyag al-Kurdi, one of the
Muslim champions, is attacked and wounded during a conflict at Hariin
al-Rasid’s court and thrown out at the palace gate. When the news of the
attack reaches his wife al-Gayda> and their daughters (all of them brave
warrior women), they go out barefoot, their hair pulled loose, loudly

17 Sirat Dat al-Himma 42: 40-41.
18 Sirat Dat al-Himma 9: 38—42.
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lamenting deep into the night. When sleep overcomes her, al-Gayda’ has
a dream in which the Prophet appears to her. She complains to him about
her husband’s fate. He tells her that he is still alive and orders her to open
the door as soon as she awakes, because salvation is near. She gets up and
orders her daughters to open the door. They find a surgeon waiting at the
door. He has been ordered by the Prophet in a dream to go to the house
in order to save Hayyag al-Kurdi, who is severely wounded. They quickly
fetch Hayyag from the place where the Prophet told al-Gayda’ to look, and
the surgeon’s expert treatment saves his life'®.

Consolation and healing

-Al-Haggaf, who for years has been trying to find his daughter but whose
legs have been cut off, sees the Prophet in a dream and tells him about his
despair. The Prophet consoles him, saying that all will be well. When he
wakes up he finds that his legs have been restored?°.

-‘Abd al-Wahhab has been wounded by Bahriin, his son by his wife
Maymiina who has turned against him, renouncing Islam and taking their
son with her. ‘Abd al-Wahhab tells his mother Princess Dat al-Himma
about the Prophet’s appearance to him in a dream. The Prophet commiser-
ated about the sad fate that had befallen him with Maym{ina, his formerly
beloved wife, and their son. He also emphasizes that there is no hope that
Maymiina will repent, and that he has to give her up. He also directs ‘Abd
al-Wahhab to a pavilion where he finds a beautiful maiden who says to
him: “Son of the pious and ascetic woman, you weep about Maymdiina,
while she has left the religion of Islam; I will be her replacement for you.”
It remains unclear whether this is a houri from paradise or a possible
future wife; most likely the former, since no new wife makes her appear-
ance in the epic. In the dream, the Prophet also healed ‘Abd al-Wahhab’s
wound, as his mother finds out when she uncovers it?!.

19 Sirat Dat al-Himma 11: 27-28.
20 Sirat Dat al-Himma 57: 46.
21 Sirat Dat al-Himma 44: 23-24.
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Consolation and encouragement

-Princess Dat al-Himma has seen the Prophet in a dream, promising her
deliverance, and she uses this experience to encourage her fellow war-
riors?2,

-At a time that Princess Dat al-Himma has disappeared, ‘Abd
al-Wahhab sees the Prophet (sayyid al-basar) in a dream with on his right
Abii Bakr al-Siddiq and on his left “the imam ‘Umar”. The Prophet tells
‘Abd al-Wahhab not to weep about the loss of his mother, because his
worries will eventually come to an end. ‘Abd al-Wahhab asks the Prophet
when they will at last be relieved from the harm that their enemies cause
them. The Prophet tells him to be patient, and assures him that those
enemies will receive their punishment in due time. A description of the
punishments awaiting them in Hell follows?,

-Another story containing two dreams: ‘Abd al-Wahhab sees the
Prophet in a dream and tells him about the misery that his enemy ‘Ugba
is causing them. The Prophet speaks consoling words and tells him to go
to a certain valley the next morning with his companions. They go there
and find a huge tree, large enough to offer shade to the whole company.
‘Abd al-Wahhab falls asleep under the tree and in his dream he hears the
tree groaning, telling him to cut it down the next morning and to take the
wood with them, because it is on this wood that ‘Ugba will be crucified at
the Golden Door in Constantinople. When ‘Abd al-Wahhab wakes up he
hears the tree groaning just as it did in his dream. Rejoicing, they cut it
down, taking the wood with them?*,

-A story featuring three dreams, two of them about the Prophet. They
all convey the message that the cause of the Muslims has God’s blessing
and is supported by the Prophet: the Muslims are engaged in battle, and
their situation is precarious. Then the Prophet appears to ‘Abd al-Wahhab
in a dream and promises victory25. Princess Dat al-Himma (her real name
is Fatima) also has a dream which she tells to her son ‘Abd al-Wahhab:
she saw how a big door opened in heaven and a large cupola covered with
pearls descended, radiating light. The inside was lavishly furnished.

22 Sirat Dat al-Himma 19: 21.

2 Sirat Dat al-Himma 69: 117-18.
24 Sirat Dat al-Himma 10: 7-8.

25 Sirat Dat al-Himma 70: 72.
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“In it were virgin girls like moons whose faces were more radiant
than the day. They called out: ‘Rejoice about God’s benevolence
towards you, o Fatima! You will gain your wish regarding your
enemy, worry will be taken away from your heart and you will
soon be with us in this exalted cupola. There you will be together
with Fatima the Radiant, the daughter of the Prophet of Islam.’
Then I woke from my dream.”?®

They go to the caliph al-Mu‘tasim, who invites them to sit down. Tears
are streaming over his face. He also has had a dream. He tells them that
before going to sleep, he had been musing about all the Muslims who had
died, and had read a portion of the Qur’an. Then he fell asleep, and, as he
tells them:

“I saw lights descending from heaven until my bed was illumi-
nated by them. And lo, a person approached, with the light shi-
ning on him and light glittering on his face. He was pleasant
of appearance, of medium height. Between his shoulder blades
there was the birthmark that was the sign of his prophethood,
God bless him and grant him peace. I noticed that he could see
behind him as well as before him. He stood between four men
as if he was the full moon between stars. I said to him: ‘Who are
you, my lord?’ He answered: ‘T am Muhammad al-Mustafa.” Then
I stretched out my hand and slapped hands with him. I kissed
his hand, saying: ‘O my lord, o Messenger of God, God bless you
and grant you peace, will you not ask God Most High to grant us
victory over these infidels?’ He answered: ‘Know, Abii Ishaq, that
the time has come near, and this is what I have promised Prince
‘Abd al-Wahhab. Early tomorrow morning you will gain victory
over these infidels, just as God Most High granted me the victory
on the Day of the Parties.” I asked him: ‘Who are the people that
are with you?’” He answered: ‘Know that on my left there are
al-Hasan and al-Husayn, and on my right Abti Bakr and ‘Umar.

26 Sirat Dat al-Himma 70: 72.
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Tomorrow, in the afternoon, you will crucify ‘Ugba?’. The infidels
will be shattered, the pious Muslims will be victorious, and the
soul of ‘Ugba will reach the lowest level of Hell. Three hundred
thousand unbelievers will be killed because of the cursed ‘Ugba.’
I saw Princess Dat al-Himma go to the Prophet and kiss his hand.
He said to her: ‘Fatima, rejoice about going to the highest level
of Paradise. You will be one of the handmaidens of my daughter
Fatima the Radiant. She awaits you this very moment, o Mother
of the Holy Warriors.” Then the Messenger of God, God bless him
and grant him peace, went away, saying: ‘Who has seen me has
truly seen me, for Satan does not assume my likeness.””®

Then they all cry together, deeply moved, and prepare for battle. It is
a remarkable episode, especially for the way dreams are used here to
express the intensity of religious feeling about the just cause of Islam and
its imminent victory.

Narrative aspects

As these examples demonstrate, the belief in the Prophet’s effectuating
miraculous deeds through dreams offered storytellers an excellent narra-
tive device to find a way out of difficult situations. It is a familiar narra-
tive pattern: when a situation has become so hopeless and complicated
that the narrator sees no way out, supernatural help is called in. This
help can take many forms: sorcery, jinns, saints —and, as it turns out, also
the Prophet, acting in dreams. Thus, from a narrative point of view the
Prophet’s role is not basically different from that of other miraculous help-
ers. Seen from this angle, we may, somewhat irreverently, state that the
role of the Prophet in Sirat Dat al-Himma in some aspects resembles that
of the ‘ayyar, the trickster, a stock character in Arabic popular epic?®. The
‘ayyar may cross all sorts of thresholds, social, moral, and natural, inclu-
ding spatial and temporal barriers. He is a master of disguise, can speak

27 The villainous gadi, a crypto-Christian, who throughout the epic is the Muslims’ arch

enemy.

See also STEINBACH 1972: 65, who cites part of the dream. In the edition of Sirat Dat

al-Himma used by Steinbach it is found in guz’ 70: 78; in the edition used for the present

article (see bibliography) it is 70: 72-73.

2% See Malcolm C. LYONS. The Man of Wiles in Popular Arabic Literature: A Study of a Medi-
eval Arab Hero. Edinburgh: Edinburgh University Press, 2012.

28
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any number of languages, and often (not always) has supernatural abili-
ties, allowing him to cover long distances in no time at all and to turn up
in the nick of time to save the day.

The unconditional belief in the veracity of Prophetic dreams also
offered the narrators another possibility: enemies could exploit this
belief to set a trap for the Muslims. A familiar pattern is that of an enemy
announcing that he has been converted by the Prophet in a dream, thus
persuading the Muslims to trust him, and then leading them into a trap or
ambush. Two examples:

-The evil monk Stimdaris tells the hero al-Battal, who is threatening
him with a sword, that he has seen the Prophet in a dream, admonish-
ing him to leave the Christians and Jews and to return to the true King.
This softened his heart and he now wants to ask the captive Muslim Prin-
cess ‘Ulwa and her son Ibrahim for intercession. As proof of his sincerity,
he offers to hand over his dagger to al-Battal. When al-Battal lowers his
sword, Stimdaris stabs him with the dagger®’.

-Kagar, an enemy leader, tricks ‘Abd al-Wahhab and Dat al-Himma by
sending a messenger to them explaining that his master had been planning
to attack them, but then the Prophet had appeared to him in a dream, tak-
ing him by the hand and telling him not to discard the Muslim religion and
become an unbeliever. He was told that if he should decide to attack the
Muslims, God would be very angry with him and hellfire would await him.
The messenger says that when he master woke up, he was very frightened
and eager to accept Islam. He now sends a present, and is eager to renew
his acceptance of Islam in their presence (‘ala yadaykum). They go to see
him and are lured into trap®!.

Conclusion

As this survey illustrates, the Prophet plays various parts in popular epic.
By far the most prominent of them is his role in dreams, and these almost
exclusively occur in Sirat Dat al-Himma. The nature and contents of these
dreams is in accordance with the wider pious tradition, and demonstrates

30 Sirat Dat al-Himma 15: 1-2.
31 Sirat Dat al-Himma 28: 25 ult.-27.
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the connection of popular epic, or at least of Sirat Dat al-Himma, to this
tradition. Specific narrative devices, such as combining dreams and pro-
ducing false dream accounts, serve to exploit the theme yet more fully.
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King Sabiir and the gazelle.
An Oriental story from the Maghreb

Jan Just Witkam

Preamble

The roads that Wim Raven and I have followed in life show, with all
the differences between us, a number of similarities with some overlaps.
More than forty-five years ago I saw him coming as a graduate student
from Amsterdam’s Free University to Leiden. He knew much more than
we Leiden students of Arabic and Islam did, and he was also much more
serious in his study than we were. After he had come back from his year
in Egypt he started writing short articles about his Egyptian experiences.
These were illuminating stories about the clash of ideas between East and
West, mixed with remarks of human interest focused on that very differ-
ent world that is Egypt. Not only did he study Indonesian next to Arabic,
but he also followed courses on comparative literature. I admired either
activity, especially when I read his astute analysis of Naguib Mahfouz’s
short story Zaabalawi. It was also my first acquaintance with the work
of the later Nobel prizewinner. Still later Wim Raven took upon himself
to finish the eighth volume of the Concordance et Indices de la Tradition
Musulmane,! where I had left it in 1974. That final volume was published
in 1988, and for making it, Wim Raven and I had to re-read the entire
canonical Hadith literature. Wim Raven took advantage, much more than
I have done, of the wide and complete reading that was necessary for
the compilation of the Indices, and part of his later scholarly and liter-
ary production is a witness of this. When he became member of Hans

Leiden University Institute for Area Studies (LIAS), j.j.witkam@hum.leidenuniv.nl
A.J. WENSINCK, a.0., Concordance et Indices de la Tradition Musulmane. 8 vols. Leiden, E.J.
Brill, 1936-1988.

1
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Daiber’s team in Amsterdam, I still saw him from time to time, but when
the entire Daiber tribe migrated to grazing pastures in Frankfurt am Main,
our encounters became rare. However, we had become friends in such a
way that our friendship was not in need anymore of frequent encounters.
We were just friends. When, in 2011, I found the story of ‘King Sabiir and
the gazelle’ I instinctively thought of how Wim Raven would have liked it,
and decided to publish it both in Arabic and in translation and to dedicate
it to him. When his Marburg colleagues decided to publish a congratulary
volume and invited me to contribute to it, my choice of a subject was
quickly made.

The story of King Sabiir and the gazelle, an outline

1. King Sabiir goes out hunting and sees the gazelle. It is covered with
jewels. He wants to obtain the animal, but it escapes. The hunting party
arrives at a castle. The young man who lives there is the owner of the
gazelle. King Sabiir asks him to give or sell the animal to him, but the
young man refuses: the gazelle is in fact his wife. The gazelle is brought in
and changes into a beautiful woman. The young man is asked to tell the
story about how this has come about.

2. He tells that he comes from Damascus, and that he has received an
excellent education, both in literary studies and in physical training. His
father marries him to his cousin, the daughther of his uncle. They are very
happy. His father gives him a powerful amulet. A year later the father dies,
and the young man tries to console himself in amusement.

3. He meets a young man from Basra, who rouses in him the desire to
go to Basra. The daughter of his uncle also becomes desirous of Basra. The
young man sells his property and they depart for Basra. On the way there
they are received in a castle on the seashore. A young man lives there and
invites them. He comes from Basra as well. After a while they go to Basra
together. The two young men see one another in dissipation every night.
Finally the daughter of the uncle protests, and they make an arrangement:
one day the young man is with his friend, the other day he is with his wife.
Five months later the young man from Basra falls ill and dies. The young
man of Damascus gets half of his inheritance. He is very sad.
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4. He departs for al-Hind and they travel overseas with ten ships.
They run out of water and land on an island. While they replenish their
provisions, they are confronted with a monstruous Ifrit that attacks them.
The young man inflicts twenty-six blows with his sword on the monster.
Wounded, it flies away, but not without having first kidnapped the daugh-
ter of his uncle. The young man travels after him, and he and his retinue
depart to the town that lives under the terror of the Ifrit.

5. In that town they learn more about the terror of the Ifrit. The mon-
ster lets a yellow wind blow over the town, and everybody’s face turns
yellow, except the young woman that the ‘Ifrit wishes to possess, her face
turns red. She is then made beautiful and put in a cave ready for the mon-
ster that will come and fetch her. Afterwards no one has news from the
girl. Some days after the young man’s arrival the yellow wind blows and
the face of the daughter of the king of the town turns red. She is placed
in the cave and the young Damascene hides there. The monster comes to
fetch the princess, but sees the young man. It tries to attack him, but the
twenty-six blows have weakened it, and the young man still has the amu-
let that his father gave him. The monster flees without the princess, who
is reunited with her father the next morning. The king offers his daughter
and his realm to the young man. He declines the offer, at least for the time
being.

6. The king and the young man now go after the Ifrit who has retired
to his own land, a sinister place. They arrive at the monster’s castle. There
the daughter of his uncle is kept prisoner, but the monster has not yet
violated here because of his weakness due to the twenty-six blows. There
is also the half-sister of the monster, a very beautiful woman. She hates
the monster. They have the same father, but her mother was a human.
She offers to reunite the young man with the daughter of his uncle and to
bring the young man to the monster. For this he has to undertake to marry
her. The young man agrees on condition that the daughter of his uncle
gives her permission to do this, which she does. Then he kills the mon-
ster with its own sword and takes possession of its treasures. He liberates
the three hundred young women that the monster held captive. When he
comes back the king marries him to his daughter, with the permission of
the daughter of the uncle and of the sister of the Ifrit.

7. The young man sails back to Basra, with his three wives and the
treasures. He sells his possessions and builds a house in Baghdad. The
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daughter of the uncle dies there, and the young man consoles himself with
the sister of the Ifrit. She is able to take on many different forms: the pea-
cock bent on love, the onager which is the hunter’s preference, and so on.
She is in fact the bejeweled gazelle that king Sabiir saw at the beginning
of the tale. King Sabiir finds it a marvellous story and stays for a while
with the young man. Then he departs, and receives many costly presents.
Afterwards they visit one another regularly, till death, the only certainty,
does part them.

It is not difficult to discern in this sequence of seven episodes a number
of events that have been designated by Christopher Booker as ‘basic plots’
of storytelling.2 Booker’s seven ‘basic plots’ are: overcoming the monster,
rags to riches, the quest, voyage and return, comedy, tragedy, rebirth.
Basic plots can become sub-plots within any one of the other basic plots.
Comedy, tragedy and rebirth do not seem to play a role in the story of
King Sabiir and the gazelle, but Booker’s first four plots are very much
in evidence. However, the purpose of this article is to publish the story
in Arabic as a primary source, and to make its content known in English
translation. An analysis in depth of the story lines, of the numerous details
of storytelling techniques, and a comparison with other similar stories, will
have to wait for the moment. Nor is here the place to try to find out how
a story that is set in the Middle East and beyond, as far as India, has found
its way to the Maghrib. The view of the storyteller is evidently directed
to the East. The young protagonist travels from Damascus to Basra, from
there to India and finally comes home and settles in Baghdad. Oriental
elements are abundantly present in the story. In the Maghrib there may
have existed a certain taste for stunning stories and amazing anecdotes
from that Orient, but that as well needs further investigation. Within the
three stories in the Toulouse manuscript the first and the third are ‘Arabi
stories, this one is evidently an ‘Agami one. Another feature in the story

Christopher BOOKER, The seven basic plots. Why we tell stories. London (Continuum) 2004.
I have refrained from determining the plots and sub-plots of the story of ‘King Sabiir and
the gazelle’ according to the categories proposed by Hasan M. EL-SHAMY, Folk Traditions
of the Arab World. A Guide to Motif Classification. Bloomington and Indianapolis (Indiana
University Press) 1995 (2 vols.) and Hasan M. EL-SHAMY, Types of the Folktale in the Arab
World. A demographically oriented tale-type index. Bloomington and Indianapolis (Indiana
University Press) 2004, and even less so according to the Aarne-Thompson classification
system.
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is the recurrent mention of ‘the storyteller’. These frequent mentions may
also have served to give the story teller a moment of pause in order to
recover his breath.

Introducing the source

The text that is herewith edited and translated is the second text in a col-
lective manuscript from the Maghrib, possibly from Algeria as is often
the case with manuscripts in French collections, containing three stories.
It is registered as No. 899 in the Library of Toulouse, in the South of
France, which I visited a few days in December 2011.% The manuscript
is mentioned in the Catalogue générale,* with this interesting but entirely
misleading title:

‘Essai de la plume et de I’Esprit. Anecdotes sur le Prophéte. Ms.
arabe. Vélin. 44 feuillets. Caractéres rouges et noirs. 210 sur
160 millim. Rel. parchemin, filets sur les plats. — (Desbarreaux-
Bernard.)’.

The erroneous title is based on a note in Arabic on the first page of the first
text (f. 44b), where is written Tagrib al-Qalam wal-Murad, ‘The trial of the
pen and the wish’. That title, if it is indeed a title, does not seem to have a
relationship to the content of the volume, but it has evidently influenced
the description in the Toulouse catalogue of 1904.

The manuscript came in the Toulouse library through Dr. Tibulle Des-
barreaux-Bernard (1798-1880), a local bibliophile and historian of print-
ing, large parts of whose collections were acquired by the Toulouse library
after his death, which thereby becomes a terminus ante quem for the manu-
script. Desbarreaux-Bernard’s bookplate is inside the back cover of the
manuscript: ‘Ex Musaeo Doct. D-Bernard — In secundis voluptas in adversis
perfugium’ (‘From the Museum of Dr. Desbarreaux-Bernard — In propitious
times a pleasure, in adversity a refuge’). No information is given about

8 See now my ‘Arabic Manuscripts in the Library of Toulouse (France)’, in Journal of Islamic

Manuscripts 5 (2014), pp. 43-62.
Catalogue Général des manuscrits des bibliothéques publiques de France. Tome 43. Paris
1904, p. 373.
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the earlier provenance or the date of copying of the manuscript.® The fact
that European machine-made paper was used by the copyist points to a
date from c. 1830 onwards, when this type of paper was first produced. It
provides a date post quem for the manuscript, which therefore was written
between 1830-1880.

As said, MS Toulouse 899 is a collective volume with three texts in
Arabic. It contains [1] + 45 + [1] folios. The pages with text are num-
bered by a European librarian in reverse order as far as the text is con-
cerned: ff. 44b-1b, and f. 25 is inadvertently numbered twice. The pages
measure 21.3 x 16.2 cm, the texts are written in Maghribi script, possibly in
more than one hand, in 17 lines to the page, with the use of brown-black
ink and with occasional rubrication. There are catchwords at the bottom
of each verso page. The text block is contained in a full-parchment Euro-
pean binding with gilded ornamentation (borders, corner pieces, small
ornaments) on boards and spine.

The volume contains three stories, the background of the first and
third of which can be placed in the period of the early expeditions of
conquest within the lifetime of the Prophet Muhammad. No authors are
given, but some authorities and transmitters are mentioned. Here follow
first short indications of the first and third texts of the volume:

(1) ff. 44b-23b. Ghazwat Hisn al-Ghurab (title on f. 44b), ‘The expedition
against the Fortress of the Raven’. The proficient transmitter Ibn ‘Abbas
is indicated as the authority (ruwiya, al-Rawi) for the story (mentioned al-
Khabar, f. 39b, or al-Hadith, f. 37a). It tells about the Muslim expedition
against Hisn al-Ghurab in the Yemen. Basically it belongs to the genre of
conversion stories. Beginning (f. 44b):

Qo pan b5 36 L (Alew)
Em...ae}.\k_lb?lm_’@lcAf\l\émdﬁ\dy)\_u&md\ﬁd_\\m411\‘5‘.4)0&1_\9 U“‘U‘:LSJJ
Oamill JLAT s ppAYT s ol W) JLAL Wy Jaa sl ) e jlaall s jeday 2l 5 vl
e)ud\ég)iguAcY\Lshl\Aa;a\éAJLﬁije)LJ\4Qs Js eVl ade d;ﬂh‘e)bd‘e@é&

It does not seem to be mentioned in Dr. DESBARREAUX-BERNARD’S own catalogue. That
catalogue of mostly printed books, which consists of twelve small oblong leather-bound
volumes (‘Catalogue des livres composant la bibliothéque du Docteur DESBARREAUX-
BERNARD. 1843’), is preserved in the Toulouse Library as MS 1019 (see Catalogue général,
1904, p. 422).
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End (f. 23b):
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(3) ff. 13a-1b. Ghazwat Qasr al-Dhahab ma‘a al-Tha‘ban wal-Imam ‘Ali.
‘The expedition against the Castle of Gold with the Snake and the Imam
‘Al’’, which is transmitted on the authority of the Yemeni narrator Wahb
b. Munabbih (f. 13a), on the authority of Ashyakh Ahl al-Madina, ‘the
Shaykhs of the people of Medina’. Alternative title (f. 1b): Ghazwat Bani
Riyah wa-Qasr al-Dhahab, the ‘Expedition against the Banii Riyah and the
Castle of Gold’. Beginning (ff. 13a-12b):

A () || Adia 5 0o B4 Al (i) Sle aleYl s ladl) e ) iz e
S s e 41 lom i) gy o) el 81 it Ll gl )18 Al Ja) 3l e 4l
o Al ol o Se oo el ey Sl Gl ) OS5 6l e ¥ 5 G saall s jSlaall Cany
Aoy Adle i) s 40l ey g IS5 Claad) gl (30 e a1 (IS5 JB J6 e i
G B

End (f. 1b):
peSas zl) (o ks Ole Jll 5 B3l agale 515 uand juadll &AL e a8 JE
Loy o U8 dapially dilanal 5 o (o AaiaY) e dile |5 )08 Lo Aaall | 528 ) 5 puaadll (1
Lo 138 agasaly = 85 alug adde Al o Al Jgus ) peliinld Aiadl ) saly Ja agile Al =8
2 Cpallall Gyl deall s Cadll jaly ~L ) b 5e (e Lialy

The earlier edition of the story of ‘King Sabiir and the gazelle™

The text of the story of ‘King Sabiir and the gazelle’ has been edited before.
This was done by Mahm{id Tarshiina in his edition of Mi’at Layla wa-Layla,

6 I gratefully acknowledge having received in February 2015 the information about the

earlier Arabic edition of the present story from Dr. Ibrahim Akel (Paris) and Dr. Ulrich
Marzolph (Gottingen).
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‘Hundred and One Nights’.” Tarshiina mentions five manuscripts in all
of Mi’at Layla wa-Layla, three in the Bibliothéque nationale de France in
Paris (Arabe 3660, Arabe 3661 and Arabe 3662) and two in al-Maktaba
al-Wataniyya, the National Library, in Tunis (Nos. 4576 and 18260). He
based his edition on the two oldest dated manuscripts of these five manu-
scripts: MS Paris, BnF Arabe 3602 (2), which is dated 1190,/1776® and MS
Tunis, al-Maktaba al-Wataniyya, No. 4576, which is dated 1268/1852. The
content of each of the five manuscript volumes is far from identical, but
either manuscript on which Tarshiina did base his edition, contains a ver-
sion of the story of ‘King Sabiir and the gazelle’. The other manuscripts do
not contain the story. So, with Tarshiina’s edition and the version of the
story that is herewith presented on the basis of the manuscript in Toulouse,
all presently known textual witnesses are taken into account by me.’

In 1911 M. Gaudefroy-Demombynes published a French translation
of MS Paris Arabe 3660, which, however, does not contain the story of
‘the King and the gazelle’.!° In it Gaudefroy-Demombynes gives a com-
parative table of the content of the three Paris manuscripts and also of a
manuscript in the private collection of René Basset, which he gives the
siglum B.!! Tarshiina gives a similar table of contents, of the three Paris
manuscripts and the two manuscripts in Tunis.!? From Tarshiina’s table
it becomes clear that the story of ‘King Sabiir and the gazelle’ is present

7 Kitab Mi’at Layla wa-Layla. Dirasa wa-Tahqiq Mahmiid TARSHONA. Libiya - Tiinis (al-Dar
al-‘Arabiyya lil-Kitab) 1399/1979. This edition contains on pp. 346-362 (Nights 95-100)
the story of ‘the King and the gazelle’.

8 M. le Baron DE SLANE, Bibliothéque Nationale. Département des manuscrits. Catalogue des
manuscrits arabes. Paris (Imprimerie Nationale) 1883-1895, p. 625. TARSHUNA (p. 7)
on the basis of the patronymic of the copyist (al-Hagg Muhammad b. al-Hagg Hamida)
decides that this manuscript is Tunisian by transmission and registration.

9 Tarshiina’s choice of Paris Arabe 3662 and Tunis 4576 as the textual basis of his Mi’at
Layla is because these two manuscripts are dated. The other manuscripts are described
by Tarshiina but they do not play a role of importance in his edition.

10 M. GAUDEFROY-DEMOMBYNES, Les cent et une nuits. Traduites de Uarabe. Paris (Librairie

Orientale et Américaine) [1911]. This translation was reprinted, with numerous addi-

tional explanatory notes, in 1982. I have seen the second edition of this reprint, which

was published in Paris in 1998 in the series ‘Sindbad’. The comparative table is on pp.

350-351 of the 1911 edition, and on pp. 17-18 of the 1998 edition.

This manuscript was acquired by Messrs. Brill of Leiden from the estate of René Bas-

set (1855-1924) and in 1975 it was sold to Leiden University Library, where it is now

registered as Or. 14.303. Its content is described in J.J. WITKAM, Catalogue of Arabic

Manuscripts in the Library of the University of Leiden and other collections in the Netherlands.

fasc. 4 (Leiden, E.J. Brill, 1986), pp. 428-429.

TARSHUNA, Mi’at Layla, pp. 12-13.

11
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as the seventeenth text in MS Paris, Arabe 3662, ff. 227b-232a (Nights
95-100), and as the eleventh text in MS Tunis No. 4576, pp. 222-266
(Nights 32-38). The three other manuscripts do not contain the story.
That shows that there is no uniform content nor order of content within
the collections that go by the name ‘Hundred and One Nights’. Tarshiina
is not aware of the present whereabouts of the Basset manuscript (which
does not contain the story of the ‘King and the gazelle’). Nor could he
know about the Toulouse manuscript, which only has the story of King
Sabiir and the gazelle, without any mention of the framework of the ‘Hun-
dred and One Nights’, before I published about it in 2014.'3

The Paris and Tunis versions of the stories in the ‘Hundred and One
Nights’ considerably differ from one another, so tells Tarshiina us. Either
manuscript differs from the text in the Toulouse manuscript in the sense
that the Toulouse text lacks all elements of a frame story, and that the king
has a name, Sabiir. And, as could be expected, the Toulouse version, which
basically contains the same story, presents a very different wording.

In the collections of the ‘Hundred and One Nights’ the main story
teller, the Rawi, is given as Fahras al-Faylasiifi, whom I have not been able
to identify.'* Also there are narrative elements that separate the different
nights and in which Shahrazad is mentioned as the story teller. Looking
at these instances one cannot escape the impression that these are later
additions. They form no organic whole with the story. Leaving them out
does not in any way diminish the narrative quality of the story. On the
contrary, one would say, that these elements seem corpora aliena, and in
the Toulouse version they are absent. The story of ‘King Sabiir and the
gazelle’ as presented in the Toulouse manuscript may have been detached
from a frame story or it may be a version that already existed when the
‘Hundred and One Nights’ was compiled. It being a stand-alone witness of
the text does not neecessarily mean that the story of ‘King $abiir and the

13 With the progress of Arabic bibliography new versions of the story will no doubt come

to the light.

To try to identify him with the equally unidentified magician and alchemist Mahraris
(see about him Manfred ULLMANN, Die Natur- und Geheimwissenschaften im Islam. Lei-
den (E.J. Brill) 1972, p. 177ff) is tempting, but it leads nowhere. In the context of the
‘Hundred and One Nights’ he may best be seen as an exotic and legendary wise man of
old times. I am grateful to Dr. Lucia RAGGETTI for suggesting to me Mahraris’ name as a
possible explanation for the name Fahras.

14
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gazelle’ is an older substrate from before the compilation of the collection
of the ‘Hundred and One Nights’.

Comparative table of the beginning and the end of the story of ‘the
King and the gazelle’ in the Paris manuscript, in Tarshiina’s edition and in
the Toulouse manuscript.

1. MS Paris, BnF, Arabe
3662'°

2. Edition Mahmiid
Tarshiina'®

3. MS Toulouse 899 (2)
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I am most grateful to Ms. Marie-Geneviéve GUESDON, chargée des manuscrits arabes in the

Manuscript Department of the National Library in Paris, for putting images of MS Arabe
3662 at my disposal. In July 2016 she permitted me an exceptional autopsy of the manu-
script. The photos of the Paris version of the story that I took in 2016 can be seen at: www.
islamicmanuscripts.info/files/Paris-BnF-Arabe-3662-7-227b-232a-King-gazelle.pdf.
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Tarshiina follows the Paris manuscript in his edition and in his footnotes
he gives variant readings from the manuscript in Tunis. From columns 1
and 2 of my comparative table it is evident that Tarshiina has felt justified
to considerably change the wording of the text of the Paris manuscript.
About his handling of the text Tarshiina says: ‘We have maintained the lan-
guage and the idiom of the book and we have only permitted ourselves to
correct the numerous grammatical mistakes.’'” My comparative table tells
another tale, however. Even in the two short fragments of the text that I
have selected here, it shows evident instances of inaccuracy in the edition
and of trivialisation of the text. In addition Tarshiina has normalized the
languange (for instance by using the dual yaziiranihi where his manuscript
has a plural), so the question may be asked what exactly can Tarshiina
have meant with ‘correcting grammatical mistakes’. As the purpose of the
present study is not to criticise Tarshiina’s work but to integrally present
the story of ‘the King and the gazelle’ in a newly discovered version, I will
leave it at that. I do believe, however, that in general an accurate and
adequate rendering of manuscript sources is an absolute necessity.

Comparison between the Paris and Toulouse versions of the story
(columns 1 and 3 of the table) shows that some times the Paris version is a
fuller one (the opening passage), and sometimes that goes for the Toulouse
version (the closing passage). It shows that this story is no exception to the
genre, namely that the transmission of this sort of texts is a fluid one. For
the interpretation of the larger themes in the story it does not make much
difference, but on the micro-level the texts are very different. Yet, adding
a critical apparatus, as one might decide to do with mainstream classical
texts, is no option here. That is why I have remained as faithful as pos-
sible to the Toulouse manuscript, so that my edition is not only authentic
as far as the themes (mana) are concerned, but also in what regards the
wording (lafz).

The story of King Sabiir and the gazelle. The Arabic text:

The second story in MS Toulouse 899 is the one which follows hereafter.
It occupies ff. 23b-13a in the volume. It is not titled and its present title

17 TARSHONA, Mi’at Layla, p. 11.
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was given by me. It seems to come from a background that is different
from that of the two other stories in the same volume. It is here tran-
scribed from the manuscript as diplomatically as possible and for details I
refer to my notes hereunder. For practical reasons I have left out the few
vowels and reading marks (the tashdid, mostly) that occur in the manu-
script. Peculiarities in the manuscript that are not usable for establishing a
continuous text I have placed between verticals (|). In the single case that
a letter was omitted by the copyist, this letter was added to the text, but
placed between pointed brackets (< >). This was done in order to cre-
ate a readable text throughout. The folio numbers of the manuscript have
been placed between verticals within the text.
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Translation

I have divided the English translation into the seven numbered episodes
that together form the story of King Sabiir and the gazelle. The division
into paragraphs within each episode is also my addition. Finally, I have
placed the folio numbers of the manuscript within the translation, as I
have done in the Arabic text. All this was done for ready reference and
easy reading. The lay-out of the Arabic text, both in the manuscript and in
the edition, is one continuous text, from beginning till end.

» ]_ «
[f. 23b] The story goes that King Sabiir on a certain day went out to hunt,
and there a gazelle presented itself to him. Its horns were covered with
gold, silver, precious stones, rubies and pearls and around its neck it wore
a necklace of precious stones. King Sabiir said: I think that this gazelle
belongs to one of the kings. Then he sent the dogs and the falcons after it,
and these ran after it. When a falcon and a dog were near it [f. 23a] and
it smelled them, it avoided them. King Sabiir was very amazed by this. He
rode a horse in order to get hold of the gazelle. So he said to his vizier, let
us go after it, maybe we will overtake it. The gazelle was in front of them
and after a while it came onto a meadow with many rivulets, trees, fruits,
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gardens, cows and small cattle and in between the trees was a river where
there were servants and slaves.

There appeared from among them a young man on a fast horse. He
had a good face, a pleasant complexion, and he made an impression of
courage and valour. As soon as the gazelle had seen him, it jumped onto
his lap and he covered it with his sleeve. Then he entered the castle and
closed the gate. King Sabiir said: In this gazelle is an example. I think it
belongs to the young man. Let us go to him and ask him to sell it to us or
to give it to us. If he does so, we will give him a reward, and if he refuses
we will punish him and take the animal from him as the occasion presents
itself. The narrator continued: Then they went to the gate of the castle and
when the guards saw them they recognized King Sabiir and they treated
him with distinction. The narrator continued: They hastened to their mas-
ter. He came out to the king and asked him to visit him in his abode.

King Sabiir accepted the invitation and he entered the castle. He saw a
large and wide castle in the middle [f. 22b] of gardens, and running water.
High up on the castle there was a window of red copper. Underneath it
there were all sorts of birds that were singing in different languages. The
narrator continued: He looked around and he saw the halls of the castle
that were furnished with ornaments and silk. The narrator continued: King
Sabiir started to look right and left, hoping to see the gazelle, but he did
not see it and he could discover no trace of it. The narrator continued:
When they were seated in the hall slaves entered with water and they
washed their hands, then the table was brought with food and drinks. On
the table were all sorts of food, and then wine was brought into the hall
and they praised its excellence and its perfect quality.

The narrator continued: When the wine had taken possession of them,
King Sabiir approached the lord of the castle and said to him: Young man,
you are under an obligation as you have let us enter your house, and we
have acquired a right over you. We have a need that you must fulfill,
before wine gets the better of us. The man said to him: You deserve it most
to be served, and the favour belongs to you entirely. So order whatever
you wish. Then the king said to him: I need from you that you give to me
as a present this gazelle which I have followed today [f. 22a] till I entered
this castle of yours, or that you sell it to us. He said to him: O, king, this is
not a gazelle, but this is my wife. The king said: This is the strangest thing
I have ever seen and heard. How is this possible?
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The narrator continued: The man stood up and went into the inner
part of his castle and came back with the gazelle in his arms. Then he
placed it in front of the king. The king said to him: By the one who has
placed this power in you, how is this possible? The narrator continued:
He had hardly completed his words or the gazelle trembled and became a
woman, of good posture and attractive complexion. The king admired her
form very much. He was astonished and confused by the excellence and
the beauty that he had seen in her. Thereupon King Sabiir said: If she is a
servant, sell her to us, or give her to us as a present. The other said to him:
O king, how can I sell her while she is my wife. I have two sons with her.
In our story is an example for whoever hears it. Then the king said to him,
so tell us your story, may God grant you mercy.

» 2 «

The young man said: God, the Highest, ordained that I had a father. He
was from Damascus. There was in Damascus no greater man than he, and
no one better [f. 21b] in kindness. He had no other son than me. When I
had grown up he brought teachers together for me, and I was taught every
sort of education. Then the one who had the widest knowledge of them
gave me his approval. I had a tutor who saw that I completed the sciences.
Thereupon he said to me: My son, I fear on your behalf for people and for
the evil eye. On his arm he carried an amulet, held in a case of gold. This
he gave to me and said to me: My son, keep this amulet and never part
from it, not at night and not in the daytime. As long as it is with you, you
are safe against the eye, and from everything else, both Ginn and man,
both wild animals and vermin, because I spent a lot on it. The narrator
continued: Then I studied science and when I had reached the age of men,
when I rode on horses, and I learned chivalry and I carried weapons and I
started to play on the exercise field, there was no play that I did not learn,
till people started to talk about my strength and courage in war.

Then my father said to me: My son, I have an idea about you. I said:
What is that, father? He said to me: I want to marry you off while I am
alive so that I can be happy about this before I die. You have the daughter
of an uncle, who is being asked in marriage by the lords of Damascus and
the sons of its kings. She is gifted with goodness [f. 21a] and beauty, in
a way that is not given to anyone else of the daughters of this time and
to those who live in this era. In addition she has culture, intelligence and
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understanding. I said to him: Father, [ am content with whatever you are
content with on my behalf. Marry me therefore off to the daughter of my
uncle. When I had consummated the marriage with her, I found that she
was exactly as he had described her to me. So my father had married me
off to intelligence, culture, beauty and perfection. I then passed a full year
with her in a most complete life of leisure. When that year had passed my
father died. The earth became narrowing for me because of my loss of
him, and the town became too small.

» 3 «

I owned gardens and lands, and I went out to find amusement for myself
in a house that belonged to me. To some of my slaves I said: You go ahead.
When I followed the slaves, I met a horse rider coming from the other
direction. He was wearing weapons and he had animals and slaves with
him. I said to one of my slaves: Go to that man and make him settle in the
guesthouse, and make his servants settle, and bring him food and drinks,
and fodder for his animals. The narrator continued: The slave did what I
had ordered him to do, and came back to me. Thereupon I went to the
young man, greeted him and I sat with him. Then I gave order to bring
food, and that was brought, and something to drink. I had a good time
with the young man and I saw that he had culture, understanding, intel-
ligence and knowledge about the histories of the kings.

The narrator continued: I welcomed [f. 20b] him and sat together
with him in order to speak with him. I then kept him with me ten days
long, during which we ate and drank with him. I asked him about him-
self and about his town. He told me that he came from al-Basra, and he
described to me its flowers, blossoms, gardens and fruits, and he made me
desirous to these. He said to me: I have something to do, and when I have
done it, I will come back to you soon, God willing. The narrator contin-
ued: Then I took an undertaking and a covenant with him to come back to
me. Then I went back to the daughter of my uncle and I told her what the
young man from al-Basra had described to me. She said: I would like to go
to this al-Basra with pleasure, so that we can have a good time there.

The narrator continued: Thereupon the young man came back to me,
and I sold my furniture, my estates and my land. I brought it all together
and packed it up. I designated camels, mules and servants, and I carried
the daughter of my uncle in her best dress, until she arrived at the place.
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Then I hired a ship for the camels and the animals, and we went down to
the shore of the sea. There was a large castle, and from inside the castle
singing could be heard. The daughter of my uncle said: I have never heard
something like this singing and I have never seen a place more joyous
then this place. Carpets were spread out for us on the seashore, and there
was a great castle. We went there, and we were given [f. 20a] food, and
we ate, and then drinks and we drank. Then the daughter of my uncle
started to sing, and she had just stopped singing when the gate of the cas-
tle was opened. Out of it came a young man, of good countenance and of
attractive posture. Around him were ten men. His female slaves were as
beautiful as full moons. He greeted me and said to me: May God give you
strength. You are a stranger and it is not good that you spend the night
in this place, while you have your family with you. Come into the castle,
and there is an empty room in it for the guests, where you and your fam-
ily can stay.

The narrator continued: We entered the castle together with him and
we went to a hall that was furnished with everything appropriate such as
excellent carpets, dishes and the like. The narrator continued: Then he
went towards his quarters after he had let me settle. I then brought the
daughter of my uncle into the room, and the helpers and slaves settled in
their place. When its hall was made in order, he sent me a note, which
said: If you like, my lord, may God give you strength, to be so kind and so
gracious to me by your presence in my hall, then it is by your virtue. The
narrator continued: Then I left the room and went to him. When he saw
me he jumped on his feet and received me with a greeting. He took me by
the hand and made me sit next to him. He started to ask me about myself
and my town, and he said to me: Where are you heading? I told him what
was happening to me [f. 19b] and I said to him: I am heading for al-Basra.
He said to me: I am from al-Basra myself. This castle belongs to me, and in
these gardens I enjoy myself during the days of pleasure and I stay there
as long as I wish. After that I go back to al-Basra. There I have places of
pleasure and gardens. God willing I am the first person from al-Basra that
you have learned to know. Let us not separate till the end of our stay of
pleasure in this place. The narrator continued: We remained with him in
dissipation, play and joy, with food and drinks, during ten days.

Then I said to him: My desire is to see al-Basra. He said: Yes, I already
gave instructions that a good house be vacated for you, in which you can
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live near to me. Send your family, your slaves and your servants in a boat
in between the rivers for three days. Thus we have everything necessary
with us till our arrival in al-Basra. And on the shore of the river there were
riding animals waiting for us. The narrator continues: Then the young
man mounted his animal and we mounted ours, and then he brought us
to a large and beautiful castle. He made us settle in it and he said to me:
This is your hall. Let your retinue and your slaves enter it. Then I entered
a good and lofty place. I only stayed there a short while till he sent me a
note, and I went to him and I saw a great king. And when [f. 19a] I had
come to him I saw in his company young men of the people of the town,
and the sons of its kings. He said: This is the man whom I have described
to you. They stood up for me and greeted me. And they made me sit in an
elevated place. Then the table was brought in. Food was brought and we
ate, and drinks were brought and we drank, untill we were drunk, and I
departed to my house. When God made the new morning come well he
sent me a note and a riding animal. I mounted it and went to him. He said
to me: Come with me and let us tour around in al-Basra so that you can
see what is in there. Then we mounted and the people mounted together
with us. Then we amused ourselves and toured around.

Then the heat became intense and we went back to our house, and we
remained doing so for a while, until the daughter of my uncle said: If only
I could see al-Basra, but night after night I cannot be together with you.
The narrator continued: I told this to my friend and I agreed with him that
he would be one day in my place and one day in his own place. During
a period of five months we kept doing this in this way. Then the young
man fell very ill and when he realized that he was going to die, he let the
judge and the notarial witnesses come, and he designated to him by testa-
ment half of his possessions from his entire legacy, consisting of money
and land. The other half he legated to his family. Then he died, may God
have mercy upon him. I took hold of [f. 18b] all the possessions and I was
unable to sleep, eat and drink, so sad were we about him. Al-Basra became
an odious place to me and I felt heartbroken.

» 4 «
The ships from al-Hind continually gave news about al-Hind, so I rented
ten ships and I purchased slaves who knew the sea and I let it be spoken
around: Whoever would like to come on board for a journey to the coun-
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try of al-Hind, let him come. Then I went to the best of the ships and I
boarded it, together with the daughter of my uncle. We travelled on sea
during a month till the wind became good from the direction of the sea.
When we were heading towards the land, we had no water anymore. The
daughter of my uncle said to me: What has led us astray? We had a good
life in Damascus, and in al-Basra we had the same, and see where fate has
brought us now. The narrator continued: So I said to the captain: Is there
between where we are now and tomorrow a place where there is water?
He said: Tomorrow, God willing, we will see an island where the water
is abundant and which has many trees, fruits and rivers, but nobody can
land there because there lives a great ‘Ifrit, family of the Ginn. I said to
him: Let us go there, because we are dying of thirst.

The narrator continued: We moored on the shore of that island.
[f. 18a] The following morning we were there and I looked at the fruits
and I went onto the meadow, in which rivulets were flowing. We explored
the place, and I had left the ship, while I had my sword with me and
the remainder of the water. I had brought with me excellent slaves with
swords and weapons, and we carried with us fifty water skins. I reached
the water and we took from it. But when we wanted to go back there was a
powerful wind blowing over the surface of the land. When it had passed us
I saw a person of huge dimensions. He had feet like the feet of an elephant,
and between his eyes he had a snout. His face was like that of the lion
with two lively eyes from which flew sparks of fire. From his nostrils came
smoke. He shouted at us with horrible shouts. The slaves fainted from fear
and they threw away the water skins. I stood right up and he wanted to
hit me with its chest, but he could not touch me because of the amulet
that my father had given to me. I managed to inflict a heavy blow on him,
and the Ifrit turned away fleeing when I wished to confront him. Then
he came back to me once more, and I remained steadfast and I made my
heart firm, till I had inflicted twenty-six blows on him. He became weak
from the loss of all the blood that streamed from him, and he turned away
fleeing because of the force of the blows. He went into the direction of the
ships and he grabbed the daughter [f. 17b] of my uncle and turned away
fleeing, flying through the air.

He flew away with her between heaven and earth. I fainted, and my
intelligence and my heart flew away, while my tears streamed over my
cheek. The narrator continued: I then arrived at the ship and the people
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came out consoling me about the daughter of my uncle. I said to them:
Do you know a place to where this Ifrit takes refuge beyond this island?
They said to me: On certain times he takes refuge in a place several days of
travel away. He stays there for a few days, and its dwelling is near a town
which is called ‘the white city’ in a large wadi. Nobody goes there because
of the devils that live there and because of the sinister echoes. Thereupon
I said to the captain: I want us to go to that town, so bring us towards it. I
was sad and deprived myself from eating and drinking, while my compan-
ions told me about the disasters that they had seen.

» 5«

I could not bear with it till we reached the town to where we were headed.
I took up residence there in order to ask about the Ifrit. I was told about his
tyranny, and about what they had suffered from him. That he would come
to them every year, and that a young woman from among the daughters
of the town was brought out for him. That if they would withhold her the
devils would shoutingly fall down on them, would destroy their livelihood
and would burn down their fields. And that they had many times wanted
to leave the town, [f. 17a] if the king had not kept them there. I said to
them: And how do you know who is the desired young woman? And how
do you know that he is coming? They said: The sign of that is that a yel-
low wind comes up, and in town everyone gets a yellow face, except the
desired woman, because her face becomes red. Then people begin to make
her beautiful, and food and drinks are brought with her. The next morning
the place is empty, and there is no news. The narrator continued: Only a
few days later this wind, that they had described, started to blow. There-
upon their faces became yellow, and the face of the daughter of the king
became red. She was very good and extremely beautiful. Then the people
came to the king to console him and to wish him to be steadfast. He began
to make her beautiful, he brought food, drinks and a carpet to the cave.
Then I took my weapons and I went with the people. They went to a large
cave with many hiding places. They laid out the carpet, lighted candles,
left the food and the drinks, perfumed the place with incense and all sorts
of scent, and then they went away, while I had hidden myself somewhere.
The king came to his daughter, said farewell to her, and then left, while
her tears fell from her cheek, just as dewdrops fall [f. 16b] from the leaf.
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Then everybody who was with her left, and I remained hidden, till
I heard the clamour, and there was the Ifrit, who had entered the cave.
When he saw me, he recognized me. He turned around and fled. Then he
came back, but I confronted him and I inflicted a heavy blow on him. Then
he turned away and fled away before me, till I did not see him anymore.
I went back to the young woman and saw that she had fainted. I sprin-
kled her face with water and she opened her eyes. She said to me: You
there, who are you, who was sent by God to save me? I said to her: This
Ifrit treated me unjustly and he took the daughter of my uncle from the
ship. I inflicted twenty-six blows on him. She said: Have you found her
back? I said to her: No. She said to me: Eat from this food and drink from
these drinks. So I did , and I proposed to her that she eat as well, but she
declined. We remained like that till the morning.

And when the morning had come, there came the servants and the
slaves in order to bring the carpet back to the castle of the king. When they
saw the young woman they hastened back to the king in order to bring
him the good news. The king and everyone who was with him mounted
their horses and they came to the cave. When the king saw her, he threw
himself on the ground in front of her and he said to her: My daughter, [f.
16a] how could you be freed? The narrator continued: She told him the
story. Then he brought me to his castle and made me sit on his side en he
said to me: Tell me your story, may God have mercy upon you, and let me
know your news and tell me your tale. Then I told him the story from its
beginning to its end. Then he said to me: This is something from which
you escaped with God’s blessing and with your blessings. You are most
worthy to her and I let you share in my entire kingdom, and you will be
the successor after me. Take her with you instead of the daughter of your
uncle. I said to him: May God reward you for the goodness that you make
me to expect, and may He bless you in your kingdom and may He give
you strength, but I have not done what I have done in order to obtain your
kingdom, but I have done it in order to regain the daughter of my uncle. I
do not want anything else from you than that you help me in finding the
Ifrit, till I stand at the well in which it lives.

» 6 «

The king said: This well is in a land where nobody can come because of
the ‘Ifrit’s great force and tyranny. No wild animal approaches him, nor do
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vermin. He said that it was his wish to come with me, he and his soldiers,
in order to be near the well, while I would go with some of my slaves to
the well and descend into it to see what I could do there. When he had
complied with my request, the king and his retinue and the people of his
kingdom mounted, and I took with me my best slaves. We travelled till we
arrived at the wadi. They halted aside and I went on, till I stood [f. 15b] at
the well. Then they tied me with a great and long rope of about a hundred
fathom. I gave it to the slaves and I said to them: When I move the rope
for you, I have arrived at the bottom of the well. Do not depart till you
have me back or when you have no hope for me anymore. When I move
the rope for you, you must bring me up. The narrator continued: Then I
descended to the bottom of the well. I drew my sword and attached the
amulet to my upper arm.

The narrator continued: Far away I saw a sort of light, and I went
towards it. I came out in a large and wide open space, and there was a
great castle, which had a gate of copper, and there was an old woman sit-
ting by the gate of the castle. In her hand she held keys. When she saw me,
she said to me: Your are the man from Damascus. I think you have come
in search of the daughter of your uncle. I said to her: Yes. She said: May
joy be in your soul and delight in your eye. By God, he has not come to
her and he has not obtained carnal knowledge of her because of the pain
of the wound. Every day she goes up to the highest part of the castle and
she says: Maybe the son of my uncle has come. Then I say to her: How can
he come to you in this place? Then she says: He would not forsake me for
one single hour. The narrator continued: And when I was standing there,
and I saw a young woman high up in the castle, it was as if the sun started
to shine because of the light coming from her face, which was even better
than the daughter of my uncle. When she looked at me she said: Whom are
you after, man from Damascus? I said to her: [f. 15a] How do you know
that I am the man from Damascus? She said to me: My brother described
you to me. I said to her: Who is your brother? She said: The Ifrit, who
abducted the daughter of your uncle. Then I said to her: How can you wel-
come me while I am the enemy of your brother? She said: I hope that he
finds his death at your hand. You have arrived to this place, but who will
let you enter the castle and let you come near him? I said: I don’t know,
but God is with me. She said: It is as I told you. My brother is dying from
the blow that you inflicted on him in the cave, when he came to fetch the
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daughter of the king. And I have to tell you that he is my brother through
my father, but he is not my full brother because my mother was human
and my father a Ginn. I am closer to humans than to the Ginn. If you prom-
ise me solemnly that you will marry me and that I will be your wife and
that you will be my lord, I will bring you to him and I will help you killing
him. If you don’t promise you will never come near him. I said to her: Yes,
on condition that the daughter of my uncle agrees.

The narrator continued: Then she disappeared, and she came back
with the daughter of my uncle from high up the castle. When she saw
me, she wept very much, and then she fainted. [f. 14b] The sister of the
‘Ifrit said to her: Do not be sad. You have seen my love for you and my
affection for you. This son of your uncle will marry me and I will be to
you like a full sister. On condition that you two do not leave me alone
and do not reject me I will let you into the castle, and I will let you pos-
sess everything that is in it, and I will help you in killing my brother. The
daughter of my uncle said to her: Yes. Then she demanded that we give
an oath to this, and we gave an oath to her, and we gave her undertakings
and covenants, that we would not reject her and that we would not cheat
her. The narrator continued: When she had accepted our promises, she
let dangle a rope and pulled me up. She let me enter into a big castle,
in which there were treasuries full of gold, silver, rubies and emerald.
There were approximately three hundred young women, like full moons,
the daughters of kings and of noble people. Finally we reached the gate
of the castle, which was by the gate of the earth. On it was a great lock.
The narrator continued: She opened it, and she went down through it to a
large cellar. Finally she brought me to a large house, in which there was a
big hall. In the centre of it was a bed of gold, with inlays of red ruby and
green emerald.

He was sleeping on it as a great elephant, lying prostrate because of
the pain of the wound. When the ‘Ifrit saw her, he said to her: Woe unto
you. I smell on you the scent of the man from Damascus. She said: That is
because of your fear [f. 14b] for him. How can the man from Damascus
come to you? Then she held her hand under his head, she drew his sword,
gave it to me and said to me: Hit him with his sword and do not hit him
with anything else. Then I inflicted a blow on his throat, and I let the
sword come out between his shoulderblades. Then I cut off his head, and I
attached a rope to his foot. I called together the young women of the castle
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and said to them: pull him after me to a large pit that was in the castle,
so deep that no one could see the bottom. Then we threw him in it and he
went down till the bottom. Then his sister said: We have thrown him into
the pit so that the Ginn and the devils cannot find anything from him. If
they would be informed of this, they would kill us.

When we had finished with this I came to the well and pulled the
rope. I was lifted and I went to the king and I told him what had happened
to me. And he thanked God for this and praised Him and was full of joy
and happiness. He said to me: What did you leave there behind you? I
said: I lift everything that is in the castle, money, young women and any-
thing else. The narrator continued: Then I lifted [f. 13b] all that, till I had
left nothing behind in the castle. We went to the town of the king and the
people came out to welcome us with greetings and to express their grati-
tude for what I had done. They thanked God and praised him. The nar-
rator continued: The king let me come into his castle, and he prepared a
large marriage banquet. He brought together for me the kings of his land.
We ate and we drank. Then he ordered the young women to be brought
and they brought them to us before him. Then he gave them back to their
fathers and their mothers. Then he married me off to his daughter with
the permission of the daughter of my uncle and the sister of the ‘Ifrit, and
he organized a big feast.

» 7 «

Finally I wanted to sail away, and I filled the ships with the money and the
treasures of al-Hind and al-Sind. I said farewell to the king and the people
of the town and we departed, till we arrived in al-Basra. There the king
came out to me, together with the people of his kingdom, and he asked me
about the marvels that I had seen, and I told him what had happened to
me. Then he let me settle down as I wished and I moored my ships. I sold
all my possessions and my treasures that I had with me. I collected the
money and I went to Baghdad. There I stayed for one full month. I looked
around to see where I could build a house, and finally I found this spot and
I liked it. I built this castle there, and in it I planted these gardens [f. 13b]
and I made rivulets flow in it.

Then the daughter of my uncle died, and I remained with the sister of
the “Ifrit, and she is the gazelle that you have seen, and with the daughter
of the king. I consoled myself with the gazelle for the loss of the daughter
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of my uncle. I am very much in love with her, when she is with me in this
form. In the morning she takes on every shape she wishes. Sometimes she
is shaped in the form of a peacock, and love is on her mind, or in the shape
of any sort of onager. Sometimes she gives herself the form of a young
woman, as you see, and then she is like the sun or the moon. This is all of
my story and my news.

The king said: Never before I have heard a stranger nor a better story
than this one. I had not thought that to anyone in the world could happen
what has happened to you. The king stayed three days with him. Then he
wanted to depart. The man from Damascus made him a huge and excellent
present consisting of gold, silver, jewelry, emerald and ruby, and he made
a similar present for his vizier. Then they said farewell and they left, full
of gratitude. They came to visit him every month and enjoyed themselves
when they were with him until the only certainty came. Praise be to God,
the Lord of the worlds. The end.

Notes

References are to the folios and lines in MS Toulouse 899 (2), and notes
are given in order of occurrence in the text. A continuous set of images of
the entire text of the story of king Sabiir in the Toulouse manuscript can be
consulted at: <www.islamicmanuscripts.info/files/Toulouse-0899-23b-
13a-King-Sabur-and-the-gazelle.pdf >.

Similar or identical features are usually only mentioned once, at their
first appearance. Features involving the orthography of the hamza are
usually excluded from the notes. They are too common and there are just
too many of them.

It is evident that the story of King Sabiir and the gazelle is not in clas-
sical Arabic. There are no doubt many elements of the spoken languages
in it, and there are maybe also typically Maghribi features. One striking
example of Maghribi influence on the orthography is the shift of long
and short vowels in either way, short ones become long and long vowels
become short, not seldom in one word. A number of such instances have
been indicated in the notes. They show that orality has played a role when
the story was put into writing.
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No attempt has been made here to find and analyze features on the
syntactical level of spoken language in general or of Maghribi speech in
particular, although these can be discerned. This as well falls outside of
the scope of the present study.

Forms of the fusha language are given only by way of comparison and
never in a prescriptive of corrective way.

I have left 2 and 2 as they occur in the manuscript. The difference can
come from defective writing by the copyist, but can also reflect a phono-
logical reality. The word <l for instance, occurs with either letter.

f. 23b, line 12: L5 | 3L Ll )3, The nunation in bazan and kalban is used
to indicate the single unit while the two words are the subject of the
verb b,

f. 23a, line 2: Ll for Ll a common feature in the Maghrib.

f. 23a. At end of line 8: =4 is used for graphical purposes, to fill up the line.
It anticipates the full word (.Usx8) which is given in the next line. This
is a common feature of the copyist, see also f. 22a, line 10.

f. 23a, lines 11-12: 1gaygs , the word is broken in two in the transition from
line 11 to line 12. This is a common feature, it occurs in the next line
as well: WU 5 and at numerous other instances.

f. 23a, line 12: sl for sLdlS, ultimately form III of LS?

f. 23a, line 13: 4u_3 instead of 4 #?

f. 22b, line 5: Wl _» al8 | no apocopate form used.

f. 22b, line 6: w21l 4%, verb in the 3rd person singular feminine.

f. 22a, line 10, end: W. Anticipation of the complete word <l on the next
line, for graphical purposes. See also the note on f. 23a, line 8, above.
The same phenomenon in f. 21b, line 1.

f. 22a, line 12: 4 for .

f. 22a, line 13: (s for O,

f. 22a, line 7: &), the sun letter after the article is assimilated, and then
written only with one lam with a tashdid assumed. The same occurs
twice in f. 19a, line 11. The occurrence of this in al-Layl is very com-
mon in Maghribi orthography including texts in fusha, but it is not
limited to that. See for instance also (x>} aadl in the incipit of the
third story in the volume (f. 13a), where one would have expected
Olaadl aadl,
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f. 22a, line 9: X note the absence of nunation, as in numerous similar
instances.

f. 22a, line 14: 4i=au to be read and translated as 4=«u? It is possible that
the sign over the t@ is a correction mark, invalidating the ta’.

f. 21b, line 2: ~)s> translated in the sense of form II or IV, rather than
form III of Js>.

f. 21Db, line 5: the word LS has the nunation to indicate a single unit, even
if it is the subject of the verb U\Ss. As in f. 23b, line 12, above. The
kitab that is mentioned twice on f. 21b, and also on ff. 18a and 15b,
I have translated as amulet. The lock on it (qufl) may have been an
amulet holder.

f. 21a, line 5: || to be ignored in the translation. The word has been
made invalid in the manuscript by the correction mark written over
it.

f. 21a, line 5: <=3l read and translated as <uwadld,

f. 21a, line 11: || to be considered as a line filler.

f. 20b, line 5: 4 J&5, the I seems to be crossed through.

f. 20b, line 9: a1 ¥ translated as 4&_». The same in f. 19b, lines 3 and 6.

f. 20a, line 4: o ) s> 5 for ) s> s,

f. 19b, line 12: 44l crossed out with a correction mark.

f. 19a, line 3: |Aull| apparently a mistake for sxWl, which comes next.

f. 19a, line 11: (= || =z, the word ) seems to be crossed out by the
copyist.

f. 18a, line 2: & 233 5, the reading seems clear, but the meaning is not. Here
translated on the basis of the context: ‘while I had left the ship’.

f. 18a, line 8: ux| (|, a case of dittography.

f. 17b, line 2: 23 e )i e a5, translated according to the context.

f. 17b, lines 4-5: 48 ||| s\, the alif, at the beginning of line 5 seems to
have no meaning.

f. 17b, line 10: 5= for S,

f. 17b, lines 16-17: o) 5| a¢3)3|, a case of dittography.

f. 16b, line 6: < 4 | colloquial form, that in fusha would have been
LD

f. 16b, line 7: Wlue, colloquial form, that in fusha would have been 4ue.

f. 16b, line 8: <b e 4l e Al il e 13 L construction not clear, but
translated according to the context.
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f. 16b, line 10: |\&|, a line filler, anticipating the first word of the next

line.

f. 16b, line 17: |>4], a line filler, anticipating the first word of the first line

on the next page.

f. 16a, line 14: LW, a variant for _x!) or _ull?

f. 15b, line 1: 4\, translated as ‘fathom’ according to Hinz, Measures, §3.5

(p. 80), s.v. ba“.!® The fathom equals c. 2 meter.

f. 15b, line 3: | s«a5 reading not clear, as the ya@ may be just the carrier of

the hamza. See for a similar instance also line 9, hereafter with <,

f. 15b, line 5: ©&x2ad 50 in the MS, but translated as if there had been writ-

ten ©uad see Lane, Lexicon, s.v. > (part 2, p. 373).%°

f. 15a, line 2: 2, read as 3.

f. 153, line 3: the sign A at the end of the line is a line filler, as in line 7,

below.

f. 15a, line 9: 2aY, read as 23V,

f. 14b, line 6: &35l 5, read as ) sl 5.

f. 14b, line 14: the word <2, zirdab, I could not find in the dictionaries,
but a reading of sirdab, ‘cellar, subterraneous vault’ (Wehr), fits into
the context, and was therefore adopted for the translation.?°

. 14b, line 14: >3l translated as i )3,

. 14a, line 6: ) s>, for _)s>, as in line 17, below.

. 14a, line 10: <13, meaning not clear.

. 14a, line 11: 0kl 5 for cphlalll

. 14a, line 13: <l for <llall,

. 14a, line 14: 25«alé to be read as alé?

. 14a, line 15: |3 =5, translated as s 5.

. 13b, line 9: s A < 3> 35 the MS has s_25 s for s _slads,

. 13b, line 9: |<l=}| dittography or a line filler crossed out.

. 13b, line 14: s\, translated as 3525 or 3335 which is probably
meant.

an e W S s W e s W o s S s W o W W

18 M. Ismail MARCINKOWSKI, Measures and weights in the Islamic world. An English trans-

lation of Walter HINZ’s Handbook Islamische MafSe und Gewichte. Foreword by C.E.
BOSWORTH. Kuala Lumpur (ISTAC) 2003.

Edward William LANE, An Arabic-English Lexicon. part 2. Repr. Beirut (Librairie du Liban)
1968.

Suggestion by David HIRSCH, Los Angeles.

19

20
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f. 13a, line 4: &3+l 225 a long vowel written at the end of &1l instead
of a short one.

Beginning of the story of King Sabiir and the gazelle. MS Toulouse 899 (2), f. 23b.
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ST

5

End of the story of King Sabiir and the gazelle. MS Toulouse 899 (2), f. 13a.
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*Critical Thinking in Early Islam'

Hans Daiber

Muslims are often accused of being uncritical, of clinging to their tradi-
tions and of blindly trusting the authority of the Qur’an or even a secular
leadership.

Islamic intellectual history tells a different story and provides exam-
ples of critical judgment and examination in accordance with standards
that have not been taken from religion or a canonized tradition. Reason
appears to be the valid standard for determining what is true, right, and
good. In the context of early Islam this is what is beneficial for the com-
munity and the individual and what, reasonably considered, is true.

During the reign of the Umayyads in the 8th century we discover ten-
dencies of divine omnipotence (§abr) and human free will (gadar). Both
suggest a polarization, which is the result of an increasingly critical atti-
tude towards the leaders of a community: man is free to rebel against them
if they fail in their efforts and do not adhere to the Qur’an, God’s book or
the Sunna of the Prophet.2

At the same time it becomes increasingly clear that a political leader-
ship requires divine inspiration. It is oriented on the revelation of the

Beste Wim! Het was een plezier, met jou samen te werken, eerstin Amsterdam (1977-
1995) en daarna in Frankfurt/M.!

A partly differing and extended version is published under the title “Wissen und Handeln
in der philosophischen Ethik des Islam. Griechische Wurzeln und islamische Transfor-
mation” [Knowledge and Action in the Philosophical Ethics of Islam. Greek Roots and
Islamic Transformation], und in Phronesis — Prudentia — Klugheit. Das Wissen Des Klugen in
Mittelalter, Renaissance Und Neuzeit — Il Sapere del Saggio nel Medioevo, nel Rinascimento E,
eds. A. FIDORA, A. NIEDERBERGER und M. SCATTOLA, Turnhout: Brepols 2013, 15-61.
— The section on Ibn al-Mugqaffa‘ (here p. 120-126) is part of a longer article, in which
we compare the letters by ‘Abd al-Hamid al-Katib, a contemporary of Ibn al-Muqaffa,
moreover the apocryphal exchange of letters between Aristotle and Alexander the Great
from the same time and the letter of the Zoroastrian priest Tansar/Tosar: s. DAIBER, “Das
Kitab al-Adab al-kabir des Ibn al-Mugaffa‘ als Ausdruck griechischer Ethik, islamischer
Ideologie und iranisch-sassanidischer Hofetikette”, in Oriens 43, 2015, 273-292.

2 Cf. H. DAIBER, Islamic Thought, 21ff.
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120 Hans Daiber

Qur’an. This is an ethical guideline for the community and determines
what is good and just.>

The ambivalent situation of a critical thinking discernible here, which
however at the same time must be oriented on religion as guideline,
became the impetus for the development of different concepts of critical
thinking.

A notable example from the early period of Islam is the Persian Ibn
al-Mugqaffa‘, d. 140 AH/757 AD, one of the early Arabic prose writers. He
translated an anthology of Indian fables, Kalila wa-Dimna, from Persian
and in addition, he (or his son) revised the oldest extant Arabic rendering,
possibly by a christian translater, of Aristotle’s Organon.* Moreover, he
compiled various works containing practical advice and counsel for the
prince.’

In his Great Book of the Rules of Conduct (@dab)® he describes a soci-
ety headed by a minority of people with critical judgment who emulate
the ideals of friendship, integrity and brotherhood. The hallmark of this
elite’ is a rationalistic morality, which pursues savoir vivre.

We shall now consider the guiding principles of the Great Book of the
Rules of Conduct. It contains many practical and subtle codes of conduct,
including much that is still worth reading today and deserves to be heeded
by those responsible in the political arena: I mention as example the advice
not to misuse a political position for one’s own profit. Ibn al-Mugqaffa®
wrote his book in the conviction that people can acquire knowledge (Glm)

3 Cf. Frederick M. DENNY, “Ethics and the Qur’an: Community and World View,” in Ethics
in Islam, ed. Richard G. Hovannisian, Malibu 1985, 103-121; G. F. HOURANI, Reason and
Tradition in Islamic Ethics, Cambridge, London (etc.) 1985, 23ff.

4 Cf. the references in VAN EsS, Theologie und Gesellschaft [Theology and Society], II, 27. —
On the possible christian translator s. now Dimitri GUTAS in Philosophie in der islamischen
Welt 1, ed. by Ulrich RUDOLPH, with the collaboration of Renate WURSCH, Basel 2012,
72-74.2

5 Cf. the references in F. GABRIELI, “Ibn al-Mukaffa‘,” in Encyclopaedia of Islam 2.A. TII,
Leiden 1965, col. 884f; Ann K. S. LAMBTON, Theory and Practice in Medieval Persian Gov-
ernment, London 1980, 43ff.

6 Kitab al-Adab al-kabir = ad-Durra al-yatima. — With respect to the text, besides the litera-
ture cited in the following pages, cf. Gustav RICHTER, Studien zur Geschichte der dlteren
arabischen Fiirstenspiegel, Leipzig 1932 (= Leipziger Semitistische Studien. N.F. III;
Reprint New York 1968), 5ff; Mirella CASSARINO, L’aspetto morale e religioso nell’opera di
Ibn al-Mugqaffa‘, Soveria Manelli 2000, 47ff.

7 Cf. CHARLES-DOMINIQUE, “Le systéme éthique,” 53f.
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Critical Thinking in Early Islam 121

about the rules of conduct (adab) and ethics (ablc'lq)8 from scholars of the
past who were versed in religious and worldly affairs.

According to Ibn al-Muqaffa‘, knowledge is primarily insight about
the origin (asl) or starting point of a thing; religion (din) is the right belief
(an ta‘taqida l-iman ‘ala s-sawab), the avoidance of grave sins and the ful-
fillment of religious duty.® The health of the body is based on a healthy
balance and presupposes knowledge about what is useful and what is
harmful.'? Bravery (ba’s) and courage (Saga‘a) are shown by him who with
constant prudence (hidr) attacks first and retreats last.!! Generosity (gid)
is shown when one does not keep another person from having something
and, on the contrary, lets them have more than they deserve.'? Eloquence
(kalam) is shown by him who with all caution (tahaffugz) avoids errors and
says the right thing (as-sawab) in an adroit way.'® For him, the right way
of living (ma‘iSa) is the circumspect and allowed acquisition of the neces-
sities of life.!

Following these preliminary remarks, the author begins the first chap-
ter of his book, namely the description of a code of conduct (adab) for the
regent (sultan), which is directed both to the regent and to the sovereign
(rabb) above him.!®> A central statement is the warning against exaggera-
tion (ifrat) especially in wrath, against too hasty actions and the recom-
mendation to keep one’s mind (ra’y) focused on what is important (al-
muhimm) and right (al-haqq).'®

Here religion (din) and decisiveness (hazm) were pillars of govern-
ment (mulk), but not arbitrariness (hawa).'”

8  Cf. Kitab al-Adab al-kabir, 65, 4ff, trans. RESCHER, 38. — Here and in the following we do
not always follow the translation by Rescher, which needs to be improved in details and
which should be rewritten on the basis of a critical text edition.

9 Kitab al-Adab al-kabir, 65, 6, trans. RESCHER, 38.

10 Kitab al-Adab al-kabir, 66, 3ff, trans. RESCHER, 38.

11 Kitab al-Adab al-kabir, 66, 6ff, trans. RESCHER, 38 below.

12 Kitab al-Adab al-kabir, 66, 9ff, trans. RESCHER, 309.

13 Kitab al-Adab al-kabir, 66, 12f, trans. RESCHER, 39.

14 Kitab al-Adab al-kabir, 66, 14ff, trans. RESCHER, 39.

15 Kitab al-Adab al-kabir, 68ff, trans. RESCHER, 39ff.

16 Kitab al-Adab al-kabir, 72, 4ff, trans. RESCHER, 41ff.

17 Cf. Kitab al-Adab al-kabir 73, 7ff, trans. RESCHER 43; cf. M. MAHASSINE, “Deux genres
d’autorité vus a travers les oeuvres d’Ibn al-Mugaffa®: 'autorité fondée sur la religion et
Pautorité fondée sur la fermeté,” in Acta Orientalia 45 (1991), 898-120.
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Those who rule shall have faith (din), piety (birr) and honor (muri’a)'®
and rely on people with faith and honor “in every district, village and
tribe”, who shall be his “brothers”, “helpers”, “companions” (ahdan), “sin-
cere friends” (asfiy@’), and “confidants” (bitana).°

He shall seek advice from “men of understanding” (ahl ar-ra’y)®® and
at the same time he is obliged to be suspicious of “people’s affairs” (umir
an-nds)?! and, if necessary, consider them with aversion.?? He shall be fair?3
and not let wickedness (fugiir) and meanness (dana’a) have any chance.?*

Also the following chapter on how to deal with the prince® repeat-
edly stresses the need for “insight” (ra’y) and “astuteness” (nagar)?® as way
to “righteousness” (sawab). The realization of what is right is a process, in
the course of which a partial insight leads to further and finally to “deci-
sive insight” (tahkim ar—ra’y).27 Defamation based on lies shall be met with
“prudence” (hilm) and not with anger.?8

The dialogue with the opponent presupposes listening, careful con-
sideration (tafkir) and argumentative response, based on the good things
(mahasin) that have been heard.?® Since the regent — as already explained
in the first chapter - is dependent on the support of confidants and friends,
it is no wonder that the following and final chapter is devoted to friend-
ship and/or dealing with friends (asdiga’).>° It repeats many ideals of vir-
tue from the previous chapters and focuses on the virtue of “sincerity”
(sidq), from which the word “friend” (sadiq) is derived.>!

18 Cf. Kitab al-Adab al-kabir 79, 9f, trans. RESCHER, 46; on the role of religion in Ibn
al-Mugqaffa‘ cf. CHARLES-DOMINIQUE, “Le systéme éthique,” 62f; Istvan T. KRISTO-NAGY,
“On the Authenticity of Al-Adab Al-Sagir Attributed to Ibn Al-Mugqaffa® and Problems
Concerning Some of His Titles,” in Acta Orientalia Academiae Scientiarum Hungaricae 62,
Budapest 2009, 199-218; id., “Reason, Religion and Power in Ibn al-Muqaffa‘,” in ibid.,
285-301.

19 Kitab al-Adab al-kabir, 70, 1ff, trans. RESCHER, 41.

20 Kitab al-Adab al-kabir, 70, 7, trans. RESCHER, 41.

21 yattahim nagarahii bi-‘ain ar-riba, 76, ult.s.; cf. 77, 3.

22 Cf. Kitab al-Adab al-kabir, 76, 13ff, trans. RESCHER, 45 (ambiguous).

23 Cf. Kitab al-Adab al-kabir, 77, 6f, trans. RESCHER, 45.

2% Cf. Kitab al-Adab al-kabir, 79, 10f, trans. RESCHER, 46.

25 Kitab al-Adab al-kabir, 80ff, trans. RESCHER, 47ff.

26 Kitab al-Adab al-kabir, 81, 9, trans. RESCHER, 47.

27 Kitab al-Adab al-kabir, 83, 9ff, trans. RESCHER, 49.

28 Kitab al-Adab al-kabir, 85, 14ff, trans. RESCHER, 50f.

29 Kitab al-Adab al-kabir, 89, 4ff, trans. RESCHER, 52f.

30 Kitab al-Adab al-kabir, 98-134 (end), trans. RESCHER, 59-82.

31 Kitab al-Adab al-kabir, 105, 4ff, trans. RESCHER, 63.
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Ibn al-Mugqaffa‘ explains sincerity as “sincerity of the heart” (sidq al-
qgalb), which only evokes doubt (yuttahamu) when the tongue is lying.>?
This is explained with man’s Plato-reminiscent conflict between “reason”
(‘aqD), “anger” (gadab), “desire” (hawa) and “ignorance” (gahl); each of
these forces claims the tongue (lisan) as instrument for its own purposes.
If it is not an instrument of reason, it will become an instrument of the
enemy, the above-mentioned forces of anger, desire and ignorance. 33

These hidden* negative forces® existing in every person, which Ibn
al-Mugaffa® calls “natures” (taba’i9)%®, are countered by our author with the
already mentioned “prudence” (hilm), furthermore with “contemplation”
(tafakkur), “reflection” (rawiya), “pointing” (dikr) to the consequences
and the “striving for virtue” (talab al-fadila); man can help these prevail
through “intensity” (igtihad) and “excellence” (fadl).®” This requires him to
have patience (sabr) in order to fight the desires and “to realize his insight
with firm will” (wa-li-basiratihi bi-‘azmihi munaffidan).>®

The above-mentioned intellectual activities lead to practical “know-
ledge of the useful” (ilm li-I-manafi9) and to a “sharpening of the mind”
(tadkiyat al-‘uqiil).>° Here a person could benefit from his fellow man, who
knows more and who is better overall, also in religion. Thus, through the
“honesty” (salah) of the person excellent in religion, he himself would
grow in honesty.*

Ibn al-Mugqaffa‘ ends his treatise with a remarkable sketch about a
highly esteemed, unnamed “companion” or “friend” (sahib); because
this person attached little importance to worldly things*!, restrained his
desires and in the struggle against ignorance (gahala) oriented himself on
what was useful (manfa‘a).42 Furthermore, he was reserved, considerate

32 Cf. Kitab al-Adab al-kabir, 105, 4ff, trans. RESCHER, 63.

33 Kitab al-Adab al-kabir, 106, 9ff, trans. RESCHER, 64.

34 Cf. Kitab al-Adab al-kabir, 109, 10ff, trans. RESCHER, 66f.

35 Cf. also the list Kitab al-Adab al-kabir, 109, 6f: saurat al-gadab “fierce anger”, saurat
al-hamiya “fierce rage”, saurat al-hiqd “fierce resentment”, saurat al-gahl “great igno-
rance”.

36 Kitab al-Adab al-kabir, 109, 10, trans. RESCHER, 66 (“emotions”).

37 Kitab al-Adab al-kabir, 109, 7f, trans. RESCHER, 66.

38 Kitab al-Adab al-kabir, 111, 3, trans. RESCHER, 67.

39 Cf. Kitab al-Adab al-kabir, 111, 7ff, trans. RESCHER, 67.

40 Kitab al-Adab al-kabir, 112, 10ff, trans. RESCHER, 68.

41 wa-kana ra’su ma a‘zamahii fi ‘aini sigara d-dunya fi ‘ainihi, see. Kitab al-Adab al-kabir,
133, 6, trans. RESCHER, 82.

42 Cf. Kitab al-Adab al-kabir, 133, 10f, trans. RESCHER, 82.
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and prudent in conversation and in dealings with his neighbor (ihwan)
he showed attention (ihtimam), circumspection (hila) and vigor (quwwa).*®
According to Ibn al-Muqaffa‘, a person should at least try to acquire some
of these characteristics (ahldq). The best persons are those who do not
feel superior over those of low degree or who humble themselves to those
higher up.

This final sketch sounds like a summary of central thoughts of Kitab
al-Adab al-kabir. Who is this person Ibn al-Mugaffa‘ mentioned? I would
like to suggest that here his contemporary Salih Ibn ‘Abdalquddis is
meant, who in Basra acted as a moral preacher and who in the later tradi-
tion was wrongly deemed a heretic (zindiq);** the proverbs handed down
from him extol moderation in speech, true friendship, justice and pru-
dence; they point to the transience of the world and the value of reason
and the knowledge of the wise.*® This implies criticism of the rulers, who
surround themselves with ignorant people.*®

The comparison with Salih Ibn ‘Abdalquddiis provides the historical
background of Kitab al-Adab al-kabir of Ibn al-Mugqaffa® and vice versa;
simultaneously the presumption is confirmed that Salih Ibn ‘Abdalquddiis
was not a heretic, but rather a representative of the parenetic literature of
his time, in which the importance of reason for the conduct (adab) of man
and his way of life is underscored.*’

The detailed reasoning in Ibn al-Muqaffa’s Kitab al-Adab al-kabir,
however, is not only a reflection of his time but, upon more systematic
consideration of the concepts, leads to a surprising result, which can be
explained in my view not only as parallelism and convergence of thoughts.
There are similarities and differences to the thoughts of Aristotle’s Nico-
machean Ethics which during Ibn al-Mugqaffa‘s time had not yet been
translated into Arabic. Nevertheless there are echoes, confirming the judg-
ment of Frithiof Rundgren in an essay published in 1976, according to

43 Cf. Kitab al-Adab al-kabir, 134, 4f, trans. RESCHER, 82.

44 Cf. VAN Ess, Theologie und Gesellschaft, 11 15ff.

4 Cf. Ignaz GOLDZIHER, “Salih B. ‘Abd-al-Kuddiis und das Zindikthum wihrend der Regie-
rung des Chalifen Al-Mahdi,” in GOLDZIHER, Gesammelte Schriften, ed. Joseph DESOMO-
GYI, Hildesheim 1969, 1(104)-26(129), esp. 7(110)ff.

46 Cf. VAN Ess, Theologie und Gesellschaft, 11 18.

47 Cf. VAN Ess, Theologie und Gesellschaft, 11 19f.
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which the Kitab al-Adab al-kabir reveals its author to be “a man influenced
by Hellenism”.*®

However, to a greater extent than Aristotle*’, Ibn al-Muqaffa‘ under-
scores the role of friendship for the community, in Aristotle the polis. At
the same time, both in Aristotle and in Ibn al-Muqaffa‘ friendship is rated
higher than justice.>®

The virtue of truthfulness (aletheia) appears in Aristotle as the mean
between boastfulness and hypocritical self-deprecation. It refers to the
words and actions of people in dealing with fellow citizens and is friend-
ship (philia).>! Ibn al-Mugqaffa‘ does not use Aristotle’s concept>® of the
mean between two extremes to explain the virtues of the individual per-
son, but writes of the struggle of reason, the reflection against anger,
desire and ignorance in order to prevent the tongue from becoming their
mouthpiece.

In Ibn al-Mugqaffa‘, the objective of the tension is realization and
knowledge about what is useful as well as insights, which shall be “imple-
mented with “firm will”. Aristotle means the same thing when he says that
the prudent person “first must know [that he is doing virtuous actions]
(eid6s), second, he must decide on them (proairoumenos) and decide on
them for themselves, and third he must also do them from a firm and
unchanging state (bebaids kai ametakinétds)”.>® However, as a further moti-
vation for action Aristotle adds the good and the pleasant.>* According to
Ibn al-Mugqaffa® friendship is a component of the harmonious intercon-
nectedness of rulers and co-rulers oriented exclusively on utility. It makes
use of the “knowledge of the useful”, which is based on those who know

4 RUNDGREN, “Uber den griechischen Einfluss auf die arabische Nationalgrammatik,” in

Acta Universitatis Upsaliensis (Nova series 2:5, 1976), 119-144, 139f; Rundgren‘s com-
parison (p. 140) of the Arabic ba’s with the Greek areté and the reference to the Middle
Persian are not convincing, since Ibn al-Mugqaffa® does indeed use the term fadila for
areté and besides ba’s also uses the usual saga‘a (see above).

49 Nicomachean Ethics, Book VIII and IX.

50 Cf. to Aristotle’s Nicomachean Ethics, VIII 1.1155a22ff; “Freundschaft,” in Historisches
Worterbuch der Philosophie (ed. Joachim RITTER) II, Darmstadt 1972, column 1106.

51 Cf. Nicomachean Ethics, 1108a11ff; 27ff.

52 Cf. Nicomachean Ethics, 11 7 with respect to bravery, temperance\prudence, generosity,
magnanimity, anger and friendship.

53 Nicomachean Ethics, 11 7. 1105a31ff, trans. DIRLMEIER 33.

54 Cf. Nicomachean Ethics, VIII 2ff.
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more and can be consulted, of knowledge of the scholars in the past and
present who are well versed in religious and worldly things.

Such a specification of the sources of knowledge is lacking in Aris-
totle; moreover, neither Ibn al-Muqaffa‘ nor Aristotle provide a specifica-
tion of the content of this knowledge; Ibn al-Muqaffa® also calls it “insight”
(ra’y), in Aristotle it is “moral insight” or “practical wisdom”, phronesis.>®

Both limit themselves to a general reference to ethical virtues such
as fortitude, prudence, generosity>® and moderation of anger and desires.
According to Aristotle, this can be defined best as the mean between two
extremes; Ibn al-Muqaffa’ speaks instead of “codes of conduct” (adab),
oriented on the probity or honesty (salah) of the person who has the “right
belief” and “religion” (din) and “piety” (birr) and “honor” (murit’a); he
does not mention a specified law or code of conduct.

In Aristotle®” as in Ibn al-Mugqaffa‘, knowledge, reflection, and con-
sultation with oneself and others only serve as an orientation for action,
in Aristotle for the “decision” (proairesis), the decision to act®®, in Ibn
al-Mugqaffa® for the realization “with firm will” (‘azm) and after “decisive
insight”. Asin Aristotle®® there is no “context-determination of prudence.”®°
Aristotle’s concept of prudence is therefore rightly referred to as “reason-
able striving” and “striving reason”.%!

Prudence gives the individual person orientation for his conduct and
actions, in his self-design, which occurs in Aristotle in relation with the
polis, in Ibn al-Muqaffa‘ in the context of a community consisting of rul-
ers and the ruled; the individual person must constantly reorient himself

55 Cf. Nicomachean Ethics, VI 5 and DIRLMEIER, 449; thereto Aubenque, Der Begriff der Klug-

heit bei Aristoteles, 41ff; Luckner, Klugheit, 94ff.

In Aristotle sophrosyne. — Ibn al-Muqaffa‘ uses hilm, whereas the Arabic tradition Nico-

machean Ethics (e.g. 1103a6, 1104al9, 25 etc.) provides the term ‘ffa “abstinence”; cf.

the Arabic edition, ed. AKASOY/FIDORA; thereto Lawrence V. BERMAN, “Zw@poctvn and

"Eykpdteto in Arabic, Latin, and Hebrew: The case of the Nicomachean Ethics of Aristotle

and its Middle Commentary by Averroes,” in Orientalische Kultur und europdisches Mittel-

alter. Albert ZIMMERMANN (ed.), Berlin and New York 1985 (= Miscellanea Medievalia.

17), 274-287.

57 Cf. thereto LUCKNER, Klugheit, 75ff.

58 Cf. Nicomachean Ethics, III 4 and VI 2. 1139a22ff, AUBENQUE, Der Begriff der Klugheit,
107ff; LUCKNER, Klugheit, 89ff.

59 Cf. LUCKNER, Klugheit, 94ff.

80 LUCKNER, Klugheit, 98.

61 Cf. RIEDENAUER, Orexis, 218ff.

56
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in dealing with others. Ibn al-Mugqaffa® mentions the necessary “mistrust”
towards people, if necessary followed by “dislike”.

Ibn al-Mugqaffa’ appears to be inspired by central thoughts in Aris-
totle’s Nicomachean Ethics; they were possibly mediated to him through
Iranian-Sassanid ethical traditions, which also resonated in later authors
of the Mirrors of Princes, in political writings and in ethical works. There
Arabic translations of Greek writings on ethics and politics were addition-
ally used, among these texts by Plato, namely summaries of The Republic,
Laws and The Statesman.®?

Already in al-Kindi (185/801-252/866),%° the first great philosopher
of the Arabs, we find a blend of Aristotelian and Platonic-Neoplatonic
anthropology, where the Platonic tripartite division of the soul in a “ratio-
nal”, “desiring” and “angry” part is central. These parts cause the Platonic
cardinal virtues wisdom (hikma), courage (nagda), temperance (‘ffa) and
justice (‘adl).

Half a century later, at the beginning of the 10th century, the phi-
losopher and physician Abti Bakr ar-Razi propagated an ideal of modera-
tion, even in asceticism, in morality. This would occur through increasing
knowledge and through just actions to benefit society.

According to Abii Bakr ar-Razi, man can attain knowledge through
his own efforts and does not need a source of inspiration as authority,
nor does he need a prophet. Man can learn from his forefathers, of earlier
scholars and philosophers, even from their mistakes. “Whoever reflects
(nagara) and makes every effort (igtahada) is on the path of truth (muhiqq),
even if he does not reach the utmost limit”.%*

By contrast, in a discussion with him, his Ismailite opponent Abii
Hatim ar-Razi defended the necessity of prophetic inspiration as a source
of knowledge:®® He asserted that among people there were different
classes, namely with respect to their intelligence and their ability to dis-
cern and perceive. Therefore, they needed a leader who is chosen by God
and endowed by God with divine knowledge.

According to ar-Razi, the Prophet Muhammad was perfect in his
reason (‘aql), in his prudence (hilm), in his patience (anat), as a ruler

62 Cf. here and in the following DAIBER, Political Philosophy, 842ff.

63 Cf. in detail DAIBER, “Political Philosophy,” 843f; cf. DAIBER, “Abii Bakr ar-Razi”, 279f.
64 Abti Hatim ar-Razi, A9am an-nubiwa, 12, 18f.

5 Cf. DAIBER, “Political Philosophy,” 846ff.
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and leader of all people”.°® He possessed the cardinal virtues of wisdom
(hikma), courage (nagda), temperance (‘ffa) and justice.

The model of the prophet as “teacher” with universal knowledge that
is not the result of own resourcefulness (istinbat), but rather comes by
divine revelation, overshadows the political philosophy of Farabi, prob-
ably the most original thinker in early Islam, who died in 950 AD and was
also called the “second teacher” (after Aristotle).®”

According to Farabi, “religion” (milla) is a description of the insights
and actions, which are imposed upon society by their God-inspired ruler,
the prophet, in the form of laws.

In addition, Farabi introduces the three Aristotelian capacities of the
soul, following Aristotle’s Nicomachean Ethics, Book VI®®: sense percep-
tion, understanding and goal-directed desire, which steer the knowledge
of what is right and the subsequent human ethical action. He also inte-
grates the Aristotelian concept of phronesis, practical “intelligent aware-
ness”, for which he uses the term ta‘aqqul in accordance with the extant
Arabic translation®®: Reason, philosophical insight determines the virtu-
ous actions of people in the model state.

Here Farabi declares religion to be the only way through which
prudence is realized and becomes action. Philosophy uses religion as an
instrument to give people moral insight, practical wisdom, prudence that
leads to the “ultimate happiness” (as-sa‘ada al-quswa).

%6 Abii Hatim ar-Razi, A9am an-nubiwa, 73, 17-19.

67 Cf. in the following DAIBER, “Political Philosophy,” 848f; id., “al-Farabis Aristoteles.
Grundlagen seiner Erkenntnislehre,” in O ye Gentlemen. Arabic Studies on Science and
Literary Culture. In Honour of Remke Kruk. Hg. VROLLJK, J.P. HOGENDLJK, Leiden, Boston
2007 (= Islamic Philosophy, Theology and Science, 74), 99-112; id., “Al-Farabi on the
Role of Philosophy.”

8 Nicomachean Ethics, 1139al7f; cf. thereto DAIBER, “Prophetie,” 734ff. — Here it should
be noted that Book VI in the extant Arabic version (see below) is missing and Farabi
apparently had a complete Arabic translation at his disposal, which is also confirmed
by the reference to Book VI of the Nicomachean Ethics by Ibn Rusd in his compendium
(Mubtasar) on the Book of the Soul; presumably Ibn Rusd is referring to Al-Farabi’s note
in his Risala fi I-‘aql: see. WIRMER (ed. and trans.), Averroes - Uber den Intellekt, 57, foot-
note. 34.

%9 Cf. Nicomachean Ethics, 1145al and 5, arab. trans. ed. AKASOY/FIDORA, 333, 6 and 7;
1146a4, arab. trans. ed. AKASOY/FIDORA (see below,) 375; Nicomachean Ethics 1178al8,
arab. trans. ed. AKASOY/FIDORA, 563, 10.
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Farabi adds that the universals of philosophy and/or their figurative
representation in religion through the imagination of people are stimu-
lated by the divine Active Intellect.

This is conveyed in emanations to the prophet, who is active as ruler
of the “perfect state”. He has the task to convince those learned in philoso-
phy with philosophical argumentation and to persuade the multitudes who
only possess “figurative knowledge” through “warnings” and “laws”.

Here Farabi goes far beyond what Ibn al-Mugaffa® only touches on
about the qualities of the rulers and the function of religion; in Farabi,
the authority of reason and the virtuous pursuit of knowledge appears to
be replaced through an original statement of religion as moral action and
as a pictorial representation of philosophical insight, which must always
constitute itself anew in the aspiring approximation to God. The coun-
sel of the responsible person, the recourse to friends, appears for Farabi
replaced by the divine inspiration of the philosopher-prophet regent, who
conveys his knowledge, the divine inspiration, in the symbolic-pictorial
design of religion, in the form of rules and regulations, with the neces-
sary intellectual and rhetorical qualities to his subjects. According to
Al-Farabi, insight constitutes itself in a permanent process, in which the
divine Active Intellect creates knowledge about the good to striven for and
the evil to be avoided, hereby influencing human will (irdda) and human
choice (ihtiyar). Since this process is never finished, Farabi does not offer
a catalogue of rules, but rather only a method of insight.”°

Farabi‘s model here is Plato, who wrote in his “Statesman” (Politikos):
“The best thing, however, is that it is not the laws that govern but rather
the royal man endowed with prudence“.”!

Farabi’s original thoughts have influenced different authors in various
ways, which cannot all be discussed here.

A remarkable echo of Farabi‘s political philosophy is provided by the
so-called “Epistle of the Brethren of Purity” (Rasa’il Ihwan as-Safa’), an ency-
clopedia compiled shortly after Farabi’s death and before 956,/960 by an
author’s collective.”?

70 Cf. DAIBER, “Al-Farabi on the Role of Philosophy,” 73ff.

7L PLATO, Politicus, 294a7f; cf. thereto Wolfgang KERSTING, “Der einsichtige Staatsmann
und der kluge Biirger. Praktische Verniinftigkeit bei Platon und Aristoteles,” in Kersting
(ed.), Klugheit, Weilerswist 2005, 21f.

72 Cf. in detail DAIBER, “Political Philosophy,” 849-851.
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The main objective of the Encyclopedia of the Brethren of Purity is an
encyclopedic education of man to a new consciousness; this should enable
him to avoid blind obedience to corrupt rulers and to develop independent
judgment (igtihad), in order to find in this way the path to extreme bliss
through increasing knowledge of the “intellectual things”.

We find a new emphasis in the work of the Iranian philosopher and
historian Miskawayh (circa 320/932-421,/1030).” The virtues of man
are prescribed by wisdom (al-hikma), laws (as-sari‘a) and tradition (as-
sunna),’* whereby his character can be shaped by habit and practice (‘ada,
tadarrub);”® however, because each man has different capabilities’®, he
needs help from his fellow citizen.”” He should therefore live together
with him in love (mahabba) and friendship (saddqa).”®

Miskawayh’s younger fellow citizen of the city of Isfahan, Ragib
al-Isfahani, combines essential thoughts of Miskawaih with those of
Farabi,”® which to a large extent were mediated by the Encyclopedia of
the Brethren of Purity. It integrates Quranic verses to confirm philosophi-
cal ethics.®°

As with Farabi, the people need a prophe because “most peo-
ple are incapable of knowing what is useful or harmful for them in the
afterlife*.52

Isfahani‘s ideas made a big impression on Gazzali (d. 505/1111).%3
According to him, the mystical path of the believer, who follows the
Islamic law in the context of a primarily Quranic eschatological-oriented

t,81

73 Cf. in detail DAIBER, “Political Philosophy,” 851f; M. Abdul Haq ANSARI, The Ethical Phi-
losophy of Miskawaih, Aligarh 1964.

74 Tahdib al-ahlaq, ed. ZURAYK 62, 11, trans. ZURAYK, 55.

75> Tahdib al-ahldq, ed. ZURAYK 31, 8, trans. ZURAYK, 29.

76 Tahdib al-ahlaq, ed. ZURAYK 46ff, trans. ZURAYK, 41ff.

77 Tahdib al-ahldq, ed. ZURAYK 29, 8, trans. ZURAYK, 25; cf. Aristoteles’ zoon politikon in
his Pol. 1.1.1253a2ff.

78 Tahdib al-ahlaq, ed. ZURAYK 135ff, trans. ZURAYK, 123ff.

79 Striking parallels are found in al-Farabi’s Kitab at-Tanbih ‘ala sabil as-sa‘ada; cf. Sahban

Mahmoud KHALIFAT, “New Lights on al-Farabi’s Risala at-Tanbih ‘ala sabil al-Sa‘adah,”

in Acts of the International Symposium on Ibn Turk, Khwarezmi, Farabi, Beyrini, and Ibn

Sina (Ankara, 9-12 September 1985), Ankara 1990 (= Atatiirk Culture Center Publica-

tions. 41), 149.

On the ethics of Isfahani, its sources and its echo in Gazali; cf. Yasien MOHAMED, The

Path to Virtue.

81 Ragib al-Isfahani, Kitab ad-Dari‘a, al-‘Agami (ed.), 204f.

82 Ragib al-Isfahani, Kitab ad-Dari‘a, al-‘Agami (ed.), 204, 4.

83 This has been discussed in detail in Yasien MOHAMED, The Path to Virtue.

80
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worldview, is the only way to perfection and happiness in the afterlife. It
presupposes the striving of the capacities of the soul, which are steered
by reason, to attain knowledge (<ilm) which shall be decisive for action
(‘amal). Gazzali asserts that this striving is a never-ending learning pro-
cess. In his work Mizan al-‘amal, in a chapter on “the necessity of learn-
ing to show the paramount importance of reason” Gazzali asserts: “One
must make an effort (sa) to actually make it emerge, comparable to the
unavoidable effort to dig a well to get water.”%*

Gazzali shares the above-mentioned synthesis of Sufism and the Aris-
totelian doctrine of virtue with Ibn Sina (370/980-428/1037). According
to him, the regent and the legislator had to be distinguished by the car-
dinal virtues of prudent conduct, practical wisdom (in relation to actions
in this world) and bravery, which together result in justice, which Ibn
Sina refers to as the “golden mean” (wasdata); when he combines it in
the study of philosophy with “theoretical wisdom” (al-hikma an-nagariya),
“he is happy” (fa-qad sa‘ida/su‘ida);®®> and when he besides this also has
prophetic qualities, he will become halifat Allah, God’s representative on
earth.

The ultimate consequence of this doctrine, the withdrawal from soci-
ety, has not yet been drawn here. This remains to be drawn by the Andalu-
sian philosopher Ibn Bagga (d. 533/1138) and his younger contemporary
Ibn Tufail (d. 580/1185 or 1186).%

According to Ibn Bagga, only the mutawahhid, who has withdrawn
from society, is capable of the mystical ascent to higher forms of insight.
He can, however, benefit from the encounter with others (liga’, iltiga’),
from the pursuit of intellectual perfection in the perfect state by com-
peting with each other. With regard to the “encounter which contri-

84 Gazzali, Mizan al-‘amal, ed. Dunya, 334, 11f /trans. Elschazli, 187. — The concept of striv-

ing for reason and learning which resonates in Gazzali culminates in the development of
his conception of igtihad, of the striving of the self in the unprejudiced quest for religious
truth far removed from blind belief in authority (taglid): cf. DAIBER, “Griechische Ethik
in islamischem Gewande. Das Beispiel von Ragib al-Isfahani (11th century)”, in Historia
Philosophiae Medii Aevi. Studien zur Geschichte der Philosophie des Mittelalters. Festschrift fiir
Kurt Flasch zu seinem 60. Geburtstag. Burkhard Mojsisch, Olaf Pluta (eds.), Amsterdam,
Philadelphia 1991, 192.

85 Ibn Sina, a3-Sifa>, al-Ilahiyat I, Muhammad Ydsuf MUSA, Sulaiman DUNYA, Sa‘id ZAYID
(eds.), Cairo 1960, 455, 14.

86 Cf. DAIBER, Political philosophy.
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butes to well-being”®” — Ibn Bagga also calls it the “political encounter

of man” (al-ligd’ al-madani al-insani), followed by “the encounter of rea-
son” (al-liga’ al-‘aqli) “for the purpose of teaching and learning” (li-t-talim
wa-t-ta‘allum); furthermore “the divine encounter” (al-liga’ al-ilahi), which
enables “theoretical knowledge” (al-9lm an-nazari).®® Here as with Farabi,
the individual needs the aid of divinely inspired persons, the prophets, to
convey knowledge to him.%°

Ibn Rushd (Averroes) from Cordoba (1126-1198) takes this idea fur-
ther.”® In his “Epistle on the Possibility of Conjunction with the Active
Intellect”! he asserts that “happiness is not achieved solely through study
or solely by action but by both together; one can only attain it in this life”.
However, since everyone in his life is a part of society, he can achieve
happiness and “theoretical knowledge” as long as society does not prevent
this;°? here “theoretical knowledge” is “in fact useful and essential for
action”® and is reflected in the laws as God’s will.**

These, according to Neoplatonic doctrine, can be sought after in an
increasing connection (ittisal, ittihad) of the knowledge acquired by humans

87 al-litig@’ al-mu‘awin ‘ala al-mandfi Ibn Bagga, Risalat al-Wada‘, M. Fakhry (ed.), Rasa’il

Ibn Bagga, 142, 16f; cf. 142, 13ff; E.I.J. ROSENTHAL, Political Thought, 161f.

88 Ibn Bagga, Risalat al-Wada‘, Fakhry (ed.), Ras@’il Ibn Bagga, 142,17ff.

8 Cf. Saghir Hasan AL-MA‘SOMI, “Ibn Bajjah on Prophecy,” in Pakistan Philosophical Journal
5/1 (1961), 31-37; alsoin: Sind University Journal 1 (1961), 22-29.

9  Cf. DAIBER, “Political Philosophy,” 856-858; Alfred L. IVRY, “Averroes’ Understanding of
the Philosopher’s Role in Society,” in Islamic Thought in the Middle Ages, 112-122.

91 Kalman P. BLAND (ed. u. trans.), The Epistle on the Possibility of Conjunction with the Active
Intellect by Ibn Rushd with the Commentary of Moses Narboni, New York 1982, 108f.

92 Cf. Gerhard ENDRESS, “Wissen und Gesellschaft in der islamischen Philosophie des Mit-
telalters,” in Pragmatik: Handbuch pragmatischen Denkens. Herbert STACHOWIAK (ed.), I,
Hamburg 1986, 239; Miguel CRUZ HERNANDEZ, “La libertad y la naturaleza social del
hombre segtin Averroes”, in L’homme et son destin d’apreés les penseurs du moyen dge. Actes
du premier congrés international de philosophie médiévale, Louvain-Bruxelles, 28 aout — 4
septembre 1958, Louvain-Paris 1960, 281ff.

93 Cf. E.I.J. ROSENTHAL (ed. and trans.), Averroes’ Commentary, 71 / Ralph LERNER (trans.),

Averroes on Plato’s Republic (Ithaca and London, 1974), 89; thereto Charles BUTTER-

WORTH, Philosophy, Ethics and Virtuous Rule: a Study of Averroes’ Commentary on Plato’s

Republic, New York and Cairo 1986 (= Cairo Papers on Social Science. 9, monograph 1),

19ff; id., “Die politischen Lehren von Avicenna und Averroés,” 156ff, esp. 162ff.

E.I.J. ROSENTHAL (ed. and trans.), Averroes’ Commentary on Plato’s Republic, 66 / Ralph

LERNER (trans.), Averroes on Plato’s Republic, 80f.

94
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with the Active Intellect, the connecting link between God’s knowledge
and the acquired knowledge of the visible and transitory world.”®

Philosophy is the highest form of seeking universal human knowledge
about religious truth, as it is rendered in the sari‘a.”®

We find this realistic attitude in Ibn Rushd’s commentary on Plato‘s
Republic,”” where he refers to Aristotle’s Nicomachean Ethics, Ibn Bagga
and especially Farabi. As with Farabi, the perfect regent is described as
king, philosopher, legislator and imam®® with specific intellectual and
moral qualities.®® The diversity of society, consisting of rulers and the
ruled, '’ require as much cooperation and community as possible.!®! This
is a prerequisite for the pursuit of “progress of man in gaining one knowl-
edge after the other”, which is a task of individuals, nations and entire
humanity. As with Farabi'®2 such an obligation may justify a war to bring
wisdom to those who cannot be persuaded by rhetoric or by poetical or
demonstrative arguments'® and which can accept virtue solely under
duress.1%4

9 Cf. DAIBER, Islamic Thought, 83ff and the references given there; D. WIRMER, Averroes —

Uber den Intellekt, 21ff.

9 Cf. the literature referred to in DAIBER, “Political Philosophy,” 868, footnote 227.

9 Hebrew translation, ed. and trans. E.I.J. ROSENTHAL, Averroes’ Commentary on Plato’s
Republic/ new English translation by Ralph LERNER, Averroes on Plato’s Republic. —
Thereto the literature mentioned in DAIBER, “Political Philosophy,” 868, footnote 228.

9 Cf. E.IJ. ROSENTHAL (ed., trans.), Averroes’ Commentary on Plato’s Republic, 60ff / Ralph
LERNER (trans.), Averroes on Plato’s Republic, 71ff.

9 Cf. E.IJ. ROSENTHAL (ed., trans.), Averroes’ Commentary on Plato’s Republic, 71ff / Ralph

LERNER (trans.), Averroes on Plato’s Republic, 90ff.

Cf. E.IJ. ROSENTHAL (ed, trans.), Averroes’ Commentary on Plato’s Republic, 65 / Ralph

LERNER (trans.), Averroes on Plato’s Republic, 79f; cf. thereto the references in DAIBER,

“Political Philosophy,” 868, footnote 231.

101 Cf. E.I.J. ROSENTHAL (ed., trans.), Averroes’ Commentary on Plato’s Republic, 57f / Ralph
LERNER (trans.), Averroes on Plato’s Republic, 64-66; Plato, Rep. 462ff.

102 ¢f. Joel KRAEMER, “The Jihad of the Falasifah,” in Jerusalem Studies in Arabic and Islam

10 (1987), 288-324.

Cf. Charles BUTTERWORTH, AVERROES, “Politics and Opinion,” in American Political Sci-

ence Review 66 (1972), 894-901; id., “Rhetoric and Islamic Political Philosophy,” in the

International Journal of Middle East Studies 3 (1972), 187-198; Louis LAZAR, “L’éducation

politique selon Ibn Roshd (Averroes),” in Studia Islamica 52 (1980), 135-166.

104 Cf. E.I.J. ROSENTHAL (ed., trans.), Averroes’ Commentary on Plato’s Republic, 25f / Ralph
LERNER (trans.), Averroes on Plato’s Republic, 11.

100

103
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Ibn Rushd’s theories strongly influenced the political thought of
Ibn Haldiin (1332-1406) in his Mugaddima.!? 1% His central notion of
‘asabiya, of solidarity,'%” implies the desire for cooperation and friendship'®®
in a society which in its composition of elite and masses according to the
model of Farabi needs a regent, a prophet with practical wisdom, which
includes political and juridical wisdom!® and aims to lead the people
“in accordance with ethical and philosophical needs” “to a behavior, that
results in the preservation and the continuation of the (human) species”.110
The prophet has the task of informing humanity about the law, about
what is best for them and protects them.!!!

I would like to summarize with a few final observations: What Islamic
thinkers since Ibn al-Muqaffa‘ have thought about knowledge and action
appears to a great extent to be a largely convoluted formative and modi-
fying reflection on the role of man as a spiritual being, who has a share
in the divine spirit and whose activeness in the human realm constitutes
“excellence” (areté)!'? and thus leads to a happy life. Aristotle masterfully
summarized this in Book X, Chapters 7 and 8 of his Nicomachean Ethics,''3
which had existed in Arabic translation since the early 9™ century.!'*

In the Islamic history of ideas, at the beginning in the 8" century in
the work of Ibn al-Mugqaffa‘, one can find critical reflection on “exemplary”
actions of the individual in politics, as the person responsible for dealing

105 E. M. QUATREMERE (ed.), Prolégoménes d’Ebn Khaldoun (Paris, 1858) (reprint Beirut,
1970); engl. trans. Franz ROSENTHAL, Ibn Khaldiin: The Muqaddima. An Introduction to
History, London 1958.

106 ¢f. in detail DAIBER, “Political Philosophy,” 21-23; DAIBER, “Ibn Khaldiin — Leben und
Werk,” in B. Schefold (ed.), Ibn Khaldin. Okonomie aus der “Mugqaddima”. Text selection
by Hans DAIBER, Diisseldorf 2000, 33-54.

107 ¢f. Mahdi, Ibn Khaldiin’s Philosophy, 253ff, 263ff; E.IJ. Rosenthal, Political Thought, 84ff;
Muhammad Mahmoud Rabi‘, The Political Theory of Ibn Khaldiin, Leiden 1967, 48ff.

108 MaHDI, Ibn Khaldiin’s Philosophy, 177f; Peter VON SIVERS, Khalifat, Konigtum und Verfall:
Die politische Theorie Ibn Khaldiins, Munich 1968, 81ff.

109 ¢f. MAHDI, Ibn Khaldiin’s Philosophy, 89ff.

110 1bn Haldiin, Mugaddima, ed. QUATREMERE, I, 62, 7-9, trans. Fr. ROSENTHAL, I, 78.

11 ¢f. MAHDI, Ibn Khaldiin’s Philosophy, 193.

112 Nicomachean Ethics X , 8. 1178a9, trans. DIRLMEIER, 232.

113 ¢f. the Arabic translation and the English translation by DUNLOP in Akasoy, Fidora
(eds.), The Arabic Version of the Nicomachean Ethics, 556-569.

114 Manfred ULLMANN provides evidence in Vol. II, Wiesbaden 2012, of his work Die Niko-
machische Ethik des Aristoteles in arabischer Ubersetzung that Books 1-4 originate from
the translation by Ishaq Ibn Hunain c. 870 and Books 5-10 originate from the translation
by Eustathius c. 830. Part I, Wiesbaden 2011, contains the Arabic-Greek vocabulary.
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with the subjects (Ibn al-Muqaffa®); it is the pursuit of knowledge about
the “art of living” and “ethics”, which shall give the action orientation
and lead to prudence. This “political” line of thinking limits, according to
Aristotle,!!® the activity of the mind, the “contemplation” (thedrein). Devi-
ating from this, Ibn al-Mugqaffa® stresses the pursuit of knowledge about
what is “useful” in religious and worldly affairs, which must constitute
itself in each new situation in amicable contact with others.

In the 9th century al-Kindi expands the Aristotelian doctrine of virtue
with the Platonic-Neoplatonic ethics of the soul and propagates the person
of Socrates as a model of moderation and asceticism; spiritual imperatives
take precedence over the secular.!'®

At the beginning of the 10th century the physician and philosopher
Abii Bakr ar-Razi corrects this perception of Socrates and emphasizes
in reference to the Neoplatonic doctrine of the soul the need for human
striving for knowledge and righteous action in society. According to him,
Socrates was not as perfect as he is represented and was only an example
of this quest for a “philosophical way of living”.!1”

At about the same time the Ismailite Abii Hatim ar-Razi propagates
the figure of the Prophet Muhammad as a model for a perfect moral life
and attributes to him virtues know from Platonic and Aristotelian ethics.
Yet man cannot acquire knowledge on his own, but requires divine inspi-
ration.

This line of thinking is carried further by the philosopher Farabi
(d. 950), who only speaks in a general way of the prophet as regent, who
has the qualities of a philosopher and who teaches the subjects knowledge
about virtuous action in the model state, practical wisdom and prudence.
Here al-Farabi refers to an epistemological novelty, namely the paral-
lelization of philosophy with religion, which he - taking into account the
Aristotelian thesis of thinking in the form of perception images — classifies
as an imitation of philosophy.

The philosophers after al-Farabi develop the Platonic-Neoplatonic
aspect of divine inspiration further with the increasing liberation of the
soul from matter. Here society appears in varying ways as a necessary

115 Nicomachean Ethics, X 7.1177b4ff, trans. DIRLMEIER, 231.
116 Cf. DAIBER, “Wissen und Handeln” (as n. 1), 44.
17 Cf. DAIBER, “Abii Bakr ar-Razi”, 272 and 275.
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evil. A system of individual ethics is developed, which focuses more on
salvation in the hereafter. Compare the Epistles of the Brethren of Purity
in the 10th century and Miskawaih at the turn of the 11" century. Nota-
ble here is the greater involvement of the Qur’an in the more strongly
practice-oriented ethics of Ragib al-Isfahani, a younger contemporary of
Miskawaih and based on his example, of al-Gazzali, who died in 1111. The
latter strives for a synthesis of Sufi virtues with the Aristotelian doctrine
of virtue, as before him was rudimentarily apparent in the works Ibn Sina,
who died in 1037. He thus paves the way for the withdrawal from society
of the aspirant who is seeking knowledge, as we find in Ibn Bagga and
Ibn Tufail in the 12th century. In contrast, Ibn Rusd in the 12th century is
more a follower of Aristotle and Farabi. He paves the way for the political
philosophy of Ibn Haldiin in the 14th/15th century, after which solidarity
enables the survival of the individual in society, but also the education
of people in accordance with ethical and philosophical requirements to a
“behavior” that enables the preservation of humanity.

Ibn Haldtin harkens back to a tradition that runs like a red thread
through the corpus of Islamic thinkers including Ibn al-Muqaffa® in the 8th
century, namely the ultimately Aristotelian definition of virtue as a situ-
ation-dependent attitude that must constantly be developed anew, which
is based on the voluntary and reason-oriented decision of the individual.!'8
In addition, the Islamic thinkers after Ibn al-Mugaffa® define reason as
divine inspiration, which obligates the individual in his actions to a con-
stant pursuit of knowledge about what is right and useful. The notion that
insight into what is good and right develops dynamically in the process of
learning does not leave any scope for the development of a concept that

118 Aristotle, Nikomachische Ethik II 6. 1106b36 — 1107a2: “So ist also sittliche Tugend (Dirl-
meier: “Werthaftigkeit” = areté) eine feste, auf Entscheidung hingeordnete Haltung
(hexis proairetiké); sie liegt in jener von uns bestimmten Mitte (mesétes), die durch die
Vernunft (ldgos; Dirlmeier: “richtigen Plan”) festgelegt wird und wie der Kluge (phroni-
mos) sie festzulegen pflegt”. We deviate somewhat from the wording of the German trans-
lation by Dirlmeier. — Cf. the Arabic translation from the 9™ century, eds. Akasoy/Fidora,
173, 14f, trans. Dunlop, 172. The translator wrongly translates l6gos with qaul “word”
and phrénimos with ‘Gqil “reasonable”, “prudent”. — On the concepts hexis proairetiké and
logos cf. the discussion in Ralf ELM, Klugheit und Erfahrung bei Aristoteles, Munich 1996,
244f and 191f. - ELM, freely according to Kant, defines prudence as “determining and
reflecting power of judgment” (266) and as “form itself of moral-political being”; on
logos cf. also RIEDENAUER, Orexis, 235ff.
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can be rendered with “conscience”, conscientia, syneidésis''® — neither in
the ancient world nor in Islamic philosophical ethics.

Frequently Cited References

Abii Hatim ar-Razi: A9am an-nubiiwa, eds. Salah as-Sawi and Gulamrida
A‘wani, Teheran 1397/1977.

AKASOY, Anna A., and Alexander FIDORA (eds.), The Arabic Version of the
Nicomachean Ethics. With an Introduction and Annotated Translation
by Douglas M. Dunlop, Leiden-Boston 2005. = Aristoteles Semitico-
Latinus 17.

Aristotle: Nikomachische Ethik, ed. Fr. SUSEMIHL and O. APELT, Lipsiae
1903.

German translation: Franz DIRLMEIER, Aristoteles — Nikomachische
Ethik, translated and annotated, 8th unchanged edition, Berlin 1983.
Arabic translation: see AKASOY and FIDORA.

AUBENQUE, Pierre, Der Begriff der Klugheit bei Aristoteles, Hamburg 2007.

BUTTERWORTH, Charles, Die politischen Lehren von Avicenna und Aver-

roés, in Pipers Handbuch der politischen Ideen, eds. Iring Fetscher and
Herfried Miinkler. II. Munich-Zurich 1993, 141-173.
The chapter on Ibn Sina (141-156) appeared in the English version
in Medieval Arabic Philosophy and the West, ed. Thérése BONIN. Dor-
drecht/Boston/London 2000 (= Topoi. 1), 35-44 (BUTTERWORTH,
The political Teaching of Avicenna). The chapter on Averroes (156—
173) was published originally in Arabic Science and Philosophy 2,
1992, 187-202 (BUTTERWORTH, The Political Teaching of Averroes).

CHARLES-DOMINIQUE, Paule, “Le systéme éthique d’Ibn al-Mugqaffa
d’aprés ses deux épitres dites ‘al-sagir’ et ‘al-kabir’”, in Arabica 12
(1965): 45-66.

DAIBER, Hans, “Al-Farabi on the Role of Philosophy in Society”, in Philoso-
phia Islamica 1/1 (2010): 71-77.

19 Cf. article “Gewissen” in Historisches Worterbuch der Philosophie, ed. Joachim RITTER,
Darmstadst, III (1974), column 574ff; Uta STORMER-CAYSA (ed.), Uber das Gewissen. Texte
zur Begriindung der neugzeitlichen Subjektivitdt, Weinheim 1995.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 137 02.08.2017 10:03:05



138 Hans Daiber

DAIBER, Hans, “Abii Bakr ar-Razi”, in Philosophie in der islamischen Welt
I, ed. by Ulrich Rudolph, with the collaboration of Renate Wiirsch,
Basel 2012, 261-289.

DAIBER, Hans, Islamic Thought in the Dialogue of Cultures, Leiden-Boston
2012. = Themes in Islamic Studies, 7.

DAIBER, Hans, “Political Philosophy”, in Routledge History of Islamic Phi-
losophy 11, eds. Seyyed Hossein Nasr and Oliver Leaman, London and
New York 1996 (= Routledge History of World Philosophies. I), 841-
885.

DIRLMEIER, Franz, see Aristotle, Nikomachische Ethik, German transla-
tion.

ELSCHAZLI, see -Gazzali: Mizan al-‘amal.

VAN Ess, Josef, Theologie und Gesellschaft im 2. und 3. Jahrhundert Hid-
schra, II, Berlin and New York 1992.

-Gazzali. Mizan al-‘amal, ed. Sulaiman DUNYA, Cairo 1964.

German translation: ‘Abd-Elsamad ‘Abd-Elhamid ELSCHAZLI, Abii-
Hamid Muhammad al-Ghazali, Das Kriterium des Handelns - Mizan
al-‘amal, Darmstadt 2006.

Ibn al-Mugqaffa, “Kitab al-Adab al-kabir”, in Ibn al-Muqaffa‘, al-Adab
as-sagir wa-l-adab al-kabir, Beirut 1384/1964, 61-134.

German translation: O. RESCHER, “The kitab ‘el-adab el-kebir’ of Ibn
el-Moqaffa®”, in Mitteilungen des Seminars fiir orientalische Sprachen 20,
Berlin 1917, part 2, 35-82.

French translation: Jean TARDY. “Traduction d’al-Adab al-Kabir d’Ibn
al-Muqaffa®”, in Annales islamologiques 27 (1993): 181-223.

Ibn Bagga, Rasa’il Ibn Bagga al-ilahiya, ed. Majid Fakhry. Beirut 1985.

Ibn Haldin, Muqaddima, ed. E. M. QUATREMERE. Prolégoménes d’Ebn
Khaldoun. Paris 1858 (reprint, Beirut 1970).

English translation: Franz ROSENTHAL, Ibn Khaldiin: The Mugaddima.
An Introduction to History. London 1958.

Ibn Rusd, — Averroes’ Commentary on Plato’s Republic, ed. and trans. E.I.J.
ROSENTHAL. Cambridge 1956 (reprint 1969).

Ibn Rusd, — Averroes on Plato’s Republic, trans. Ralph LERNER, Ithaca and
London 1974.

Islamic Thought in the Middle Ages. Studies in Text, Transmission and Trans-
lation, in Honour of Hans Daiber, ed. W. RAVEN and Anna AKASOY.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 138 02.08.2017 10:03:05



Bibliography 139

Leiden-Boston 2008. = Islamic Philosophy, Theology and Science.
Texts and Studies, 75.

LERNER, see Ibn Rusd.

LUCKNER, Andreas, Klugheit, Berlin 2005.

MAHDI, Muhsin. Ibn Khaldiin’s Philosophy of History, London 1957 (2™ edi-
tion Chicago 1971).

Miskawaih, Tahdib al-ahlag, ed. Constantine K. ZURAYK, Beirut 1966.
English translation: C. K. ZURAYK, Tahdhib Al-Akhlaq — The Refinement
of Character, Beirut 1968.

MOHAMED, Yasien, The Path to Virtue. The Ethical Philosophy of Al-Raghib
Al-Isfahani, Kuala Lumpur 2006.

Ragib al-Isfahani, Kitab ad-Dari‘a ila makarim as-Sari‘a, ed. Abi 1-Yazid
al-‘Agami, 2" edition, Cairo 1987.

RIEDENAUER, Markus, Orexis und Eupraxia. Ethikbegriindung im Streben bei
Aristoteles, Wiirzburg 2000.

ROSENTHAL, E.L.J., Political Thought in Medieval Islam, Cambridge 1962.

ROSENTHAL, E.I.J., see Ibn Rusd.

ROSENTHAL, Franz, see Ibn Haldan.

WIRMER, David, ed. and trans., Averroes - Uber den Intellekt. Ausziige aus
seinen drei Kommentaren zu Aristoteles’ De anima — Arabisch — Lateinisch
— Deutsch. Freiburg, Basel, Vienna 2008. = Herders Bibliothek der
Philosophie des Mittelalters, 15.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 139 02.08.2017 10:03:05



BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 140 02.08.2017 10:03:05



Bibliography

Wim Raven

Books

(with J.J. WITKAM): A.J. WENSINCKT et al., Concordance et Indices de la
Tradition musulmane, vol. viii: Indices, Leiden 1988.
Contents: Concordance on the Arabic text of nine classical hadith
collections. Vol. 8 contains the names of persons and places and the
Quranic quotations.
Tags: hadith, concordance, A.J. Wensinck.

Ibn Dawiid al-Isbahani and his Kitab al-Zahra, (Ph. D. Leiden), Amsterdam
1989.
Contents: Study on Muhammad Ibn Dawiid al-Isbahani, Kitab al-
Zahra: the author’s life and works, the establishment of the text of the
Zahra, survey of its contents, its meaning as an early work of literary
criticism.
Tags: Muhammad Ibn Dawiid al-Isbahani, Kitab al-Zahra, poetry, love
theory, literary criticism, textual criticism, Graeco-Arabica, zarf.

Articles

“Ibn Dawoed, het lijden en sterven van een man van liefde,” in Maatstaf
1974, 68-73.
Contents: Short article in Dutch about the life of Ibn Dawid
al-Isbahani.
Tags: Muhammad Ibn Dawiid al-Isbahani, Kitab al-Zahra, love theory,
zarf.

“Ibn Dawiid and Greek Wisdom,” in Union européenne des arabisants et
islamisants, 10th Congress, Edinburgh 9-16 September 1980. Procee-
dings, ed. R. Hillenbrand, Edinburgh 1982, 68-71.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 141 02.08.2017 10:03:05



142 Wim Raven

Tags: Muhammad Ibn Dawiid al-Isbahani, Kitab al-Zahra, Graeco-
Arabica.

“Some early Islamic texts on the Negus of Abyssinia,” in JSS 33 (1988),
197-218.

Tags: hadith, Negus, Ethiopia, sharia, Christians, goods of Christian
origin.

“The manuscripts and editions of Ibn Dawiid’s Kitab al-Zahra,” in MME 4
(1989), 133-137.

Tags: Muhammad Ibn Dawid al-Isbahani, Kitab al-Zahra, Arabic
manuscripts.

“[Ps.-]Aristoteles De Mundo in arabischer Uberlieferung,” in Akten des
Zweiten Symposium Graeco-Arabicum, Ruhr-Universitdt Bochum ...
1987, mit einer Synopse des Symposium Graeco-Arabicum I, Was-
senaar ... 1985, Hrsg. Gerhard Endress, Amsterdam 1989, 42-43.
Contents: On the Arabic manuscripts of Ps.-Aristoteles’ De Mundo.
Tags: Aristoteles arabus, Aristoteles semitico-latinus, Graeco-Arabica

“A Kitab al-‘Azama: on Cosmology, Paradise and Hell,” in F. de Jong
(Hrsg.), Miscellanea Arabica et Islamica. Dissertationes in Academia
Ultrajectina prolatae anno MCMXC, Leuven 1993, 135-142.

(mit Hans Daiber): “Recent Islamic and Arabic Studies in the Nether-
lands,” in Asian Research Trends 4, Tokyo 1994, 1-24.
Tags: Bibliography, Islamic and Arabic studies, Netherlands.

“Ontstaan en verbreiding [van de islam]” in Henk Driessen (Hrsg.), In het
huis van de Islam: geografie, geschiedenis, geloofsleer, cultuur, economie,
politiek, 31-58, Nijmegen 1997.

Contents: Introductory chapter about the genesis of Islam in a larger
work on Islam.
Tags: early Islam, historiography.

“The biography of the Prophet and its scriptural basis,” in Stefan Leder
(hrsg.), Story-telling in the framework of non—fictional Arabic literature,
Wiesbaden 1998, 421-432.

Contents: On the dependence of the biography of Muhammad (sira)
on the Quran.
Tags: Muhammad, sira, Quran.

“Aristote de Stagire. De Mundo. Tradition syriaque et arabe,” in Dicti-
onnaire des Philosophes antiques, Supplément, ed. Richard Goulet e.a.,
Paris 2003, 481-3.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 142 02.08.2017 10:03:05



Bibliography 143

Contents: On the Syriac and Arabic manuscripts of Ps. Aristoteles’ De
Mundo and a future edition of that text.
Tags: Aristoteles arabus, Aristoteles semitico-latinus, Graeco-Arabica

“De weergave van de koran,” in Filter. Tijdschrift over Vertalen, 10/3
(2003), 31-38.

Contents: Survey and criticism of Quran translations into Dutch.
Tags: Quran, Quran translation.

“Het loon van de martelaren,” in Zemzem (Tijdschrift over het Midden-
Oosten, Noord-Afrika en Islam), 2005, 93-95; 125.

Contents: Martyrs in the Quran and hadith.
Tags: Quranic exegesis, hadith, martyrs.

“The Chew Stick of the Prophet in Sira and Hadith,” in Anna Akasoy und
Wim Raven (hrsg.), Islamic Thought in the Middle Ages. Studies in Text,
Transmission and Translation in Honour of Hans Daiber, Leiden 2008,
593-611.

Contents: Collection, translation and study of all sira texts and hadiths
on Muhammad’s use of the chew stick (siwak).
Tags: Hadith, chew stick (siwak).

“Ibn Sayyad as an Islamic ‘Antichrist’. A Reappraisal of the Texts,” in
Wolfram Brandes und Felicitas Schmieder (eds.), Endzeiten, Eschato-
logie in den monotheistischen Weltreligionen, Berlin/New York 2008,
261-291.

Contents: Collection, translation and study of all hadiths on Ibn
Sayyad, a dadjdjal of Muhammad’s time.
Tags: Hadith, dadjdjal, Ibn Sayyad, eschatology.

Articles in Encyclopaedia of Islam. New Edition, Leiden 1960-2004:
‘Ridwan,’ ‘Sa‘id ibn abi ‘Ariiba,” ‘Sira,” ‘al-Washsha’’ und ‘al-Suhayli’.

Art. in Encyclopaedia of Islam THREE, Leiden 2011: “Biography of the Pro-
phet”.

Tags: Muhammad, sira, historiography.

“Martyrs,” in Jane. D. McAuliffe (ed.), Encyclopaedia of the Qur’an, Leiden/
Boston 2001-2006, vol. iii, 281-7.

Contents: Martyrs in the Quran and hadith.
Tags: Quranic exegesis, hadith, martyrs.

“Reward and punishment,” in Jane. D. McAuliffe (ed.), Encyclopaedia of
the Qur’an, Leiden/Boston 2001-2006, vol. iv, 451-461.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 143 02.08.2017 10:03:05



144 Wim Raven

Contents: Reward and punishment in afterlife according to the Quran,
as well as the non-quranic punishment in the grave (‘adhab al-qabr).
Tags: Quranic exegesis, reward in the Quran, punishment in the
Quran, punishment in the grave (‘adhab al-qabr).

“Sira and the Quran,” in Jane. D. McAuliffe (ed.), Encyclopaedia of the
Qur’an, Leiden/Boston 2001-2006, vol. v, 29-51.
Contents: Description of the sira genre, i. e. the early biography of
Muhammad, and its various subgenres and authors.
Tags: Muhammad, sira, ‘Urwa ibn al-Zubayr, Wahb ibn Munabbih,
Misa ibn ‘Ugba, al-Zuhri, Muhammad ibn Ishaq, ‘Abd al-Malik ibn
Hisham, Ma‘mar ibn Rashid, al-Wagqidi, Ibn Sa‘d, Quranic exegesis,
historiography, modern biographies of Muhammad.

Articles in Kindlers Literatur Lexikon, 3d ed., Stuttgart 2009.

Articles and travel stories in Tirade (Dutch literary magazine) a.o. 1976—
2001.

Book reviews and articles in NRC Handelsblad (leading Dutch daily
newspaper), 1990-2007.

Book reviews

‘De Koran, voor moslims opnieuw weergegeven,“ in Tirade 35 (1991),
274-281. (Bespr. von De Koran. Een weergave van de betekenis van de
Arabische tekst in het Nederlands, door Fred Leemhuis).

Contents: Recension of Leemhuis’ Quran translation into Dutch.
Tags: Quran, Quran translation.

Review of: Harald Motzki (Hrsg.), The Biography of Muhammad. The Issue
of the Sources, Leiden 2000, in Journal of Law and Religion, XV (2000-
2001), 627-632.

Tags: Muhammad, sira.

Review of: Afaf Lutfi al-Sayyid-Marsot (Hrsg.), Society and the sexes in
medieval Islam, in Bibliotheca Orientalis 1982, 716-719.

Review of: Ahmad al-Qalyiibi, Histoires étranges et merveilleuses and Le fan-
tastique et le quotidien, trans. René Khawwam, in Bibliotheca Orientalis
1983, 773.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 144 02.08.2017 10:03:05



Bibliography 145

Review of: Bibliothek arabischer Klassiker, 3 vols., in Bibliotheca Orientalis
1986, 533-534.

Review of: Giinther Liiling, Die Wiederentdeckung des Propheten Muhammad,
in Der Islam 63 (1986) 335-337.

Review of: Herman Somers, Een andere Mohammed, in Sharqiyyat 5 (1993),
109-112.

Translations (into Dutch)

Nagib Mahfoez, ‘Zabaldwi,“ in Hollands Maandblad no. 345 (1976),
37-43.

Translation of ‘Za‘balaw?’, a short story by Nadjib Mahfiiz.

Abdel Malik Noeri, “De zuidenwind,” in Korte verhalen uit Afrika, Azié en
Latijns-Amerika 2, Weesp (Het Wereldvenster) 1985, 85-94.
Translation of Rih al-janiib a short story by ‘Abd al-Malik Nri.

Mahmoed Diaab, “Een brief van thuis,” in Korte verhalen uit Afrika, Azié en
Latijns-Amerika 2, Weesp (Het Wereldvenster) 1985, 65-70.
Translation of a short story by Mahmiid Diyab.

(with Wim VAN WIGGEN): Sahl al-Tustari, ‘Gedicht,’ in Tirade nr. 289,
1983, 664-665. An untitled sufi poem by Sahl al-Tustarl.

Gamaal al-Ghitani, “Een handeltje,” in Gamaal al-Ghitani, Een geval van
verdrinking en andere verhalen, eds. Wim Raven and Pieter Smoor,
Amsterdam 1991, 73-85.

Translation of ‘Al-Sabbiiba’, a short story by Djamal al-Ghitani.

[Selection from al-Bukhari und Muslim:] Leidraad voor het leven. De Tra-
dities van de profeet Mohammed, Ingeleid, gekozen en uit het Arabisch
vertaald door Wim Raven, Amsterdam 1995.

Contents: Translation into Dutch of a selection of hadith from the
Sahihs of al-Bukhari and Muslim, with introduction.
Tags: hadith, al-Bukhari, Muslim.

Ibn Ishaak, Het leven van Mohammed. De vroegste Arabische verhalen
vertaald en toegelicht, Amsterdam 1980, 22000.

Contents: Translation into Dutch of a selection of texts from Muhammad
ibn Ishaq’s Sirat al-nabi, with introduction

various fragments on good manners from al-Washsha’, Kitab
al-Muwashsha Tags: Muhammad, sira, Muhammad ibn Ishaq.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 145 02.08.2017 10:03:05



146 Wim Raven

Al-Washsh@’, “Verfijnde manieren,” in De taal der Engelen. 1250 jaar klas-
siek Arabisch proza, samengesteld door Arnoud Vrolijk, Amsterdam/
Antwerpen 2002, 370-380.

Contents: Translation into Dutch of various fragments on good man-
ners from al-Washsha’, Kitab al-Muwashsha.

Tags: Abt al-Tayyib Muhammad ibn Ahmad al-Washsha’, Kitab
al-Muwashsha, zarf, good manners.

Ibn Dawiid al-Isbahani, “Fragmenten over de liefde,” in De taal der Engelen.
1250 jaar klassiek Arabisch proza, samengesteld door Arnoud Vrolijk,
Amsterdam/Antwerpen 2002, 361-369.

Contents: Translation into Dutch of two texts on love from Muhammad
ibn Dawiid al-Isbahani’s Kitab al-Zahra.
Tags: Muhammad ibn Dawiid al-Isbahani, love theory, Liebestod.

In the Press

“The first Arabic Empire and modern scholarship, 622-661,” in State For-
mation and State Decline in the Near and Middle East, edd. R. Kessler,
W. Sommerfeld, L. Tramontini.

Contents: How improbable was Medina as the capital of the first Ara-
bic Empire? Various scholarly opinions about it. ‘Urwa ibn al-Zubayr
as a source that not should be neglected.

Tags: Caliphate, ‘Rightly guided caliphs,” Medina, historiography,
‘Urwa ibn al-Zubayr.

Kitab al-‘Azama, Textausgabe mit engl. Ubersetzung und Kommentar,
http://kitabalazama.wordpress.com.

Contents: Critical edition of the Arabic text of an anonymous Kitab
al-‘Azama on Cosmology, Paradise, Hell, with English translations
Tags: Kitab al-‘Azama, Cosmology, Paradise, Hell.

“Hell in popular Muslim imagination: The anonymous Kitab al-‘Azama,” in
Chr. Lange (Hrsg.), Locating hell in Islamic traditions, Leiden 2015,
144-62.

Contents: A survey and study of the Hell-section of an anonymous
Kitab al-‘Azama.
Tags: Kitab al-‘Azama, Hell.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 146 02.08.2017 10:03:06



Bibliography 147

Artt. in Encyclopaedia of Islam THREE: “Hidjra,” “Muhammad ibn Dawiid
al-Isbahani”.

For the general reader

Lesewerk Arabisch und Islam: http://lesewerkarabisch.wordpress.com
Contents: A ‘blook’ for the general reader, mainly about early-Islamic
Arabic texts.

Tags: Hadith, Muhammad, Sira, Aisha, Quranic exegesis, historiogra-
phy, urban legends, Martyrs, Stoning, Hell, Paradise.

BIS_36_Gesamttext_Fuess_arab_Druckerei.indd 147 02.08.2017 10:03:06



