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INTRODUCTION

The idea for this Handbook and Reader of Ottoman Arabic grew
from a small seed. Originally, I had planned on an informal gath-
ering with Geoffrey Khan, Rex Smith, and some fellow postdocs
and students to talk about our respective Ottoman Arabic pro-
jects. To my great astonishment, a number of eminent Arabic lin-
guists agreed to join us when I presented the idea, and from there
we started drawing in Ottoman historians working on literacy
and experts working on other languages in the Ottoman Empire.
Our intended small workshop thus grew into the first conference
on the topic, which took place in the Faculty of Asian and Middle
Eastern Studies in Cambridge in 2016.

I had begun pondering the need for a volume focused on
Ottoman Arabic after working on Early Modern sources in the
Cairo Genizah, where the lack of reference works available to
consult when working on these materials made for tedious check-
ing of fringe dictionaries and dialectal grammar books. In my
own experiences of being an Arabic student in Germany in the
1990s, in a very traditional German philology department, the
Arabic texts taught had a chronological cut-off in the late medie-
val period. Students were provided with introductions to pre-Is-
lamic poetry, Classical literature, and excursions into Muslim Ibe-
rian authors, but a contemptuous attitude prevailed towards any-
thing written from the 15th century onwards.

Khaled Rouayheb (2015, 1) has summarised this attitude
towards Ottoman Arabic in his description of the Ottoman period

in the context of Arabic history as the perception of a “bleak

© Esther-Miriam Wagner, CC BY 4.0 https://doi.org/10.11647/0BP.0208.43



xii Handbook and Reader of Ottoman Arabic

chapter of cultural, intellectual, and societal ‘decadence’ (inhitat)
that began with the sacking of Baghdad by the Mongols in 1258
and came to an end only with the ‘Arab awakening’ of the nine-
teenth and twentieth centuries.” When it comes to Arabic
sources, this frame of mind is still quite wide-spread: more purely
minded Arabic philologists might still recoil at the mention of
philological work on these late Arabic sources characterised by
vernacular influence and Middle Arabic orthography. This is why
the gathering of like-minded people brought about much joy and
an enthusiastic network of people who appreciate and work on
Ottoman Arabic, who investigate literacies of Arabic in the Otto-
man Empire, and who want to discuss the political, historical,
and sociolinguistic circumstances behind Ottoman Arabic phe-

nomena.

1.0. Koineisation of Arabic in Ottoman Arabic

Under Ottoman rule, we see a shift in Arabic literacy, and marked
changes in the use of Arabic can be observed in various registers
in contrast to earlier time periods. To a degree, this transfor-
mation follows on from changes in the Ayyubid and Mamluk pe-
riod, but occurs on a much larger scale and extends to a much
larger number of vernacular features.

The frequency with which these features occur depends on
the literary genre of the texts concerned. Poetic, medical, and
theological texts may show very few deviations from the norms
of early medieval texts, whereas utilitarian prose in particular is
marked by large scale introduction of vernacular and koine

forms.
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Some of the more frequent changes are tied in with the religious
affiliations of the writers.! Although particular changes can be
found in the case of Muslim writers, too, Christian and Jewish
communities appear to have been less guided than their Muslim
counterparts by the literary ideal of al-‘arabiyya. As a result,
where appropriate, the writings of Jews and Christians include a
larger number of colloquial forms than those composed by their
Muslim compatriots. Especially when writers attempted to con-
nect to one another on an emotional level, we see colloquial
forms occur in correspondence, or vernacular forms may be used
to render speech in court documents.

Although Christian and Jewish texts may show a greater
number of non-Classical forms than Muslim texts, due to reli-
giously-anchored attitudes towards Classical Arabic among writ-
ers of the latter, this does not mean there are no shared trends
observable in all Ottoman Arabic texts. A methodological flaw
haunting grammatical description of Judaeo-Arabic and Chris-
tian Arabic texts is the method by which materials are compared
to one another. Rather than comparing those forms which di-
verge from the Classical inventory to comparable contemporary
texts, i.e., other letters, documents, philosophical texts, etc., anal-
yses often concentrated on divergences from Classical Arabic
only, thus incorrectly marking shared confessional forms as par-
ticularly Jewish or Christian.

The reality of Jewish or Christian Arabic forms was thus

compared to the ideal of Muslim Arabic. Yet, Muslim texts are

! For a discussion on confessional varieties and their validity as a cate-
gory, see Holes (2019), den Heijer (2012), and Wagner (2018).
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often slightly more prescriptive, and many progressive language
features do indeed appear to emerge first in Jewish and Christian
texts.

Language deviation is additionally facilitated by the use of
a different alphabet—such as Hebrew, in the case of Judaeo-Ar-
abic, or Syriac, in the case of Garshuni texts. The use of a different
script appears to open avenues of orthography influenced by
spelling conventions in the relevant contact language that are

closed to writers only employing Arabic script.

2.0. Shared Trends and Divergences of

Koineisation across Confessional Boundaries

Trying to answer the question of how the choice of alphabet in-
fluences the writing of Ottoman Arabic, the texts in this Reader
reveal a heterogeneous picture. Obvious differences become ap-
parent in terms of orthography. Double spelling of consonants in
cases of gemination occurs increasingly in Judaeo-Arabic sources
from the later medieval period, but is largely confined to w and
y. In the 19th and 20th centuries this appears to spread to all
consonants, as in texts I1.34 and I1.36. Judaeo-Arabic texts of the
later Ottoman period, in particular utilitarian prose texts, also
reveal certain patterns of the realisation of short vowels that are
hidden in Arabic script. The same can be found in texts written
in Mandaic script, which, in addition to a large number of plene-
spelled vowels, also reveals the dialectal pronunciation of suf-
fixes, such as Classical Arabic -k as vernacular -¢. Yet, other texts,
in particular those written in Garshiini, show an astonishing af-

finity to Classical Arabic orthographical norms.
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A divergent feature can be found in the spelling of otiose
’alif. In Judaeo-Arabic, this appears in medieval works, such as
the Bible translation by Saadya Gaon, but has been lost in docu-
mentary sources. Christian utilitarian prose composed in Arabic,
however, keeps this norm inherited from Arabic scribal tradi-
tions. Another divergent phenomenon is the vocalism patterns
frequently found in Ottoman Judaeo-Arabic sources. Whether
these patterns are specific to spoken Jewish Arabic or whether
the use of the Hebrew alphabet allows shared colloquial speech
patterns which were later abandoned by the other communities
to emerge still needs to be investigated further.

The definite article preceding the ‘sun letters’ is most often
not spelled in Judaeo-Arabic sources, but may also, albeit rarely,
be missing in Christian and Muslim texts.

The very frequent plene-spelled short vowels, defective
spelling of Classical Arabic long vowels, i for Classical Arabic
short /a/, and tafkim and tarqiq in Judaeo-Arabic correspondence
and in Mandaic sources is aided by the use of different alphabets
and Hebrew and Mandaic orthographical conventions. Ta’ mar-
biita for ta’, however, occurs only in Christian letters, where it
appears to be associated with the use of Arabic script.

The replacement of interdental fricatives by stops and the
omission of final niin of the nunation is shared in texts written by
all confessions.

When we focus on the morphological, syntactic, and lexical
levels, the differences become somewhat less pronounced. For

example, while the vernacular bi-imperfect and the written koine
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form of lam as a general negation seem to emerge somewhat ear-
lier in non-Muslim sources, they are common features found in
texts written by members of all confessions. Pronouns and pro-
nominal suffixes appear to be spelled colloquially mostly in non-
Arabic alphabets, but the phenomenon occurs in Arabic script as
well.

The lexicon of non-Muslim writers often includes vocabu-
lary from the liturgical languages of those communities, but these
should be classed as register-specific loanwords. Utilitarian texts
in all confessional groups, in particular, display a rich assortment
of colloquial phenomena.

Overall, most Ottoman Arabic texts show increased influ-
ence of vernacular forms compared with medieval texts, and al-
low greater access to the spoken language. At the same time,
written koine forms become customary in the texts.

In terms of shared and divergent features, the biggest fault-
line seems to be utilitarian prose versus literary texts, rather than
along confessional boundaries, although non-Arabic scripts addi-

tionally facilitate the emergence of non-Classical forms.

3.0. Notes

Having met Efe Khayyat from Rutgers University at another con-
ference and discovered our shared passion for Ottoman Arabic,
the two of us set about organising another conference at Rutgers
in 2017. With his support, more contributors to the volume were
recruited. The meetings culminated in a third and final workshop
at the Woolf Institute in Cambridge in 2019.
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When we discussed what form the written output of the
conference could take, the idea of a Handbook and Reader of Ot-
toman Arabic emerged. The aim of such a volume would be to
make a large number of short 15th-20th-century Arabic texts
available and easily accessible to students and scholars of Arabic.
Commentaries would elucidate shared linguistic phenomena and
language change reflected in the written sources.

The Handbook section thus gathers articles intended to ed-
ucate about a wide range of topics pertaining to literacy and ed-
ucation in the Ottoman Empire. The Reader section contains sam-
ples of texts provided by over twenty-five different scholars.
Some of the texts were reproduced from other publications, with
the obligation to leave them unchanged in this edition. Classical
Arabic transcriptions and conventions were used alongside collo-
quial modern counterparts. It was therefore not possible to em-
ploy a homogenous transliteration system. This was somewhat
difficult for me, conditioned by my Germanic schooling, but I
have embraced the spirit of variationism.

The articles in the Handbook section have the references
added at the end of each article, while the references for the
Reader section are gathered at the end of the volume.

All texts in the Reader part that were originally composed
in scripts other than Arabic have been rendered in Arabic tran-
scription in order to allow access for scholars unfamiliar with the
Hebrew, Syriac, and Mandaic alphabets. The transcription fol-
lows the system developed by Werner Diem (2014), and serves
to open up the original text to the uninitiated, especially to native

readers of Arabic. In the transcriptions, no statements are made
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about place of articulation or vowel quality or quantity, and no
attempt has been made to provide a normalised Arabic version
of the original text.

The table below shows the transliterations for the Classical

texts:
| P d
- b - t
< t b z.d
< t, th C
a i ¢ g gh
C h b F
¢ h, k, kh ) Q
> d 0 K
3 d, dh J L
J r ¢ M
J z ) N
U S o H
u‘» §, sh 9 w
P S <« Y
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1. VERNACULARISATION IN THE
OTTOMAN EMPIRE: IS ARABIC THE
EXCEPTION THAT PROVES THE RULE?

Michiel Leezenberg

1.0. Introduction to the Ottoman Cosmopolitan

Arabic, Charles Ferguson has famously told us, is—like modern
Greek—a diglossic language, ‘high’ and ‘low’ varieties of which
are used in different and complementary settings. Diglossia dif-
fers from bilingualism in that it involves two varieties of the same
language; moreover, the high variety lacks native speakers, and
is acquired only in formal educational settings, and used only in
official and/or written forms of communication. This diglossia,
he adds, has proved remarkably resilient and enduring. Since
their original publication in 1959, however, Ferguson’s ideas
have been modified and refined: varieties of modern Arabic other
than the two reified high and low registers have rightly been dis-
tinguished; and the diglossic situation in Arabic, and even more

in modern Greek, has been shown to be rather less stable and

© Michiel Leezenberg, CC BY 4.0 https://doi.org/10.11647/0BP.0208.01
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more contested than Ferguson’s irenic picture would have us be-
lieve.!

Here, I would like to suggest that we can fruitfully explore
the topic of Arabic diglossia—and of the development of modern
Arabic more generally—laterally, and in a comparative and dia-
chronic manner. More concretely, when studied in their broader
Ottoman and post-Ottoman settings, the diglossic constellations
of Arabic and Greek turn out to be but two very distinct outcomes
of a rather broader process of vernacularisation, that is, a shift
from written classical to locally spoken language varieties, in
which hitherto spoken languages started being used for new lit-
erate uses, such as, most importantly, official courtly communi-
cation, high literature, and learning. This broader process in fact
occurred across virtually the entire the Ottoman Empire; its con-
sequences are still visible in the Empire’s various successor states.
Here, however, I will not discuss the case of Arabic in detail; ra-
ther, I will briefly sketch the wider pattern of development, and
leave discussion of the implications for the study of Arabic to
another occasion.

I take my cue from Sheldon Pollock, who has, famously,
identified a number of cosmopolitan orders in the world of Latinity
and the Sanskrit-based civilization in and around the Indian sub-

continent during the first millennium CE; both of these orders, he

! Ferguson has also identified a number of what he calls ‘myths’ about
Arabic (or what we would nowadays call ‘language ideologies’ or ‘folk-
theoretical beliefs’) among its native speakers; among the most im-
portant of these, he argues, is the widespread, and ardently defended,
belief that, despite all the dialectal and other varieties one encounters,
there is but one single Arabic language.
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further argues, went through broadly similar processes of vernac-
ularisation around the year 1000 CE.? In Western and Southern
Europe, this process yielded written Romance languages like Ital-
ian, Catalan, and French; in South Asia, vernaculars like Tamil,
Telugu, and Kannada were similarly promoted to written status.
Thus, vernacularisation is not specifically or uniquely modern or
European; it may occur at different times and in different places.

The Ottoman Empire, as I hope to show below, knew a cos-
mopolitan order similar to those of Sanskrit and Latinity; and it,
too, went through a massive wave of vernacularisations, in the
17th and 18th centuries CE. These vernacularisations, moreover,
paved the way for the new, vernacular language-based ethnic
identities and national movements that emerged in the course of
the 19th century. In their earlier stages at least, these identities
and movements developed largely, if not completely, inde-
pendently of any cultural, ideological, or political influence or
interference from Western or Central Europe. Thus, the widely
held but rarely investigated assumption that national identities
outside Europe were crucially influenced by European (and, more
specifically, German) romantic nationalism and shaped by the
categories of philological orientalism would seem to deserve re-
consideration.

Although many discussions of nationalism contrast the
multilingualism of premodern empires with the monolingual ide-
als and the linguistic standardisation of modern nation states, few

empires can match the diversity and complexity of the early mod-

2 For a brief statement, see Pollock (2000).
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ern Ottoman linguistic constellation. In the Ottoman Empire, Ar-
abic enjoyed a high status as the language of the revelation of
Islam and of Islamic religious learning; but it was not the only
written language of prestige even among Muslims, let alone other
population groups. Famously, the Ottoman elites recognised ‘the
three languages’ (elsine-i seldse) that dominated literate commu-
nication: Arabic for religious learning, Persian for poetry, and Ot-
toman Turkish for administration and official correspondence.
The latter, as is well known, was a form of Turkish with a large,
if highly variable, proportion of vocabulary items and grammat-
ical constructions borrowed from Arabic and Persian; being vir-
tually incomprehensible to the uneducated masses, and deliber-
ately so, it also served as a marker of social distinction for the
Ottoman bureaucratic elites.?

Christians living in the Empire had a number of classical,
or sacred, languages of their own: in theory, Koiné Greek served
as the language of liturgy and learning for all Orthodox Christians
in the Empire, although some Orthodox communities used other
ancient tongues, like Old Church Slavonic in the Balkans or Ara-
bic in the Levant. Armenians, who had had their own church for
centuries, used Grabar, or classical Armenian, as a liturgical and
learned language; and Eastern Christians of different denomina-
tions generally used Syriac, which had been the regional lingua
franca in the Fertile Crescent prior to the arrival of Arabic, but
by the early modern period had become a dead language, and

was used exclusively in formal and/or written communication.

3 Cf. Mardin (1961).
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The spoken varieties of these languages had a rather lower sta-
tus—so low, in fact, that, among Greeks and Armenians in par-
ticular, one observes substantial language loss and a shift towards
locally dominant languages or spoken linguae francae like Turk-
ish, colloquial Arabic, or Kurdish. There is no evidence that this
language shift was due to repressive Ottoman policies, as some
nationalist historians have claimed; in fact, there is little evidence
of any substantial Ottoman language policies prior to the last dec-
ades of the 19th century CE.

Among Ottoman Jews, the ‘Sacred Language’ (leshon ha-
godesh), a blend of Hebrew and Syriac, was the main written lan-
guage prior to the arrival of large numbers of Sephardic Jews
from the Iberian Peninsula in the late 15th and early 16th centu-
ries. The main written language of this group was ‘Judaeo-His-
panic,” grammatically a calque of the sacred language with a
large number of Hispanic lexical items; this was distinct from ‘La-
dino’ in the strict sense, the commonly spoken variety of Judaeo-
Hispanic, which was much closer to colloquial 15th-century
Spanish.*

Apart from these, there were also languages that had little
or no written tradition like, most significantly, the Romance va-

rieties spoken by several Orthodox Balkan Christian groups, Al-

* Remarkably, Evliya Celebi describes what he calls lisdn-1 Yahildi, or
‘the Jewish language,” as spoken in Safed in Ottoman Palestine (Dankoff
et al. 2011, 3/74); but this language turns out to be neither classical
Hebrew nor Aramaic, nor any offshoot from the Sacred Language, but
a spoken dialect of Judaeo-Hispanic.
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banian, and Kurdish, not to mention a number of mixed lan-
guages like the famous ‘Asia Minor Greek,” which was almost ex-
actly half Greek and half Turkish in its vocabulary and grammar,
and the language varieties spoken by the Dom, or ‘Gypsy’, groups
in different parts of the Empire. Although we have rather less
information about these spoken vernaculars on the verge of the
vernacularisation wave, we are fortunate in having a rich and
relatively reliable source of information in Evliya Celebi’s famous
Seydhatndme, or ‘Book of Travels’, which was written in the mid-
17th century CE but not published until three centuries later.®
Spoken language is always foremost in Evliya’s mind, with sex a
close second. Accordingly, the Seydhatndme offers a plethora, not
only of basic vocabulary and stock phrases in various Ottoman
vernaculars, but also obscene expressions. The care and precision
of its transcriptions make this work a precious source for linguists

even today.

2.0. Early Modern Ottoman Vernacularisation

Evliya observes that in the medreses of the Empire’s outlying re-
gions, Arabic and Persian were the main languages of instruction;
but he also describes how Muslims in Ottoman Bosnia used a
small Turkish-Bosnian lexicon—a vocabulary that has become
known, and in fact appears to have gained a rather wide circula-
tion, under the title of Potur shahidiyya (Dankoff et al. 2011,
5/229-30). That is, he points to the vernacularisation of ‘Bos-

nian’, i.e., the locally spoken South Slavic dialect, which was very

® The best modern edition of the Seydhatndme is Dankoff et al. 2011);
for a generous selection in English, see Dankoff and Kim (2010).
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close to the varieties that have subsequently become known as
Serbian and Croat. This is one of the earliest examples of a much
broader pattern of vernacularisation in the early modern Otto-
man Empire: between the 17th and the early 19th centuries CE,
various Ottoman population groups in different parts of the Em-
pire shifted to new written uses of local vernacular languages.®
The best known, and best documented, examples of this process
are probably those among the Empire’s various Christian groups.
First and foremost, among Ottoman Greeks, a movement arose in
the mid-18th century, pioneered by authors and actors like
Iosipos Moisiodax and Adamantios Korais, which propagated the
use of language varieties closer to locally spoken dialects than
the millennia-old Koiné Greek, with the aim of making Greek-
language education easier and less time-consuming. Amidst
fierce polemics, Korais—ultimately successfully—argued that a
modern, civilised Greek nation should speak and write neither a
vulgar dialect nor the old-fashioned Koine Greek, but a purified
form of language (subsequently called Katharevousa), which was
free of Turkish loans and enriched with neologisms to express
modern concepts. Likewise, among Ottoman Armenians, in early
modern times a new, supraregional variety emerged, called
K’aghak’akan or ‘the civil language’, which was much closer to—

though not identical with—regionally spoken dialects, and hence

® For a more detailed overview, see Leezenberg (2016). A book-length
account, provisionally entitled From Coffee House to Nation State: The
Rise of National Languages in the Ottoman Empire, is currently in prepa-
ration.
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much easier to learn, read, and write than classical Armenian.”
In the Ottoman Balkans, authors like Dositej Obradovic and Vuk
Karadzic encouraged the written use of South Slavic (subse-
quently labelled ‘Serbian’), against the dominance of both Koine
Greek and Old Church Slavonic; among Ottoman Serbs that had
sought refuge in the Austro-Hungarian Empire in the 1690 exo-
dus headed by patriarch Arsenije III, a supraregional language
for learned and literate communication emerged that was called
‘Slaveno-Serbian;’ its use was actively encouraged by the Habs-
burg authorities, as a way of countering Russian linguistic, reli-
gious, and political influences. Further Eastward, in the Danube
provinces, mid-18th-century authors like Paisii Hilendarski and
Sofronij Vracanski simultaneously preached and practiced the lit-
erate use of the Bulgarian, or as they called it, ‘Slaveno-Bulgar-
ian’, vernacular; and already earlier in the century, the famous
Dimitrie Cantemir had pioneered the written and printed use of
Romance vernacular locally called ‘Wallachian’, but subse-
quently labelled ‘Romanian.’ Initially, Cantemir appears to have
intended this Romance vernacularisation as a way of countering
the influence of Old Church Slavonic; but its later proponents
emphasised the venerable pedigree of this vernacular in the Latin
of antiquity, in an obvious effort to counter the dominance and
prestige of Koiné Greek.

But these developments were not restricted either to the
Empire’s European provinces or to its Christian population

groups. The Sephardic Jewish communities witnessed (or rather,

7 For Modern Greek, see, e.g., Horrocks (1997) chapters 13-17; Ridg-
way (2009); for Armenian, see Nichanian (1989).
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caused) the emancipation of spoken Ladino as a medium of reli-
gious learning in the early 18th century. During the same period,
Muslim Albanians started to produce Arabic-Albanian and other
vocabularies for educational purposes, and started composing
learned divan poetry in an Albanian enriched with Arabic, Per-
sian, and/or Ottoman Turkish expressions, locally called bejtexhi
or ‘Bayt poetry’. In the Empire’s Easternmost provinces, Kurdish
authors like Ehmedé Xani started using Kurmanji or Northern
Kurdish both for didactic works and learned mathnawf poetry. In
Mesopotamia, different denominations of Eastern Christians
started using different forms of modern Aramaic, as distinct from
classical Syriac, for literate, literary, or liturgical purposes. Even
Ottoman Turkish witnessed significant attempts at simplifying
the written language of bureaucracy in the 18th century in the
direction of the Turkish dialect spoken in Istanbul, to the dismay
of some officials, who feared they could no longer show off their
social and linguistic distinction.® This period also witnessed sig-
nificant linguistic shifts among different Ottoman population
groups: in the 18th century, substantial numbers of so-called
Romaniotes, or Greek-speaking Jews of the Ottoman Balkans,
started speaking Ladino; and many Copts in Egypt and some East-
ern Christians in the Mashriq and in Mesopotamia, appear to
have become Arabised, largely abandoning their traditional ver-

naculars in favour of colloquial Arabic.

8 Cf. Mardin (1961).
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3.0. Attempts at Explanation: The Role of

Vernacular Philologies

The fact that similar processes of vernacularisation occurred
across, and perhaps even beyond, the early modern Ottoman Em-
pire calls for explanation. At present, however, we are at a loss
for any such explanatory account. For linguists, it would seem
reasonable to suspect some kind of areal convergence or other
form of language contact; this would raise the further question of
whether such common or converging innovations simultaneously
occurred in several languages, or rather started in one language,
which then triggered similar changes in others. Such areal expla-
nations, however, may be only part of the story: given that ver-
nacularisation involves written rather than spoken language
forms, and literate elites rather than the uneducated masses, such
questions of cultural contact may also involve factors that are not
strictly or structurally linguistic. To mention but one example:
although the spoken varieties of Southern Slavic known today as
Serbian, Croat, and Bosnian were mutually intelligible, and were
in contact in urban centres like Sarajevo, the written traditions
developed by authors writing in each of these three vernaculars
were, for all practical purposes, completely independent from
one another, if only because they involved, respectively, the Cy-
rillic, Latin, and Arabic alphabet.

One obvious level to look for explanations is the Ottoman
political economy, in particular the well-known phase of some

form of economic ‘liberalisation,” coupled with a relative political
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decentralisation, in the 17th and 18th centuries CE.° Perhaps,
then, we may fruitfully relate early modern cultural and linguis-
tic phenomena to the rise of mercantilism; and indeed, among
the Greek and Armenian communities in the major cities of the
Western Ottoman Empire, like Istanbul, Izmir, and Salonica,
something like a mercantile bourgeoisie had emerged, which had
become affluent through trade with Christian powers, especially
in the Western Mediterranean and Central Europe. The rise of
such new secularised elites may tempt us to see linguistic devel-
opments among them as triggered and inspired by the cultural
epiphenomena of such commercial contacts, and in particular by
imported ideas associated with the Enlightenment and early Ro-
mantic nationalism. But quite apart from the question of whether
there were any concrete and coherent vernacularising doctrines
or tendencies specific to the European Enlightenment, such an
explanation overstates Western European influence and down-
plays local Ottoman dynamics. These vernacularising processes,
after all, took place not only among the European-oriented mer-
cantile bourgeoisie in the Empire’s urban centres, but also among
different population groups in its more remote and isolated rural
peripheries.

Given these difficulties, we should perhaps first try to iso-
late and explicate all potentially relevant linguistic, sociolinguis-
tic, and other factors before attempting any explanation. There
are several such factors that may help in guiding our explana-
tions; but here, I will discuss only the role of printing and of ver-

nacular philologies. First, it should be noted that some, but by no

? See, e.g., Inalcik and Quataert (1994, parts II and III).
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means all, of these vernacularising movements were accompa-
nied and facilitated by the use of printing. Thus, texts in different
varieties of Greek and Armenian were printed in centres like Ven-
ice and Vienna, primarily targeting publics living in Ottoman ter-
ritory and often sponsored by wealthy Ottoman citizens. Even
more intriguingly, these foreign presses also produced materials
written in Turkish, but printed in Greek or Armenian characters
(subsequently called, respectively, ‘Karamanlidiki’ and ‘Armeno-
Turkish literature’), indicating that by this time, a substantial
part of the affluent reading publics could read these scripts, but
had long since shifted to spoken Turkish. The Empire’s Sephardic
Jews had known-printing in Judaeo-Hispanic since the 16th cen-
tury CE; but from the early 18th century on, printed works of
religious learning (and, later, increasing numbers of secular
texts) in colloquial Ladino started being published as well. Fa-
mously, Ibrahim Miiteferrika’s government-sponsored press
printed a number of works in Ottoman Turkish in the first half of
the 18th century; but in the face of protests from scribes and cop-
yists, and more importantly of disappointing sales, it discontin-
ued activity. Other vernacularising movements, however, like
those among Albanians, Bulgarians, and Kurds, would not in-
volve printed texts until well into the 19th century. In short, the
mere availability of printing technology was in itself neither a
causal factor nor a necessary feature of the various Ottoman ver-

nacularisations.!®

' This is one serious problem for Benedict Anderson’s influential (1991)
argument that it was ‘print capitalism’, or the mere availability of the
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A second important if variable aspect of Ottoman vernacu-
larisation is the appearance of vernacular grammars. The writing,
let alone printing, of such grammars points to a later stage in the
process of Ottoman vernacularisation, which stretches from the
mid-18th to the mid-19th century. Until then, grammatical in-
struction was generally restricted to classical or sacred languages
among Muslims, Christians, and Jews alike. In Muslim educa-
tional institutions, only Arabic grammar was studied systemati-
cally; Persian was acquired not by studying grammatical text-
books, but by reading works like Sa‘di’s Golestan; and Ottoman
Turkish, which had no fixed grammatical or stylistic rules or
norms to begin with, appears to have been acquired informally,
or simply to have been presumed as known. Even less current
was any belief that locally spoken dialects were worthy of having
their grammars written down and studied—or indeed that they
had a system of grammatical rules to begin with. Generally, ver-
naculars appear to have been seen as deviations from classical
norms or rules, rather than as full-fledged languages having rules
of correctness of their own."

This was to change in the 18th century: during this period,
one witnesses the development of what one may call ‘vernacular

philologies’, in particular through the writing of grammars and

technology of printing within a capitalist mode of production, which
made possible the rise of superstructural or ideological ‘imagined com-
munity’ of the nation.

' An intriguing exception may be Evliya Celebi, who in his Sey-
dthatndme, conceives of all (spoken and written) languages as analogous
to religions, each of them revealed by a specific prophet and having a
sacred scripture of its own (Seydhatndme 11:256a; Dankoff et al. 2/57).
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lexica for various vernaculars. To mention but a few: in 1757,
Dimitri Eustatievici wrote a Romanian grammar, Gramatica Ru-
maneasca; but this text would not be printed until well into the
20th century. Likewise, probably around the mid-18th century
CE, Eli Teremaxi composed a Tesrifa Kurmanci or ‘Kurdish mor-
phology’ in Kurmanji or Northern Kurdish. Written for young
Kurdish-speaking medrese pupils taking their first steps in Arabic
grammar, this work gained a wide circulation in the rural me-
dreses of Northern Kurdistan, and, in fact, continued to be used
clandestinely even after the rulers in the new republic of Turkey
ordered the closing down of all medreses in the 1920s. In 1815
Vuk Karadzic wrote a grammar of his native dialect of Serbian,
the Pismenica serbskoga jezika, at the request of his friend Jernej
Kopitar; this work was to gain rather wider circulation in North-
ern European historical-comparative linguistic circles thanks to
Jakob Grimm'’s 1824 translation, the Kleine serbische Grammatik.
In 1835, Neofit Rilski had a Bolgarska gramatika printed for use
in schools trying to rid themselves of Greek linguistic and cultural
dominance. And as late as 1851, Ahmed Cevdet Pasha published
a Kavd’id-i Osmaniyye ‘Principles of Ottoman [Turkish]’, which
was to go through numerous printed editions in the following
decades.

It should be emphasised that these new vernacular philolo-
gies owe less to modern Western philological orientalism than to
local classical traditions. Even in a relatively late work like
Cevdet and Fuad Pasha’s textbook, the categories employed are
those of traditional Arabic grammar, rather than of modern West-

ern philology. Thus, in its treatment of the locative and ablative
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case, evidentials, and vowel harmony, the Kavd’id-i Osmaniyye
differs radically from A. L. Davids’s 1832 Grammar of the Turkish
Language, which some modern scholars, mistakenly, have seen as
a source of inspiration for Cevdet’s work.'? In short, a strong ar-
gument can be made that these vernacularising processes, and
the emergence of new local vernacular philologies, preceded any
influence or hegemony of modern Western orientalist philology.

The historical and theoretical significance of these vernac-
ular grammars has not yet been assessed. Here, however, I wish
to suggest that they not only mark an important dimension of the
vernacularisation of various Ottoman languages; they also em-
body a step in what one may call the governmentalisation of lan-
guage, that is, in a process that simultaneously turned vernacular
languages into objects of knowledge and objects of governmental
concern. One of the main aspects of modern nationalism, after
all, is that all subjects are to be turned into full-blooded citizens,
and into loyal members of the nation, by universal education in
a standardised, unified and codified version of what is called ‘the
mother tongue’; and that the spread and implementation of this
mother tongue through educational systems and institutions is
one of the primary responsibilities of the new institution of the
nation state. The history of modern nationalism, that is, is also a
history of how vernacular languages—or new forms of language
much closer to spoken dialects—simultaneously became instru-
ments of mass communication, symbols of identification, and ob-

jects of government.

2 For a more detailed argument, see Leezenberg (2021).
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4.0. A Sonderweg for Arabic?

At first blush, Arabic seems to form the most important, if not
virtually the sole, significant exception to this empire-wide pro-
cess of vernacularisation. Although dialectal or colloquial traces
appear in various Arabic-languages of different ages, no authors
openly proclaim or propagate either the written use of vernacular
forms of Arabic, or the modernisation or purification of the Ara-
bic language prior to the nahda, or literary Renaissance move-
ment, that emerged in the mid-19th century. But perhaps we
simply have not looked closely enough, or have been misled to
some extent by the pervasive linguistic ideologies concerning the
unity and uniqueness of Arabic.

Considerations of space, and lack of relevant expertise, pre-
vent me from pursuing these questions in greater detail; but here,
I would merely like to suggest that the study of Ottoman Arabic
may be enriched by a more systematic contextualisation: we can,
and perhaps should, ask whether and how the structure, use, and
ideologies of Arabic were affected by developing institutions and
practices of government, and compare and contrast the develop-
ment of Arabic with that of other languages in the Ottoman Em-
pire. To take but one example, one may think of so-called ‘Middle
Arabic’ typologically as a specific style or register of Arabic be-
tween the normative ideal of Classical Arabic and the colloquial
realities of local dialects, rather than historically, as a develop-
mental stage or period as was done by earlier scholars.'® In doing

so, however, we may come to see the similarities and divergences

13T owe this suggestion to Clive Holes (personal communication).
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between Arabic and other Ottoman languages in a rather differ-
ent light. As discussed above, speakers of several other Ottoman
languages also developed supraregional forms that consciously
differed from, and acted as intermediaries between, on the one
hand, the classical norm and, on the other hand, the regional,
‘vulgar’ dialects. The modern Greeks developed Katharevousa;
among Ottoman Armenians, a supraregional ‘civil language’
(K’aghak’akan) emerged; and Serbian exiles produced an edu-
cated Slaveno-Serbian. Only Greek and Arabic, however, retained
an enduring diglossia, whereas both Civil Armenian and Slaveno-
Serbian disappeared in the 19th century.

There was nothing inevitable about these outcomes. Prior
to the 1815 publication of Karadzic’s Pismenica serbskogo jezika,
several grammars of Slaveno-Serbian had been written and
printed; in fact, Karadzic’s own grammar has been shown to be a
calque of one of these grammars, which simply replaced Slaveno-
Serbian items and paradigms with dialectal ones. And Ni-
chanian (1989) describes how a substantial literature (both trans-
lated and original) in Civil Armenian had circulated before being
replaced by a variety closer to the dialects spoken in the Empire,
called ‘Western Armenian’. Thus, even if the process of vernacu-
larisation occurred throughout the Ottoman Empire, its outcomes
varied widely across different languages.

The brings up the substantial question why only Greek and
Arabic retained a relatively stable diglossic constellation,
whereas languages that emerged from broadly similar back-

grounds, like Armenian and the Slavic languages, did not.

4 This was argued in detail by Thomas (1970, 14-21).
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One crucial factor appears to have been the role of lan-
guage ideologies: among Greeks and Arabs alike, the belief that,
despite all dialectal differences and diachronic developments,
their language—like their nation—was and should remain a uni-
tary and unified entity appears to have predominated, and to
have created the preconditions for relatively stable and endur-
ing—if by no means uncontested—diglossia. Among Armenians,
by contrast, the language-ideological belief that a modern lan-
guage should be closer to the dialects of ‘the people’ appears to
have carried the day. Finally, Slavic languages, and apparently
also the various forms of Neo-Aramaic, appear to have been
shaped by what has been called ‘fractal logic’ (cf. Gal 2005),
which leads to ever-greater linguistic differentiation alongside
the proliferation of new ethnic or sectarian antagonisms. In the
mid-19th century, attempts at creating a unified ‘Serbo-Croat’
language seemed to be successful, but the two main varieties con-
tinued to be written in different scripts; and since the wars of the
1990s, efforts to emphasise the linguistic differences—not only
between Serbian and Croat, but also with Bosnian and Montene-
gran—have been further stepped up. Another South Slavic ver-
nacular, Bulgarian, appears to have followed a similar fractal
logic: it came to be seen, and used, as a distinct Slavic language
only in the later 18th century, and by the turn of the 20th, a
movement had emerged that claimed ‘Macedonian,” which hith-
erto had been classified as ‘Western Bulgarian,” as a language in
its own right; and the fractalising process may not have ended
there. Similarly, in Northern Iraq, among Eastern Christians of

different denominations, a bewildering variety of modern and
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not-so-modern standards of written Modern Aramaic has
emerged, without any one variety gaining a wider currency.'

In short, common processes of vernacularisation have had
very different results in different languages, depending in part on
linguistic ideologies, on ethnic and sectarian relations, and on
vernacular philologies. Most, if not all, of these outcomes, it
should be noted, had already been more or less decided (though
by no means completed) by the end of World War I, that is, prior
to the formation of the Ottoman successor states and the imposi-
tion and permeation of national languages through educational
institutions and mass media. Thus, they were not dependent on,
or decided by, sovereign state power; hence, it may be useful to
study Ottoman processes and patterns of vernacularisation nei-
ther in purely linguistic terms nor in terms of sovereign state
power, but with an eye to the development of vernacular philo-
logical traditions as a crucial factor in linguistic governmentali-

sation.
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2. FROM MEANS TO GOAL: AUXILIARY
DISCIPLINES IN THE OTTOMAN
MADRASA CURRICULUM

Necmettin Kizilkaya

1.0. Introduction

The Ottoman Empire established madrasas since its formation. It
met the needs of these madrasas, first, by inviting teachers from
adjacent regions and, soon after, by employing their students.
Thus, students who successfully graduated from the madrasa
then became the teachers, who would in turn become the pio-
neers in systemising the Ottoman madrasa (Asikpasazade 1332).
The curriculum became methodised in a short time. To ensure
the continuation of this system, it was continually revised and
developed by the Ottoman scholars.

There were many factors that facilitated this constant revi-
sion of the Ottoman madrasa system. The most important of these
was that the madrasa was an institution in which qualified indi-
viduals were produced in every area needed by the Empire. The
madrasa curriculum, which had been structured to respond to a
wide range of expectations and issues, from bureaucracy to ilmiye
institutions, had to be continually developed. That being said, the

effort to develop the curriculum does not mean that there were

© Necmettin Kizilkaya, CC BY 4.0 https://doi.org/10.11647,/0BP.0208.02
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no fixed disciplines within the madrasa system. On the contrary,
in some fields there were books that were taught for centuries
throughout the Empire. Therefore, there were constants and var-
iables in the madrasa curriculum; and the variables were shaped
according to the needs of each period.

Despite this, we still do not have much knowledge about
the books taught in the Ottoman madrasa system, as there has
not yet been much scholarly attention by researchers in the field
of history and education on the subject. Studies regarding the
madrasa mainly focus on its structures, its architecture, its rela-
tions with politics, teacher-student relationships, and ilmiye hier-
archy. Many issues, such as the curriculum, the range of the
courses taught, the differences encountered within different re-
gions, and the reasons for changes to the curriculum have not
been elucidated as of yet. The absence of specific scholarship re-
garding this subject in Western languages, with the exception of
a few general studies, has led to a lack of understanding regard-
ing the nature of the Empire’s educational system among modern
researchers. Although some Turkish studies partially fill the gap
on this subject,! a significant number of them provide only gen-
eral information about the curriculum, and more detailed studies
are needed.

The Ottoman madrasa curriculum was structured in differ-
ent stages, with different disciplines taught at each step. The
main aim of the curriculum was to understand the Islamic disci-

plines and to meet the needs of society. Therefore, the madrasa

! For details see Hiiseyin 1983; Ismail 1984; Cevat 1997; Murat 2019.
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curriculum focused on understanding three disciplines. These dis-
ciplines are figh ‘deep understanding’, kalam ‘theology’, and
tasawwuf ‘mysticism’, which are called al-ulim al-‘aliyya ‘the
high disciplines’. However, the discipline of figh stands in a cen-
tral place among them. It is not an exaggeration to posit that the
madrasa education was designed for the discipline of figh. There
was a preparatory process that trained students for these three
disciplines, in general, and figh, in particular. In this process, the
auxiliary disciplines, which are ‘uliim aliyya, were taught and the
students were provided with the necessary knowledge and so-
phistication to understand the Islamic disciplines. The prepara-
tory/auxiliary disciplines are mostly Arabic disciplines. The aux-
iliary disciplines, which serve as the key for students to compre-
hend texts written in various branches of the Islamic disciplines
that emerged in Muslim societies, especially the texts of the
Qur’an and the Sunna, are sarf ‘morphology’, nahw ‘gram-
mar/syntax’, mantiq ‘logic’, adab al-bahth wa-l-mundgara ‘dialec-
tic’, wad‘ ‘philosophy of language’, and balagha ‘rhetoric’.

There are many classical sources about the disciplines
taught in Ottoman madrasas. Both the divergent sources and the
teaching of various works in different centuries in the Empire,
which lasted for six centuries, make it difficult to draw a unified
picture of the curriculum. However, the fact that the disciplines
taught did not undergo much change in these periods, together
with the continuity of some of the utilised texts, allows us to
make general comments on some points. Three types of sources

are available to investigate the taught courses. The first of these
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are books dealing with the tartib ‘organisation’ and tasnif ‘classi-
fication’ of disciplines. I will examine the curriculum based on
these sources. The second of these are biographies and autobiog-
raphies of scholars. In these sources, the books that a scholar read
and taught give a particular idea to the reader about which books
were in circulation, accepted, and included in to the curriculum.
The third type are ijaza ‘diplomas’. These diplomas reveal to us
the lessons and from whom those lessons were taken. Yet, in gen-
eral, they do not mention the names of the books studied. In this
article, I will briefly examine the works taught in the field of aux-
iliary disciplines in the Ottoman madrasa curriculum. Although
different works were taught in different periods and regions, I

will focus on the most widely read books.

2.0. Auxiliary Disciplines in the Madrasa

Curriculum

Kawakib-i Sab‘a Risalesi is an anonymous work authored in
1155/1741 as a response to an inquiry by the French ambassador
to Bab-i Ali (High Porte) about the character of the Ottoman mad-
rasa curriculum. It consists of important material regarding the
pre-madrasa education. I will briefly summarise the information
about the pre-madrasa process in the risala. According to this
risala, upon starting his education, a student first learned the Ar-
abic alphabet and then began reading the Qur’an from ‘amma

juz’.? Then, under the supervision of a teacher, the student would

2 A jugz’ is one of the thirty parts of the Qur’an.
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read the whole Qur’an along with a book of tajwid.® Later, the
process continued with memorising the Qur’an and Birgili
Mehmed Efendi’s (d. 981/1573) ‘Aqa’id Risalesi, which was writ-
ten in Turkish. After the ceremony of completing the memorisa-
tion of the Qur’an, a dictionary—such as the poetic dictionary of
Ibn al-Farishta (d. after 821/1418)—was taught to impart famil-
iarity with Arabic words. Additionally, in order to get used to
Persian, brahim Shahidi's (d. 957/1550) Persian verse dictionary
Tuhfa-i Shahidi ) was taught. Having completed this process, the
student was able to begin the auxiliary disciplines (Cevat 1997).
The disciplines taught in the madrasa were divided into three
main parts: the auxiliary disciplines, Islamic disciplines, and
juz’iyyat ‘particular cases, details’, such as mathematics, geome-
try, and astronomy). The main purpose was to learn the Islamic
disciplines; the auxiliary disciplines were taught in support of un-
derstanding them. Of course, this never demoted the auxiliary
disciplines to a secondary position. On the contrary, in some pe-
riods and madrasas, they were given equal importance to the Is-

lamic disciplines.

2.1. Morphology (Sarf)

The first discipline taught in auxiliary disciplines was the disci-
pline of morphology (sarf). The Amthila (Amthila-i Mukhtalifa wa-
Muttarida) was the first book read in this discipline. This text ex-
amines words and their forms. The students first memorised the

text. An interesting feature of this text is that it is an anonymous

3 Tajwid is a set of rules for the correct pronunciation of the letters with
all their qualities.
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text/or that its author is unknown. After this, Bina’ al-af‘al, also
anonymous, was studied. This book was written to afford basic
knowledge of morphology based on the sound, structure, and se-
mantic variation of the past and present tenses of Arabic verbs.
In this respect, the basic education given in Amthila is deepened
in the Bina@’ by taking Arabic verbs as the core of the discussion.
The Magsiid, which is read at the next stage, is, like Amthila and
Bina@’, also anonymous. In this book, after emphasising the im-
portance of the discipline of morphology, the patterns of verbs,
conjugations of verbs and the declension of nouns, the rules to
be applied in these conjugations and declensions and their expla-
nations are all expounded upon and the kinds and descriptions of
the verbs are elucidated (Khalifa 2007, 1:255; 2:1078, 1806-7).
Al-Izzi fi l-tasrif is one of the five classical works known as
the sarf ciimlesi and taught in the Ottoman madrasas. It is an im-
portant book written by ‘Izz al-Din al-Zanjani (d. 660/1262) on
the discipline of Arabic morphology. Because of its importance,
scholars like Sa‘d al-Din al-Taftazani (d. 792/1390), Sayyid
Sharif al-Jurjani (d. 816/1413), ‘Imad al-Din Ibn Jama‘a (d.
819/1416), Niksari Hasan Pasha (d. 827/1424), Khoja Zada Mus-
lih al-Din (d. 893/1488), Khatib al-Shirbini (d. 977/1570), and
‘Ali al-Qar1 (d. 1014/1605) have written commentaries on it.
Among them, the commentary by Taftazani became famous and
dozens of sub-commentaries were written on it (Khalifa 2007,
2:1139-40). Like other books of morphology, Ahmad b. ‘Ali b.
Mas‘id’s (d. 8th/14th century) comprehensive work Marah al-
arwah was widely taught in Ottoman madrasas. This book con-

sists of seven chapters and provides detailed information first on
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infinitives and then on the different forms and types of verbs
(Khalifa 2007, 2:1651).

Ibn al-Hajib’s (d. 646/1249) al-Shdfiya fi l-Tasrif, was writ-
ten on Zamakhshari’s (d. 538/1144) al-Mufassal fi san‘at al-i‘rab,
which is a summary (khuldsa) of Abii Bishr Sibawayhi’s (d.
180/796) al-Kitab. This was a key text in morphology within the
madrasa curriculum. Ibn al-Hajib combined the subjects related
to morphology in Zamakhshari’s al-Mufassal by making the nec-
essary additions as well as sorting, correcting, and summarising
them in his al-Shafiya. This book is considered the first concise
work on morphology, covering almost all subjects of the disci-
pline. Another significant feature of this text was that the author,
Ibn al-Hajib, though based in an Ottoman and Hanafi tradition
madrasa, was a Maliki scholar. Al-Shafiya explains the rules of
morphology in a concise yet systematic way. It has been taught
as a textbook for centuries in madrasas throughout the Ottoman
and Islamic world. Many studies from commentaries, sub-com-
mentaries, poeticisation, and translation have been added to it.
Moreover, not only the text itself, but also its commentaries were
taught in the Ottoman madrasas (Khalifa 2007, 2:1021).

2.2. Grammar/Syntax (Nahw)

The second discipline taught was Arabic grammar/syntax (nahw).
The first book that was used as a textbook in Arabic grammar
was the ‘Awamil. Although there were several books that bore
this title, two of them were widely used for teaching in the Otto-
man madrasas over the centuries. The first one was ‘Abd al-Qahir
bin ‘Abd al-Rahman al-Jurjani’s (d. 471/1078) al-‘Awamil, which
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was called al-‘Awamil al-‘atiq; the second one was Muhammad
Birgiwi’s (d. 981/1573) al-‘Awamil, which was referred to as al-
‘Awamil al-jadid. However, there are significant differences be-
tween these two books in terms of a number of factors (‘amils)
and the way they were treated. Al-Jurjani’s al-‘Awamil was taught
in some parts of Anatolia, though mainly in Arab regions, Iran,
and the Indian Subcontinent. As for Birgiwi’s text, it was taught
in the madrasas of Istanbul and the Balkans for a long period
(Durmus 1991). After memorisation of Birgiwi’s al-‘Awamil, stu-
dents moved to another book, Izhar al-asrar, which was written
based on the principles of the Basran language school of gram-
mar, i.e., to teach the main subjects of Arabic grammar in a con-
cise way and in a short time. The grammatical rules that were
mentioned only by name and with a single example in the
‘Awamil were extended in Izghar al-asrar by giving their defini-
tions, conditions, and detailed examples (Khalifa 2007, 1:117).
Ibn al-Hajib’s al-Kdfiya is one of the main texts that was
used in the Ottoman madrasas. It is, along with Sibawayhi’s al-
Kitab and Zamakhshari’s al-Mufassal, one of the three most rec-
ognised books written on Arabic grammar. Although Sibawayhi’s
al-Kitab contains rich material and examples, its contents are un-
classified. Zamakhshari classified its subjects and summarised it
in his al-Mufassal. Ibn al-Hajib’s al-Kdfiya relied on al-Mufassal.
All of the subjects of nahw were studied to allow students to un-
derstand complex topics. Thanks to the accomplishment of al-
Kafiya, it was used as a text book in Ottoman madrasas for cen-
turies (al-Zamakhshari 2004; Khalifa 2007, 2:1370-76). Ibn al-

Hajib’s al-Kafiya was used not only as an independent textbook
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in the madrasa curriculum, but also as the main text and subject
of commentary by Nir al-Din ‘Abd al-Rahman Jami’s (d.
898/1492) al-Fawa@’id al-Dhiy&@’iyya. Al-Faw@’id, which is also
known as Jami or Molla Jami. It was one of the main grammar
books that was taught at the advanced level. Molla Jami was not
the only advanced textbook that students studied in madrasa;
other books were also taught, such as Ibn Hisham’s (d. 761,/1360)
Mughni al-labib and Alfiyyat Ibn Malik (Ibn Khaldin 2005, 5:297-
98).

Besides some other features, Mughni al-labib is original in
terms of its classification of subjects. By that time, grammar
books had come to classify subjects based on ‘amil-ma‘miil-i‘rab,
marfii‘at-mansuabat-majriirat-majziamat, but Ibn Hisham followed a
different method, which made his book renowned and one of the
most circulated since his time. He divided its eight sub-chapters
into two main chapters, which are mufradat ‘propositions’ and
jumal ‘sentences’ (Ibn Hisham 1964; Khalifa 2007, 2:1751-54).
As for the Alfiyyat Ibn Malik fi l-nahw wa-l-tasrif, it was composed
of thousands of grammatical rules explained using examples from
Qur’anic verses, Prophetic traditions, and Arabic poems. It was
memorised by students at the advanced level (Khalifa 2007,
1:151-55).

2.3. Logic (Mantiq)

After completing grammar, students would study logic (mantiq).
Most of the mantiq books taught in Ottoman madrasas belonged

to the last period of the pre-Ottoman era, which is denominated
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the muta’akhkhiriin period. The first textbook taught in the mad-
rasa on logic is Asir al-Din al-Abhari’s (d. 663/1265), al-Risala al-
Atiriyya fi I-mantiq, with a condensed version known as Isagiici,
along with its commentaries and the glosses written on it. Isagiici
is an abridgement that contains all the subjects of classical logic.
Because of this feature, it became the first textbook taught in the
discipline of logic in the madrasa curriculum and many commen-
taries and sub-commentaries written on it have received the at-
tention of scholars. The first of these commentaries is Husam al-
Din Hasan al-Kati’s (d. 760/1359) Husam-i Kati and Muhy al-Din
al-Talishi’s (d. 887/1482) sub-commentary on it are famous.
Mulla Fanari’s (d. 834/1431) al-Fawd@’id al-Fanariyya, which is
the second well-known commentary, and its sub-commentary,
Ahmad Ibn Khizir’s (d. 950/1543) Qiil (Qawl) Ahmad, were also
central textbooks in the madrasas (izgi 1997). These two books
differ from the other logic books taught in the madrasa in the
way that both, especially the latter, employ tight and comprehen-
sive language. By reading these texts, the student not only
learned logic, but also had to grapple with difficult phrases of the
Arabic language.

At a higher level, students were taught ‘Ali Ibn Omar al-
Katibi al-Qazwini’s (d. 675/1277) al-Risala al-Shamsiyya fi I-
qawa‘d al-mantigiyya and Sa‘d al-Din al-Taftazani’s Tahdhib al-
mantiq wa-l-kalam, with its commentaries and super commen-
taries. In the following period, Qutb al-Din al-Razi’s (d.
766/1365) Tahrir al-qawa‘d al-mantigiyya fi sharh al-Risala al-
Shamsiyya, a famous commentary on al-Qazwini’s al-Risalat al-
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Shamsiyya, was taught. Along with Tahrir al-qawa‘id al-manti-
qiyya, its sub-commentaries in Sayyid Sharif al-Jurjani’s (d.
816/1413) Tahrir al-qawaid and in Kara Dawid Izmiti’s (d.
948/1541) Hashiya ‘ala Hashiya Kiigiik (Kugek) ‘ala Tahrir al-
qawa‘id al-mantiqiyya were studied. The student who read and
completed these books proved his scientific talent and desire. Fi-
nally, in the discipline of logic Qutb al-Din al-Razi’s commentary,
Lawami® al-asrar Sharh Matali¢ al-anwar fi -mantiq on Siraj al-Din
al-‘Urmawf’s (d. 682/1283) Matdali¢ al-anwar, was taught (al-Razi
1384; Sacaklizade 1988).

2.4. Dialectic (Adab al-bahth wa-l-mundagzara)

After logic, dialectic (adab al-bahth wa-l-munagara) was studied
to help students avoid inconsistency and contradiction in debate.
At the elementary level, Taskuprizdde Ahmed Efendi’s (d.
968/1561) Sharh ‘ala Risala fi ilm adab al-bahth wa-l-munazara,
which is his commentary on his own al-Risala, was taught. After
that, students studied Kamal al-Din Mas‘Gd al-Rami’s (d.
905/1499) commentary on Shams al-Din Muhammad Ibn Ashraf
al-Samarqandi’s (d. 722/1322) al-Risala al-Samarqandiyya fi adab
al-bahth, which has around twenty-one super commentaries. At
the same time, they were studying Shah Husayin Efendi’s (d.
1130/1718) al-Risala al-Husayniyya fi fanni adab al-bahth with its
commentaries and sub-commentaries . Following this stage, stu-
dents studied Qadi ‘Adud al-Din al-Iji’s (d. 756,/1355) Adab al-
bahth and its commentary Sharh Adab al-bahth, written by
Muhammad al-Hanafi I-Tabrizi (d. around 900/1494) and its sub-
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commentary, Mir Abii al-Fath Muhammad Ibn Amin’s (d. around
875/1470) Hashiyat al-Mir (izgi 1997).

2.5. Philosophy of Language (Wad")

One of the important disciplines taught in madrasas was Glm al-
wad‘. Wad‘, which deals with the origins and nature of language,
focuses on the relationship between utterance and meaning and
the circumstance/state of indication of utterance to meaning. The
subjects of wad‘, whose history did not go as far back as that of
other disciplines, were examined in the context of the relation-
ship of utterance and meaning in the works of philology, logic,
and legal theory before becoming an independent discipline.
‘Adud al-Din al-lji’s al-Risala al-wadiyya is the first independent
work written on the relationship of words and meaning by focus-
ing on the wad‘. Al-Risala al-Wad‘iyya became famous soon after
it was written, and many commentaries and sub-commentaries
were written on it. The discipline of al-wad‘ reached a certain
depth due to discussions between Sa‘d al-Din al-Taftazani and
Sayyid Sharif al-Jurjani, in particular on the relationship between
utterance and meaning. Ali Kusci’s (b. 879/1474) ‘Unqud al-
zawahir fi l-sarf systematised wad® and changed its subjects, shift-
ing the focus from utterance meaning to wad‘. The subjects were
newly systematised under the chapters wad‘, wadi, mawdi’,
mawdii¢ lahu, and hikma al-wad‘ and were made more advanced.
In this way, the process which deals with language from a philo-
sophical perspective was followed at various stages in numerous
texts throughout the Ottoman Empire (Kusci 2001; Fazlioglu
2012).
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In the discipline of al-wad‘, whilst commentaries and
glosses were being written within Ottoman lands, so too were
independent works being written and taught within the madrasa.
The first commentary on al-Iji’s al-Risala al-Wad‘yya was Abii al-
Qasim al-Laythi al-Samarqgandi’s (d. 888/1483) Sharh Risala al-
Wad‘yya. It was one of the main texts taught in the Ottoman
madrasa. Another commentary written on al-Risala al-Wad‘yya
and taught in the Ottoman madrasa was ‘Isam al-Din al-
Isferayini’s (d. 951/1544) Sharh Risala al-Wadyya, which was
known in madrasa circles as Isam al-wad‘ or Isam al-wad‘yya.
This commentary by al-Isferayini was usually taught with the
commentary of al-Samargandi, but found comparatively more
space in the curriculum relative to that book. Another work that
was studied in this field was Risala fi [-wad‘, which was penned
by Ibrahim Ibn Khalil al-Agini (d. 1311/1894), who lived in the
last period of the Ottoman Empire (Ozdemir 2006, 203, 206, 212;
Khalifa 2007, 1: 898).

2.6. Rhetoric (Balagha)

Rhetoric (balagha) examines the rules and methods of mot juste
and proper speech. It examines the pronunciation of the word in
a clear, understandable, and beautiful manner in accordance with
the situation required by the interlocutor. It is divided into three
sub-sections: Glm al-ma‘ani ‘semantics’, ilm al-bayan ‘figures of
speech’, and Glm al-badi‘ ‘embellishments’. Rhetoric as a disci-
pline is as old as morphology and syntax. This discipline emerged

and was developed in order to cultivate appreciation of the style
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and subtle meanings of the Qur’an (al-Qazwini 1932, 36-37; al-
Sakkaki 1987, 161-62).

In the Ottoman madrasa, Muhammad Ibn ‘Ali al-Sakkaki’s
(d. 626/1228) Miftah al-uliim was the main text taught. The third
part of this work—which examines various disciplines, such as
morphology, syntax, poetry—bears the title ‘ilma al-ma‘ani wa-l-
bayan. In this chapter, Sakkaki expands on the discipline of rhet-
oric as a discipline, using rational methods of knowledge that
were employed in the fields of theology, philosophy, and logic.
With this approach, he transformed rhetoric from being an indi-
vidual experience and pleasure to a discipline with its own rules
and principles. In this respect, Sakkaki introduced an innovation
no one else initiated before him, and seriously influenced those
who came after. Therefore, Miftah al-‘uliim was the basis for al-
most all of the books written on baldagha (Ibn Khaldiin 2005).

Khatib al-Qazwini’s (d. 739/1338) al-Talkhis fi ‘ulim al-
balagha comes first among the books taught in the discipline of
rhetoric, which has an important place in the madrasa curricu-
lum. This book, which is the summary of Sakkaki’s Miftah al-
uliim, is still read in the discipline of rhetoric in today’s mad-
rasas. Because of its importance, numerous studies have been
made on Khatib al-Qazwini’s al-Talkhis. Among these studies, two
commentaries written by Sa‘d al-Din al-Taftazani are especially
important. Of these, al-Sharh al-Mukhtasar was short and taught
after al-Talkhis in Ottoman madrasas. He wrote the second com-
mentary, al-Sharh al-Mutawwal, after examining the books writ-
ten in the discipline of rhetoric, especially Abd al-Qahir al-
Jurjani’s (d. 471/1079) Dal@’il al-ijaz and Asrar al-balagha (al-
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Taftazani 2013). In some madrasas, instead of al-Mutawwal,
Khatib al-Qazwini’s Idah al-ma‘ani which is the author’s own
commentary on the al-Talkhis fi ‘uliim al-balagha was studied. In
some madrasas, as a final book, Burhan al-Din Ibrahim Ibn
Muhammad al-Halabi al-Qabaqibi’s (d. 850/1446) al-Alfiyya li l-

ma‘ani wa-l-bayan was memorised (izgi 1997).
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3. ON THE ORDER OF THE SCIENCES
FOR HE WHO WANTS TO LEARN THEM

Guy Burak

Muhammad ibn Abi Bakr Sajaqlizadah (Sacaklizade, d. 1732/3)
was an influential scholar who devoted a work to the organisa-
tion of the Islamic sciences (titled accordingly Tartib al-‘uliim,
completed ca. 1715).! The following passage is the section from
this work in which he discusses the training of a scholar. Inter-
estingly, Sajaqlizadah is aware of the different linguistic back-
grounds of the students across the Empire and structures the cur-
riculum, which consisted primarily of texts in Arabic, accord-
ingly. It is for this reason that he insists on the memorisation of
the Arabic-Turkish dictionary by Ibn Malak (or Ibn Firishta).

Confidence that he is capable of understanding [the mate-

rial] should be instilled in the novice. If he is young (sabi-

yan), he should be ordered to study the Qur’an with a

teacher whose transmission [of the Qur’an] is sound, until

he completes [the study of the entire Qur’an]. Then he

should be ordered to study the minutiae of faith, the prin-

ciples of the creed of the People of the Sunna, the pre-

scribed ability [to comprehend] the science of ethics and
the science of prayer.

! On Sacaklizade see Ozcan (2005); El-Rouayheb (2015, 116-20).

© Guy Burak, CC BY 4.0 https://doi.org/10.11647/0BP.0208.03
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He who masters (mutakaffil) all those [sciences should
study] Muhammad Birgivi’s Turkish Epistle,” which is easy
for novices who are not speakers of Arabic (‘ajami).® Then
he should be ordered, if he is a non-speaker of Arabic, to
study Lughat Ibn Firishta® and memorise it. If he is mature
(baligh), after [gaining] confidence in his ability to com-
prehend [the materials], he should be ordered to study [Su-
rat] al-Fatiha and short suras. Then he should be ordered
to study that [i.e., Birgivi’s] Epistle or any [other epistle]
that will be of use. Then he should be ordered to study the
entire Qur'an. Then he should be ordered to study Lughat
Ibn Firishta and memorise it. After having studied Lughat
Ibn Firishta, be he young or mature, he should be ordered
to study the science of morphology (sarf), then grammar
(nahw), then [jurisprudential] practical rulings (49lm al-
ahkam), then logic, then disputation (mundazara), then the-
ology (kalam), then rhetoric (ma‘ani), then the fundamen-
tals of jurisprudence and then jurisprudence. By ‘jurispru-
dence’ I do not mean only the science of practical rulings
(al-ahkam al-‘amaliyya) without evidence [for this judicial
opinion], as in Mukhtasar al-Qudiiri,® but the understanding
of [jurisprudence] with [jurisprudential] evidence, as in al-
Hidaya.® As for Mukhtasar al-Qudiiri, or whatever replaces
it in the science of practical rulings, he should study it after

2 Birgivi (1898), and Birgivi (1876).

3 ‘Ajami can mean ‘Persian’ or ‘speaker of Persian’, though in this con-
text it seems to be a generic term referring to non-Arabic speakers.

4 Izz al-Din ‘Abd al-Latif ibn Malak’s (also known as Ibn Farishta or
Firisteoglu, d. After 1418) was one of the first Arabic-Turkish diction-
aries; see Baktir (1999).

5 Al-Qudiiri (2005).
¢ Al-Marghinani (2000).
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having studied the science of phonetic forms and grammar.
Otherwise, his understanding will remain [at the level of]
the principles (gawa‘d) of Fundamental of Jurisprudence,
unlike the understanding [required for texts] like al-
Hidaya. By ‘theology’ I do not mean only the theological
issues (al-mas@il al-itigadiyya), but what appears [in
works] like al-Magdsid’ on essences (jawdhir) and attrib-
utes (arad) and theological issues with proofs and re-
sponses to opponents. Then, after [having studied that] he
should study the principles of hadith, then hadith riwdya,
and hadith diraya, and then Qur’anic exegesis. As for the
study of Qur’anic recitation (tajwid) and the Qur’anic read-
ings (gira’at) and Qur’anic orthography (marsim al-
masahif), the student should learn [these sciences] when-
ever he can, before studying Qur’anic exegesis. As to arith-
metic, geometry, astronomy, and the science of metres and
rhymes, he should study them whenever he can, but it is
recommended to study arithmetic before the study of prac-
tical rulings and especially [before the study] of inher-
itance rules (far@’id).®
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4. RUMI AUTHORS, THE ARABIC
HISTORIOGRAPHICAL TRADITION, AND
THE OTTOMAN DAWLA/DEVLET

Guy Burak

In Jumada II 965/April 1558, the envoy of the sharif of Mecca,
the Hanafi jurist, scholar, and chronicler Qutb al-Din Muhammad
b. Ahmad b. Muhammad al-Nahrawali (d. 1582) visited Istanbul
and met with Semiz Ali Pasa, then second vizier and future grand
vizier of the Empire (served as grand vizier from 1561 to 1565).
The Meccan envoy was impressed by the vizier’s scholarly inter-
ests and, particularly, by the latter’s interest in history (ta’rikh).
When the vizier informed the envoy of his successful military
campaigns against the infidels, al-Nahrawali warned the vizier:

if what you have mentioned is not recorded, it will perish

from memory and its virtues will not be known after a few

years, and when whoever was present in that campaign

perishes, his narration [of events, khabar] will perish as
well. No one will remember [the campaign] and its

1 On al-Nahrawali see Blackburn (2012). See also the Introduction in
Blackburn (2005). On Semiz Ali Pasa, see Mantran (2012). Al-
Nahrawali left two reports of this encounter: in his travelogue (Black-
burn 2005, 168-69) and in his chronicle; for the latter see al-Nahrawali
(2004, 310-11).

© Guy Burak, CC BY 4.0 https://doi.org/10.11647/0BP.0208.04
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knowledge will vanish from the pages of existence (safahat
al-wujid) after a short while.

The Meccan envoy immediately mentioned the interest of Arab
scholars (‘ulam@’) in the science of history and even provided the
vizier with a relevant example: the 13th-century chronicler Abi
Shama’s (d. 1267) al-Rawdatayn fi akhbar al-dawlatayn (Abi
Shama 1997). Abi Shama’s chronicle, al-Nahrawali explained,
records the military campaigns against the crusaders undertaken
during the reigns (dawla) of Niir al-Din (d. 1174) and Salah al-
Din al-Ayytubi (d. 1193). “This most exquisite and beautiful
book,” the Meccan pointed out, “remained in the pages of time.”
Al-Nahrawali then concluded with a question: “Why aren’t your
histories (akhbarakum) and deeds (atharakum) recorded in the
books [of history], eternalised in the pages of the eras and time
periods?” Upon hearing the envoy’s question, Semiz Ali Pasa
asked the scholar and jurist Kinalizade Ali Celebi (d. 1572),
whom al-Nahrawali described as “the time’s most virtuous com-
poser in Arabic” (fadil dhalika al-waqt fi al-insh@ al-‘Arabi), to
compile a work like Abii Shamah’s. According to al-Nahrawali,
Kinalizade started working on the Arabic chronicle, which he
never completed (Al-Nahrawali 2004, 310-11).2

2 On Kinalizade see Tezcan (1996) and Koker (1999). Kinalizade’s fa-
miliarity with the Arabic scholarly traditions may have been one of the
reasons for his eventual appointment, in 1562, to the chief judgeship of
Damascus. On his encounters with the Damascene scholars see Pfeifer
(2015).
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The vignette is revealing for several reasons. First, the ex-
change between the three protagonists reveals intriguing dynam-
ics between the different parts of the Empire and their respective
intellectual /historiographical/literary traditions. Al-Nahrawali, a
Meccan jurist and scholar, was well-versed in the Arabic histori-
ographical tradition. The vizier, who was of Bosnian descent and
had entered the imperial administration as a young boy, on the
other hand, was known for his patronage of at least two works in
‘simple Turkish’ over the course of his career: a short treatise on
the Ottoman construction projects in Mecca, which he commis-
sioned during his tenure as governor of Egypt, and the Book of
Prayer (du‘aG-name), which he commissioned during his grand vi-
zierate.®> And Kinalizade, “the most virtuous writer in Arabic
[among the Rumis],” emerges as one of the relatively few schol-
ars from the core, predominantly Turkish-speaking lands of the
Empire sufficiently familiar with the Arabic historiographical tra-
dition to compile a chronicle like Abii Shama’s.

Secondly, al-Nahrawali’s comment on the state of Ottoman
historiography merits attention. By the mid-16th century, when
al-Nahrawali visited the Ottoman capital, numerous chronicles
devoted to the history of the Ottoman dynasty had already been

written.* Al-Nahrawali clearly misrepresented the state of histor-

3 For the treatise on the Ottoman construction projects see Burak (2017,
315 n. 2). On the Du‘a-name, which was authored by the famous chief
mufti Ebu’s-Su‘ud Efendi (d. 1574), see Kaleli (2014).

* The literature on 15th-century historiography in the Ottoman lands is
quite vast. See, for instance, Mengiic (2013) and the bibliography
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ical writing in the core lands of the Empire. His implicit observa-
tion, however, that few historical works were written in Arabic
in the core lands of the Empire, was quite accurate, as most his-
torical works were compiled in Ottoman Turkish and Persian. But
assuming that both the Meccan envoy and the vizier knew about
the historiographical corpus in Turkish (and Persian), the for-
mer’s statement about the lack of historical writing, presumably
in Arabic, in the core lands of the Empire implied a hierarchy
between the Arabic and Turkish historiographical traditions: it
was only historical writing in Arabic, according to al-Nahrawali,
that was truly eternal. This was obviously a view of a scholar
versed in the Arabic historiographical tradition. But in the second
half of the 16th century, several scholars and chroniclers from
the core lands of the Empire (known as Rumis, ‘from the Land of
Rum’)® followed in Kinalizade’s footsteps and were receptive to
this view of historical writing.

The differences between the historiographical traditions
that coexisted throughout the empire were more than simply a
matter of language. Each historiographical tradition employed
conceptual and stylistic conventions that were not easily trans-
latable. The emergence of a Rumi Arabic historical writing in the
second half of the 16th century was also intended to provide the

Ottoman ruling and administrative elite with a vocabulary to le-

therein. See also the section on historical writings in the palace library
of Bayezid II: Fleischer and Sahin (2019, 569-96).

5 On ‘Ruminess’ see Kafadar (2007).
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gitimise their rule over the newly conquered Arabic-speaking ter-
ritories of Greater Syria, Egypt, the Hijaz, and, slightly later, Arab
Iraq.

This essay seeks to focus on one of these conventions: the
Arabic expression al-Dawla al-‘Uthmaniyya. This expression, I
would like to suggest, was embedded in the Arabic historiograph-
ical tradition, but was quite alien to the Turkish (and Persian)
ones. It is for this reason that this expression opens a window
into broader dynamics that await further study. I will return to

this point in the concluding section of this essay.

1.0. Rumi Authors, Arabic Chronicles

In the chapter on History/Historiography (4Ilm-i Ta’rih) in his
work on the classification of the sciences, Nev‘i Efendi (d. 1599)
provides his readers with “the books associated with this [sci-
ence” (el-Kiitiibii’l-musannefetii fih): The History of Ibn Kathir, the
History of al-Tabari, the History of Ibn Athir al-Jazari, the History
of Ibn al-Jawzi and his Mir’at al-Zaman, the History of Ibn Khal-
likan, the History of Ibn Hajar [al-‘Asqalani], the History of al-
Safadi, the History of Jalal al-Din al-Suyuti, Siyar al-sahaba wa-l-
zuhhad, Hilyat al-abrar, the History of Hakim al-Nisabiirii, the
History of al-Baghdadi, Ta’rikh al-hukama’, Kashf al-ghamm, and
Ta’rikh al-umam. It is worth pointing out that all the titles in this
list were compiled in Arabic (Prochazka-Eisl and Celik 2015, 53).
This fact is particularly striking, as Nev‘i Efendi chose to write
his work in Turkish and included works written in Persian. In
addition, it is quite evident that he relied on chronicles written

in Turkish for his survey of the history of the Ottoman dynasty
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(Prochazka-Eisl and Celik 2015, 72-77). Nev‘i Efendi was proba-
bly inspired by the work of his earlier colleague, Ahmed Tagko-
priizade (d. 1560). In the section devoted to History in his com-
prehensive work on the classification of the sciences, Tasko-
priizade offers a remarkably similar, though much longer, list of
works. Among the works Tagkopriizade’s lists are The History of
Ibn Kathir, the History of al-Tabari, the History of Ibn al-Athir al-
Jazari, the History of Ibn al-Jawzi, Ibn al-Jawzi’s Mir’at al-zaman,
the History of Ibn Khallikan, the History of Ibn Hajar and his
Anb@ al-ghamr fi abn@’ al-‘amr and al-Durar al-kamina fi a‘yan al-
mi’a al-thamina, the History of al-Safadi, the History of Jalal al-
Din al-Suyuti and his Tabaqat al-nuhah (his Bughyat al-wu‘ah fi
tabaqat al-lughawiyyin wa-l-nuhah), the History of al-Baghdadi,
the supplement to al-Baghdadi’s History by Ibn al-Najjar, the His-
tory and works of Abt Sa‘d al-Sam‘ani, the supplement to al-
Sam‘ani’s History by al-Dabithi, the History of al-Dhahabi, Kitab
al-bari by Ibn Abi Mansiir, and Yatimat al-dahr by al-Nisabiiri. At
the conclusion of the list, Tagskopriizade briefly states that “the
chronicles in Persian are too numerous to be counted,” but does
not include a similar list of noteworthy Persian and Turkish
chronicles (Tashkubrizada [Taskopriizade] 1968, 1:251-70).° It
appears that for Taskopriizade, much like for Nev‘i Efendi, the
point of reference was the historiographical tradition in Arabic.
Nothing attests more to Taskopriizade’s historiographical
preferences to writing history in Arabic than his own introduc-

tion to his biographical dictionaries of the jurists and scholars

® For an English translation of this section, see Rosenthal (1968, 530-
35).



Rumi Authors, Arabic Historiography, and the Dawla/Devlet 49

who were affiliated with the Ottoman dynasty. In the introduc-
tion to this work, he explains why he decided to compile this
work:

Since I [learned to] distinguish between right and left, be-

tween the straight [path] and trickery, I sought passion-

ately the merits of the wlama’ and their histories (akhbar),

and I was obsessed with memorising their important deeds

and their works, until I would accumulate a large [body of

knowledge] in my weak memory [so] it would fill the

books and notebooks. Historians have recorded the merits

of the ulama’ and the notables according to what has been

established through transmission or was confirmed by eye-

witnesses, [but] no one has paid attention to the ‘ulama’ of

these lands, and [consequently] their names and practices

have almost vanished from the tongues of every present

[i.e., living person] and [their memory] perished. When

the people of excellence and perfection noticed this situa-

tion, they asked me to gather all the merits of the ulama’

in Rum. (Tashkubrizada [Taskopriizade] 1975, 5)

Note the similarities between the passage from Taskopriizade’s
introduction and the comment al-Nahrawali made to the Grand
Vizier. Writing in Arabic, Taskopriizade claims that only the re-
cording of the histories of the Rumi scholars as part of the Arabic
historiographical corpus—a corpus that was compiled elsewhere,
beyond the Ottoman lands—can perpetuate their memory.

It appears that the perception of and anxiety about the Ar-
abic historiographical tradition as more eternal than historical
writings in Turkish and Persian subsided over the course of the
17th century. For instance, in the universal history he wrote in
Arabic, Miineccimbasi (or Munajjim Bashi, d. 1702) includes a

bibliography of historical works on which he drew. Although he
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organised the list according to the languages in which the works
were written, his bibliography represented the historiographical
traditions in the three languages: Arabic, Persian, and Turkish.
Yet, it seems significant that Miineccimbas1 (Jami¢ al-duwal, 2a)
retained the distinction between the traditions. Clearly, he knew
that each of these traditions followed different conventions and
employed distinctive vocabularies.

Most studies of historical writing in the Ottoman lands have
tended to focus on the historiographical production in a specific
language. The insightful collection of essays on Ottoman courtly
historiography focuses almost exclusively on works written in Ot-
toman Turkish (Cipa and Fetvaci 2013). On the other hand, Mi-
chael Winter, in his survey of Arabic historiography in the Otto-
man Empire, ignores the writings in Persian and Turkish (Winter
2006, 171-90). To be sure, most scholars acknowledge that writ-
ings in Turkish include many expressions from Arabic and Per-
sian and that expressions in Arabic frequently feature in Persian
texts. But little scholarly attention has been paid to the manner
in which the historiographical traditions relate to one another:
are there particular expressions or conventions that can be asso-
ciated (or, at least, more commonly associated) with a certain
tradition? Which expressions and conventions were borrowed
and, equally important, which were not? And when and why did
authors choose to write in a specific historiographical tradition?

These questions draw attention to differences among the
various historiographical traditions that coexisted and interacted
throughout the Ottoman realms. In a recent study of 15th-century

debates among five thinkers writing in Arabic and Persian about
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the nature of historical inquiry, Christopher Markiewicz (2017,
221) argues that

monolingual approaches to Islamic historiography further
obscure the full extent of the fifteenth-century discourse
on history. The tendency to divide Islamic historiography
between its Arabic, Persian, and Ottoman Turkish expres-
sions reinforces an understanding of the historical tradi-
tions as separate, linguistically delineated dialectics. More-
over, while considerations of Ottoman historical writing
generally acknowledge its relationship to Arabic and espe-
cially Persian historiography, the interrelationship be-
tween the three remains only superficially acknowledged.

Markiewicz thus concludes that

the wide-ranging interaction between Arabic and Persian
historical thought since the tenth century—and Turkish
historiography, as well, beginning in the fifteenth cen-
tury—constituted a fundamental aspect of the develop-
ment of Islamic historiography as a vibrant cultural tradi-
tion until the rise of national historiographies in the late
nineteenth and twentieth centuries.

I do not disagree with Markiewicz’s general observation,
but, in this short essay, I would like to highlight the special se-
miotic baggage that writing in Arabic carried in the context of a
multilingual empire and the dynamics between multiple histori-
ographical traditions. It seems to me that the study of historical
writing in the Ottoman lands—and, in fact, across the Is-
lamic(ate) world more broadly—ought to acknowledge the fairly
wide range of interactions between these traditions, from the re-

tention of differences to translations and borrowings. In this
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sense, what follows seeks to nuance the idea of a single historio-
graphical project as a singular “vibrant cultural tradition.”
Paying attention to these differences can also reveal how
members of various learned circles across the Empire employed
historiographical traditions and conventions to legitimise Otto-
man rule and to enrich the Ottoman repertoire of power. At the
same time, studying the manners in which certain expressions
were employed may reveal tensions between competing claims
and political projects. To illustrate this point, I now turn to ex-
amining in some detail the use of the expression “the Ottoman
Dawla” (or al-Dawla al-‘Uthmaniyya) in the 16th and 17th centu-

ries.

2.0. Ottoman Devlet/Ottoman Dawla

In what is perhaps the most systematic study of the meaning of
the term dawla during the Mamluk period (1250-1517), Jo Van
Steenbergen (2016, 55) observes that

[iln the course of many centuries of Arabic and Islamic
history the Arabic noun dawla has appeared as a generic
qualifier in many different contexts of rule, with complex
meanings that are not always easily rendered in other lan-
guages. However, in its semantic essence, as suggested by
Arabic lexicographers, dawla is always meant to refer in
these contexts of rule to a particular political formation’s
temporary local monopoly of violence and of access to re-
sources [. . .] But historically the Arabic noun dawla has
always also been imbued with the transcendent, religious
meaning of a God-given “turn”—the literal translation of
the Arabic noun dawla—or term of rule in the monotheist
trajectory of human history. In the hearts, minds and ears
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of those who used it, dawla therefore appealed to the idea

of a universal empire as much as to that of a territorial

state.
The multi-layered nature of the term dawla—a political and au-
thoritative order and a divinely ordained mandate to rule—poses
considerable questions when one encounters the use of the pos-
sessive adjective attached to it (or the compound noun), as in the
case of Dawlat al-Atrak ‘the dawla of the Turks’ or al-dawla al-
‘Uthmaniyya in Mamluk Arabic sources. Evidently, Mamluk au-
thors imagined a

trans-regional hierarchy of (West-Asian or even wider) le-

gitimate political leadership, which included Syrian vice-

roys as well as all kinds of Mongol, post-Mongol and other

leaders, and which was topped by the royal persona of the
sultan in Cairo. (Steenbergen 2016, 55)

Moreover, this perception of multiple dawlas, each with its own
political and institutional orders, was also based on a sense of
temporality, hence the succession of several dawlas in Mamluk
historiography (Steenbergen 2016, 65).

One could argue that Ottoman authors were not oblivious
to the perception of dawla from the Mamluk sources. But Otto-
man sources, mostly written in Turkish, tended to focus on the
more universal dimensions of dawla or devlet.” For 15th- and

16th-century Ottoman writers, following Dimitris Kastritsis’

7 The Ottoman authors were drawing on a well-established use of the
term dawlat in Persian sources from the Ilkhanid period onward (Allsen
2009, 1-7). I am grateful to Yoni Brack for bringing this piece to my
attention and for an illuminating discussion on the use of the term daw-
lat in the Ilkhanid context.
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(2007, 98, 200-3) translation of the term, devlet conveyed a sense
of charismatic rule, or, in Hiiseyin Yilmaz’s (2018, 139, 157)
translation, fortune or “auspicious turn to rule.” Importantly,
while many contenders to the throne may have some degree of
devlet, once enthroned, devlet temporarily resided with the ruling
sultan. As an early 15th-century source quips with regard to the
competition among Ottoman princes during the interregnum,
“Although devlet existed in Musa,/The devlet of Mehmed [the fu-
ture Mehmed I] was truly greater!” (Kastritsis 2007, 219, 226).
This is not to say that Ottoman dynasts did not recognise the le-
gitimacy of other Muslim rulers or did not assume that the House
of Osman as a whole had a right to rule, but it is important to
note that, for the most part, authors writing in Turkish over the
course of the 15th through the 17th centuries were quite reluc-
tant to attach a possessive adjective ‘Ottoman’ to the noun devlet.
Instead, in the 16th century, as Yilmaz (2018, 275) has observed,

they stressed its eternity.

3.0. Rumi Authors and Their Use of al-Dawla al-

‘Uthmaniyya

In the second half of the 16th century, several Rumi authors, that
is, authors from the core, predominantly Turkish-speaking re-
gions of the Empire, engaged in writing works in Arabic. Being
Rumi, it should be emphasised, was not simply a matter of geog-
raphy. In the context of an expanding empire, it was also a matter
of political affiliation with the Ottoman dynasty. These Rumi au-

thors who were writing in Arabic were astutely aware of the con-
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ventions of the Arabic historiographical tradition. In fact, the en-
counter of what was now the core lands of the Ottoman empire,
and of Anatolia more generally, with historical writings in Arabic
long predated the Ottoman conquest. Indeed, the inventory of the
library of Bayezid II includes historiographical essays and chron-
icles in Arabic, some of which were even sent directly to members
of his close retinue from the Mamluk capital (Markiewicz 2017,
236-40). What is intriguing about the second half of the 16th
century is the Rumi authors’ experiment with, participation in,
and response to the Arabic historiographical tradition.

Perhaps the most extreme example of this engagement is
the probably early 17th-century compilation of a text that was
falsely attributed to the renowned 13th-century mystic Muhyi al-
Din Ibn ‘Arabi (d. 1241), titled al-Shajara al-nu‘maniyya fi al-
dawla al-‘Uthmaniyya (‘the Tree of Nu‘man on the Ottoman
Rule/Good Fortune’). In this short and popular text, Ibn ‘Arabi
allegedly foresaw the Ottoman conquest of the Arab lands. As
Ahmed Zildzic, who studied in great detail the Shajara and its
commentaries, has noted (Zildzic 2012, 85)

[t]he oldest existent copy of al-Shajara comes from the first

half of the XVII century, and if we accept that the date is

not a later interpolation, we can conclude the text of al-

Shajara as it reached us originated more than a century

later than the events it discusses. What is evident, how-

ever, is the universal acceptance of the work in the Otto-
man cultural and intellectual context.

For our purpose here, the important point is that the late
anonymous author used the term al-Dawla al-‘Uthmaniyya in the
title of the treatise to indicate that it originated in the early 13th
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century in the Arabic-speaking lands. Indeed, one could argue
that the invocation of the term was quite antiquarian.

As I have already suggested above, Taskopriizade was in-
terested in writing an Arabic biographical dictionary that would
commemorate the names and deeds of jurists and Sufi masters
who were affiliated with the Ottoman dynasty. Clearly, he sought
to be part of the Arabic historiographical tradition. Fittingly, the
work is replete with references to that tradition and the conven-
tions of the genre of the biographical dictionary. He even decides
to call the Ottoman political project al-Dawla al-‘Uthmaniyya.

Several decades later, during the reign of Murad III (r.
1574-1595), a third author, Mustafa Cenabi (d. 1590/1591),
chose to pen a work in Arabic, a universal history from the crea-
tion of the world to the Ottoman dynasty. Cenabi devoted chap-
ters to the various dynasties who ruled the world, from the an-
cient Persian kings to his patrons, the Ottomans. Throughout,
Cenabi (Cenabi Tarihi) selectively employs the term dawla: the
Hasani dawla of Mecca, the Hashimii dawla of Medina, the Cir-
cassian dawla (the Mamluks), the ‘Alawi/Hasani dawla of
Tabaristan and Jurjan, the Samanid dawla, the dawla of Chinggis
Khan, the Uzbek dawla, the dawla of the Ak Koyunlu and the Ot-
toman dawla. Indeed, this list of dawlas seems to reflect the
“trans-regional hierarchy of (West-Asian or even wider) legiti-
mate political leadership” (Steenbergen 2016, 55) that one finds
in Mamluk sources and the sense that dawla can be divided

among rulers and dynasties.
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4.0. Conclusion

The macaronic nature of the language that is commonly referred
to as ‘Ottoman Turkish’ is quite well known and frequently men-
tioned in handbooks for students of the language. Students of ‘Ot-
toman Turkish’ are encouraged to study Arabic, Persian, and
Modern Turkish/Turkic language and, based on this knowledge,
to understand the logic of ‘Ottoman Turkish’. This is, of course,
an anachronistic perception of languages in general and of ‘Otto-
man Turkish’ in particular, as it assumes fairly well-defined lin-
guistic traditions or languages which are macaronically inter-
twined. But both Persian and Turkic languages have accumulated
over the centuries numerous words that are morphologically Ar-
abic. In many cases, the words retained their ‘original’ Arabic
lexicographical meaning. But this has not always been the case.
This linguistic entanglement raises an intriguing question: Where
does ‘Arabic’ end and ‘Ottoman Turkish’ begin?

This short essay is an attempt to explore these complex dy-
namics between ‘Arabic’ and ‘Turkish’ in the Ottoman lands. My
goal is not, to paraphrase Nile Green’s (2019, 2) comment on
Persian in the introduction to the recent volume on the Persian-
ate world, “to promote Arabic [...], but rather to analyze Arabic
as a field of sociolinguistic contact, and in doing so recognise the
roles of hegemony and competition [...].” Indeed, as Murat Umut
Inan (2019, 88) argues in his essay on Persian in the Ottoman
world in the same volume, the history of Persian—and, one may
add, of Arabic—in the Ottoman context is “intertwined with mul-

tiple histories of the empire.” Much like Persian, Arabic afforded
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Rumi writers a range of possibilities to promote political and in-
tellectual claims, but also engendered anxiety and envy. The
manner in which Rumi writers employed the terms al-Dawla al-
‘Uthmaniyya and the anecdote with which I opened this essay
capture these possibilities and anxieties.

Furthermore, the tension between devlet and dawla, which
draws on the distinction between different linguistic/historio-
graphical traditions, poses a translation challenge: how should
one translate al-Dawla al-‘Uthmaniyya into, say, English? This
translation challenge is what got me interested in exploring the
relationship between devlet and dawla in the first place. Moreo-
ver, as I have argued elsewhere (Burak 2015, 94-98), in his al-
Shaqd’iq al-nu‘maniyya, Taskopriizade employed Mamluk (and
Arabic) historiographical conventions to legitimise and record
the history of the Ottoman learned hierarchy and the Sufi masters
that were associated with the Ottoman domains. Accordingly, the
narrative arc of the Shaqd@’iq diverges in terms of its historio-
graphical and, indeed, political assumptions from those of Mam-
luk biographical dictionaries. Most notably, the Ottoman dynasty
is the organising principle of Taskopriizade’s work. Further, when
Taskoriizade’s Shaqa@’iq was translated by Mehmed Mecdi Efendi
(d. 1591) into ‘Ottoman Turkish’, al-Dawla al-‘Uthmaniyya en-
tered ‘Ottoman Turkish’ historiography. This Turkified expres-
sion raises yet another, though related, translation question: how
should one translate the 16th-century expression Devlet-i ‘Os-

maniyye into English?
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5. ARABIC GRAMMAR BOOKS IN
OTTOMAN ISTANBUL: THE SOUTH
ASIAN CONNECTION!

Christopher D. Bahl

The transregional transmission of Arabic grammar books from
South Asia to the Ottoman Empire contributed significantly to
the scholarly curriculum of Ottoman Istanbul and beyond over
the 16th and 17th centuries. Based on a study of several manu-
scripts of al-Muhammad al-Damamini’s (d. 827/1424) and
Shihab al-Din al-Dawlatabadi’s (d. 848/1445) commentaries
(shurtih, sg. sharh), this article will argue that commentaries from
South Asia on Arabic grammar treatises from earlier periods cir-
culated widely among learned groups of Ottoman Istanbul.
Thereby, they formed a crucial part of the scholarly engagement
with the Arabic philological tradition and its broader cultural id-
iom in the Ottoman Empire. A focus on the variety of manu-

scripts, their marginalia and paratexts can shed light on cultural

! T am grateful to Prof. Konrad Hirschler for valuable comments and to
several audiences at conferences in Ghent, Berlin, and Oxford for their
feedback on earlier drafts of this paper. I thank Alice Williams for her
suggestions.
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practices in the circulation and reading of philological texts that
emerged over the course of the 16th and 17th centuries.

A burgeoning field of scholarship on the early modern Mid-
dle East and South Asia has diversified its sources and approaches
to the study of elite formation, scribal cultures and text circula-
tion over the last years. Francis Robinson and Maria Szuppe ex-
pounded various scholarly connections and a shared canon of Is-
lamicate works across the Ottoman, Safavid and Mughal dispen-
sations (Robinson 1997; Szuppe 2004). Sanjay Subrahmanyam’s
‘connected histories’ across Eurasia interrelated synchronous his-
torical processes on commensurable levels of inquiry to study the
workings of cultural encounters (Subrahmanyam 1997 and
2012). In particular, a focus on scribal cultures and traditions of
adab and akhlaq informed the study of Indo-Persian forms of gov-
ernance and bureaucracies, mainly across the Mughal world, but
with implicitly strong connections across Western Asia (Alam
2004; Kinra 2015). Yet, while there is a general consensus that
early modern entanglements facilitated forms of exchange among
imperial elites and other sociabilities such as Sufi networks
(Choudhury 2016), there is still room for further explorations re-
garding the empirical and material foundations of such cultural
exchanges.

While Persian was central to these trans-imperial connec-
tions, Arabic has been considered as a major complementary id-
iom among mobile imperial and scholarly elites, but for different
reasons. On the one hand, Arabic was a significant communica-
tive medium among mobile learned groups between the regions

of Gujarat and the Deccan with Yemen and the Hijaz (Robinson
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1997; Ho 2006) but also across the wider Indian Ocean region
(Ricci 2011). On the other hand, Arabic served in inquiries relat-
ing to a wider Islamicate canon across the disciplines of Quranic
exegesis (tafsir) and Islamic law (figh) (Ho 2006). Still, it could
serve a variety of further social and cultural purposes. Recent
studies by Rajeev Kinra on the Mughal bureaucratic elite have
pointed out Arabic’s integral part in the educational curriculum
of a Mughal civil servant responsible for running the day-to-day
imperial administrative business (Kinra 2010, 552). Similarly,
Khaled El-Rouayheb’s recent work on Islamic intellectual cur-
rents in the Ottoman Empire made implicit the central place of
Arabic philology in the linguistic schooling of scholarly elites (El-
Rouayheb 2015, 97-105).

Thus, Arabic philology was a requisite for the cultural re-
finement of the learned elites across early modern Islamicate cul-
tures. Yet, while scholarship has explored the multifaceted ter-
rain of Arabic philology over earlier periods, especially the disci-
plines of grammar (4Glm al-nahw), rhetoric (9m al-balagha) and
lexicography (lm al-lugha), research into later commentarial tra-
ditions is only in its infancy (Simon 1993; Gully 1995; Bauer
2005). At the same time, these studies mainly focus on the Arabic
scholarship from the medieval central Arab lands and Persia, but
often do not acknowledge contributions from learned centres
across other regions.

As I will argue in the following, scholarly contributions
from South Asia became more important from the 15th century
onwards, when intellectual conversations and debates in Arabic

philology extended further to the East. Scholars across the South
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Asian subcontinent composed treatises and commentaries on Ar-
abic syntax, morphology and rhetoric which circulated widely
across learned groups of the Ottoman worlds further west by the
16th and 17th centuries (Ahmad 1946). A survey of the manu-
script collections of the Siileymaniye Library in Istanbul discloses
a large number of copied commentaries in the field of rhetoric by
well-known figures such as al-Siyalkiiti, a courtier of the Mughal
Emperor Shah Jahan (Ed. 2018). However, there are also com-
mentaries in the field of grammar from less-prominent figures,
such as Muhammad al-Damamini (d. 827/1424) and Shihab al-
Din al-Dawlatabadi (d. 848/1445). And these are spread across a
wide range of the individual collections of the Siileymaniye (Hit-
zel 1999).

1.0. Writing Nahw in 15th-century South Asia

Al-Damamini’s and al-Dawlatabadi’s contributions to Arabic
grammar have to be situated within the wider processes of de-
centralisation that shaped the political landscape of 15th century
South Asia. The declining Delhi sultanate was superseded by a
regionalised configuration of courts from Gujarat, Malwa in the
West to Jawnpur and Bengal in the East, and the Bahmani king-
dom in the Deccan (Schimmel 1980, 36-74; Asher and Talbot
2006, 85). These new political dispensations began to compete
for service elites and scholars and could offer lavish patronage to
those seeking to live their lives as migrant scholars. Muhammad
al-Damamini (763-827/1362-1424) was born in Alexandria in
Egypt and had passed through various educational stages in

Mamliik Egypt and Syria, teaching at the al-Azhar mosque among
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other learned sociabilities (al-Sakhawi 1934-1937, VII:184-87).
His change of career into the weaving business was unsuccessful
and after the pilgrimage to Mecca he embarked on a career as a
mobile scholar which first brought him to Zabid in Yemen, but
then even further across the Western Indian Ocean to Cambay
and Nahrwala (Patan) in Gujarat (see prefaces in MS Ragip Pasa
1326 and MS Carullah 1941). He received patronage from the
court of Ahmad Muzaffar Shah and composed, amongst other
works, three grammar commentaries. The first work, written af-
ter his arrival in the western port city of Kanbayat (Cambay) in
Gujarat during the years 820-821/1417-1418, is the Tatiq al-
far@’id ‘ala tashil al-fawa@’id ‘Explanation of the precious pearls on
the facilitation of benefits’, a commentary on Ibn Malik’s
(672/1274) Tashil al-fawa’id wa-takmil al-magqasid ‘The facilita-
tion of benefits and the completion of objectives’ (see prefaces in
MS Ragip Pasa 1326 and MS Carullah 1941; Fleisch 2017a;
2017b). The second work, composed while he resided in the fa-
mous scholarly centre of Nahrwala in Gujarat in 824/1421, is
entitled Tuhfat al-gharib ‘ala l-kalam mughni al-labib ‘an kutub al-
a‘arib ‘Gift of the extraordinary concerning the speech of suffi-
cient understanding on the books of declinations’, a commentary
on Ibn Hisham’s (d. 760/1360) treatise on syntax, al-Mughni al-
labib (see preface and colophon of MS Bijapur 7; Fleisch 2017b).
He then continued his vagrant life and travelled on to the Deccan.
A third work, written while on his way from Gujarat to the city
of Ahsanabad (Gulbarga) in the Bahmani realm of the Deccan
during the years 825-826,/1422-1423, is entitled al-Manhal al-

safi fi sharh al-wafi ‘The pure watering place in the explanation of
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the perfect’, again a commentary, in this case on al-Balkhi’s (d.
8th/14th c.) grammatical work al-Wafi (see preface in MS Nahw
108). This was presented to the sultan Ahmad Shah Bahmani and
seems to have been his last scholarly composition before he died
in 1424.

Al-Damamini’s contemporary Shihab al-Din Ahmad b.
Shams al-Din al-Hindi al-Dawlatabadi (d. 848,/1445) had a dif-
ferent professional trajectory, but he similarly benefitted from
the increasing availability of courtly patronage during the 15th
century. Al-Dawlatabadi was born in Dawlatabad in the Deccan,
studied in Delhi and after Timur Tamerlane’s invasion in 1398 he
left and became attached to the court of Sultan Ibrahim Sharqi
(804-844/1400-1440) in Jawnpiir as prime judge (qadi al-qudat)
and scholar (Nizami 2018). And there he joined a larger group of
learned men who turned the court of Jawnpur into a flourishing
centre of learning during the 15th century (Wiirsch 2018). He
soon received the title Malik al-‘Ulama’ (Nizami 2018). Among
the works he composed during his courtly tenure are the com-
mentary Sharh al-Hindi on the famous treatise al-Kafiya by Ibn al-
Hajib (d. 646/1249) as well as the work al-Irshad, a treatment of
Arabic syntax (Nizami 2018).

With their texts in the field of nahw both scholars primarily
provided crucial commentaries for the refinement of Arabic. The
shurith were written with a South Asian audience in mind that
engaged with the Arabic cultural idiom on a different canonical

textual background in comparison to what for example al-
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Damamini had been accustomed to in Mamlik Egypt® Ulti-
mately, such works served to develop skills in the exegesis of Is-
lamic canonical works. And this intellectual purpose had also
shaped the textual fabric of these commentaries. Grammar works
were thick intertextual re-fabrications of Islamicate canonical
texts. Excerpts of Islamic canonical works, specimen of poetry
and by the early modern period a diverse commentarial layer had
turned Arabic grammar books not only into foundational read-
ings in the acquisition of Arabic language skills, but also substan-
tiated them as digests of Islamicate cultural traditions (Gully
1995).

While these commentaries thereby contributed to the larger
discourse and perpetuation of Islamicate textual traditions, the
extent of the contribution of al-Damamini’s and al-Dawlatabadi’s
commentaries to different regional and local learned sociabilities
can only be gauged by tracing the transmission of their texts as
manuscript copies. Marginalia and paratextual elements on man-
uscripts offer a window into the world of reading practices, the

conditions of the perception of texts among audiences and the

% This becomes especially clear when comparing two of al-Damamini’s
commentaries on the same treatise, one written in Egypt and the other
composed in Gujarat. The intertextual variety and reference to scholarly
authorities differs considerably, a venue of research that I elaborated
on in Bahl (2018).
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forms of circulation among scholarly networks (Gorke/Hirschler
2011).2

2.0. Manuscript Circulation in Ottoman Istanbul

In comparison to al-Damamini, who was an established scholar
before he had left Egypt for India, knowledge about al-Daw-
latabadi’s scholarly background and oeuvre must have slowly
spread across scholarly networks from South Asia to Ottoman Is-
tanbul. A survey of his commentaries on nahw in the Siileymaniye
Library in Istanbul reveals 30 manuscripts of his Sharh Hindi on
the treatise al-Kdfiya for the 9th-11th (roughly 15th-17th) cen-
turies, and only one version of the Irshad, his summary on Arabic
syntax. The majority of these versions can be dated to the 16th
and 17th centuries. Even if other works circulated in larger quan-
tities, the numbers for the Sharh Hindi point to a considerable
circulation of al-Dawlatabadi’s texts in Istanbul and beyond. And
the general reference to his commentary in various short-hands
such as Sharh Hindi, Kitab Hindi, and simply Hindi suggest that
his work had become common parlance in the early modern Ot-
toman Empire.

Due to fragmentary spatial data, it is often difficult to
clearly trace a direct transfer of manuscripts from South Asia to
Ottoman Istanbul. The inscription of a specific paratext can serve
as a very tentative indicator for an initial circulation of a text in

South Asia. Across South Asia the phrase ya kabikaj (the term

® The terms and concepts paratexts, hypertexts, intertextualities and
other forms of transtextualities throughout this article are taken from
Genette (1993; 2001).
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kabikaj refers to wild parsley and ‘king of the cockroaches’) was
often written on the fly-leaf of a book in the belief that this for-
mula would save the manuscript from cockroaches (Steingass
1977)*. Adam Gacek (1986) further referred to the regional va-
rieties in the use of such talismanic paratexts locating the use of
ya kabikaj in the subcontinent. Among the collections in Istanbul,
four manuscripts of al-Dawlatabadi’s commentary come with this
inscription on the fly-leaves and one of them even contains a sep-
arate inscription on the folios with the table of contents (see the
fly-leaves of MSs Aya Sofya 4501, Darulmesnevi 1504, Laleli
3416, Yusuf Aga 347). However, even if the phrase ya kabikaj
developed in this form in South Asia, the practice of its inscrip-
tion on manuscripts could have (and probably did) circulated as
far as the Ottoman Empire among mobile learned groups. Thus,
the use of the phrase ya kabikaj can only situate the respective
manuscript within a wider circulation of cultural practices and
scribal traditions that extended as far as the subcontinent. A more
precise assessment of the geographical spread of the use of ya
kabikaj awaits the study of larger surveys of manuscripts.
Additionally, since references to places were not always
provided in the colophons, the exact origin of most of the manu-
scripts cannot be traced in detail. Yet, some versions demonstrate
copying efforts across the Ottoman Empire making manifest a
proliferation of the Sharh Hindi among its learned audiences. In
two versions the respective scribes located their transcriptions in

the city of Constantinople (qustantiniyya) (see the colophons in

*I am grateful to Olly Akkerman for pointing this out to me.
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MS Esad Efendi 3082 and MS Sehid Ali Pasa 2453). Still, manu-
scripts also hailed from other regions of the Empire. MS Carullah
1931 of the Sharh Hindi was copied by a certain Muhammad b.
Ahmad b. Yisuf in 966/1559 in Kefe (also Kaffa), a city on the
south-eastern coast of Crimea, and since the reign of Bayezid II
(886-918/1481-1512) a sanjak (administrative subdivision of a
province) of the Ottoman Empire (Orhunlu 2018). These exam-
ples indicate multiple local demands and interests for al-Daw-
latabadi’s commentary.

Al-Dawlatabadi’s text circulated across different scholarly
sociabilities in the early modern period and thereby had a crucial
share in the learned encounters across the field of Arabic philol-
ogy. Paratextual profiles on several of his manuscripts demon-
strate the minutiae of multiple interpersonal transmissions of the
commentary and thereby a high velocity of the text. MS Lala Is-
mail 635 is a transcription of the Sharh Hindi with the appended
hawashi ‘marginalia’ of a certain Ibn al-Qal‘i on al-Dawlatabadi’s
commentary (MS Lala Ismail 635, fol. 171r). After the transcrip-
tion of both texts by different scribes, the manuscript was first in
the possession of a certain Ahmad b. Abi [...] al-Mahasini in
1060/1650 and then came into the possession of a certain ‘Abd
al-Karim b. Muhammad b. [...] al-Husayni in 1073/1662 (see MS
Lala Ismail 635, fol. 1r). Similarly, another version of the Kitab
Hindi, which was finished in 1028/1619 with a ya kabikaj note,
was transmitted (naqala) and owned (sahabahu) by at least three
different people and annotated extensively in this process (MS
Laleli 3416, fol. 1r). Al-Dawlatabadi had arrived in the scholarly

circles of the Ottoman world.
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Similar paratextual profiles of extensive circulation mark
al-Damamini’s commentaries, in principle his Tashil al-fawa’id
and the Sharh al-Mughni or Tuhfat al-gharib on Ibn Hisham’s work
of grammar, which, given the numbers of 19 and 35 manuscript
versions respectively, circulated more prominently than the Man-
hal al-safi, with only four copies. Most importantly, the circula-
tion of his commentaries was subject to larger changes in the par-
atextual anatomy of Arabic manuscripts. These can highlight the
high degree of incorporation of these commentaries into learned

sociabilities of Ottoman Istanbul and beyond.

3.0. The Emergence of the Fihrist

Manuscripts in Istanbul of both al-Damamini’s and al-Daw-
latabadi’s commentaries show that by the late 16th and 17th cen-
turies the fihrist (table of contents) emerged as a new paratextual
element. The term fihrist comes with a variety of forms and mean-
ings stretched out over a considerable period. Here, I want to
distinguish between two types of fihrists, the internal and the ex-
ternal. The internal fihrist refers to the authorial table of contents
and constitutes an intertextual feature that often appears at the
end of the mugaddima ‘introduction’ or ‘preface’ to a work. Inter-
nal fihrists form crucial textual elements of transition in an intro-
duction after outlining authorial intention, reason, method and
purpose of a work, framed in religious formulae and a localisa-
tion in a scholarly genealogy. They offer a ‘road map’ for the
reader, locking the successive evolution of ideas of the work into

a set of succinct terms or phrases. Thereby they precondition the
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reading experience by previewing how the larger argument is go-
ing to unfold successively. In general, the internal fihrist sprang
from the pen of the authors, although the layout in manuscripts
could be changed later on by the respective scribes.

In contrast to the internal fihrist, I want to focus on the use
of the external fihrist in manuscripts of al-Dawlatabadi’s and al-
Damamini’s grammar commentaries, meaning a table of contents
that was added subsequently by a reader or scribe. While the dif-
ferent forms of authorial internal fihrists indicate potential perus-
als of a text, manuscript notes in the form of paratexts, margina-
lia and other reading statements partially document the actual
textual engagement of a reader with a text.> They register time
and place, when and where a reader intervened or engaged with
the text. Needless to say, this does not provide a full account of
a reader’s intellectual encounters with an oeuvre. Nevertheless,
these manuscript notes can indicate changing cultural engage-
ments through their own emergence or alteration over time. Most
importantly, the focus on the intertextuality of matn and para-
texts provides a perspective that goes beyond the interpretative
exercise of a text. It encompasses its appropriation by a reader
and thereby the historical significances it had in its perusal at a
particular point in time. This means that texts could be appropri-
ated in various ways, which highlights changing cultural prac-

tices among communities.®

® A strong argument for tracing such textual engagements in a different
context was made in Krimsti (2019, 202—-44).

® For a more detailed discussion of the fihrist, see Bahl (2018, chapter
4).
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For the current purpose, I argue that the emergence of ex-
ternal fihrists during the late 16th and early 17th centuries on
manuscripts of al-Damamini’s and al-Dawlatabadi’s texts under-
score their incorporation into scholarly curricula in Ottoman Is-
tanbul. Readers introduced this device to render the texts more
accessible. Here, I refer to the external fihrist that does not spring
from the pen of the author but was added by a reader at a later
stage. I base this argument on an extensive survey of al-
Damamini’s texts and their 58 manuscripts, as well as on 30 man-
uscripts of al-Dawlatabadi ‘s text. Such a survey reveals a period
of relative absence, relative because there might have been indi-
vidual cases where such a fihrist was added to the manuscript but
did not survive because it would have been located among the
more vulnerable fly-leaves, which could have easily been torn
away. Still, with the absence of ‘tables of contents’ for the 15th
century, and their appearance during the late 16th and through-
out the 17th century, there is a diachronic argument to be made.
And although 16th and 17th century copies are empirically based
on earlier 15th century transcriptions, they do not feature fihrists
from the 15th century. As far as my research has shown, only late
16th and 17th century copies come with fihrists. Their appear-
ance throughout the 17th century indicates a change over time
in these Arabic manuscript cultures.

The more common appearance of external fihrists suggests
a historical trend that took off during the early modern period in
the wider field of Arabic philology. Four of the 30 manuscripts

of al-Dawlatabadi’s Sharh Hindi survive with a fihrist. Similarly,
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al-Damamini’s texts, as they survive on manuscripts in the Siiley-
maniye in Istanbul, show that the process of fihristisation was not
an all-encompassing phenomenon. Altogether 35 transcriptions
of either al-Damamini’s hindi or yamani commentary on Ibn
Hisham’s Mughni al-labib survive among the Siileymaniye collec-
tions. Only one transcription of the hindi commentary, the Tuhfat
al-gharib, comes with a fihrist, and this version was copied in
1092/1681 (MS Carullah 1941). Of the four transcriptions of the
al-Manhal al-safi in Istanbul again only one version has a fihrist,
however not dated (MS Haci Selim Aga 1170-001, fol. 1v-2r).
Yet, of the 19 copies of the Taliq al-far@’id in Istanbul, eight ver-
sions entail a fihrist and these versions date to the second half of
the 16th and the 17th century (see MS Hekimoglu 888, MS Murad
Molla 1675, MS Murad Molla 1676, MS Murad Molla 1677, MS
Sehid Ali Pasha 2413, MS Sehid Ali Pasha 2414, MS Laleli 3176,
MS Fatih 4909). Two of these versions can be pinned down to a
circulation within Istanbul and from Mecca to Istanbul, and thus
the wider Ottoman world of the mid-16th century (MS Murad-
molla 1675, fol. 248r; MS Hekimoglu 888, fol. 445r).

Scribes and readers added external fihrists to the fly-leaves
of a manuscript version. Three manuscripts of al-Dawlatabadi’s
Sharh Hindi come with a fihrist (MS Darulmesnevi 504, MS Servili
306, MS Yazmabagislar 342). All three are decorated in different
ways. MS Darulmesnevi 504 was copied in 1027/1618. It simply
consists of an enumeration of terms and sections of the treatise
and its commentary, not in the form of a list, but spread out
across the two pages together with corresponding folio numbers.

MS Servili 306 is not dateable. Here, the fihrist contains a similar
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set of terms, but their arrangement is ordered and framed
through a grid pattern, each field containing one term and the
respective folio number across three pages. MS Yazmabagislar
342, copied in 978/1571, contains a fihrist that only stretches
across one half-folio (probably incomplete).

Style and execution suggest several characteristics and
functions of these fihrists. Firstly, their location on the fly-leaves
before the title-page marks the process of creating the fihrist as
separate from the transcription of the matn (main text). Readers
or scribes most probably added it later after the completion of
the manuscript copy. Secondly, this is further corroborated with
the addition of folio numbers. Folio numbers locate the respec-
tive grammatical phenomena in the manuscript. Thus, the folia-
tion broke up the text and made it more accessible. Significantly,
this also enhanced the readability of the text, since readers could
now browse through the fihrist to look up a specific grammatical
term or phenomenon which they wanted to study. Thirdly, these
terms or phenomena were formalised or standardised in all three
manuscript copies. The fihrist functioned like an index that
helped a reader navigate the text.

Thus, individual readers began to engage with these texts
by creating a fihrist for individual manuscript versions. I argue
that readers introduced this device to render the texts more ac-
cessible, which would serve them in their study pursuits. The
overall location among the fly-leaves defined the paratextual
characteristics of the external fihrist as a meaningful written elab-

oration of a hypertextual appropriation of a text. In general, they
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functioned as practical guides and provided a condensed over-
view of a work’s contents. Fihrists in manuscripts of al-
Damamini’s texts worked in a similar way. They were added to
the manuscript at a later stage and appear before the title-page
and the introduction to the text. Chapters, sections, important
terms and phenomena were often referred to with a particular
folio number. In one of the Istanbul versions of the Tuhfat al-
gharib the fihrist ma fi l-kitab ‘index of what is in the book’ goes
over one and a half folios before the start of the matn’s foliation
and was marked as completed with the symbol tamma at the end
(MS Carullah 1941, fly-leaves). Chapter names were written in
red and section titles in black. They were specified with a folio
number and corresponded with their counterparts in the matn in
red ink. In other cases, fihrist, matn and marginalia seem to be
written in the same hand, yet the fihrist still was a final addition,
because the foliation of the work conformed with the numbers
given in the table of contents (MS Carullah 1941, fly-leaves). In
contrast to this, a version of the Manhal al-safi entitled fihrist
hadha al-kitab ‘index of this book’ is produced without foliation
(MS Haci Selim Aga 1170-001, fol. 1v-2r). The fihrist offers only
a bullet-point summary of grammatical terms and phenomena
covered in this commentary.

Changing paratextual profiles in manuscripts of al-
Damamini’s and al-Dawlatabadi’s texts document changing tex-
tual practices of scribes and readers in this period. They empha-
sise the high degree to which al-Damamini’s and al-Dawlatabadi’s
texts had become a part of scholarly engagements with Arabic

grammar in Ottoman Istanbul and beyond. Thus, both examples
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showcase empirically substantiated transregional connections be-
tween early modern South Asia and the Ottoman Empire and how
such forms of text transmission were shaped by readers and their

needs in the field of Islamicate learned pursuits.
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6. BASTARDS AND ARABS

E. Khayyat

Herr, du sollst den Streit beenden, der die Welt entzweit.
So wie du bist haben unsere Alten den beschrieben, der es
tun wird. Frieden miissen wir haben von den Arabern...

Reinheit, nichts als Reinheit wollen wir...

Jackals, from Kafka, “Schakale und Araber”

Commenting on Ziya Pasha’s (1825-1880) anthology Harabat,
the great poet Tevfik Fikret (1867-1915)—one of the pioneers of
modern Turkish poetry—suggests that “even the sahib-i fazli,”
which is to say ‘the author of [this] gift or treasure’, but also, as
Fikret underlines, “the father of [this] illegitimate child [...],”
confessed to the shortcomings of his final product (Fikret, 1898).*
Ziya Pasha started off his anthology with disclaimers, explains
Fikret, and announced his regrets already in the Introduction to

Harabat “with a thousand pi¢-tdb-1 dertin.”

! Sahib-i fazli: sahib is literally ‘master’ or ‘owner’. The expression could
alternatively be read ‘the recipient of this blessing or grace’, fazl refer-
ring to Ziya Pasha’s God-given talent, describing Ziya Pasha as blessed.
In addition to ‘that which is given as a gift or favour’, fazl, referring to
Harabat, could be interpreted as ‘the great service’ Ziya Pasha provided.
I use Ziya Pasha (1291-1292).

© E. Khayyat, CC BY 4.0 https://doi.org/10.11647/0BP.0208.06
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Fikret thus comes unglued already in the second paragraph
of his critical essay on Harabat, showing off his twisted command
of Ottoman Turkish. He demonstrates what a poet could make
with the words of elsine-i selase ‘the three languages, i.e., Arabic,
Farsi, and Ottoman Turkish’, the tri-lingual combination of the
Ottoman Empire. Dertin is ‘deep’ and pic is ‘bastard’; pictdb ‘dis-
tress or trouble’ and tdb ‘strength, light, or sparkle’, also the act
of ‘annealing or tempering’, and much more. Pushing things a
little, one could easily hear _U as C‘b or ‘print’, since corrupting
(bastardising?) Arabic, in writing as in speech, is quite the Turk-
ish habit. Ziya Pasha’s three-volume anthology (mecmua-i miin-
tehabdt, in Fikret’s vocabulary) of Ottoman Turkish poetry, which
was one of a kind when it was published between 1874-1875,
contains poems in elsine-i selase. Its multilingualism (avant la let-
tre, as it were) was considered its main shortcoming by Ziya Pa-
sha’s fellow reformists and revolutionaries, who were calling for
the elevation of the oral tradition in vernacular Turkish over and
against elsine-i selase around the time when Harabat was pub-
lished. Vernacular Turkish was the cornerstone of the Ottoman
Turkish future that these revolutionaries sought to build through
their literary-political activism (Levend 1972; Lewis 1999).? In-
stead Harabat covers and builds on Arabic and Farsi literary can-
ons and focuses on Ottoman poetry under the influence of these

traditions to develop a canon of modern Ottoman letters.

2 The canonical history of the Turkish vernacular from the perspective
of Turkish modernity is Levend (1972), which is somewhat teleologi-
cally minded. Also see Geoffrey Lewis (1999).
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How does Ziya Pasha express his regrets, then, according
to Fikret? Through a thousand painful sighs from the depths of
his heart? Through a thousand adopted bastards in his orphanage
of an anthology? Through the displaced, bastardised poems of
the old? Through Arabic and Farsi poems of time immemorial
that Ziya Pasha adopted as his very own, perhaps? Through the
poems that do not belong to us but that we have made our own—
Arabic and Farsi poems that, so deeply ingrained in our hearts
and souls, are now part of our way of expressing ourselves, for
better or for worse? Then again, what does Harabat show us when
it sheds light on, prints, tempers the traits and movements in the
depths of our souls? If the origins of Ottoman Turkish language,
culture, literature, and self-expression—according to the logic of
Harabat—might also be Persian and/or Arab, and thus perhaps
even doubtful, what does that make of Ottoman Turks? Could the
latter be the source of the anguish Fikret reads into Ziya Pasha’s
words?

Many before and after Fikret, including the giants of Turk-
ish criticism, such as Namik Kemal (1840-1888) and Mehmet
Fuat Kopriilii (1890-1966), Riza Tevfik (1869-1949), and Ahmet
Hamdi Tanpinar (1901-1962), scrutinised Ziya Pasha’s Ottoman
Turkish canon as it took shape in this unique anthology.® They
asked questions similar to the ones I summed up above, at times
refuting the premises that guide Ziya Pasha’s choices while ac-
knowledging his ambition and great service, or sympathising

with his politics while raising objections to some of his specific

% See Tahrib-i Harabat, 1303. Riza Tevfik’s ‘Harabat ve Harabati’ was
published in Yeni Sabah (1944). See also Fuad Kopriilii (1917).
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choices. Yet almost every critic since Kemal has made a point of
addressing our reformist Pasha’s revolutionary agenda and his
reactionary attitude in Harabat as paradoxical. It is high time we
scrutinise the theologico-political premises underlying Ziya Pa-
sha’s sense of literary history to make better sense of this most
productive paradox. Ottoman Arabic was central to the theolog-
ico-political horizon that shaped Ziya Pasha’s branch of what I
shall refer to as Islamicate humanism, just as Harabat had an ab-
solutely crucial role to play in the history of this Islamicate hu-
manism at large. Harabat both fulfils and destroys that human-
ism—it announces the end of Islamicate humanism right at the
peak of its centuries-long, cross-cultural trajectory, hailing the
beginning of a new era. Gerschom Scholem’s pioneering vision
on the paradoxical moments of Jewish history will guide us to
account for this productive paradox.

Unfortunately, by focusing almost exclusively on the lim-
ited role that Harabat played in the history of modern Turkish
and Turkish literary modernity, critics, scholars, and students of
Ziya Pasha have obscured the immense potentials Harabat still
carries. The pure ‘Turkish vernacular’ that Ziya Pasha’s fellow
reformists and revolutionaries, and Ziya Pasha himself at one
point, sought to elevate for the future of the Ottoman people, was
not a reality at that point in time, but more of an idea or an ideal
to pursue. Harabat’s emphasis on Arabic, Farsi, and Ottoman
Turkish, or the tri-language of the Ottoman Empire over and
against the ideal of a Turkish vernacular, articulates another, a
much older idealism, while carrying that idealism to its radical

conclusions. A review of Harabat’s languages and literatures, and,
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finally, its Arabic canon, in the following pages will provide an
opportunity to acknowledge these unaccounted-for aspects of
Harabat, while raising an uncanny question: that of the relevance

of Ottoman Arabic today.

1.0. The Bastards

Fikret’s 1898 ‘Harabat’tan Bir Sahife’, or ‘A Page from Harabat’,
was a response to the reformist and/or nationalist critics of Ziya
Pasha’s anthology, who found the anthology’s selection and mul-
tilingualism a little too reactionary. As mentioned, Harabat was
published tri-lingually and covered the millennium-long history
of Islamicate verbal arts in many of its genres and forms, from
the gasaid to khamriyyat. The first volume, from which I have
chosen a page to analyse closely in the concluding section of this
essay, contains 37 Arabic, 38 Farsi, and 22 Ottoman Turkish ga-
said. The curious thing is that, like Fikret and his other critics,
Ziya Pasha was a reformist—a proto-nationalist of sorts, no less,
and a member of the revolutionary Young Ottoman movement,
who himself had a particular interest and investment in the ver-
nacular, everyday, ‘simple’ Turkish, or Turkish as the tongue of
the simple Ottoman folk.

About a decade before Harabat, when he and other like-
minded reformists published a newspaper named Hiirriyet in Lon-

don exile, Ziya Pasha wrote a ground-breaking essay on reading
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Figure 1: Harabat title page
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and writing in the Ottoman language.* ‘Poetry and Prose’, which
was meant to translate ‘literature’ in the modern, Western sense,
is an essay about the insurmountable impossibility of drafting
ground-breaking essays in Turkish. Not that our Pasha lacked the
gift. But the language in which he wrote did not allow such a
thing, the essay suggests.

Ziya Pasha and his comrades had fled the Empire because
of their oppositional views, which were not perceived favourably
by the Sublime Porte. They had become outcasts, living far away
from their fellow Ottoman subjects. These concerned intellectu-
als, also known as the Young Ottomans, felt an urgency to reach
out to those whom they took to be the true ‘subjects’ of Ottoman
imperial history, which is to say the Ottoman multitude, to warn
them of the difficulties ahead. The problem was not just that they
had no option but to publish their oppositional views in the Lon-
don-based Hiirriyet, which was smuggled to Istanbul through the
British embassy. Ziya Pasha and other luminaries, from our Pa-
sha’s perspective, had difficulty reaching out to the people even
when they lived right in the heart of the Ottoman capital. The

distance between the vernacular and their written, literary, Ara-

* Ziya Pasha’s essay, ‘Siir ve Insa [‘Poetry and Prose’]’ was published in
the London-based Hiirriyet in 1868. For the story of the newspaper, see
Mardin (2000). Among some sources about Young Ottomans and Ziya
Pasha in this context are Ebiizziya (1973); Akcura (1981); Kaplan
(1948) and Yetis (2000), which has a comparative discussion of the pa-
sha’s essay and its significance. Additionally, Tanpinar (2006) ad-
dressed the significance of the essay on multiple occasions.



94 Handbook and Reader of Ottoman Arabic

bic- and Farsi-infused high Ottoman Turkish made literary ad-
dress (in the modern sense), which is to say communicative ac-
tion, or, more generally, mobilisation, practically impossible:
Iste bu sebebledir ki eldn
Tiirkide yok irticdle imkdn

For this reason, in our day and age
Authenticity is not possible in Turkish (Harabat 1: v)°

In search of that vernacular, that pure medium, ‘Poetry and
Prose’ challenged its readers to ask if Ottomans have, or ever had,
a language of their own in which to produce poetry and prose
free of Arabic and Farsi, and whether there existed a literature in
that language, an archive of wordy material, per concrete evi-
dence. The pasha responded in the affirmative, but with reserva-
tion, since he also seemed to admit that one cannot take this kind
of thing as given, just as one cannot take the identity of one’s
biological father or mother as given.

Why else would he call for the standardisation of orthogra-
phy for Ottoman Turkish, the language of the ruling Ottoman
Turks, if not in search for a birth certificate of sorts? Our pasha
also recommended the promotion of mass literacy, to turn to the
streets of the Empire, to the oral tradition in the vernacular,
where the living language of the ruling Ottoman Turks could per-

haps be found. His thinking, therefore, was that the true Ottoman

5[ translate J»3) as ‘authentic self-expression’, relying on context here.
In other contexts it can be translated ‘speaking wittily extempore, suc-
cessful improvisation, or clear extempore expression of what is in one’s
mind’.
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language, the live language of the living multitude, and its liter-
ature, were potentially out there, but in an immaterial, non-tan-
gible way in the people’s mouths. So were the Ottomans as a
unique nation: out there, yet nowhere to be found in the flesh, as
if their unique identity, language, and culture (as distinct from—
yet similarly to—the French, the British, Arabs, or Persians)
amounted to hearsay. For as of Ziya Pasha’s day, Ottomans (un-
like the French, the British, Arabs, or Persians) existed in an
ephemeral way, or, rather, more like a promise or potential, or,
better still, silenced and invisible. That potential had to be objec-
tified and the promise fulfilled, and the literary-humanistic ar-
chive—the birth certificate—organised and printed in actual, ma-
terial books so that Ottomans might rightfully acknowledge their
father- or mother-tongue and raise their voice.

Once the living language was elevated in this manner, and
all these other measures were taken, then the sort of address such
as the one Ziya Pasha sought to draft would easily reach the ad-
dressee—the people—and the interpellation would be felicitous.
The Turk then would stop being Turk in name only and turn to,
come to the name Turk. When Ziya Pasha drafted the essay in
London, however, none of these conditions, and not even the con-
dition of a uniform orthography, had been met yet. What sort of
other changes the measures he listed would incite, or whether or
not the creation of the conditions Ziya Pasha desired—or the in-
terpellation itself, for that matter—would amount to fabricating
an Ottoman Turkish language, literature, and identity, did not

seem to concern him at this point. In other words, he was not
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concerned with the validity of the premises justifying the engi-
neering of a new media technology. The Ottoman masses had to
be mobilised if the Empire was to survive, and mobilisation re-
quired a new media technology—of that much he was certain.
From the point of view of the future of the Empire, then,

AR

that “Tiirkide yok irticale imkan” at that point in time, or the
present silence and invisibility of the vernacular Ottoman Turk-
ish identity and tongue, appeared as an urgent problem to be ad-
dressed. What turns out to be problematic in this moderately op-
timistic, future-oriented point of view, which is emblematic of
the haste that marks the late Ottoman intellectual universe,
would appear in a completely different light when Ziya Pasha
moved on to develop an alternative, strictly historical perspective
on the very same issues. Ziya Pasha’s call in ‘Poetry and Prose’
voiced the concerns of his generation, which feared the unfore-
seeable future unfolding before them with the hasty reforms, op-
pressive rulers, and silent masses of the Sublime State. Harabat,
in turn, takes a pause, and views the same state of affairs from
the perspective of the Islamicate past, offering a sort of intellec-
tual history on the silence or invisibility in question.

Perhaps Ziya Pasha himself took a first step in pursuit of
the prescriptions of ‘Poetry and Prose’ when he put together Har-
abat. One could consider this anthology, then, the birth certifi-
cate that he called for—one that he himself drafted after a decade
of research.

He set to work with his own archive, which had enabled
and motivated him to consider his cultural identity unique and

distinct from any other. He apologises in his Introduction, drafted
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in verse, for his limited sampling bias, which Fikret does not fail
to underline, but, at the same time, does not consider significant.®
Ziya Pasha organised the poems he grew up with, systematising,
to the best of his ability, the one and only literary cultural archive
of his era, collecting traditional verses in elsine-i selase. Harabat
provides us with insight into the making of the traditional Otto-
man intellectual and his/her lifeworld and, therefore, also out-
lines the fundamentals of the sort of humanism underlying such
Bildung. The oral tradition in vernacular Turkish also figures in
Harabat, but in a rather more critical manner, while Ziya Pasha
of Harabat, looking back at his own intellectual journey, does not,
of course, even consider offering translations of the Arabic and
Farsi poems of his selection into Turkish.

Nor can he disentangle the centuries-old knots or cut off
‘Turkish’ poetry and prose from the Arabic and Farsi of his very
own Bildung. In Fikret’s terms, when Ziya Pasha, and, through
him, the proto-nationalist Young Ottoman movement, look into
their father’s or mother’s face from up close, they end up finding
themselves in sorrowful doubt, at a paralyzing moment of deci-
sion, and yet before a future ripe for poetry as well.”

In the section of his “Introduction” to Harabat that ad-
dresses the motives behind his compilation of the poems, Ziya
Pasha praises vernacular Turkish poetry for its educational value,

describing his exposure to folk literature as an early station in his

¢ Ziya Pasha’s ‘Introduction’ (Mukaddime) was soon after published sep-
arately as Mukaddime-i Harabat (1311).

7 The poetry of the sort I have in mind here is that of the poet in the
Vicoean key, i.e., motns ‘maker, inventor, lawgiver’.
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intellectual journey and an inspiration for his own early verse.
What marks this moment in his intellectual journey, though, is
some half-learned, childish pride, and inability to handle criti-
cism:

Kim giirime atsa tane tast

Ugrardi benimle derde bast

Hicvy idi mudriza cevdbim
Semsir-i zeban idi kitabuim

Whoever threw stones at my poems
Would get in trouble with me
Sarcasm was my response to opposition

Scimitar of the tongue my constitution (Harabat 1, iv)

One can surmise that folk literature in any language of the Otto-
man universe could potentially serve the same purpose, which is
initiation into culture. Mastery over cultural matter would re-
quire more than mere initiation. For soon after his exposure to
folk literature, Ziya Pasha laid his hands on two diwans in Otto-
man Turkish, the study of which proved to be a humbling expe-
rience for him. Then again even that was just another step in his
intellectual trajectory. Only after reading Farsi poetry did he find
true enlightenment, he admits, beginning to figure out what a
poem is and what it takes to be a poet proper, or to claim mastery
over words, speech, and culture:

Amma okudukda Giilistant

Derk etmege basladim lisGm®

Yet only after reading Golistan

8 The lisdn at issue here is the ‘poetic’ or Farsi language.



Bastards and Arabs 99

I began to understand the tongue (Harabat 1, v)

To be a poet one must leave behind the childish pride that comes
with the gift, then—the gift of a mother tongue and talent. One
must learn to look beyond and even overcome the self (Harabat
1, xi). Talent is a must to be a poet, but it is only one of the
conditions for being a poet proper. Talent needs to be cultivated
through learning and morals, through something like a humani-
ties education:

Sdni-i suriit-1 sdiriyyet

Tahsil-i madrif ii fazilet

Ilim olmasa sdir olmaz insan

Dilsiz soze kadir olmaz insan

The second condition for becoming a poet

Is the study of culture and manners

There is no poetry without wisdom

One cannot command words without tongues (Harabat 1,

X)
The humanities training of this sort requires moving beyond
Turkish for the Turkish pupil, beyond the oral tradition and
more, as we shall see shortly. This is not to say that Harabat dis-
regards issues concerning the state of Turkish that Ziya Pasha
voiced in ‘Poetry and Prose’. Again, Harabat simply reframes Ziya
Pasha’s earlier questions in ‘Poetry and Prose’. Ziya Pasha leaves
behind his terror at the unforeseeable future of the Sublime State,
along with his youthful haste, resentment, and pride. He develops
a new perspective on the circumstances he observes in Turkish,

which reflects a peculiar historicism and even realism, in so far
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as Harabat was based on his own actual, material library and
lived experience.

According to the Ziya Pasha of Harabat, the very nature of
the Turkish tongue is corrupt, or bastardised, as Fikret would say,
due to the immense influence of the Persianate cultural universe
on Turkish and the insistence of some Ottoman poets on imitating

the great Iranian masters in Turkish:

Taklid ile ¢iin lisdn bozulmus
Evzdn-1 arazi gdib olmus
Ciktikga lisdn tabiatinden
Elbette diiser fesahatinden

For imitation corrupted the tongue
Verses of the land vanished
The more the tongue betrays its nature

The weaker its ability for expression (Harabat 1, v)

The source of all the difficulties Ziya Pasha observes in Turkish
and the weakness of the Ottoman Turkish tongue is the confusion
that results from such influence corrupting the nature of Turkish.
Instead of elaborating more on what the true nature of Turkish
might be, Ziya Pasha of Harabat welcomes what he finds in his
archive and interprets his contemporary moment of ‘weakness’
and corruption in the history of Turkish as a station on a centu-
ries-long cultural trajectory. First, he suggests that the Turkish
condition is not unique; that Iranians once imitated Arabs in the
exact same way that some Ottoman gentlemen of his day imitated
the Iranians:

Tiirki’de degil bu hdl evvel

Olmusg idi Fdriside muhtel

Anlar da edip lisdni tecdid
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Etmis Arab’a stihanda taklid

It is not in Turkish that this happened first
Farsi too once got corrupt
They too refreshed their tongue

And imitated the Arabs in discourse (Harabat 1, v)

Imitation leads to interesting outcomes in the case of Farsi. Its
bond with Arabic only strengthens and eventually ‘perfects’ Farsi,
enabling the Persianate cultural universe to dominate the Muslim
world before the Ottoman Turks took the stage:

Zira Arabi lisdnla evvel

Olmus idi Farisi miikemmel

For it was with the Arabic tongue

That Farsi reached perfection (Harabat 1, x)

Addressing what appears to be weakness in Ottoman Turkish re-
quires not a search for the true nature of Turkish from this per-
spective, then, but to go beyond imitating Iranians, just as to get
to the Persianate peak of Islamicate humanism, Iranians had to
stop imitating Arabs, appropriated the Arabic archive, and pro-
duced in Arabic as well. The evident weakness of Turkish, simi-
larly, required appropriating Farsi and reaching out all the way
back to the source of learning to dig out wisdom.

The source of wisdom, the origin of learning, the ultimate
reservoir of humanism in this mental theatre is Arabic. Arabic
also serves as the measure of all things in this regard. It is not
entirely clear whether Ottoman Turkish would be ‘weaker’ or
stronger after appropriating Farsi and Arabic, or whether the goal

here is to praise or condemn what Ziya Pasha regards as Turkish
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weakness or corruption. Then again, using his recurrent meta-
phors of the seas, rivers, and oceans, Ziya Pasha suggests that
Turkish and Farsi are but two rivers when it comes to wisdom,

while Arabic is the ocean:

Var ise de baz fazla noksan

Evzdn-1 Arab’dir anda evzdn

Biz anlara nisbeten cedidiz

Giiya ki Arablar’a hafidiz

Asdr-1 Arab’dir iimm-i irfan

Bunlar iki nehrdir o umman

If we are deficient or excessive at times
Arabic metre is its metre [measure]
We are novices by comparison

Being supposedly Arabs’ heirs

Arabic poetry is the mother of wisdom

It is the ocean: the other two, rivers (Harabat 1, v)

The continuity Ziya Pasha relies on here—from Arabic to Farsi
and Ottoman Turkish—is based on the theologico-political hori-
zon of Islamicate humanism and its sense of history, which I will
address at length in the next section with Tanpinar’s guidance.
Suffice it to say that the obligation to study Arabic is the obliga-
tion to have a particular mindset, if not historical consciousness,
for Ziya Pasha:

Siir-i Arab’a tevessiil eyle

Nahy ii liigata tevaggul eyle

Nazm-1 kudemd vii fenn-i tdrih

Giil-nahl-i fesahate biin ii bih

Embrace Arabic poetry
Study its syntax and vocabulary
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The poems of the old and the science of history

Are the root of this rose sapling of self-expression (Hara-

bat 1, x)

Harabat, therefore, is a literary historical quest that, with its pe-
culiar realism, forced our pasha to contradict the revolutionary
politics he articulated in his earlier, proto-nationalist call to zoom
in on and elevate the Turkish of the simple folk. Harabat shares
the observations about the state of Turkish that Ziya Pasha first
voiced in ‘Poetry and Prose’, but, elaborating on a historical con-
tinuity leading to that state of affairs, it offers an alternative,
more complex path to literary-political action for the future. It
still calls for action, like ‘Poetry and Prose’, but to ‘perfect’, or
democratise the Ottoman tongue in a different way—through a
more rigorous investment in Islamicate humanism by way of
completely appropriating the Arabic and Farsi languages, litera-
tures, and libraries into the Ottoman Turkish lifeworld.

From Harabat on there are two paths before the Ottoman
Turkish intellectual history. Either dive deeper into that ocean of
harabat, devour that ocean of wine—more to follow on harabat
and wine poetry—and have Turkish, Arabic, and Farsi get further
ruined and bastardised; or set Ziya Pasha’s archive, library, and
that orphanage of an anthology on fire, claim poetic license for a
new era, and start from scratch. Ziya Pasha comes to opt for the
former, for, additionally, there is still a huge potential in Otto-
man Turkish, according to him, when one considers it a fruit of
Islamicate humanism.

If Arabic is the true ocean of our ancient wisdom where the
Farsi and Turkish rivers must meet—flowing backwards if need

be—it is potentially Ottoman Turkish, or rather elsine-i selase as
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the native-Ottoman tri-language, that is the ocean of an infinite
future where Arabic might finally become one with Farsi and
Turkish. The three of them then would dissolve into one another
to create something completely unprecedented: an ocean of
oceans (bahr-1 @’zam as opposed to umman; Harabat 1, ix—x).° That
would truly ‘perfect’ Ottoman Turkish—by dissolving it.

Then again, for some, Harabat’s realism was so destructive,
so ruinous, that none of this was feasible after its publication. For
this realism had made both the Islamicate past and the Turkish
future mere phantasy. I shall clarify how and why I read ‘realism’
into Harabat’s mental theatre, and how this realism differs from
realism in the Western sense, at the end of the next section. Suf-
fice it to remember for now that Harabat’s literary-political vision
was based on Ziya Pasha’s actual library and archive, his real and
material books, as opposed to the ideal, the pure phantasy of a
distinctly Turkish identity, vernacular, or literature. Let me first
explain how and why Ziya Pasha’s critics found his work ‘ruin-
ous’.

Ziya Pasha himself wrote traditional poetry—his verse In-
troduction to Harabat is of the same genre. He was truly a hara-
bati. Harabat is both ‘the tavern’ and ‘ruins’, and it is the prover-
bial and real gathering place of poets (who are called the harabati
literally ‘the wasted’) to sing poems, literally being ruined and

laid waste with the divine ecstasy of the words of poetry or with

? Alternatively, for a recent discussion of Ziya Pasha’s anthology within
the context of world literature, see Arslan (2017).
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wine.'® The poems of the harabati directed one to the drunken-
ness of the wine, where one gave up on worldly concerns and
differences to give in to whatever one was, and guided other per-
plexed, inquisitive souls to do so as well. This amounts to turning
and turning in circles, like the whirling dervishes, to avoid read-
ing too much into this world, and to go about one’s business in
divine ecstasy. Once, the word harabat in Farsi and Ottoman
Turkish had a more general, mystical connotation within these
parameters, but as the Ottoman Turkish literary modernity
evolved, and especially after the immense impact of Ziya Pasha’s
Harabat, in Turkish the word came to mean more specifically the
canon of pre-modern Islamicate poetry, as opposed to Turkish
literature in the modern sense, while harabati came to refer spe-
cifically to the author of traditional poetry. Ziya Pasha’s work
and the stir it created would over time suppress the immensely

rich connotations of the word harabat in Turkish, then. This is to

10 On Islam and wine, see Wensinck and Sadan (2018), and also Ahmed
(2016). Harabat once referred to both the proverbial gathering place of
mystics, poets, and lovers of poetry, and the actual space of worship
and meditation of the Sufis (tekke or hankah); see Uludag (2017).
Dabashi (2013) explains:

Persian literary historians have concurred that the word
[kharabat] originally meant a ‘house or tavern of ill repute’
but was eventually appropriated by the mystics to mean a
place that they frequent by way of suspending all hypocrit-
ical pretense to piety.... The idea is that there are places
that you can frequent that will dismantle your beliefs, and
yet, in doing so, will also restore your faith. The proverbial
tavern in Persian poetry is that kharabat.
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say that if Ziya Pasha, with Harabat, contradicts his own revolu-
tionary politics, and comes out as rather reactionary than pro-
gressive according to his own proto-nationalist vision, this is not
to say that his Harabat is necessarily of the harabat of old either.

Some of his critics suggested that Ziya Pasha’s scandalous
work served as a bookend to the tradition, that Ziya Pasha’s work
at large did not open up new horizons and venues of action, but
merely created an impasse. Harabat’s path to harabat, accord-
ingly, was a dead end. From this point of view, Harabat articu-
lates the absence of a distinctly Turkish culture and identity (as
distinct from Arabic and Farsi, to say the least) in Ottoman Turk-
ish history not merely to terrorise Ziya Pasha’s comrades. Its per-
spective on harabat also makes something new out of the material
in Ziya Pasha’s library, of his literary cultural archive. It makes
out of a lively, mystical, proverbial gathering place, which was
at once a place of worship and celebration, performance and de-
liberation, something that comes close to a canon in the European
sense, or something like a proverbial cemetery. The Ottoman-
Turkish literary cultural history Ziya Pasha framed, so that Otto-
man Turks might know about their ancestry, turned the mystical
harabat and its vibrant tradition into history, thereby ruining it,
while it also ruined the reformist project to elevate vernacular
Turkish and the nationalist vision of a future-oriented, Turkish
cultural history. This latter judgment belongs to Namik Kemal,
the poet-prophet of modern Turkey and one of Ziya Pasha’s clos-
est friends, whose Tahrib-i Harabat, meaning the destruction of
the harabat or the damage Harabat brought about, was only the

beginning of the torrent of criticism Ziya Pasha would receive in
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the coming decades. According to this school of thought, Ziya
Pasha’s work was ultimately ‘ruinous’, his Arabic and Farsi
threatening to make out of the Turks mere bastards, helpless
drunkards with no wisdom whatsoever.!!

Yet “there is only Harabat,” writes Fikret defending Ziya
Pasha, “and non-other [sic] than Harabat”—that Harabat ruined
nothing but remained, even almost three decades after its publi-
cation, the only edifice, the only anthology worthy of the name
(Fikret 1898, 67). Whether one takes Harabat to be ruinous or
regards it as an edifice that survived the test of time, it should
now be clear that by all accounts Harabat marks a crucial moment
of an extremely difficult, painstaking decision—a moment that
lasted over half a century, no less. This is because, from the point
of view of Ahmet Hamdi Tanpinar, Harabat both fulfils and de-
stroys Islamicate humanism. That is how Harabat makes space
for the articulation of modern Turkishness. I shall explain what
this slightly more complex critique of Harabat’s Arabic entails in
the next section, titled ‘The Rings’.

In the section after ‘The Rings’, titled ‘The Arabs’, we will
see what the Ottoman Arabic of the sort we find in Harabat does
to Arabic language and literature. For Harabat bastardises not
only ‘Turkish’, but Arabic as well. With its peculiar canon of Ar-
abic poetry, it takes us beyond any idea of Arabic language and
literature as the language and literature of Arabs. Harabat’s reac-
tionary vision of Arabic could also be interpreted as a progressive

model for the study of Arabic today. As if to embarrass our

' Thus concurs Kopriilii (1917), for instance. Also see Bilgegil (1972).



108 Handbook and Reader of Ottoman Arabic

Figure 2: Tahrib-I Harabat title page
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contemporary departments of Arabic in the US and elsewhere,
Ziya Pasha’s Arabic language and literature are Ottoman and
Turkish, African, South Asian, and European all at once: it is
‘global Arabic’.

2.0. The Rings

Young Ottomans Namik Kemal and Ziya Pasha, despite their rev-
olutionary thirst, managed to cling to tradition, thus also to ap-
pear reactionary at times, thanks to their belief that the modern
Western values and ideals they so admired had already been an-
nounced by Islam in its golden age. Modern democracy, for in-
stance, was essentially the fulfilment of Islamic principles of faith
for them.!? The Qur’an was the source of the law before which
all persons were already equal, which conviction they could not
stop explaining over and over again by turning to the Book and
the hadith. To this end they developed a new critical vocabulary
and political concepts as based on the sources of sharia. Through
biat (the ‘election’ of the caliph by the community of Muslims)
they argued for the parliamentarianism of Islam, or through
meshveret for the Islamic sources of a politics of consensus and so
on and so forth (Mardin 1962; Cicek 2010).

!2 Ottoman Turkish intellectuals—from the drafters of the Tanzimat dec-
laration (1839), which announced the first major reforms towards mo-
dernity and secularisation, to Young Ottomans and revolutionary Young
Turks—often emphasised the continuities between modernity and Turk-
ish or Islamicate pre-modernity. Historians of the late Ottoman era of-
ten find such rhetoric disingenuous, and the piety involved in it as ra-
ther opportunistic or pretentious.
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Tanpinar’s response to his predecessors’ simultaneously
revolutionary and reactionary, somewhat Eurocentric, yet
equally Islamist mindset suggests that to have access to that men-
tal theatre, one must be ready to rethink the fundamental con-
cepts of the critique, beginning with history, historiography, tra-
dition, and progress, and all these as they relate to the future and
the past. Tanpinar does not agree with Ziya Pasha or Namik Ke-
mal, yet he affords them the benefit of the doubt, and knows how
to learn from them, too. This article is an attempt to learn from
Tanpinar and Ziya Pasha in the same spirit.

Like Ziya Pasha, whom he regards as the “prototypical in-
tellectual of the Tanzimat era,” Tanpinar (2006, 19) thought that
Ottoman Turkish letters followed “Arabic and Persian letters as
the last great creative ring circling our common civilisation.” This
observation reads like a prose translation of the lines from Ziya
Pasha’s Introduction to Harabat that I have addressed above in a
different context: Arabic, Persian, and Turkish are but three seas
joining together in the Ottoman tongue to make up the ocean of
oceans, or the ocean of Islamicate humanism (Harabat 1, ix—x).
There is something distinct about the Ottoman language after all,
yet this distinctiveness does not sit well with the thought of a
history of a distinctly Turkish identity in the modern, European
sense.

This distinctiveness has to do with a potential for (or the
threat of, according to Tanpinar’s double-dealing) radical fluidity
or ‘diffuseness’, in Tanpinar’s vocabulary, as opposed to homoge-
neity and groundedness. As mentioned earlier, one must trace the

theologico-political premises underlying Ziya Pasha’s thought of
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an ocean of oceans to get a better sense of the singularity of his
Ottoman mindset. This is exactly what Tanpinar did, interpreting
the cultural history of the ‘Muslim Orient’ (Miisliiman Sark)
against the background of the millennia-long development of
identity and self-expression in the West, while ascribing a crucial
role to Ziya Pasha in this history.

Tanpinar did not think that Islam was born as democracy
avant la lettre. Yet he underlines that it is almost impossible to be
guilty of blasphemy in Islam so long as one practices worship and
verbally attests to the One—the practice or the performative, or
the performance generally, being the core of this religion of the
deed as opposed to faith (Tanpinar 1969, 41). This is why Islam
could effortlessly accommodate countless contrary theological
views and all sorts of mysticisms, Sufisms and orthodoxies alike,
for Tanpinar.

There is indeed something radically democratic about Is-
lam in its very essence, then, according to Tanpinar: already at
its birth, Islam comes with a set of “democratic principles”
(Tanpinar 1969, 43). Nevertheless, this democracy arrives “be-
fore its time,” says Tanpinar, as if prematurely, and involves no
sanctions or enforcement mechanisms to be politically relevant
in modern times. In Tanpinar’s view, these principles articulate
an idea of justice without legal mechanisms; moreover, they do
not allow historical, or rather historiographic space in the Islam-
icate intellectual universe for this idea to evolve.

Since Allah, unlike God in Christianity, is absolutely devoid
of any human quality, and since Islam does not accommodate

original sin and unequivocally denies the Incarnation as mere
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idolatry, it does not offer a human tragedy of salvation or allow
for a human “notion of historical intentionality” to develop
(Tanpinar 2006, 43). “Tragic realism” is not a possibility in the
Islamicate lifeworld, nor is a tragic (as opposed to comic) view
of mundane, human reality: “in a world that is no more than the
variety of transient manifestations of the same absolute being
that would always return to itself,” there could not be anything
of tragic import (Tanpinar 2006, 39). The Muslim Oriental does
not “own up to the real,” earthly life, but instead denies and ig-
nores as immaterial its pomp, glory, poverty, wealth, or inequal-
ity (Tanpinar 2006, 44). Accordingly, “in our former civiliza-
tion,” ideally, “human beings would never even imagine standing
before their own fate... the human found its true dimensions not
in relation to this mundane world, which is nothing more than
shadow play... but in his grand destiny in infinity” (Tanpinar
2006, 40). Now, paradoxically, this also means that Muslims once
sought to be at constant peace with their earthly destinies in in-
difference—such indifference is the ideal to strive for in Islam.
Islam ends up preventing the emergence of class conscious-
ness, moreover, and thus the class structure in the Muslim Orient
according to Tanpinar, which in turn disables the “struggles that
have been the heart and soul of progress in the West.” This overly
accommodating, a little too democratic attitude disables intellec-
tual disagreement and trivialises opposition (Tanpinar 2006, 43).
It renders all oppositional politics equally relevant or irrelevant—
as a result, even the alterity of the pre-Islamic world is easily

subsumed into the Islamicate lifeworld.
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All the knowledge of “humanity’s past was ascribed to Is-
lam” and yes, “anachronistically” if need be. Greek antiquity was
embraced as part of a struggle between Islam and blasphemy,
explains Tanpinar, which was resolved for good with the arrival
of the Muslim peak of human history and civilisation (Tanpinar
2006, 38-39). Plato, for instance, was admired for “having de-
fended Islam” long before Islam’s arrival. The true alterity of an-
cient, pagan cultures and civilisations was never recognised in
Islamicate cultures. Needless to say, this indifference toward al-
terity, which is at once an ideal of diffuse or fuzzy self, could also
be interpreted as an expression of a boundless humanism.*?

Diffuseness and disintegration mark the Islamicate idiom in
a variety of ways for Tanpinar. Above all, it is what structures
Muslim Oriental self-expression. For instance, the pre-modern
Muslim Oriental mind, ideally, had hardly any investment in pro-
saic composition, argues Tanpinar, although there are many ex-
ceptions, of course, and many historical movements that contra-
dict the ideal. Regardless, this horizon has implications for tem-
poral culture generally, but also for historiography and, eventu-
ally, for the development of a historical consciousness. Islamicate
civilisational trajectory resembles “running backwards in time,”
which is to say that, while world history evolves, and identity
and self-expression mature in other parts of the world, the Islam-
icate lifeworld progresses in the exact opposite direction for

Tanpinar (2006, 35). While Tanpinar appears to regard this Islam

13 The ‘fuzziness’ of premodern, non-Western identities has been an im-
portant issue for subaltern studies. The studies of Chatterjee (1993;
1996) are among the most often quoted in this context.
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as an obstacle on Muslim Oriental peoples’ path to self-expres-
sion, his comparativism enables him to elaborate on the distance
between two alternative horizons—generally speaking, one West-
ern and the other Muslim Oriental—shaping different ways of be-
ing and saying, and leads him to surprising conclusions as well.

The essence of ‘Muslim Oriental art’ as a form of self-ex-
pression is the beyit (couplet), Tanpinar argues, slightly over-
stressing the Muslim Oriental difference: the fragmented couplet
as opposed to the solid ‘stanza’ of European poetry. The plot-
driven ‘narrative’ that binds statements into stories or novels, or
the ‘frame’, visible or invisible, of the Western plastic arts, con-
tradicts the basic premises of this aesthetics. Tanpinar argues that
the second line of most couplets appears redundant, unnecessary
or superficial. The saying in the first line gives a motif. The sec-
ond line says almost nothing, interrupts the discourse by way of
expressing a forceful submission to form. It follows the first line
strictly formulaically, thereby making the overall couplet—the
form—appear empty of content, transforming the words of the
couplet into an embellishment of the motif introduced in the first
line. One half of the couplet annuls the content promised in the
other, thereby rendering the couplet primarily, or even purely
style. Individual couplets resemble precious stones bearing mo-
tifs. Couplets, ideally, should not join together in a singular and
meaningful, plot-driven work or composition, regardless of the
length of the poem. This is where style meets political theology
in Tanpinar’s literary history.

Now, on the one hand, this ideal, Islamicate-poetic way of

making things with words could not have enabled the writing of
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novels or histories proper because it was stuck to the intransitiv-
ity of the Muslim tongue. Tanpinar translates all this into the lan-
guage of the society. After Louis Massignon, he argues that “there
is no time in the Muslim Orient, but only moments” (Tanpinar
2006, 32). The sort of teleology that could enable plot-driven
story-telling and narratives—history or fiction—does not sit well
with this logic. Again, there are numerous exceptions to the rule,
of course, and Tanpinar addresses them as well, but critically. “Is-
lamicate civilization was forever bound to its golden age around
which it was formed,” writes Tanpinar, which is to say that its
progression could not be easily reconciled with a future-oriented
teleology (Tanpinar 2006, 38). There is progress here—backward
as it may be, according to Tanpinar’s reasoning—toward the
golden age of Islam, and there are stages to this trajectory.

Let us get to the ‘exceptions’ to the rule or the deviations
from the ideal I have been mentioning in passing, to make better
sense of the stages in the development of the idea. Based on what
we have seen, and given that the Islamicate mindset as Tanpinar
has it is an obstacle on Muslim Oriental peoples’ path to self-
expression, one would think that every deviation from this Islam-
icate path would be a welcome development from Tanpinar’s per-
spective. Obviously, it is also a simple fact that histories, histori-
cal fictions, and plot-driven narratives abound in every era of Ar-
abic, Farsi, and Ottoman Turkish as well. Then again, in
Tanpinar’s mind, it is as though the Islamicate ideal affects Ara-
bic, Farsi, and Ottoman Turkish in different ways and to different

degrees, and it is in Ottoman Turkish that we come closest to the
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ideal, for better or for worse. It is here that Tanpinar’s conclu-
sions become slightly ambivalent.

As expressed earlier, Ottoman Turkish letters follow “Ara-
bic and Persian letters as the last great creative ring circling our
common civilization” (Tanpinar 2006, 19). Despite the peculiar-
ities of Islamicate-poetic writing described above, “[Arabs] had
embraced some sort of narrative vision,” writes Tanpinar—one
that enables a sort of historical consciousness in the modern, Eu-
ropean sense (Tanpinar 2006, 19). After all, pre-Islamic Arabic
poetry, the Qur’an, and later poetry and prose in Arabic at least
involve linguistic continuity that easily lends itself to the building
of a library in Arabic; not in the form of an actual, national li-
brary of sorts, but as an accumulation of books that reference and
build on each other, i.e., an archive of writing. Persia—the sec-
ond ring circling “our common civilization”—preserves its lan-
guage and the library that it had built before Islam, and thus also
the ability for self-expression, because Islam finds “Iranians in a
particular geography and at the end of a war that concludes de-
cisively.” Yet the ability of Persians to Islamise themselves, to
heed the Quranic call and merge with the Islamicate ocean is
greater than the Arabs’, accordingly, in so far as Islamised Persia
embraces the Arabic archive as theirs alongside their own.

Then again, it is as though in Tanpinar’s mind, these previ-
ous ‘rings’ fail to completely Islamise those whom they encircle.
It is in Ottoman Turkish that we reach the peak—or the rock bot-
tom—of this overall civilisational track. It is as though, in the
final ring—the Oriental Turkish ring—Islam becomes more of

what it was meant to be from the outset, fulfilling itself, again for
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better or for worse in Tanpinar’s double-dealing. It is with the
Turk—who did not come to the name Turk—that the Islamicate
idiom sets on its most adventurous journey. Let us see what
makes this all-engulfing, final creative ring so different.

There is a radical diffuseness, fuzziness to the Muslim Turk
from the outset—some sort of separation from the origin, lan-
guage, self, and earthly reality as well. It is this diffuseness that
seems to have always already been the ultimate Islamicate-hu-
manist horizon in Tanpinar’s mind, as we have seen, i.e., the clos-
est proximity to the ‘golden age’ of Islam, which remains in the
past while shaping “our common civilization” traversing the fu-
ture (Tanpinar 2006, 19).

Unlike Persians, Turks turn Muslim as small groups of peo-
ple here and there, slowly and only gradually and as they move
from one region to another. Until the 15th century, Turkic peo-
ples only “struggled to control the changing conditions of life,”
moreover, which is why they could not even imagine building a
library—a library in the sense that I have mentioned above, as
an accumulation of books referencing and building on each other
to enable, over time, a language of self-expression (Tanpinar
2006, 46). Only after the 15th century does the last great creative
ring circling “our common [Islamicate] civilisation” emerge.

From the 15th century on, as Muslim Turks built their li-
brary and Islamicate idiom, they had already become a little too
Muslim, a little too integrated into “our common civilization,”
expressing themselves, but only from within the boundaries of
the common civilisation. Writers of “the last great creative ring

circling our common civilization,” thus, while writing in Turkish,
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also mastered, read, and wrote in the common languages of the
Muslim world to build on its common civilisational archive. They
read and wrote in elsine-i selase and even miraculously merged
these tongues in their poems. As a result, ‘alien’ linguistic sensi-
tivities—the prosodic laws of Arabic and Farsi—and vocabulary
came to dominate Turkish self-expression.

Ottoman Turkish poets often borrowed words from the peo-
ple’s mouths, from the shared tongue of the common Turkish peo-
ple, to mix them up with Arabic and Farsi and to subject them to
the laws of these ‘alien’ tongues. Their art would thereby take
those people, the humble Turks, beyond the cultural, linguistic,
ethnic, etc. walls they were surrounded by and have them merge
with humanity at large in the ocean of “our common civiliza-
tion.” Such was the social character of the harabati’s craft: “The
ability to express one’s self with such ready-made elements, to
say what one had to say in this manner, which is what our old
poetry mastered, constitutes both the weakness and the astonish-
ing attraction of the Oriental imagination” (Tanpinar 2006, 33).

At the peak of the history of this Islamicate cultural trajec-
tory, Ottoman Turkish poetry, over-determined as it was by the
influences of multiple traditions, had become so “abstract”
(miicerret) that it was hardly communicative. Its “world of imag-
ination” was more of a toolbox containing the imagery, figures,
syntax, and vocabulary that had already become frozen over the
previous centuries of our common civilisation. It was in fact more
craft than art at this point (Tanpinar 2006, 31). It was precisely

these conditions, though—this “abstract” and overdetermined,
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frozen language and its frozen world of imagery, motifs, and fig-
ures—that reduced this poetry to pure voice. Voice, in turn, ena-
bled the most concrete (muayyen) praise of a most concrete
beauty and provided us with a most concrete way of loving, too
(Tanpinar 2006, 22). No made-up story, narrative, or history
could produce or match such purity of voice. This voice, Tanpinar
explains, was the most essential element and greatest accom-
plishment of Ottoman poetry—a voice that, like the Arabic call-
to-prayer that one still hears in Turkey, called for a particular
way of being and living-in-common, constantly transforming the
lives of people by way of finding its way to the people’s mouths
in recitations.

Having turned into pure style and voice over many a cen-
tury, the language of Muslim Oriental poetry at its Turkish peak
did not and could not depict mundane reality and its imperfec-
tions. Concrete reality was denied all imperfection in this tongue:
“An entire inner world is visible in this literature, with gardens
of roses and tulips painted in colors distilled through thousands
of different kinds of alembics, with scents of spring and amber
and all the refinements of a wisdom tired of pursuing life”
(Tanpinar 1969, 55). Yet it continued to express and represent, as
if in an endless recitation of a prayer in a partly familiar, foreign
tongue, something far bigger, more real and equally this-worldly,
with a clear voice: love for the Muslim way of life, for the real
and everyday life of an entire Muslim humanity. It was the very
“reflection on the individual of the order of a life-in-common

whose entire history was built around the One and is nothing
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other than the violent and passionate struggle to defeat every-
thing that is other than the One” (Tanpinar 1969, 25). Everything
moves around the One in this mental theatre (Tanpinar 1969,
25). There is only One Source that anyone and everything came
from and would return to.

As the entire world turns around the One, earthly fortunes
and all other accidents being immaterial under His infinite power
and beauty, the human selves become one, too. What is at stake
here is the making of a “common life of mankind on earth” then,
and in Tanpinar’s Muslim Orient, poems and books were the
building blocks for this edifice (Auerbach 1953, 552). Muslim
Orient “constantly pushed its given limits” to reach out beyond
the self, to undo the self dialectically to this end (Tanpinar 2006,
44). The cure that the poetry of the Muslim Orient prescribed to
those who could not get over the self and come to terms with the
infinite power and beauty of the One, for those who got dis-
tracted by the countless stories, wealth of events, and differences
in this world, was wine. This is how Tanpinar accounts for the
main figures and motifs of Islamicate letters: love, separation, de-
sire, the passion and struggle to be one with the world and the
One, and—perhaps most significantly—wine. Hence the signifi-
cance of Harabat, of its multilingualism and its ocean-like cover-
age of the entirety of “our common civilization,” and its ambition
to merge Arabic, Farsi, and Turkish together with indifference
toward earthly differences.

Ottoman Turkish poems, thus, lead to the fulfillment of

what Tanpinar repeatedly describes as diffuseness and disintegra-
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tion, of the speaking self, of language and discourse itself, analo-
gous to the way the beyit, itself an image of diffuseness, was based
on the disintegration of its dual nature, and the disintegration of
the overall work (Tanpinar 2006, 21, 32, 46). By the 19th cen-
tury, written, poetic Turkish had hardly anything distinctly Turk-
ish about it—it was not even called Turkish; thus, it disabled
‘Turkish’ self-expression in the distance between the written and
living languages. This poetry, the only means of self-expression,
destroyed almost everything distinctly Turkish about the Turk. It
dragged the Turk closer and closer to the singular, common hu-
manity of “our common civilization,” as if to have the Turk de-
serve the designations that the Western imagination reserved for
the simultaneously fabulous and terrible Turk of Orientalism.*
This ‘Ottoman Turkish’ discursive formation required “always to
speak from without one’s self, even to live outside one’s own
self.... This type of self-denial of the speaking self, a self-denial of
such persistence” is “rare” indeed (Tanpinar 2006, 28).

Here we also have the two sides of a “latent conflict”
Tanpinar traces in his history: the living Turkish of the humble
and the language of Islamicate humanism (Tanpinar 2006, 20).
The former lives secretly in people’s mouths and can hardly make
it to the archive; the latter carries in itself the traces of its struggle
against the self and the living tongue, thus archiving that conflict
as well. Until the 19th century, Islamicate humanism is always
one step ahead of the living Turkish tongue, mind, and self within

the parameters of the dialectic outlined above. In the meantime,

14 See Khayyat (2018) for some commentary on this Turk and refer-
ences.
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the gap between the living tongue and the written word, between
the humble and the poet-historian, grows bigger and bigger. Ac-
cording to Tanpinar, in the late Ottoman era the distance be-
tween harabat’s poetry and the language of the humble, illiterate,
simple-Turkish-speaking Anatolian multitudes had become insur-
mountable. It is as if Ziya Pasha’s traditional poems had gradually
lost their social character and their voice. Toward the middle of
the century there comes a moment when, no longer able to reach
out to the life-in-common or to find nourishment there, this po-
etry turns into a mere affront to the self and nothing more. This
is the moment when harabati turn into wasted souls producing
bastards at best, just “insulting Turkishness,” as it were.

By the time Harabat was compiled, right at the peak of a
centuries-long crescendo, Ziya Pasha and his expression of pure
joy at the persistent “self-denial of the speaking self” that, para-
doxically, was also the very means of self-expression of the hu-
man of his Islamicate humanism, had become inaudible. The
three volumes and languages of Harabat were simply inaccessible
precisely to the simple-Turkish-speaking multitude. His human-
ism had left behind the very people whom it was meant to unite
and bring into the fold of “our common civilization,” of Muslim
humanity. Despite having reached a peak, Islamicate humanism
could no longer even come close to fulfilling its task at this point.
In its flight “backward in time,” it had left behind an entire fu-
ture, the living tongue of the living people, and consequently, the
people themselves. This is to say that the figure of the ‘fabulous’

Turk, finding perfection in ultimate diffuseness in Ziya Pasha’s
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Harabat, also announces the end of the Islamicate humanism of

“our common civilization,” making space for the modern Turk.

3.0. The Arabs

This interpretation of Harabat from the point of view of Turkish
modernity and as the ‘fulfilment in destruction’ of Islamicate hu-
manism might remind some the readers the way in which the
great Gerschom Scholem (1973) interpreted another moment in
Ottoman history, but from the point of view of modern Jewish
history. I have in mind Scholem’s disgraced messiah, Sabbatai
Sevi of Izmir. For Scholem, modern Jewish history begins with
Sabbatai’s conversion to Islam, which left this messiah’s followers
with one of the most difficult paradoxes in the history of religion.
From Sabbatai on, salvation becomes a strictly this-worldly mat-
ter in Jewish thought for Scholem, Sabbatai’s antinomianism be-
ing more of a tragic inevitability than mere disaster. Needless to
say, Sabbatai’s apostasy is not the end of Jewish history for Scho-
lem, nor do I wish to suggest that Harabat is the end of the history
of Islam or Turks. The point is that both Sabbatai Sevi and Ziya
Pasha mark turning points in their respective cultural historical
trajectories. There is no doubt that the theologico-political hori-
zon of Harabat belongs to an earlier moment in Islamicate cul-
tural histories, a moment that since the publication of Harabat,
has become history, and in part thanks to Harabat.

This analogy should clarify the way in which I interpret
Harabat here: just as Scholem had a keen eye on the ways in
which Sabbatai fulfilled pre-modern Jewish history while destroy-

ing it, opening up a new horizon for a variety of Jewish futures,
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so Harabat is capable of guiding us today as the yardstick that it
is, exposing us to a bygone horizon for a number of possible Is-
lamicate futures. Only some of those ‘futures’ came to take hold
of our present. This is to say that it is important to underline the
potentially enabling aspects of Harabat’s mental theatre as we
observe the way in which it serves as a bookend to a centuries-
long history. This is how, in the footsteps of Tevfik Fikret, I open
‘a page from Harabat’ here.

Fikret opens a random page to prove the anthology’s worth,
hence the title of his essay. The page that I have reproduced here
is not random like the one Fikret chose: it is a page from the table
of contents of the first volume of Harabat. The page lists Ziya
Pasha’s choice of canonical Arabic gasidahs that are as indispen-
sably Ottoman Turkish as the canonical gasidahs in Ottoman
Turkish in his mind. Under the title ‘el-Qasaidii’l-‘Arabiyye’, the
page gives us a sense of the canon of Ottoman Arabic literature,
which is quite different from the canon of Arabic literature we
teach today in contemporary academia.

Let us start with some of Ziya Pasha’s remarks, which put
this page, his Ottoman Arabic canon, or his Ottoman Turkish bas-
tardisation of the canon of Arabic poetry, into context. His verse
Introduction to the anthology contains separate sections that de-
scribe the different statuses and statures of Turkish, Persian, and

Arab poets within the Ottoman cultural universe. The section
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Figure 3: Table of contents from Harabat
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titled ‘Ahval-1 Suara-y1 Arab’ determines three eras for Arabic po-
etry: primal, middle (or mediocre), and recent. Alternatively: pre-
Islamic, Islamic, and contemporary. Pre-Islamic Arabic poetry is
that of al-Rawiya’s seven poets, the Mu‘allaqgat, or the suspended
odes. There is nothing surprising here, of course. What is surpris-
ing is the way Ziya Pasha perceives these poets.

Given my description of the political theology that found
its penultimate expression in Harabat, one might assume that our
pasha’s ‘reactionary’ outlook would lead him to look down on the
Mu‘allagat or perhaps attempt to Islamise—or why not, even ex-
clude the pagan Arab poets from his anthology altogether. Not
only does Harabat embrace the Mu‘allagat wholeheartedly, it also
appropriates them, making the quintessentially Arabic seven
odes Ottoman Turks’ very own, while Ziya Pasha just cannot sing

enough praises for them:

Hakka ki Mualldt-1 Seb’a
Hayret virir dsind-y1 taba
Anlarda hakdyik-1 belagat
Anlarda mendbi-i fesahat
Kuran eger etmeseydi iskdt

Bunlar idi ebldg-1 makadldt

Truthfully the seven suspended

Are a source of wonder for the learned

At times the truth of rhetoric

At others the source of eloquence in expression

Had the Qur’an not taken them down

They would remain supreme articulation (Harabat 1,

xxiii)
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Then comes the Qur’an. The miraculous Book, or the miracle of
the Qur’an, brings about nothing less than destruction to the po-
ets of the old, to those great men who, along with their Mu‘al-
laqat, lose their lustre vis-a-vis the penultimate Poem:

Mahv etdi am Kitab-i Muciz

Zdil old1 giinesle yildiz

The miraculous book destroyed their moment

The sun and the stars then expired (Harabat 1, xxiii)

This is because the beauty and originality of the Book’s poetry,
according to the doctrine of i§az al-Qur’an, or ‘the inimitability
of the Qur’an’ are bound to remain unmatched forever.'> After all
creaturely talent is no match to the power of God:

Kur’an ne aceb olursa faik
Mahliika sebih olur mu Halik

The superiority of the Qur’an can only be a wonder

How could the mortal match up to the Creator (Harabat

1, xxiii)
It is not only the Almighty’s power that is the issue here. Once
the Qur’an takes the stage, the Book elevates Arabic to its ulti-
mate peak—and this peak, or the beauty of Quranic Arabic, does
not belong exclusively to some crafty loquacious men and women
of good fortune and stature. That language and that poetry be-
long to anyone and everyone.

On the one hand, from then on Arabic is ‘level’ or ‘smooth’,

as opposed to oscillating between the great performances of one

!5 For a general introduction to the topic, see Martin (2019). For an
elaborate introduction, see Larkin (1998), and Rahman (1996).
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great orator or another and the Arabic of the simple, illiterate
folk. On the other hand, from the Qur’an on, anyone and every-
one is a poet.

What Muslims celebrate every laylat al qadr is not only the
power of God Almighty.'® Every year Muslims remember and cel-
ebrate ‘the night of empowerment’, or the night when the reve-
lation began in the depths of a cave, as the illiterate Prophet mi-
raculously learned to read/recite the penultimate Poem to share
it with humanity as a whole, including the illiterate majority or
the simple folk. The ultimate ‘message’ of the Qur’an, then, is
that we can all be poets—that the Qur’an gives us voice:

Ol riitbe Arab lisdn emles

Ez-tab ile sdir anda herkes

At this stage the Arab tongue goes smooth

With its lustre turns everyone a poet (Harabat 1, xxiii)

Thus, with the Quranic (and literary-humanistic) revolution, Ar-
abic becomes radically democratised, as it were. Ziya Pasha’s way
of building a hierarchy between different stages of Arabic poetry
proves his indebtedness to this very traditional, yet hardly ever
discussed, aspect of the Muslim Mind and the literary politics of
the Qur’an.

For Ziya Pasha does not just appropriate the pre-Quranic
Arabic Mu‘allagat, but goes so far as to take the logic of the
Quranic revolution to its radical conclusions when he continues
to draw a rigorous hierarchy in his interpretation of Islamicate

Arabic poetry.

'8 For a general introduction see Marcotte (2018).
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He does not feel obliged to hold in high regard Arabic po-
etry drafted by Muslims in his evaluation out of religious con-
cerns, but rather prioritises the idea of poetry as it took shape
with the Qur’an, or the very politics of literature, as it were, of
the inimitable Qur’an. For instance, right after the miracle of the
Quranic revolution, things go south in Arabic. The middle, or Is-
lamicate Arabic poetry in Ziya Pasha’s periodisation is also flat
out mediocre in comparison to pre-Islamic Arabic poetry, and it

starts with the coming to power of Umayyads:

Andan sonra gelen kabile
Baglar Emeviyye devletiyle
Ancak zdil olup beddvet
Yokdur bu takimda eski lezzet

The tribes that come after
Start with the Umayyad State
Yet with the end of the badawi ways

This new folk no longer please (Harabat 1, xxiv)

Here the problem is that a dynasty gets established in Damascus,
betraying the political-theological horizon and the literary poli-
tics of the Qur’an. This ends up damaging Arabs morally, equates
the Islamicate idea of freedom to bondage, and transforms Arabic
poetry into mere worship or praise of power:

Ciin Sam’da saltanat kuruldu

Ahlak-1 Arab da fasid oldu

Mecidd oldu redd ete muhavvel

Hiirriyet esarete miibeddel

Biinydn-1 durug olub miiesses

Medh-i iimerdya diigdii herkes

For a dynasty was founded in Damascus
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And left Arabs morally damaged

Evil replaced sublimity

Freedom became slavery

A wall of lies was erected

All began to merely praise the powers that be (Harabat 1,

XXiv)
Moreover, Muslim conquests mix Arabs with non-Arabs, which
renders ‘secular’ Arabic less poetic, a little too levelled perhaps,
even if out of necessity. Arabs become one with the sl>¢! (un-
idiomatic, vulgar-tongue-speaking) and the power of Arabic po-

ems diminish:

Icem ile oldular muhdlit
Etdi bu da kadr-i siiri sakit

They mixed with the vulgar ones

And this diminished the power of poems (Harabat 1, xxiv)

Yet this state of affairs translates into the empowerment of Farsi
poems, the two seas of Arabic and Farsi joining together to open
a new chapter in the history of Islamicate humanism. Moreover,
while Farsi becomes empowered thanks to its encounter with Ar-
abic, this does not mean that Farsi becomes the exclusive literary
language of the new era: Iranian poets drafting their verse in Ar-
abic take the stage at this point, Iranians inheriting the glorious
literary Arabic past and returning Arabic its poetic lustre.

As we have seen in the previous section, this second ring of
Islamicate humanism would later meet its end when the Ottoman

Turkish ring comes to encircle both Farsi and Arabic. Ziya Pasha’s
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canon of Arabic poetry reflects a continuity that constantly un-
derlines this dialectic. I would like highlight some of his choices
to make this point clearer.

I will not dwell on all the great Arab poets whose works we
still consider part of the Arabic canon today and who also take
their rightful place in this anthology, but instead underline the
choices that make Harabat unique in its strategy. Right after the
Mu‘allaqat, Ziya Pasha’s anthology gives us Lamiyyat ’al-Arab by
the quasi-legendary poet of the pre-Quranic universe, namely Al-
Shanfara. Not much later, though, we find Lamiyyat ’al-Ajam by
Al-Togharayi of Isfahan in Harabat’s canon of Arabic poetry,
which was Al-Togharayi’s response to Al-Shanfara. Ziya Pasha
amplifies Al-Togharayi’s voice with his choice to reflect the sort
of continuity he had in mind as the history of a developing Islam-
icate humanism.

Then comes a rather more surprising and obvious set of
choices that bring us to the moment of the Europeanisation of
Arabic. Out of thirty-seven poets in Ziya Pasha’s Arabic canon,
eight of them, which is to say almost a quarter, are from Spain:
Ebli Zeyd bin ‘Abdu’r-rahman al-Andalusi, Ebu’l-Beqa Salih al-
Andalusi, Ibn ‘Abd{in al-Andalusi, Lisanu’d-din Ibn al-Hatib al-
Andalusi, Ibn Hafice, Ebu’l-Qéasim ‘Amir bin Hisham al-Andalusi,
Ibn Hamdis al-Siqilli al-Andalusi, and finally Ibn Al-Azraq al-An-
dalusi.

Other choices of Ziya Pasha, for instance, to include in the
canon Abd al-Salam Ibn Raghbén al-Himsi’s—known as Dik al-

Jinn of Homs—suggest that our Pasha did his best to cover as
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Figure 4: ‘Ahval-1 Suara-y1 Arab’ title page
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much ground as possible and had an almost geographic and in-
clusive vision as he sought to provide a genealogy of the global-
ised Arabic of his times. Dik al-Jinn, a contemporary of Abu Nu-
was and one of the masters of Abu Tammam, is hardly studied
along with these illustrious figures, but was included in Harabat
probably because of his famously ruinous ways, his drunkenness
and debauchery.

Thus, in Harabat step by step the glorious tongue of the
miraculous Book, or Quranic Arabic, becomes globalised, as it
were—not simply through Arab conquests or ‘colonialism’ of one
sort or another, but by appropriations of Arabic by the newly
Islamised masses of the world, and/or through the bastardisation
of Arabic, to go back to Fikret’s terms. In other words, if modern
Turkish is to be analysed within the context of a broader history
of vernacularisation—vernacularisation of  writing, of
knowledge, and of power—then elsine-i selase must be interpreted
within the context of the vernacularisation of Arabic itself. The
latter, despite being the heart and soul of Islamicate intellectual
histories more generally, is hardly ever addressed seriously by
critics.

Arabic may not be the only language that went through
vernacularisation of this order. Perhaps one might be so creative
as to lay the grounds for comparing Ottoman Arabic to medieval
Latin, or the ‘Middle Latin’ of ‘Catholic cosmopolitanism’. I was
more interested in elaborating the unique character of Arabic
from the point of view of the late Ottoman intellectual universe,

and the very specific theologico-political context that nourished
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this universe. Additionally, it may be the case that the vernacu-
larisation of Arabic as a theologico-political matter (or of Latin,
for that matter) does not sit well with, or cannot even have a
place in, our modern historical narratives of vernacularisation
and the democratisation of language. This is the reason why I
welcome Fikret’s vision and prefer the term ‘bastardisation’.

Let me be clear that the bastardisation in question is no
mere metaphor here: Harabat’s Arabic contains many errors and
typos, some of which could be considered ruinous mistakes in a
dissertation on Arabic poetry today. For instance, Harabat has the
name of one of the greatest figures of classical Arabic poetry,
namely Abu Firas al-Hamdani’s name in this table of contents as
s9ie>dl w13 ol or al-Hamdouni. Then again, with respect to the
liberties and limitations that Ottoman Turkish appropriation of
Arabic reflect within the overall context of Islamicate humanism,
this is hardly surprising—suffice it to say that one of the most
popular names in modern Turkish is Mehmet, and Turkish armies
are known to consist of mehmetgiks or ‘little Mehmets’, from the
prophet’s name, Jo>s.

There is no doubt that Harabat was an imperialist, Otto-
manist and also ‘Islamist’—and ‘Sunni’—although this is beyond
the scope here. It reflects a certain degree of bias and bigotry, no
doubt, especially when it is considered an anthology of Islamicate
or even pan-Ottoman poetry and literature, and given what it lays
claim to and appropriates and what it excludes. It merely reflects
the ruling Muslim Ottoman Turks’ self-perception at a crucial mo-
ment in the history of the Ottoman Empire. With its emphasis on

the Islamicate pasts, and the insistence on the place of Ottoman
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Turks in Islamicate history, Harabat is at the same time an Islam-
icate-humanist response to the burgeoning Turkish nationalism.

When Harabat was published, the ideal of a pure Turkish
vernacular was still in the process of taking shape in the minds
of revolutionaries and reformists, among whom we must count
Ziya Pasha himself, as I have explained. The pure Turkish ver-
nacular was not a reality yet, but at best a literary-political ideal.
For no one wrote or spoke that pure vernacular. Arabic never
became one with Farsi and Turkish in that ideal Ottoman Turkish
tongue, or rather in elsine-i selase as the native-Ottoman tri-lan-
guage. No one wrote or spoke that language either, and therefore,
it, too, was a literary-political ideal. Both vernacular Turkish and
elsine-i selase as the native-Ottoman tri-language were ideals,
then—and they nourished two conflicting ideologies.

Clearly Harabat presents Ottoman culture and literature as
the peak of Islamicate civilisation, and in that there is a degree
of Ottoman Turkish pride and nationalism. This said, it is the
paradoxical—most productively paradoxical—nature of this bias
and pride that I find more interesting, and more instructive as
well, with respect to the study of Islamicate pasts. Let me sum-
marise this paradoxical condition once again.

In the mental theatre of Harabat, Ottoman-Turks stand
right on top of the peak of the history of Islam. They are the per-
fect Muslims right at the end of that history, but only in so far as
they are the most selfless, only in so far as their ‘identity’ and
distinctiveness amount to the penultimate self-denial that fulfils
the Islamicate-humanist ideals within the parameters I have out-

lined above with Tanpinar’s help. In other words, what we have
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here is also a politics of ‘anti-identitarianism’ that necessitate re-
ligiously systematic acts of self-denial—acts of literature no
less—in favour of a common Muslim humanity. “This type of self-
denial of the speaking self, a self-denial of such persistence” is
“rare” (Tanpinar 2006, 28).

This is also what Harabat reflects with its Arabic canon.
Paradoxically, then, the degree to which the Ottoman Turks
could distance themselves from everything that made them a
unique and distinct collectivity, the readiness with which they
embraced Arabic and Farsi as their own at the expense of a
unique culture, language, and identity, and the fanaticism with
which they embraced the Islamicate-humanist ideals to develop
a language and literature that over time would become com-
pletely self-destructive, make them unique and distinct and place
them right on the peak of this civilisational track.

How inclusive this ‘self-denial’ was or could have been is
another question—suffice it remember, though, that in the con-
text of Ottoman Arabic, the appropriation of pre-Quranic Arabic
and the pagan Mu‘allagat, notwithstanding recognition of their
alterity, displays at least an attempt to take the logic of self-denial
in question to another level and move toward embracing non-
Muslim antiquity in the name of an Islamist politics. This Islam-
ism beyond Islam, which is in no way modern or unique to Otto-
man Turkish outlook, was perhaps on the path toward an even
more inclusive humanism within the history of Islamicate civili-
sation.

For the Islamist-humanist readiness to embrace the other’s

language and words as one’s own did require Ziya Pasha to take
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other steps in that regard. The ambition to always look beyond
and eventually overcome the self, having paved the way to what
Tanpinar describes as Ottoman Turkish ‘self-denial’, additionally

requires learning European languages in the present for our pasha:

Ister isen anlamak ciham

Ogrenmeli Avrupa lisdm

Etmis orada fiiniin terakki

Tahsilden eyleme tevakki

Bilmek gerek andaki funiinu

Terk eyle taassub-u ciintinu

Ansiz kisi tdm sdir olmaz

Bir kimse lisdnla kdfir olmaz

If you wish to comprehend the world
You must learn European tongues
Science has progressed there

Never fear its study

You must know the science of the present
You must avoid fanaticism and bigotry
Without the present there is no poetry proper

Learning a tongue is no apostasy (Harabat 1, xi)

But let us go back to Harabat’s Ottoman-Arabic canon. With the
‘Ottoman Turkish’ Mu‘allagat, we observe an exemplary moment
in the history of Islamicate humanism. In conclusion, I contend
that Ziya Pasha’s canon of Arabic poetry as a whole is another
extraordinary achievement that perfectly articulates the basic
premises of what I am tempted to call ‘literary-political Islam’.
This literary-political Islam, with its ‘reactionary’ vision of Ara-
bic, could also be a progressive model for the future of the study
of Arabic today—as ‘global’ Arabic.



138 Handbook and Reader of Ottoman Arabic

References

Ahmed, Shahab. 2016. What Is Islam? The Importance of Being Is-
lamic. Princeton, NJ: Princeton University Press.

Akcura, Yusuf. 1981. Tangimat Edebiyatinda Tiirkgiiliik Izleri:
Sinasi ve Ziya Pagsa. Ankara: KB.

Arslan, Ceyhun. 2017. ‘Canons as Reservoirs: The Ottoman Ocean
in Ziya Pasha’s Harabat and Reframing the History of Com-
parative Literature’. Comparative Literature Studies 54 (1):
731-48.

Auerbach, Erich. 1953. Mimesis: The Representation of Reality in
Western Literature. Translated by Willard R. Trask. Prince-
ton, NJ: Princeton University Press.

Bilgegil, Kaya. 1972. Harabat Karsistnda Namik Kemal. Istanbul:
Irfan.

Chatterjee, Partha. 1993. The Nation and Its Fragments: Colonial
and Postcolonial Histories. Princeton, NJ: Princeton Univer-
sity Press.

. 1996. ‘The Manifold Uses of Jati’. In Region, Religion,

Caste, Gender and Culture in Contemporary India, vol. 3, ed-

ited by T. V. Satyamurthy, 281-92. Delhi: Oxford Univer-

sity Press.

Cicek, Nazan. 2010. The Young Ottomans: Turkish Critics of the
Eastern Question in the Late Nineteenth Century. New York
and London: Tauris.

Dabashi, Hamid. 2013. Being a Muslim in the World. London: Pal-
grave Macmillan.

Kaplan, Mehmet.1948. Namik Kemal, Hayati ve Eserleri. Istanbul:

Istanbul Universitesi Edebiyat Fakiiltesi Yayinlari.



Bastards and Arabs 139

Khayyat, Efe. 2018. Istanbul 1940 and Global Modernity. London:
Rowman & Littlefield.

Kopriilii, Fuad. 1917. ‘Harabat’. Yeni Mecmua 10: 186-88.

Larkin, Margaret. 1998. ‘The Inimitability of the Qur’an: Two
Perspectives’. Religion and Literature 20: 31-47.

Levend, Agah Sirri. 1972. Tiirk Dilinde Gelisme ve Sadelesme
Evreleri. Ankara: TDK.

Lewis, Geoffrey. 1999. The Turkish Language Reform: A Cata-
strophic Success. Oxford: Oxford University Press.

Mardin, Serif. 2000. The Genesis of Young Ottoman Thought. Syra-
cuse, NY: Syracuse University Press.

Marcotte, Roxanne D. ‘Night of Power.” Encyclopaedia of the
Qur’an, edited by Jane Dammen McAuliffe. http://dx.doi.
org/10.1163/1875-3922 q3 EQSIM 00299, consulted 19
July 2018.

Martin, Richard C. ‘Inimitability’. Encyclopaedia of the Qur’an, ed-
ited by Jane Dammen McAuliffe. http://dx.doi.org/
10.1163/1875-3922 q3_ EQCOM 00093, consulted 19 July
2018.

Pasha, Ziya. 1868. ‘Siir ve Insa’. Hiirriyet 11, September 7: 4-8.

. 1291-1292 [1874-1875]. Harabat. 3 vols. Istanbul: Mat-

baa-i Amire.

. 1311 [1893]. Mukaddime-i Harabat. Istanbul: Matbaa-i

Ebiizziya.

Rahman, Yusuf. 1996. ‘The Miraculous Nature of Muslim Scrip-
ture: A Study of ‘Abd al-Jabbar's Ijaz al-Qur’an’. Islamic
Studies 35: 409-24.


http://dx.doi.org/%2010.1163/1875-3922_q3_EQCOM_00093
http://dx.doi.org/%2010.1163/1875-3922_q3_EQCOM_00093

140 Handbook and Reader of Ottoman Arabic

Scholem, Gershom. 1973. Sabbatai Sevi: The Mystical Messiah,
1626-1676. London: Routledge Kegan Paul.

Tanpinar, Ahmet Hamdi. [1946] 2006. Ondokuzuncu Asir Tiirk
Edebiyati. Istanbul: YKY.

. 1969. Edebiyat Uzerine Makaleler. Istanbul: MEB.

Tevfik, Ebtizziya. 1973. Yeni Osmanlilar Tarihi. Istanbul: Kervan.

Tevfik, Fikret. 1303 [1886]. Tahrib-i Harabat. Istanbul: Matbaa-i
Ebiizziya.

. 1898. ‘Harabat’tan bir Sahife’. Servet-i Fiintin 395: 67-71.

Tevfik, Riza. 1944. ‘Harabat ve Harabati’. Yeni Sabah 2372, De-
cember 29: 6.

Uludag, Siileyman. ‘Hankah’. Islam Ansiklopedisi. http://www.is-
lamansiklopedisi.info/?idno = 160068&idno2 = c160028#2,
consulted 17 July 2017.

Wensinck, A. J., and Sadan, J. ‘Khamr’. Encyclopaedia of Islam,

Second Edition, ed. by P. Bearman, Th. Bianquis, C. E. Bos-
worth, E. van Donzel, W. P. Heinrichs. http://dx.doi.org/
10.1163/1573-3912 islam_COM 0490, consulted 19 July
2018.

Yetis, Kazim. 2007. Dénemler ve Problemler Aynasinda Tiirk
Edebiyati. Istanbul: Kitabevi.



http://www.islamansiklopedisi.info/?idno=160068&idno2=c160028#2
http://www.islamansiklopedisi.info/?idno=160068&idno2=c160028#2
http://dx.doi.org/%2010.1163/1573-3912_islam_COM_0490
http://dx.doi.org/%2010.1163/1573-3912_islam_COM_0490

II. READER



1. BODL. MS. HEB. C. 72/18: A LETTER
BY ISAAC BAYT ‘ATTAN TO MOSES
B. JUDAH (1480S)

Dotan Arad and Esther-Miriam Wagner

Transcription

Recto

12 7wn 32 7"0 HaRw SR oHRY 58 00 SR 20an S8 ha Hr orbo R Tva .1

DRI DRI 298P OR 9071 792 HR ORI T'a3 HRY 1212 DR InwR' wra mrhen N

T
5R 113 12 P70 DR ' N0 FITRRP D12 FIPINOR TTHR TYa 82 TRl
758N ArOY 19 AHRYN PHRI DRI PNOR KRN HNYn NIRd *THR 2970 HR

2R3 DR TARY PRO AIPINOKT PIAW OPT DITIN A AITYRI DI D
HR™MIX 9 51 77 TAN 110 MW AIRPN TR RINMM 70IPN0 0 1N WRA

< RS I NI IUR

581

7PN 2270 HR TTIRY WR 23RN AT 1IAPI P19 1A IR TR T
TR A T OR PRAT M3 5an DR mapop w HR THRT nav vams
TTap » 182 TRHYI NDIPAD OP HR RIRI TR A SRR A Rpa TORTYT .9

N

INR2 72393 773 IR0 AIMK 19 TIRIN2 70 OR ’JN5UP 1INTR1 OR MR .10

apRn
D IRDIR WR N¥PNDR 1IRIRI DR THRT MTOR Aynm Tynn aToa ayn w11
DR TART R 715 N9IP RIRT 77731 300 °2 GPRT RID? 173 TR R™IT100 .12
'R DR YA 27710 AR W 52 '8 RIDM IRDAD IRDIR 1M Awn Y .13

apynn MmT 5K 17 ARM2 5R TART YA A AN DN SR M0 nasx nyvp .14

RIN PR™I ARINWR 7123 DR TORTI W01 W2 1 nas R TORTIRD .15
AR5 75 onaInaa 1t Yh 8D RN TOYAI WRA TP THR DMaD SR 82 TRbys (16

© Arad and Wagner, CC BY 4.0 https://doi.org/10.11647/0BP.0208.07
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DnaR "7 oHwh N Tnns n 01 IR Yo [T]091 TOR THRT 0
AN20 PIWY 9 72215 ALK DPONP APTE 1N 72210 ToNY NPR RN
oW aran SR ynas nna n obor

IRLY "2 PR TIARY N

Verso

72230 OWan I T
mTnRn wK Ta(nin

T A nwna'ng
R™I7I209 700 N

Arabic Transcription

Recto
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oy ma pnw .Y ge .20

Verso
T oY N A L1
mmnanwR T[N .2
aTranwvna'ny 3
Translation
Recto

(1) After greetings to the dear, the beloved, the honourable, the
one of comprehensive knowledge, the honourable rabbi Moses b.
Judah (2) we inform you that after we separated from you, we
travelled for a very long time because of the (3) ship which could
not do much better, but the Creator, may he be exalted, showed
us the way out and we arrived (4) in Rhodes and stayed in Rhodes
Dagqas[?] for two months. We departed with a barca (5) in order
to go to Syracuse, and went to Modon. We were lacking bread
and wine, and other (things). Rabbi Suriel and (6) Rabbi Masliah
went down (from the ship) in order to buy bread and wine [from]
the country people, and then the (small) boat went off (to the
shore), with both the (non-Jewish) people and the (7) Jews on it.
Then a pair of ships approached in order to seize our ship. (8)
They revealed themselves, and (when) we saw this, we cut the
hawser and fled, while the Jews remained in Modon. (9) So Suriel
remained in Modon and I am now in Syracuse. I inform you that
(10) one of the Catalan Christians will come to you, his name is

Messer Bernard Lo Azina. He is a nice Christian. I want you to
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support (11) him somewhat, for your and his benefit: this Chris-
tian inquired about someone in (12) Alexandria who is (his)
equal, to support (him) in the market place, and in other things.
I told him: there is someone in (Alexandria), his name is (13)
Rabbi Moses. He is an agent and equal (to you) in every regard.
Also, he will bring with him 500 (14) pieces of kosher cheese
with our seal, and he will bring with him a letter from the Dayyan
(Jewish judge), (15) also (certifying) that this cheese is indeed
kosher and pure. He bought this cheese under my advice. (16) I
inform you that the books which I promised you to buy for you—
I did not have time to write them for you, but (17) those which I
promised to you—I am making haste so that they will arrive at
yours (soon). Relay from me many greetings to Rabbi Abraham
(18) Talmid, and also to the honourable hasid Sedagah Contias
(?), and also to the honourable Joshua known as (19) Najib, and
greet for me all the loved ones. And shalom. (20) Ready for your

command, Isaac Bayt ‘Attan.

Verso

(1) for the beloved, the pleasant, the honourable (2) the lovely,
you man greatly beloved® (3) the honourable Rabbi Moses b. Ju-

dah (4) from Syracuse to Alexandria.

Commentary

In some Judaeo-Arabic letters from the 15th century we start to
see features that later regularly occur in Judaeo-Arabic Ottoman

letters, such as plene spelling of short vowels; the shortening of

! Dan. 10.11.
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long final [a] and subsequent spelling with i; reflections of the
raising of [a] vowels and other dialectal vocalisms; tafkim (velar-
isation) and tarqiq (de-velarisation) of consonants; non-standard
personal pronouns and suffixes; the common occurrence of bi-

imperfect forms and inclusion of vernacular vocabulary.

Recto

Line 2
mpInar ‘we separated’. Classical Arabic long final a is spelled
with 1 throughout the letter.

Line 4
‘Daqas’ (opT). The meaning of this word is not clear, but it ap-
pears here to be the name of a locality.

‘barca’. A kind of a small boat (in Spanish and Italian).

Line 5

w1, The word bas is used throughout this letter as the connective
‘so that’, which points to the Moroccan background of the writer;
see Wagner (2014, 148-49).

Line 6

mnwR ‘they buy’ probably reflects dialectal North African mor-
phology of III-y verbs, according to which the final radical is
treated like a strong consonant. See also 1"pay ‘they stayed’ in line
8.

Line 10
Tarqiq of [s] in "ax7o1 ‘Christian’, although earlier in the line it is

spelled in its CA form.
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Line 11
18DIR WK reflects the North African form ash, for CA aysh.

Line 12
Tafkim of [t] in 2svn ‘market place’.



2. THE PURIM SCROLL OF THE CAIRENE
JEWISH COMMUNITY

Benjamin Hary

The Purim Scroll of the Cairene Jewish Community (megillat
ptrim il-misriyyin) was probably composed by the spiritual leader
of the Jewish community in Cairo, Rabbi Samuel (or Solomon)
Sidilio. The Scroll records events following the deliverance of the
Jews from the tyrannical rule of Ahmad Pasha, self-appointed
governor in Ottoman Egypt in 1524. The community established
the 27th of Adar as a day of fasting and the 28th of Adar as a
festive holiday to be celebrated after the manner of Purim. On
that day the Scroll was read in the local synagogues. There are
two versions of the Scroll among the Cairene Jewish community.
One is more detailed, mentions names of people and places, and
exists in both Hebrew and Egyptian Judaeo-Arabic. The other is
shorter, more general, and has survived only in Hebrew. Both
versions are critically edited using several manuscripts, trans-

lated, and linguistically analysed in Hary (1992).
Transcription

Adler, Folio 4b

oy HR 77 A .11
vop 55 nwra TanR yYv P .12

© Benjamin Hary, CC BY 4.0 https://doi.org/10.11647/0BP.0208.08
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3 1R OIHY 1RVDID MY
TANKR HAY 98N NRANA Pl

Vi ROY1 en KDY IRV TwKRa
1ROVSI0 Sy Kby .RARP

158 ORI HR R9Y 0910 HR 774

Adler, Folio 5a

250" 2501 "¥n A

73T 512 081 .DINRINR
7521 152 D11 T

AWRI TANK IR WNAD IR 51N
IR0 THn HR RHY Wy

5K HR RV DI PR

Wno K0S RPN aRmIN

WY WK TANK IR TIR? O
ITIRY IRDOD 1RODID HR KHY

q¥n '8 RO Sy .

DOV ITTW NN unng .

DYOY 1912 18RI .RTH .

PRI 59 aRINR SR 1w .

BRI AT OR SRR PNk RN
DINAR W .0W0Y 1813 .

SAR UMM LD DA .
RMIRIIO Pi MNART THAOR .

Arabic Transcription

Adler, Folio 4b
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olalye Las Ly Lal3 .16
SH b S b i s .17

Adler, Folio 5a

e by e G

dpde J5S7 g psely)l -2
Mgl 55y andes .3

4l do) o) sreew ) Joe 4
oledsw e JIMe o5 .5
Jl ol Liaf o2 gose .6
sror Ly ygmn S 7
25 asl Lol ol 30 JV .8
ly olades Ualy JIMe .9
gy L;e olsw Jose .10
ey O U s 11
s i gl i 12
wle P o lgl U s, .13
A e )l peor Liatly 114
el sasy st i 15
J2lismg psmieoy 52 S 16
W poor g5y b )17

Translation

(4b) On that day when Ahmad Pasha went up to the Citadel, they
appointed him Sultan and (subsequently) people proclaimed in
all the squares of Cairo that Ahmad Pasha had become the Sultan
of Egypt and all of its towns. When (Ahmad) became the Sultan,
he renewed the oppression over the people in Cairo, (5a) seeking
to rob them of their wealth. In every district and town, whenever
it was heard that Ahmad Pasha had rebelled against King Sulei-

man, the people of the countryside also rebelled with him. When
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the Jews heard that the Pasha had rebelled against Sultan Sulei-
man and that he had become the Sultan in Egypt, they grieved
tremendously, became very fearful, and tore their clothes into
pieces.! Furthermore, all the residents of the city became anxious,
too, and both the young as well as the old tore their clothes. The
townspeople became sorrowful and all of its dwellers became hu-

miliated.
Commentary

Folio 4b
Line 11

or 8. The separation of the definite article from its following
noun and its manifestation as a separate written morpheme is
common in Late Judaeo-Arabic (Khan 1991, 225; Hary 2009,
110-11).

Line 12

v /tulu’/ reflects the preference in Egyptian Judaeo-Arabic for
the vowel /u/ (Rosenbuam 2002, 37; Hary 2017, 16-17, 20-21)
and the pattern /fu‘ul/, which is widespread in Egyptian Judaeo-
Arabic (equivalent to standard Egyptian Arabic /fi‘il/; Hary
2009, 117-18). For the pattern /fu‘ul/ see also *xw (line 5); P¥w
(line 6); 1amn (lines 11, 16).

Line 13

! Literally: ‘they tore their clothes very much’. As is well known, the
tearing of clothes is a sign of mourning in the Jewish tradition.



The Purim Scroll of the Cairene Jewish Community 153

oo reflects the (almost) obligatory spelling of short /u/ with
a waw in the Hebraised orthography in Late Egyptian Judaeo-
Arabic (Hary 2017, 16-17).

Line 15

89y reflects the Hebraised orthography (Hary 1996) where the
’alif magstira bi-strati l-ya is not spelled with a yod (as is more
common in the Arabicised orthography in Classical Judaeo-Ara-
bic); rather it is spelled with an “alef here, perhaps due to Aramaic
influence (Hary 1992, 252-53).

Line 17
5% reflects the frozen form of the relative pronoun in Late Ju-
daeo-Arabic (Hary 1992, 308).

Folio 5a

Line 8

TIR' 58 reflects scribes’ avoidance of the combination 11 for its
perceived sacred significance (Blanc 1985, 306; Hary 1992, 90,
270).

Line 11

177w 1ann and also (913 in lines 12 and 15 reflect the spelling of
the tanwin accusative in Late Judaeo-Arabic (when is appears in
the texts) with a final nun, rather than final ’alef, as is more com-
mon in the Arabicised orthography of Classical Judaeo-Arabic
(Khan 1991; Hary 1992, 296-98).



3. APPOINTMENT DEED OF A CANTOR
IN THE KARAITE COMMUNITY, CAIRO
(1575)

Dotan Arad

Transcription

MS St. Petersburg, Evr. Ar. II 1378’

It seems that the document is torn and its end is missing. On the
verso there is an appointment deed for the same cantor in He-

brew, but its wording is different.

ben aved D' I 3H"RY AR W 1" PInR HR RN 2'R02 R RS L1
50 HRp

FIRD TAR AP 4" bR PROTOKR OTHRY AN DRP N P P2 PRIJT AR .2
9%35 11 IR

AR K'Y 81 75T 'RHAR KD oM 5"V TS Annw n'a noin e w3
*1HR1 DA

! Published with Hebrew translation in Arad (2016).
= TR0

8 = naYh ondR h0a.

4 = 37920 DMK,

> = 1y ma.

© Dotan Arad, CC BY 4.0 https://doi.org/10.11647/0BP.0208.09
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1'% PIAOR 4O 7'9'21 1" 1R 950 30 TR DY nTRIy axynm 75T ama
o THR IR DN OTTOR

ROV TNNOR AT ' IRAORT ARTOR PYA IR 8RN IRWR 8'PR "TRONR
a0 e

7575 '8HAR MAIRD NN 1'2 7D WA N2T IR Y 923 pan Sip o and
IR

g DAY 89 Ty bR D TOR HIpY PR IRl ank's 892 pio nOn oTY
RPITHOR NARDIR 10 IR

15ap 1382 *THR D'NWALR 1R RND NDIIN M2 NNTI NRA'ARIA D) 7RI
o' IR

757 11w Hpa v 95000 ¥ IRy MY AR MY mam ninnw MoK NRaRIZ
225 &

5apn oW winT 25 2103 ony amanm Saphr pn periny IRy 'aeh /%
D11 01T

Don ROY TARD 8N 2NAR' 8Y2 HpRa RIR D197 891757 10 995pn R N
IRMOR TTHNY

RIP1 RIT D AAAKRYT TP DT AINI TOVAR RN AIROIR KA TORT 7HYAR
'R on o'y

Rn P'33 7' IR 0N PR Y ana 8o 'y YRt aRAR TINOR AT
'"UR 927

D"THR NN 797 TYa on PR bR ATRdR SR PR 997 8PD OV Yap
DYHR IRWNHR

R MIR[D] A5 ] POY o 19 a3 HAphR i TRRD a0 KY Ra
[owH ROKR] 757 Sy

DnR'e2 5%n [7157 9 Hva ki yn(a] [L.. ]9 nTary InRb Hao &Y iR onw

6 =Yy13n ROWIN NN,

7 = 27 7291 RN IR v,
8 = nRYYR PM2TAYR. See Wehr (1994, 749), oMel S da.
° Should probably be: 5p5pr».

10 =y oo,

.10

11

12

.13

.14

15

.16
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Arabic Transcription

Jeby JB e 1R 'O 4 DR O ea 1M Y L 'y ST L
&Y mn Sy ' "l w_\.l;) J\ (.L&‘;g > (’\5 a2 dL:-) g.')\f,b)
,—:a.fﬁﬂ ol

Vg g dl Loy Yy A Yl ¥ o 'V TRYMY ANAY A No13 " NwM
e rINOR A0 M"Y IR 3000 IR e esle Caamiey s Lo
o1l ol o DI TOR

9sS 1R RATITTNNOR AT M bl IRV pmy o) Lay L) ‘gl
S N

ly U Del Y noadn 1 S NN 5, il Iy 53 pam ip opa &Y
o L;éré”"'* % g1 ol Jsd) oo 4l ALz My e 5 pisy
el j5aYl

e aly ald IS el onwnl) SIS LS NoIn M Leds Slarly oy 4y
s e N cilsey Y wly mary mbm mon mnow mndl oley
Y

oo13 5npn oW Wi 25 2102 00 3N SARN ae molsm wly aea) Yy
DIvP

B (,5 0,89 1509 L ) 4Ly ogls p <y sl Lo o)l L gSJJ\j alxd)
Sl ey o) 4l 3 'E | ade S b ez ey 0 sl PIINOR AT
YC‘

H‘«J‘ Hlacdh ol nnn @s aw o ’C\ "ol sl Jlsk 'C\ S LS ale gy
s Jony b wl[J] daag ¥y ade poiny ' 2 5700 o Y e Y 0L
[owH 8HR]

poloy fa [(41d5 JSy s Lo elz] [0 el aY L Y 0y DDW

Translation

157

.10
11
12
.13

.14
15

.16

With God’s help (1) On the date of Monday, 28th of Av, may God
turn it for the better, of the year 5335 of the creation [=1575
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CE],"! prattle!?(2) and quarrel and dispute had happened. Every-
one who wanted to be appointed to the duties of the late, the
honourable R. Jacob the cantor, because he was the chief cantor
(3) and a beadle in the Bet Simcha synagogue, and a [children’s]
teacher—may he rest in heaven—was found unsuitable for it.
None of them was acceptable. He who (4) wants it stubbornly
stood up against our master, our great Exilarch Aaron—may his
Rock and Redeemer [ =God] protect him—and against the hon-
ourable R. Joseph al-Tawrizi—may his Rock and Redeemer pro-
tect him—the judges. Thus, the aforementioned (5) judges or-
dered, according to what they saw “with the eye of fear [of
God],” and chose R. Judah al-Tawrizi the physician—may his
Rock and Redeemer protect him—to be a chief cantor, (6) be-
cause he has a pleasant voice and he is expert on every matter;
and to be a beadle of the synagogue, because he is suitable for it.
He will (7) serve 3 years without salary;'* and should obey the
aforementioned judges’ orders; and he should not disobey them
in any religious matter. (8) He should fulfil the duties of the syn-
agogue’s service, as the former beadles have done; and he should

fulfil (9) the duties of the cantorship in weddings, circumcision

' According to the Rabbanite calendar, 28th of Av 5335 occurred on
Thursday, 14 August 1575. The Karaite calendar was not predetermined
in that period. The date of the deed could be, therefore, one of the close
Mondays to the Rabbanite date (11.8.1575 or 18.7.1575) or even a
month later, if the Karaites added one month to the Hebrew Calendar
that year.

'2 See Wehr (1994, 933): Jiy |3/ .3y JG ‘long palaver; idle talk, prattle,
gossip’. See also Kazimirski (1860, 837) Jb} S

13 See Kazimirski (1860, 329).



Appointment Deed of a Cantor in the Karaite Community, Cairo 159

celebrations, and mourning ceremonies, and should not be negli-
gent' in doing any of it, in neither large nor (10) small matters.
He should behave humbly with the congregation and relate to
them with good heart, and greet the congregation, their old and
their young (11), and not do it lazily.'> He should not say: “I am
working without salary, nobody has a claim on me, and I will do
(12) only what I choose”; and he should serve his friend as well
as his enemy, in greetings and condolences and the like. Then R.
(13) Judah al-Tawrizi was brought,'® and heard all of what is
written about him above, and he agreed with all that was men-
tioned above (14) and accepted it for himself, according to what
is mentioned above for the aforementioned period. After that, the
aforementioned judges assigned (15) that it is not possible'” for
any of the congregation (members)—may they be blessed—to be
appointed instead of him, nor to replace him,'® because he is do-
ing it only “in the name (16) of heaven” [ =with pure intentions],
and there is no option for any to object to him with obstinacy.
And [...] everything that was done. All of that happened of their
[free] will...

14 See Blau (2004, 193), _als.

15 See Hinds and Badawi (1986, 715), ksl

16 Before the judges.

'7 See Wehr (1994, 461), |...; Friedman (2016, 558), 520 n% ix2.

'8 I have not found the eighth form of the root J. in the dictionaries.
This is perhaps a scribal error for what should read n57ane. Blau (2004,
36) attests to the existence of . in the eighth form, translating ‘to
profane’, but this meaning is not appropriate here.
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Commentary

Line 2

'»a1. Used as auxiliary verb; see Blau (2006, 47); Friedman (2016,
60).

Line 4

ana. Bi-imperfect ‘he wants’.



4. AHARON GARISH, METSAH AHARON

Nahem Ilan

A commentary on Deuteronomy, MS London Or. 10704 (Gaster
Collection 930), fols. 97a—99b:

Transcription

(1) ©'yn ora N9 13325 WK LAY IR ANAWH IR AWK IR WR 032w (1) Pa 0
Y5 ™ 15 a7 ANOR TRM O AHOR 2’ v DRI AN DR TORA 1 KDY
57 013 RN ,DAWA DNNRIRW DR ™ Ann1 1D mHo ™ (1) 7are 8

R¥PHR 710 HRM 07" 0OM 18D ,HRINW ANDRI TR YA R AWPN
AMR IRYT DI THR 0700 971,009 DR 1700 a1 5w R Tanwn
20M .DADR KROY 1918 05 HR 1NOR 10T, TR HRA IRy 8 4o SR
137 72 °52 891 01737 IR SR ROY T ,730 92 SR npn'a 217 1R 1HR3 D
[...]7v T 58 51TRa b HRp1 o S o 5K T3pH Irna ANk (297) ond
AR21D HR RTYR DI, WM OR KI5 1731, 8059 wTra ,0ind THR b o1 R15
IRT,INR DI *pANDI RIMTH 51277 M7ORY .RIT HR 10 DITTIANRT 230 YRR LRI
KON DWPHY Y33 A0 R RS HRPY RO (1) DR DR 1IR3 pa1 RITH ST
TRD IRT D IRD DIOY TNAR'DD IRD IR ORI0 YR TV RIR DND ORP 2010
SVTARY IR DHM DINY A’ DIIaR KRORT,DITOY IR RN

191,071 DRI HRIWT TARIR R IRV DR NPaAR RYRD HR THRT 0
5R YW R TRIwn HR TORT 4p18 RIDIR SR RN HRTIRT ORI IRODIR DR ORTID
ROY K51 MAR'Y TP 8N ORID PPN HR TRA KRHY (1) MAnK'® 18 HRPY M

STNRT IR HR1D

© Nahem Ilan, CC BY 4.0 https://doi.org/10.11647/0BP.0208.10



162 Handbook and Reader of Ottoman Arabic

Tan 215013 ,IRODID HR RIRTID R AORPT,TTW IR 8232 DRI Yn's 1Poas
T2 7TOR HRID PPN TR ROY O PYAIR NHMA KRIOYN TIR RIDAI 7000
PYIIR DO DIARDYRT AN DR 1a5p 0 1D 75O Vo 510 DR RTRA RIHRD?
ar

,713% OR '8 [rapn 1R 1D AYOR DRTIP 1INNKRY 1R N0 (R98) mab 1an
0 7598 DRTIP 11NN 117 1R ,DIOR 1AMP TTOR 1110 5K a'sh ROoM Ny

,07 WP HR 7011 .0 PIwY DTN aR'S ARD R0 DR 10 TARI AIR DN
0 AR 7Y wR :AH HRP1 D3 HR THRTH HRO .0Innm1 9701 7w 510 TR KON
TTIRY,ATRY TV R O SR IR 0OYN TTAY 70 R D HRP 2793 DR TRA
921 ,70KRKR O PIWY RPA D1 DMWY KA D' ,0P PPN RVDI0 OR 10 A5
SR THRT HROY 772 MR NRORID HR TORT 199Y RN IR AR DONR 10
D12% Ry 81 ,TIY OHAR L ARIN RY 19 ORPY W HR TORT IR T 5H pun
JWY OR a par Y pa oY 7Y DTN TP TYRI 1ARIRG LANRDD DRI DR RHR
RP2 RO ,RT HR 1D MORI AR KON IP50R 7T°0 R 7w 55 9157 HR THRT ORp
7R3 ,iD AYORA TRYNOA N1 TN D0 T R D ORP LAY DR TIPR IR AR H
01PN 17 ROR ORI NR anPR 8Y P Iy K5O KM HRW? 12 TN RN
1NR3 023K AP P, ATW D10

*Hr1 RON 0P R O 19 ORP .70 7IROA 1973 (298) AT IR TW R
DITPINNR 1ARPA YW OR TORT KDY DI IR SR npnsd myTn L ib nboRb
T OR THRTY Tw HR TORT ORp SR PRI pradRY HR 275 B wT om
5R THRT MOW .1272 HR TR 0 1520 Hap1 TRIRT RIR OLIR RO TANT MOWR
T OR NvTR DRANY DIMHEN AR HR THRT R 17IR 0OROA 131 ,1aRN 9N
5RP .ORNAN DR TORT 28 70K WHVT 1930 KON 1911 .71 OR THRT 8D TN
W OR 15 HRP 21801 DR TRAY RIARK 1A RIAI 7O R Tw 55 51 DR TORT
D 1598 27RIY 'RIRT MIDON

PHRAYI T DR PoDRD DRDIR DR 1R, T OR (1) naRnb 1R knba
RINT T DR RTRI AR (7w HR TORT 0nH HRP JR0O9D DR n'end oimn'ea

IRV 55 NPT Tw HR TORT 1TIRD LANRARI TPOYRT IR0 DR 07'vnD pOOR
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(1) ANHRID 077 PR 35RO D10 DR TRA R PI'RRA HRT IR0 55 SR
DRI RVID HR HRD IR HR 18 RIR HNP 112 ANKRDRID 07T KA IR IRT LT IR
LOMI R W R TR 7w 55 HRpY pwn DR THRT 1'vnR .09 MmN (R99) I
,iD R HR OHR N7TRA RIR LYW R D HRP 20RAR Y TN TR0 DIR
DRI IRVYID HR MIRARD 71D DYONRI RIR 1ARD . TARARIS T TR 7TPRA
SToNPR IR HRHT TAT 1127 ,nANTY 8D IR CARDRID 'PYa Ty THORTI RINT PRRA
SR RTIMN,OPI WA DR TORT HRp

TW HR TORT DT, H5RI10 PYaaR SR ORo1 A n &Y pwn DR THRT oRpa
LJIRUDID R RIRDID R 7w HR TORT HRP .AARDD HRI 189D HRW ReY , 0InYna'
9T 81 HRID NHRM HRID 2IRMT HRID DR IHRDA HRID TIT7 IR TIINRD RINT
Tw HR TORT ORP 5P DR YW HR THRT DR 11 ORD AR 81 (1) anr'y
0°a%1 ONR NWID °0 1270 A"Y 137 AW 7N 0 YW OR TRA T R ORM
D5RINW 1MDR RITIP IR RINI DD MNDM INIR 140 ,7A0R 25p1 77en mIn
WIW 023 W OR — 8 OR 919 Mo 10IR ,0M0 1OHR DIROPR TNIR 97 RN
IR ORI 19 MDD ' RaR 8 — 5 ORI ;AwaY 19Tam — IR ORI ;Iph wRa e
DAY NNN 1AW DR ' AR - ITIR1IRONR

V1 HR PWIRD (72781 TI1 PHOR ,PAD R TW OR HRD RYRD HR THORT 0
RV 5% pInaY KON PA0 SR IRT.ANR 730 KD RV ,APAR A2 1R pao yhoy
1 TR TORIN (1) IROM TRTA 7w 55 HRp1 oo 8HY 10 1RO SR oxp
DINTOR ROR WM IR "W T OR TRR A DY, TP 110 T ,20% DR
HR TR 1 72852 TR DR P DI YOTIRT,RIHY ROM DINHYIRT DIV
55 RTRR IRUDID HR TR XA ROD ,PA0 R P20 55 Tw OR 7987 Hrp oxpa 1yao
17 58w w521 "0 SR RHY ixvHI0 SR oYy ayaw nbnp Abnpm yoon i
R HR TORT

,APIRY 7R 92 1 HRAwr 18h2 THRTY YW HR T 0 SR 1w 8D Hnm

JIRT YDV INAKR ITMAKR DY A'A AWK 1INy onHR ™
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Arabic Transcription

(1) o'pn oY 1225 WK VAW IR ANOWA IR TWR IR wR 022w (1) o iy
D™ (1) 19772 denl ey g ale A rd D Jl 1N J) Gl ga Lag ™
JERCIES L,S",n’mun nnnn 1w nR ™ Ann S mbo ™ (1) nare &

00w sladll 4 Jijy eolae oS- 015y IR dasly -y S 5 MUY
ey ORI MR Loy psgd U DT B ey D0 I DT S ey W Loy
) I B ey o] 5 1 T ) o) oy oy JU gl 3
.“ 51 (297) @;@J 103 ng Y5 ooty 0 ORI e a0 12 Hxwe W
Ul oo g W [ Eslde s I gsle ol JBy 09w 1 pllalys ) i) 13
I o prdly (oo ol LS N ooy oy SV s mg de 5030 00¢]
() IV bbb Jgios 0y ) psgd (gl Lipld dyy (0l g
o)) se Ul ipsd Ji Vosged > psgls o Lﬁ\" cad JBy ollalss
el Yy psgde gl Lo 087 0ly o O psgde glons OIS 0 g
oty o cdag aggaien

JVplsg sasgs oman Jly SR 8T )y plalss Il el Lol J1 SIS 6
of JBy may o ) o) oo I ells g el Jls 1y5e g 0lses J\; olalys
oy o) s 3o Y el 508 Ll o) 1 ols e ol

Slas Osllany glalon JI UV 50 | 1 JBy pis o) 1SS ORI coma 5500
oba Wb e 6l Jlgr me ) 508 o o ms ) g Wans Gl L 39 e
o o) age psallasly aomy Jl s 510 ) Lo Sy, )

2 J) S mpn 1n o Al el essly Loy NDIIA (R98) N1 b
10 )l oy Vg 531 sl ot S 0390 1 recnd Sl sy

Yy o il (B 585 o e D390 Ol 2] Sy N r Ay 0l 3
sla & axl= 2 sl s JBy Joomy IV S Sl g zesy S, — s>y Gl
Ve alage gy andoe 050 L lainy dhol VJ,U Sdee g b 1 JB S

! 6)\&7) M\?u.w

% This could be a case of borrowing from the Hebrew verb janm.
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PpRAR D TN, S o p e Lo DI Lo ey o o)) s
sl e W ywndl cllls Jly d e o) Ve J1 Sl 62 Lo ol L ospgnen
s Iy e DUV S s g gsiie gl s Y 1l JBy et J1 s

Jdemy IVl JB . cpptall o on ade (o T 30 okis ady (onabls
o B2 o S b i Il B gl ) i A s b
Moz by ORIy g 2y Lo 6l 1D iy imnens 58y gy Jogb sy 1l JB

7R3 IR 1;:;: P2 0ds JiS 3 sgme 52 Y1 LORID MR 2MPR RY PP s
,io 4l ‘;L,a., s o) o il J\B”W e 45, (298) sis OIS ol Ji
Shary 500y ey gt salis YR JI s e s ey o DRIV coamend 48y
ORW oMy el I )

30 Jans Sy U 5l o bl bl 13500 ) U s ) ells J6
esrshosy ol I ellls Vg 00X gy Lol Jp) I s el oS 010l 3

& s palbog gl o e M IS L (sl ssp ) cite plesd
Ji si-)\g, Il ol o Lowi s b i [0 gy IV s JB ples 1 M1

30 ) s sy Sl 1t 1
sy 35 I Sle V50 I i s I (D) )l shoy Ll
b Uy 350 1 1ols gl 1 I s pygd J6  oldyn J1 opiamd sy iamey
oWy gty s JI s pas b il adasly glalye ) i)

Vg 235 () ol - (Al dgmy J 3l (o 22 Iy olals B UG,
O e s ollale 1B g 1 3 U 8 0S5 6V a5 0l 0
il b g b 8 CMJJ JBy ywn Il allls 5>l J mids (899)
U sy} 8L 1D ORI MOR DR i By JB € Sl J 55 s
e S By, ol Jly glladsn J1 jlly aals” r&b b USY NOLHPS
o Wl ellls JB sl o IS s 055 03y b o -Vl o
ey 1A

Pl LS.
* Borrowing from the Hebrew verb 5av, means dive in the water, or go
under water.
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s JVelds )5 s o)) IV Ly eyl cllls plis
Uly oladsw I GY5a | s IV ells JB L asde JU salsy SR Loy PR
Ay Vg Oyl 55 Ly Jlpms Uy g U5 g gl s Jlsr 392 01 )L
IV e POV ks s b £ By s ) s o6 s Iyl s o) e J
551 52y deal Cliy 0 pmas 4) DIVI DOR MWD G S0 1'Y 1127 MWD NN
s ) pSas) gl (aS)paily (299) HNIDW o Bkie IS Ly b agand
— s Jly 5199 WRY MO W D23 W DR — (8) G ). s esand 35Sl
nR ™ AN — a5 1 ldly 39 mbo ™ nane &Y — (9) J Jly sipah mabram
Rela U BigisiaRial)

ey L I a3l s gy ol b st 1 JB el J1 s 3
olalye Vo6 plladyer P sy o o 1 jl3g 31 ke D Loy saldy oS 0 o
2 TN IR o U bl 5 (1) Doy by s W JBy 4 ST Jo e
ke Ly poglaly pomiely poga STV oy O (o2 350 I a3l e o) e o
P M s Vs JB s L JVsls sl o I e 2 o)l
oldew JI oy aneds a3 alaisy ¢Ua.7 Sy Pl pladew JIsla e e o b
el s a ORI sealsy ST

IR R ST e DR peals SIS Dl oy e ORI szt Lo faey
DR I AR IIMAR oY 70 WwRd pnp (1) onvr ™

Translation

And his saying “lest there should be among you man, or woman,
or family, or tribe, whose heart turneth away this day from the
Lord” (Deut. 29.17) and he does not take hold of the Torah and
the commandments, then the Lord shall be angry at him and shall
blot out his name, and the Lord shall separate him unto evil [...]
and will not be willing to pardon him [...] and shall blot out his

name from under heaven” (Deut. 29.19), just like:
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The story of a person named Shmuel, who was a great
scholar, and he converted and became a Christian, and learned
their religion, and became an enemy of Israel, and he became an
expert in their ideas. The Christians called him Paulo. He thought
to diminish the community of Israel—May it not befall us! He
decreed to destroy Israel and not leave—May it not befall us—
any (97b) survivors. So he went to the gentile Sultan and told
him: “These Jews are our enemies, and in their prayers they curse
us, they only want evil for us, and they are our worst enemies.
Listen to me and I shall destroy them from the world. Whoever
choses to convert to our religion we shall keep alive.” The Sultan
answered him: “On what pretext are we going to destroy them?”
He told him: “I have forty questions. If they answer them, so be
it; and if they don’t, I shall surely destroy them all at once.”

At that moment the Sultan sent for the Jewish leaders and
scholars, and they came before the Sultan, the Prime Minister,
ministers, and princes. That evil convert stood there and decreed,
and said they needed to answer those forty questions. They could
not answer, not even a single question.

The community of Israel wept hard, and said: “Our master
the Sultan, we ask you for mercy, please spare us and give us an
extension of forty days for the forty questions this man wants to
ask us.” God almighty put mercy in his heart, and he gave them
a forty-day extension.

They came to the (98a) synagogue, and prayed and be-
seeched God almighty, and decreed a communal fast, and sent
messengers to all the nearby towns to fast and pray to God al-

mighty.
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One of these messengers went missing for twenty days. On
the twentieth day he saw an honoured, distinguished old man.
The old man asked that person: “Do you have any business in this
town?” He said: “Sir, you should know that the Jews are in seri-
ous trouble, and have received a forty-day extension from the
Sultan, twenty of which have already passed. Twenty days are
left, and—May it not befall us—they will kill everyone, if they
don’t know the questions this evil man wants to ask the Jews.”
The old man answered him: “Don’t be afraid. Sit with me, and
you will have nothing but good and peace.” Against his will he
sat with the old man for eighteen days. With two days left out of
the twenty, the man told the old man: “Sir, please let me go and
I will go wander the world. I have no patience left in me to wait
these two days.” He told him: “My son, be patient, and believe in
God almighty, who will not leave the sons of Israel and will not
desert them, as it is said “I will not forsake my people Israel” (1
Kgs 6.13; altered version), but he is with them in all trouble, as
it is said “I will be with him in trouble” (Ps. 91.15).

The old man had (98b) a pool full of water. He told him:
“Get up today in order we will pray to God almighty, and ask him
on behalf of the community of Israel, to help them with that evil
man.” The two of them rose, and they were calling and praying
to the Lord of the World for the redemption of Israel. That old
man said to that Jew: “Take off your clothes, so that you and I
can get into this pool for ritual immersion.” The man took his
clothes off, and angels came and took the clothes, and brought

the men to the bath in the town of the Jews in danger of the
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decree. They went down for ritual immersion, and the two im-
mersed in that bath. The man said to the old man: “Sir, who
brought us to this place?” The old man said to him: “Be quiet and
see the greatness of the Lord almighty.”

When they got to the Jewish neighbourhood, they saw the
evil ones taking the Jews to bring them to the Sultan. The old
man told them: “Let these Jews go, and I will come to the Sultan,
and give him his answers.” They took the old man and brought
him to the Sultan.

He said to the Sultan and the others who were present: “Let
this man come and ask me. If I answer his questions, good; and
if I don’t answer his questions, kill me first.” The Sultan said:
“Well (99a) spoken.” They brought the evil man, who said to the
old man: “You, worthless old man, you can give me my an-
swers?!” He told him: “Ho, evil one, [—with the power of God
almighty, God of Israel—can give you your answers. But I will
say something, with the permission of the Sultan and those pre-
sent. I also have a few questions. If you don’t answer them, your
blood shall be permitted, and I will kill you.” The evil man said:
“Yes, and so be it.”

That evil rose and asked the forty questions. That old man
answered him all of them, and Israel were saved in peace. The
old man said: “Our master, the Sultan, I want him to answer my
questions.” So he asked him a first question, and second and
third, and he couldn’t answer a single one. He immediately was
condemned to death. That old man rose and said: “Sir, that evil
man is mentioned in the Torah of Moses—may he rest in peace—

in the portion of Atem Nitsavim ‘Ye stand’, and that eventually his
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name will be changed, and you would call him Paulo, and with
us his name was Shmuel. See how God has given you wisdom to
call him Paulo ("%19):
naR 89 — 5 ;apah ™ A — 109 WRI 0 W DDA v DR — B
1D"MWR DNPNINY DR ™ AnnI — 3 ;1‘7 mbo ™
P — ‘lest there should be among you a root that beareth gall and
wormwood’ (Deut. 29.17); W — ‘And the Lord shall separate him
unto evil out’ (v. 20); L — ‘The Lord will not spare him’ (v. 19);
W — ‘and the Lord shall blot out his name from under heaven’ (v.
19).

At that moment the old man said: “Lion, go out and take
your share!” The wall broke open and a big lion came out, who
killed him and left no remains. The lion turned around to kill the
Sultan. The Sultan rose off his throne and told the old man: “By
your life and the life of your Torah, which is true, take a promise
from me that I will do nothing evil to the Jews, only respect and
glorify them, and make them chiefs over us, and remove all trou-
bles from them. Save me from that lion!” The old man rose and
told the lion: “Ho, Lion, when this Sultan is ill-favoured toward
the Jews, come out and kill him in a shameful death.” The Sultan
sat on his throne and Israel were saved from that trouble.

And as Israel were saved from that evil, they shall be saved
from any trouble and calamity, “and may God be with us, like he
was with our fathers” (1 Kgs 8.57). Amen.
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Commentary

The story brought here is unusual in two dimensions: it is the
only folk story mentioned in Metsah Aharon, and it reflects a cul-
tural setting that was foreign to Aleppo Jewry in the early 16th
century. However, it fits well with Rabbi Aharon Garish’s cultural
background. The commentary was based mostly on Midrashim
and early Agadot, Torah commentaries (Rabbenu Hananel, Rabbi
Avraham Ibn Ezra, Hizkuni, Nahmanides, Bahya ben Asher,
Rabbi Yaacov ben Asher [Ba‘al Ha-Turim], the Tosafotists), Rabbi
Yehoshua Ibn Shu‘ayb’s sermons, Maimonides (Mishne Torah and
The Guide for the Perplexed), and Arba‘a Turim—Orah Hayyim.
Therefore, his cultural world was a blend of the best of Europe’s
composition—Spain, Provence, France, and Ashkenaz.

The background for this story is the public polemics that
took place between churchmen, particularly converts, and Jew-
ish leaders in Spain and France, especially during the 13th-14th
centuries, which was unknown to the Muslim Orient. While
strange to the Aleppo lifestyle, it shows that the thrilling plot, the
eventual miraculous resolution, and anchoring the story in Torah
verses were enough to include it in the commentary. It is a re-
flection of the commentator’s (or his ancestors’) cultural world,
a heritage passed on from generation to generation, dearly cher-
ished.

Various considerations (literary, linguistic, stylistic, and ed-

ucational) suggest that it started as an oral sermon given by
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Rabbi Aharon on Shabbat Nitsavim, which later resulted in it be-

ing included in the written commentary.’

> This story is found in a shorter version in Havlin (1995, 176—-177),
and the arena there is Provence, probably the 12th Century. See also
Ilan (1996, esp. 181-184, 207—210).



5. KITAB HAZZ AL-QUHUF (16008S)!

Humphrey Taman Davies

Al-Shirbini’s work, which he probably wrote in or soon after
1686, is perhaps unique in pre-20th-century Arabic literature,
and unusual in any pre-20th-century scholarly literature, in fo-
cusing on the countryside as a cultural, social, economic, and re-
ligious site in its own right. The work, which is in two parts, sur-
veys, in the first, the three estates of rural (effectively, north-
eastern Egyptian Delta) society: the peasant (and above all the
poor peasant) as cultivator or fallah; the country pastor or faqih,
and the mendicant rural Sufi or faqir. A further section analyses
and mocks bad verse written by peasants and other marginal fig-
ures (e.g., a Mamluk emir of Ethiopian origin). The second part
of the work analyses at length and with numerous digressions a
forty-seven-line poem, supposedly written by a peasant called
Abi Shadiif. The poem describes its supposed author’s rise and
fall, evolves into an extended lament for the delicious foods that,
in his decline, the poet can only dream of eating, and ends with
the poet’s describing his project to restore his fortunes by going
to the city and stealing slippers from outside a mosque. The book
winds up with a miscellany of anecdotes, mostly about grammar-

ians.

! Reprinted from Davies (ed.) (2016, 1:65-78, 122-27, 129-31).

© Davies, CC BY 4.0 https://doi.org/10.11647/0BP.0208.11
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The thrust of the argument throughout the book is that
country people are coarse (kathif) and their natures cannot be
changed; they contrast in all things with the city dweller, who is
refined (latif). Coarseness in this context includes physical gross-
ness, moral turpitude, and ignorance. Of particular concern to
the author are the false claims to knowledge made by ‘people of
the countryside’; in a number of scenes, Azhari scholars are chal-
lenged to a battle of wits by a village man of religion, the hol-
lowness of whose learning is exposed and ridiculed by his oppo-
nents.

There is evidence that, against the conventional notion of
cultural decline, literacy increased during the Ottoman period, in
part because of the spread of the kuttab, a school in which young
children memorised the Qur’an and achieved basic literacy and
numeracy. As a result, as Nelly Hanna (1998, 102-3) writes,
“many more people knew how to read and write beyond those
who were attached to institutions of higher education” and liter-
acy spread, especially among artisans and tradesmen. It is possi-
ble that the traditional gatekeepers of learning became alarmed
by this process and that the author, of whose career little is
known beyond his having been at some point a bookseller, was
commissioned to write Brains Confounded to undermine claims to
knowledge by the non-scholarly non-elite. According to this in-
terpretation, then, the ‘people of the countryside’ are but stand-
ins for the great unwashed in general, and for those who threat-
ened the scholarly hegemony over knowledge in particular.

The comic impact of Brains Confounded depends on two

conceits. The first is that the Ode and other verses ascribed by
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the author to peasants are indeed of rural origin and represent
actual rural literary production. This is obviously untrue, and we
assume that such verses were manufactured by al-Shirbini or oth-
ers of his milieu to be the butt of their satire. The discovery of a
short work dating to some forty years before Brains Confounded
and containing some of the same poems satirised by al-Shirbini
offers an intriguing hint that such writings may have been in
fashion in the second half of the 17th century.

The second conceit is that such verse merits the deployment
of the tools of etymological, grammatical, rhetorical, and histor-
ical analysis developed by Arab philologists for the elucidation
of the fundamental texts of their culture, such as the Qur’an and
classical verse, even while the author is at pains to stress that the
material that is the object of these critical attentions is innately
ridiculous and unworthy of consideration as literature by virtue
both of its ‘rural’ language and the low social status, and concom-
itant vices, of its creators.

Taken as a whole, al-Shirbini’s work provides an example
of Arabic comic writing at its best, its arguments at base serious,
its techniques inventive, its energy never flagging. It also pro-
vides, in its multiple digressions into subjects as diverse as fleas
and farting, an intriguing window into the mind, or perhaps the
mental lumber room, of an educated man of the mid-Ottoman
period in Egypt.

The first two excerpts are from a passage in the first part of
the work entitled ‘Accounts of What Happened to Peasants Who
Went to the City’. They exemplify the presentation of the peasant

as irredeemably gross, both physically and morally, and touch on
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a number of frequently recurring themes: the peasant’s trip to the
city (Cairo) to pay taxes to his ‘master’ (the local tax-farmer, usu-
ally a Mamluk), such trips inevitably leading to misadventure;
Turkish as a shibboleth of the elite; and the peasants’ terror of
forced labor. The second set of excerpts focuses on the preten-
sions to knowledge of the rural faqgih ‘country pastor’, and his
actual ludicrous ignorance, which render him easy prey for the

‘well-instructed’.
Transcription
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Translation

Accounts of What Happened to Peasants Who Went to the City

3.22

And it is said that a peasant came and brought his master his
taxes and the latter put him up in a room that had an aperture
that overlooked the private quarters of the emir. When night
came the peasant said to himself, “I wonder, Abi Mu‘aykah, what
the emirs do with their women when they’re by themselves. Just
watch what your master does with his wife and when you go back

to the hamlet you can tell Umm Mu‘aykah to do it like the emirs
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and she’ll pleasure you the very same way. I bet they spout gib-
berish to one another in Turkish.? Just you watch the way they
do it with their women and you’ll be able to tell the brave lads,
‘Now I'm just like the emirs and Umm Mu‘aykah’s like the wife

'H’

of the emir, the master of the village!”” So he waited patiently
until night came and the emir entered his house. Then the peas-
ant got up and, looking through the aperture, saw the emir sitting
on a bed of ivory furnished with all kinds of coverings, and his
wife came and sat on another just like it. The emir engaged with
her in gentle talk and conversation of a refined sort, now in Turk-
ish and now in Arabic, till, desiring to consummate the act with
her, he took a rose from his side and tossed it at her, and she
came to him and he luxuriated in her comeliness and beauty to
his heart’s content, and with the most perfect pleasure, satisfac-
tion, and abandonment, after which each one lay down on his

own bed and went to sleep.

3.23

Come morning, the peasant took leave of his master and set off
for his village. When he reached the hamlet, he was met by his
wife, Umm Mu‘aykah, and she greeted him and they sat down
together for a conversation like the converse of apes or the jab-
bering of Indians, and so it went until she asked him about the
city and about the master of the village, and he told her, “Umm

Mu‘aykah, the city’s a fine place and there’s nothing that’s hard

% As the language of the Ottoman élite, Turkish was the shibboleth of
the military caste.
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there except for pissing!® And there’s nothing so fair either as our
master’s wife—she jingles and jangles and wears clothes pretty
as poppy flowers, red and yellow, and on her head she wears a
cap just like the one that I wear at the Feast that I bought when
we got married for a silver piece and a copper piece, and on her
wrists she has yellow bracelets made of God only knows what—
date stalks or something. She was wearing a red shift sewn like
the sacks we pack fresh-picked beans in and on her legs were
anklets like Umm Du‘miim’s* that I bought her for five silver-
pieces-worth of coppers and she was wearing a green jacket, God
only knows what she’d dyed it with—clover or something. How
fine she looked when they did the thing that people do with
women, and I want you, Umm Mu‘aykah, to do it for me just like
she did, so that the people and the shaykhs of the hamlet say,
‘Now Abii Mu‘aykah’s just like the emirs!”” Said she, “Tell me,
Abi Mu‘aykah, what you saw your master’s wife do, Abi
Mu‘aykah.” He told her, “When I went to the city and went to the
master’s and he put me in a room with an aperture looking down
into the private quarters and the room where the emir sleeps, I
waited till night came, crouched like a snarling dog. Then I saw
our master the emir sit down on a black wooden thing tied to-

gether with white rags. It had four legs, just like the squash trellis

3 The reference seems out of place because it has no equivalent in the
earlier part of the story. However, jokes about peasants not being able
to find a place to relieve themselves in the city are central to other sto-
ries that occur later (1.12.1, 2) and were apparently a stock element in
the mockery of peasants.

* Umm Du‘miim: presumably a second wife.
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that we put up in the fields at the watermelon harvest. His wife
sat down on a wooden thing of the same sort, like the shovel-
sledge they use to flatten the fields. He started talking trooper
talk to her, saying, ‘Humpety-tumpety!’ and she answered, ‘Upsy-
downsy!” and so it went on till he wanted to do it with her. Then
he heaved a red flower like a poppy at her and she got up jingling
and jangling and went to him and he did it to her.” Said Umm
Mu‘aykah, “I swear by your billy-goat whiskers, I'll do it for you
like the emirs do and then you can preen yourself in front of the
shaykhs of the hamlet. Be patient until nightfall and you will at-

tain your desire!”

3.24

So the peasant waited till night and then said to her, “You sit in
the donkey’s trough and I'll sit in the cow’s in front of you!” So,
she did as he said and sat down in the trough in her rags and
tatters and traces of dung, not to mention the piss that was on
her. When the miserable wretch decided to consummate the
act—after he’d engaged with her in converse sweet as the barking
of dogs, with hubbub and hullabaloo and farting and questions
about the cow and the calf and the ox and the dung cakes and so
forth—he wanted to toss something at her as the emir had done,
so he put his hand into the trough and saw a piece of burnt brick,
which he took and heaved at her. The brick hit her in the middle
of her head and cracked it open and the blood ran and she
screamed at the top of her lungs, and the neighbors and the

shaykhs of the village came and the news reached the chief of
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police of the village, who proceeded to the place with his entou-
rage and enquired into the matter. They told him what had hap-
pened and he took the man and beat him severely; and they got
the woman a surgeon, who sewed up her head and spent a whole
month treating her before she recovered. Observe this wretch
with luck ungraced and the stupidity of his mind debased, and
how, from his clowning with his wife, sorrow, woe, and mayhem

in the village grew!

3.25

And it happened once that three clods from the countryside de-
cided to go to the city. When they were almost there, their leader
and counselor said, “The city of Cairo is all troopers and foot-
soldiers that cut off people’s heads, and we are peasants, and if
we don’t do as they do and gabble at them in Turkish, they’ll
chop off our heads.” “Abti Du‘miim,” said his companions, “we
know nothing about Turkish or anything else!” “I learnt Turkish
long ago,” he answered them, “when I used to sit next to the
bailiff and the Christian, knee to knee.” So his companions said
to him, “Teach us Turkish!” “When we get to the city,” he said,
“we’ll go to the bathhouse, which people call Heaven on Earth,
and take a bath and wash our hides—they say it has a deep hole
that they shit and piss in! As we’re leaving Heaven on Earth and
are wrapping ourselves in our cloaks and about to be on our way,
I'll say to you, ‘Kardes Mehmet!” (‘Brother Mehmet!’) and you
say, ‘At your command!’ and ‘Hah! Ne var?’ (‘Huh! What’s up?’).
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Then I'll ask you, ‘Do you have bir munqar?’> meaning a copper
piece, and you say, ‘Yok yok!” meaning ‘No, we don’t.” Then the
bathhouse keeper will get scared and say to himself, ‘These are
foreign troopers who chop off people’s heads!” and he’ll let us
leave without paying and everyone will stand in awe of us and
we’ll be treated in Cairo like emirs. Word will spread in the ham-
let that we’ve become emirs and speak Turkish, and the shaykhs
of the hamlet will be afraid of us and they’ll have no more au-
thority over us at all!” “Sound thinking, Abii Du‘mtim!” said his

companions.

3.26

So, they proceeded until they reached Cairo and asked for the
bathhouse, and the people directed them to it and they entered,
shedding their woolen wraps and throwing their cloaks and the
rest of their rags on the ground and leaving themselves naked,
just as they do at the ponds and wells. “Make yourselves decent!”
the bathhouse keeper told them, and they were about to take
their cloaks and cover themselves with those when the bathhouse
workers threw them some old, used towels. Like it or not, they
had to tie these over their privates, though these remained for
the most part exposed, and, penises wagging, they went into the
bathhouse, looking like buffalo bulls or billies and bucks.

®> Mungqar, i.e., mangir, an Anatolian Ottoman copper coin, the equivalent
of the Egyptian copper piece jadid; see further Pamuk (2000, 38).
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3.27

Once inside, they washed off the muck and the mire, plunging
into the tanks like young oxen or kids, and emerged again all
together, the ground shaking beneath them as in a tremor, like
oxen in condition and cattle in apparition. Then they donned
their cloaks, wrapped themselves in their rags, shouldered their
cudgels, and were about to leave without more ado, when the
bathhouse keeper shouted after them, “Hand over the money,
you pimps, you cheats!” At this the leader turned and said to his
companions, “Kardes Mehmet!” to which the others replied, “At
your command!” and “Hah! Ne var?” and he said, “Do you have
bir munqgar?” meaning, “a copper piece” and they answered, “Yok
yok,” meaning “No, we don’t.” The bathhouse keeper said to
them, “When did you bucks learn this Turkish that sucks and be-
come big men and emirs, and what is this Turkish that sounds
like shit? I swear to God, not one of you pimps leaves till he hands
over the entrance fee and then some, or you leave your cloaks as
pledges for it!” Then he ordered his friends to kick them and beat
them and they took their cloaks from them and the peasants left
and came up with the fee, which they borrowed from the people
of the hamlet, and they redeemed their cloaks and went on their

way.

3.28

And one of these people went to the city and arrived just as the
public executioner was crying out “Oyez!” in the marketplaces
apropos of a man who had been sentenced to die. The peasant

thought that he must be calling, “All peasants to the corvée!” and
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fled back to the hamlet. There he found a party from his village
about to set off for the city, so he said to them, “Don’t go up to
the city, for they’re summoning people to the corvée!” and the
people of his village then went for three years without going to
Cairo, for fear of the corvée. Observe their stupidity and the base-

ness of their thinking!

Further Anecdotes Showing the Ignorance of Country Pastors

4.14

And a country pastor asked a question of a scholar, saying to him,
“It is my wish to read the Jurrtimiyyah® according to the school
of the Imam al-Shafi1.” The man mocked him for his ignorance

and threw him out.

4.15

And a country pastor visited the learned scholar al-Humaydj,
may the Almighty have mercy on him, and asked him, “Do you
have an abridged Qur’an?” Shaykh al-Humaydi being Shaykh of
the Book Traders in Cairo. The shaykh, God have mercy on him,
told him, “Certainly. Sit down while I find it for you.” So, he sat

down. Then another man came to the shaykh and said to him,

® Le., the al-Ajurriimiyyah of Abi ‘Abd Allah Muhammad ibn Da’ad al-
Sanhaji, known as Ibn Ajurriim (672/1273 or 1274 to 723/1323), “the
most widely known and used Arabic grammatical textbook of all time
[in which] the whole of Arabic grammar is reduced to about a dozen
printed pages of easily memorised rules and stereotypical examples”
(Carter 1998, 308). The point of the story is that the country pastor
does not know the difference between grammar and jurisprudence.
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“Sir, do you have an abridged Muslim.”” “Indeed I do,” said the
shaykh: “Take this wretch, for he’s an abridged Muslim, no two
ways about it!” and he threw the pastor out. Those present were
utterly amazed and asked the pastor about himself and he told
them, “I am one who teaches the children in my village to read
the Qur’an, but they find it boring because it’s so long, so I
thought maybe someone had abridged it, which would be easier
for the children and allow them to memorize it quickly.” Those

present mocked him and he went his way.

4.16

And a certain grandee exerted his influence with the chief judge
in Divinely Protected Cairo to get a post for a pastor as a deputy
judge in one of the courts, singing the man’s praises. The judge
said, “Send him to me.” When the man was before him, the judge
asked, “Have you memorized the Qur’an?” and the man replied,
“Yes indeed, God aid Your Worship, and I've got a lovely copy in
the author’s own handwriting!” The judge saw how ignorant he

was and mocked him and threw him out, and he went his way.

4.17

And an ignorant country pastor paid a visit to Abii Hanifah al-
Nu‘man—may God be pleased with him—at a moment when the
imam had his leg stretched out in front of him because of some

pain he was suffering from. When the imam saw that the man

7 Le., an abridged version of the famous collection of Prophetic tradi-
tions entitled The Reliable Collection (al-Jami al-Sahih), compiled by
Muslim ibn al-Hajjaj (d. 261/875).
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was of dignified appearance and dressed in fine clothes, he drew
in his leg. At the time, the imam happened to be giving instruc-
tion on the question of the morning prayer and what rule applied
should the sun rise during the prayer and so on.® The ignoramus
asked him, “What’s the rule for the prayer, if the sun rises before
dawn?” Said the imam, “It seems it’s time for Abii Hanifah to
stretch out his leg again!” and he did so in the man’s face and

went on with his teaching and paid him no further attention.

4.18

And it happened that two men differed over a verse of God’s
Word, one saying la‘allahum yatafakkariin (“perhaps they will be-
think themselves”), the other la‘allahum yashkurin (“perhaps
they will be grateful”).® While they were arguing, a country pas-
tor appeared, and, believing him to have memorized the Qur’an,
they asked him, “Is it yatafakkariin or yashkuriin?” That ignora-
mus told them, “The best thing to do is for us to take a little from
each word and make it yatafashkariin,'® and put an end to your
quarreling.” “God strike you dead!” they said to him. “He has
blasphemed, and changed the word of God!”

& Prayer must not be performed at the precise moment of sunrise, noon,
or sunset. Traditions deal with the validity of the dawn prayer if initi-
ated before but completed after sunrise.

° The occurrence of nearly identical passages in the Qur’an increases
the difficulty of memorising it. The phrase la-‘allahum yatafakkariin oc-
curs in three places (Q A‘raf 7.176; Nahl 16.44; Hashr 59.21), while la-
‘allahum yashkuriin occurs once (Q Ibrahim 14.37).

10 Yatafashkariin has no meaning, but is reminiscent of yatafashkaliin
‘they are confused or disordered’.
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4.22

And a scholar entered one of the villages on the banks of the river
close to the desert and saw what looked like a mosque, with cattle
and sheep and goats in it. He was extremely hungry, so sat down
and recited from Siirat al-Kahf,' and a group of people from the
village gathered around to listen. However, when he came to the
words of the Almighty “Some will say, ‘They were three, their
dog the fourth’,”*? they said to him, “Shaykh, you have defiled
the Qur’an! God’s Word has no dogs in it, and you have put dogs
in it! Get out of our village before we kill you!” One of them,
however, stood up and said, “Don’t beat him or kill him till we’ve
sent for the pastor of our village, al-Hajj Mukhalif Allah'® and
asked him. If he tells us that the Qur’an has dogs in it, we’ll leave
him be. If not, we’ll kill him!” So they sent for this man and an
individual appeared, tall as a flagpole on a mountain and bulky
and heavy in physique as the Pillar of the Columns, so that just
looking at him was enough to make the skin crawl. He was en-
veloped in a filthy white blanket and nothing else. When he came
and had sat down, they informed him of the situation. He looked
to the right and to the left and then said to them, “Be patient till
I reveal you the truth and discover you the essence of the mat-
ter!” Then he lay down on his back and told them, “Throw the
blanket over me!” which they did. He remained thus for a while

without speaking or moving, then suddenly leapt up, naked, head

' Q 18, Siirat al-Kahf.
12 Q Kahf 18.22.
'* Mukhalif Allah literally ‘He who disagrees with God’.
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and privates exposed, and stood thus for a while gazing into the
sky in a state of ecstatic agony. Eventually, he called for his blan-
ket and wrapped it about him and sat down. “I have visited the
Ten Heavens that the Almighty created,” he said, “and I saw that
in the First Heaven are cows and in the Second Heaven buffalos
and in the Third Heaven calves and in the Fourth Heaven oxen
and in the Fifth Heaven such-and-such and in the Sixth Heaven
such-and-such” and he went on enumerating the various types of
animals until he said, “and I saw that the Tenth Heaven was full
of flocks of sheep and goats, and as you know flocks need dogs,
which they are never without, and the shepherd has to have a
dog to guard his flocks. Let the man go and do not kill him, and
give him two loaves of corn bread to eat!” So the scholar took the
two loaves and went away, praising the Almighty for saving him

from those ignoramuses.



6. A WEAVER’S NOTEBOOK FROM
ALEPPO (10TH/16TH CENTURY)

Boris Liebrenz and Kristina Richardson

At the end of the 10th/16th century and the beginning of the
11th/17th century, the Aleppine Kamal al-Din, a weaver by pro-
fession, kept a notebook.! Only a small fragment of it seems to
have survived, held since the early 19th century in the For-
schungsbibliothek Gotha in Germany. The remaining folios, from
the years 997 and 998, contain descriptions of political and eco-
nomic events, of meetings with friends and events in the market,
or the weather; obituaries; riddles and sayings; stories and ex-
cerpts from books on history, religion, and law; a multitude of
poems, many of his own making; in short, anything that this
weaver deemed interesting to record at any point.

Kamal al-Din had a keen interest in reading, literature, and
scholarship, but was not a career scholar himself. While he had
studied several sciences to some degree in his youth (fol. 55v: al-
ma‘qulat wa-l-figh wa-‘iddat ‘uliim), his only teacher held a minor

post and remains unknown outside of Kamal al-Din’s notebook.

! The notebook, its place in Arabic literature, as well as the biography
of its author are the object of an extended study that will accompany
our edition of the text, to appear within the series Bibliotheca Islamica
at the Orient-Institut Beirut.

© Liebrenz and Richardson, CC BY 4.0 https://doi.org/10.11647/0BP.0208.12
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Colloquial language is a feature of the poetic genre called
zajal, in which the author works several times. He does not will-
ingly employ it in his prose. Kamal al-Din certainly makes several
smaller mistakes in these passages. Yet his idiosyncrasies rarely
exceed contemporary manuscript practices. These practices in-
clude the replacement of an ’alif magsiira with a ya’, of a hamza
with a ya@’, or the omission of the points on the ta’ marbiita. Thus,
the sole instance of the word ¢ll=)le<l in our sample probably
serves as an attempt to introduce an element of spoken language
into the story and to mark the speaker as an uneducated worker.

For the edition, we have adopted a set of orthographic
standardisations to make the text more accessible: ta’ marbiita
with points; ’alif magsiira without dots; hamza where necessary.

We have also added some modern punctuation.

Transcription

Story of a hashish addict
MS Gotha orient. A 114, fol. 7r

é"f
usjtﬁQ)L@uy‘;ubjmmx)uﬁgw\uﬁw&ﬁ\ J\.@.r)
gl Wl M 1 s S Tl s W3 01 Y U6 s ) Loy Ls
Mey)\wujmyw) ‘._,J)ﬂ d\fj 'm,\;JJ\.\:-" g 13 Q,Ua!b V.AJA.:L:J«.J
MDJ}U ;\;—fojjanjvbmﬂ&szﬁw\a)M@w d\fj A.Jm\
u.:\ 41)\) 186len <4 JL&.& Pvis) °9)j S erins \.@.:\ Jb) &WJ\ ads 4,12.:\
e\.:\ Q‘ st .ha.....w‘ LS}LA}H R d‘ s F\.&:\J Y‘JJ ("b "'ZLM‘\" J\.ﬂ.‘b "QLS""JQJ
mj\.@_;)\w\.@ﬂr.l&e\.p\j@ﬁ\:\ju‘ﬁy‘}/f)mxﬁg}ww

2 bl Saael 1 lpaally (liS
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Translation

It is told

that a hashish swallower bought hummus from the hummus ven-
dor in a zabdiyya bowl that he borrowed from him against collat-
eral, so that he wouldn’t neglect to return it. When he came
home, he said to the people of the house: “When I get up in the
morning, say to me: Take the zabdiyya!” And when he awoke, he
dressed and wanted to get out, there was a woman saying: “Take
the zabdiyya!” This was at a time when one could not tell faces
apart. So, he stretched out his hand to take the zabdiyya, (...)
there was a chamber pot. He wanted to take the zabdiyya, but
took the chamber pot under his armpit. And the hummus vendor,
through God’s power, against his usual habit, waited until he
came. He handed over what he had under his armpit and the
hummus vendor took it. When he saw that it was a chamber pot
he came after him, reached him, and said: “Please! By God, where
is my zabdiyya?” He said: “I gave it to you!” They wouldn’t stop
arguing until the son of the hashish addict woke up and saw that
his father had erred in picking up (what he thought was) the zab-
diyya. When he reached his father, there they were, fighting over
it. Then he realised that the cause was the absent-mindedness of
hashish addicts.

Commentary

e Cf. the form s ) later in the same story. It is clear al-
ready from Kamal al-Din’s own use of the term in several loca-
tions (see the stories on fol. 22v and the judge on hasis on 58r)

that it must have something to do with drug abuse. Furthermore,
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a connection is apparent with 4« ), which Safi al-Din al-Hilli (d.
749/1350) used to mean ‘hashish’. In his commentary on al-
Hilli’s verse, Bosworth (1976, II: 309) noted the following: “Zih
‘hashish’ is a common term in the literature of hashish consump-
tion from Ayyiibid and Mamliik times onwards, with zayyah oc-

curring for ‘hashish addict’ (...).”
&4y 5. A large bowl or deep dish.
s5>-4ll 4 )lxs o). Meaning it was too dark to discern shapes.

¢Sda lae!. Instead of Laly) Sadas].



7. SELECTIONS FROM ARABIC
GARSHUNI MANUSCRIPTS IN THE
BRITISH LIBRARY

Michael Erdman

In the history of writing and literacy in the Middle East, Arabic
written in Syriac characters, known as Arabic Garshiini, presents
us with an interesting, yet often forgotten, example of cultural
adoption and adaptation. Arabic Garshiini, similar to other allo-
graphic traditions, did not have a standardised orthography on
which authors and scribes might base their writings. Nonetheless,
the general need for language to function as a means of commu-
nication and wide dissemination of information implied that cer-
tain patterns were adhered to across the Christian Arab world.
Previously, the corpus of Arabic Garshiini manuscripts was lim-
ited to Levantine and southern Turkish sources, but an increase
in our access to digitised manuscripts from Iraq and other regions
has helped to broaden our understanding of this particular means
of recording and reproducing cultural heritage (McCollum 2014,
16-19).

Within the patterns referred to above, the use of Syriac
graphemes to represent Arabic sounds can be broken down into
three separate categories: those for which there is a one-to-one

correspondence between Arabic and Syriac graphemes; those

© Michael Erdman, CC BY 4.0 https://doi.org/10.11647,/0BP.0208.13
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cases in which Syriac lacks a unique means of representing an
Arabic phoneme or grapheme; and a third subset in which the
Syriac script represents Arabic phonemes through the use of dia-
critics. It should be noted that the distinction between phoneme
(a unique sound in a phonetic system) and grapheme (a unique
letter in a writing system) is important here. The decision to
match a grapheme to a grapheme, a phoneme to a phoneme, or
a phoneme to a grapheme (and vice versa) tells us as much about
the copyist’s grasp of Classical Syriac and Classic Arabic as it does
about their particular dialect of spoken Arabic (McCollum 2014,
227).

The first category of mappings presents the least difficul-
ties. Here, a one-to-one correspondence is established and is eas-
ily recognizable. Thus, the Arabic letter ba’, for example, is rep-
resented by the Syriac letter bet. Within this category, however,
we also find that the core Arabic graphemes function as repre-
sentatives of the Arabic graphemes based on them, regardless of
pronunciation. In this respect, the Syriac yod is used for both the
Arabic ya’ and the Arabic alif magqsiira, despite the latter’s pro-
nunciation as an ’alif.

The second group of graphemes are slightly more problem-
atic, but they do reveal the pre-modern scribe or writer’s under-
standing of phonetics. Take, for example, the velarised conso-
nants, for which there are two graphemes in Syriac and four in
Arabic. In general, those who wrote in Garshiini sought to repli-
cate sounds by both the sade with a dot over it and the tét with a

dot under it. This raises the question of vernacular pronuncia-
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tions of these letters among the Arabic-speaking Christian com-
munities of the Middle East. In particular, it focuses our attention
on the merging of the velarised phonemes in some dialects, such
as Lebanese, which are still present in others, such as Najdi and
Khaliji Arabic.

Finally, the third collection of graphemes is the most un-
stable: those that can be represented fully in Syriac with the help
of diacritics, the most common of which is the rukaka, a dot be-
low the letter. Here, the Arabic ghayn is rendered with the Syriac
gamal and a dot below, the traditional Syriac means of rendering
the voiced pharyngeal fricative. Occasionally, a conscientious
scribe would also use a giisha@ya, or a dot above the letter, to in-
dicate that it was to be read as the corresponding non-spirantized
letter in Arabic. The problem with this group of graphemes is that
the usage of the dot is far from routine. The reader is thus left
asking herself if this phenomenon—which rarely impedes com-
prehension—is a reflection of vernacular phonology or simple la-
ziness on the part of the scribe.

A final remark must be made on additional markers used
in Arabic texts. The hamza, although a separate letter according
linguists, never features in Garshiini texts. When it would sit on
an ’alif, waw or y@’ in Arabic, the basic grapheme is used. Harakat
may or may not be included in a text and almost always follow
the Arabic system, rather than either of the two Syriac systems
in use. Similarly, two dots over the letter assist us in determining
whether a final heé is intended to be a ta’ marbiita or a final h.
Lastly, the shadda occasionally appears in its Arabic form. On

other occasions, it shows up as a tilde over the doubled consonant



200 Handbook and Reader of Ottoman Arabic

or a neighbouring one. Gemination was rare enough in Classical
Syriac that it did not merit its own special diacritic.
The full listing of the most common orthography is found

in the table below:

Arabic Garshiini | Arabic Garshiini | Arabic Garshiant
| ~ B K3 2 »
< = o2 s o ~
o VS P AW 3 a
& Y b \, < )
~ /A L AWAS o o
el kY f/ o~ I3 -
? “ ¢ A ‘ ~
S A b Q 5 a
3 b L§’ K-} 8 (2]
J i 4 “/w S ,
J' \ J A CQ 3

LJ’J @

In traditional Syriac texts, similar to those in Hebrew and
Arabic, the letters are also assigned numerical values. These num-
bers are often denoted by a line over the individual graphemes.
This tradition was carried over into many of the Garshiini texts
used in this section.

The traditional Syriac system of numeration is as follows
(Healey 2005, 93):

Syriac Grapheme Numeral | Syriac Grapheme Numeral
~ 1 A 30
= 2 » 40
A 3 - 50
a 4 ) 60
» 5 ~ 70
a 6 a 80
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) 7 P 90
- 8 s 100
\ 9 ! 200
, 10 - 300
“ 20 = 400

British Library Or MS 4435; 12r

Transcription

ot 1) o Lo leid il our 2 den bl A ol
Aar el

a1\ Liian | o Aty aal = 10 o o daaia
~oirs o lohalw 0 Fiam Mwdas Jaule o 480 10

oTe> Wy o la aRale irs 10 ol Giat irs 10 o o ala
Bl > e\ u

A i 0 iat A a0 Artues A loie e o &)
i

0 il 0 Auiizs pam 10 o) (el ol pdEush Kama
> Auahedl dma@\e Gohi @i a; Ly Kiny | W~ rpas Ao
e\

mohalr o At un (W oo () Ko o 1o @
@din o e o has L\ Gliel d0cul pa adal

201

.8
9

dLdr ot o doudel i ,a) ok o W10
i o in LA leied 1wl I\ o L1

Arabic Transcription

I g oV g bl e 5L 1 e el Ll

LS5 S e sa Jlls el b 8 LS )y

Ut 58 Jgidl 3 1080 Limgy ol e 20 3

JS o el e Glas 8y ST 1)l it W 0ib LSS o B0 08 b

&
SUSis bl Sty e 18 Y IO WS s g

>R

o



202 Handbook and Reader of Ottoman Arabic

&M\y@\»&\ Loz &35 o 2 e 0 ps® Je .7
gzl 3 Il dee oIS asnl oY s L) a3, .8
WJ})W\)AWJ&SUA&&\JM‘RW 9

5.&»\:;5‘ J"J-lj M‘ Cﬁ UQ\?’UJ .10

Translation

(1) Section 18, regarding why Gabriel was sent and not another
angel. (2) We say that it was the same as in the case of Daniel,
(and) when Gabriel came to Zachariah. (3) He similarly presaged
the pregnancy (of Elizabeth) with John and he also brought good
tidings to the Virgin. (4) So, if it had been someone else who
brought good tidings to Zachariah, it would also have been some-
one else who brought good tidings to the Virgin. And someone
else would have been believable to the listeners in any case. (5)
But first He sent [him] to Daniel, and second to Zachariah, and
third to Mary. (6) This proves the words of the angel, because
previously he brought good tidings to Daniel and Zachariah. (7)
Some people said that Gabriel is the head of the lower stream of
His angels. (8) And He sent this one because his name was al-
ready associated with Daniel in the Old [Testament] (9) in order
to shut the mouths of Jews who were saying that perhaps his
name and task were not to be taken seriously; (10) and secondly
so that he [Gabriel] would leave the Old [Testament] and enter
the New [Testament]. (11) And for that reason, He sent him to
Zachariah and Mary.

British Library Or MS 7205, 1v

A book of Christian theology in questions and answers



Arabic Garshiini Manuscripts in the British Library 203

Transcription

o Al Al vl wéilwe o\ o\ nms

Aol @o oraaldwo Aramle ails s\ o\ oeha
EICAVAL 2

o\ i\ Getas A\ oo K (o &2 ar & Araw
il b\ fim o ®ar amlie go als G (W (e
wiam\w

Al pds o wealiw A o ol Ll s sas
mSv._% oia & A naa

Lol pla &= @it mlad oo aesle b\ (@ oxlawe
wias\

aidaple Lidwi &> o

NN 2B N ST A N S T AN ST )

WA m oy i) Lied, o &> a

e\ i hle R Kazlaih (¢ emodsl\e e o s Ao

sl e (-:no\l:zﬁr( b L) c|_.-_u.-.1::rx:z\lu-< L AN NNy
2o a1 s &= Kelwo A i iy AW 0 peam ias\w

Arabic Transcription

el Al AV ol By Ny OV ey

eadally @daadl o Szl dlsed) 5k el ol LS
M\ (,.:L'.:.U FEEN &5)\ SBluzw Ul Q\,a)‘a?;'-\\.jj\jw
iSJLAJMji‘JWWvN\\JﬁO»L@MqWﬂMQKJB
A gl Lew kel Ul pally b)) e s Ol

abd ST e o waily

o) LoV IS r S e 5 ) (ol o (s
ol by o 9

4 e Lo (5 ) 30T s LS
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Translation

(1) In the name of the Father, the Son and the Holy Ghost, the
Sole God, amen. (2) The Book of Teaching for a Christian, by
means of Questions and Answers between the teacher and the
student. (3) Question: Oh, my brother, for some time now, I have
been doubtful about the Teachings for Christians. (4) If you are
in possession of any knowledge about it, impart upon me some-
thing from this honourable, blessed knowledge. (5) Answer: Yes,
on [my] head and [my] eye, I will teach you what God has given
me (6) and has bestowed upon me from the garden of his abun-
dance. (7) I shall teach [you] that Christian knowledge is teach-
ing composed of the Word of the Holy Gospels (8) and from the
epistles of the Apostles. (9) And as a medium of this, the Word of
the Lord [Messiah] taught what was necessary for this, (10) and
what was essential, for the issue of eternal salvation. (11) Ques-
tion: Tell [me], who are they who should learn this useful teach-
ing? (12) Answer: All Christians are required to learn it. (13)
Adults among them and children; men and women; for all desires

and reasons.

Commentary

The above extracts come from two Garshiini Arabic manuscripts
housed at the British Library. I have sought to mirror the texts as
closely as possible, and have therefore left in as many idiosyncra-
sies as can be reflected in a word-processed document.
Information about the provenance of these manuscripts is

scant at best. For the most part, British Library records provide
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only the title of the work, its pagination, and the date of its ac-
quisition. Garshiini manuscripts were sourced from across the
northern Middle East, including modern day Syria, Turkey, and
Iraq. As such, they represent the copying traditions of these com-
munities.

The first extract, Or. 4435 is a collection of stories to be
told at Christian festivals. I have chosen a short extract explaining
angelic visitation. The manuscript itself was likely copied in the
19th century in the vicinity of Malatya, Turkey (Margoliouth
1899, 42). More information can be gleaned from the catalogue
of Forshall and Rosen (1838) for the second extract, Or. 7205.
This Catechism in the form of questions and answers, we learn
from the catalogue, is likely to have been penned in the 15th or
16th century. An addition at the back of the manuscript tells us
that it was purchased by Father Elyas from Father Suleiman of
Mosul in 1799. From this we know that the work was likely still
in use until the end of the 18th century (Forshall and Rosen 1838,
101).

Most of the unique attributes of Garshiini mapping can be
seen in both manuscripts. Consider, to start with, the repurposing
of the tét, equivalent of the Arabic ta’, as a dad, which is seen

only in the extract from Or. 7205:

Or. 7205

Line 6
m\a faytihi [faydihi] ‘his abundance’
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Line 10

siod\, taruri [dariiri] ‘necessary’

Next, we find in the two texts the use of the gamal to reflect both
the Arabic jim and ghayn:

Or. 4435

Line 2

L~iny Gibr@’il [Jibra’il] ‘Gabriel’

Line 4

o s ol fa-law kan gayroh [fa-law kana ghayrihi] ‘if it were
not him’

Or. 7205

Line 5

o~ay_gawab [jawab] ‘answer’

Line 13

i\ al-sigar [al-sighar] ‘the small ones’

Finally, the following examples demonstrate the lack of transfer-
ence of complete Arabic orthography into Arabic Garshiini, with
an example of a lack of hamza:

Or. 4435

Line 11

L~ li-agal [li-ajli] ‘because’
Or. 7205

Line 8

A <ot rasail [rasad’il] ‘letters’

As a final remark, the texts under examination, along with many
of the other Arabic Garshiini texts in the British Library collec-
tions, do not demonstrate usage of Syriac lexical items in any
notable proportion. Nonetheless, it is interesting to point out the



Arabic Garshiini Manuscripts in the British Library 207

carry-over of some of the biblical names in their Syriac orthogra-
phy, such as

Or. 4435
Line 2

A=wa Daniyal, which we can compare to the Arabic [.1> (Agura

in Arabic Garshtni orthography) and the Syriac L.~



8. EXCERPT FROM YUSUF AL-MAGRIBI’S
DAF¢ AL-ISR ‘AN KALAM AHL MISR
(1606)

Liesbeth Zack

The following is an excerpt from Daf* al-isr ‘an kalam ahl Misr,
‘Removing the burden from the speech of the Egyptians’ (hence-
forth Daf* al-isr), written in the year 1014-1015/1606 by the
Egyptian Yiisuf °Abi al-Mahasin Jamal al-Din b. Zakariyya b.
Harb al-Magribi al-Misri al-’Azhari (ca. 1562-1611).

Al-Magribi was born and raised in Cairo as the descendent
of North African immigrants. He grew up in the Ibn Tdltn quar-
ter, which was the meeting point for North African pilgrims, and
the living quarter of a large number of North African immigrants.
After first being set up in the fabric trade by his uncles following
the death of his father, al-Magribi went to study at al-Azhar Uni-
versity and subsequently worked in a government position. Al-
Magribi knew Persian and Turkish and translated some literary
works from these languages into Arabic, but these translations

have not survived.! He does, however, comment on Turkish and

! For more information on al-Magribi’s life and works, see Zack (2009,
9-19).

© Liesbeth Zack, CC BY 4.0 https://doi.org/10.11647,/0BP.0208.14
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Persian words and phrases and cites some poetry in these lan-
guages in Daf* al-isr.

Daf* al-isr is a dictionary of Egyptian Arabic words that al-
Magribi checked for consistency with Classical Arabic, mainly us-
ing al-Firtizabadi’s (1329-1415) al-Qamiis al-Muhit as his refer-
ence, but also citing from the Qur’an and hadith and from Classi-
cal Arabic poetry. Al-Magribi introduces the Egyptian words and
phrases by the word yagqiiliina ‘they say’, which was usual in the
so-called lahn al-‘@amma literature. Al-Magribi was acquainted
with this genre, having written an arrangement of, and appendix
to, al-Hariri’s Durrat al-gawwads fi awham al-xawdss. However, al-
Magribi’s objective was the opposite of that of the lahn al-‘amma-
literature, because whereas the authors of lahn al-‘@anma works
set out to correct ‘mistakes’ that people made in the Arabic lan-
guage, al-Magribi’s purpose for writing Daf* al-isr was to prove
that many words and expressions that were generally thought to
be ‘incorrect’ actually had equivalents in the Classical Arabic lan-
guage (Zack 2009, 31-32; see Pellat (2012b) on lahn al-‘@mma
literature). If a word used in the Egyptian dialect was found with
the same meaning either in one of the Classical Arabic dictionar-
ies, in the Qur’an or hadith, or in Classical Arabic poetry, al-
Magribi would classify it as sahih ‘correct’; if not, he would com-
ment in terms of lam yudam ‘it is unknown’, wa-laysa ka-dalik ‘it
is not like this’, gayr sahih ‘incorrect’, and similar phrases (Zack
2009, 50-51).
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Besides being an important source for Egyptian Arabic in
the 17th century,? Daf* al-isr also contains numerous interesting
observations on Egyptian culture, such as games, food and drink,
clothing, and household utensils. Al-Magribi also makes com-
ments about his own friends and acquaintances as well as about
noteworthy events, as the selected text fragment will show. Al-
Magribi often digresses from the original word under discussion.
Most of his comments were triggered by reading something in al-
Qamiis al-muhit that interested him or that reminded him of some-
thing that he had experienced. This is demonstrated in his entry
for tabtab ‘to pat’, where a note in al-Qamiis al-muhit about the
nickname tabataba for someone who pronounced the qaf as ta’
reminded him of one of his own acquaintances with the same
speech impediment.

Only one manuscript of Daf* al-isr has survived—the auto-
graph, which is kept in the St. Petersburg University library (cat-
alogued under no. MS OA 778). In its present form, it consists of
134 folios, but originally it contained 25 kurrdasas ‘quires’, of
which quires 3-13 have been lost. The manuscript appears to be
a first draft of Daf* al-isr, as there are a large number of correc-
tions, additions, and comments (such as ungur ‘look up’) added
in the margins in the author’s handwriting.? An abbreviated ver-

sion, based on the complete manuscript, was written by Ibn Abi

2 Another important source is Yiisuf al-Sirbini’s Hazz al-quhilf fi Sarh
qasid Abi Sadiif, description by Davies (1981), text edition and transla-
tion by Davies (2016).

% For more information on the manuscript and the contents of Daf al-
isr, see Zack (2009, 21-35).
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al-Suriir (1589-1590). This book, titled al-Qawl al-muqtadab fima
wafaqa lugat ahl Misr min lugat al-‘arab ‘The abbreviated speech
concerning what corresponds in the language of the people of
Egypt to the language of the Arabs’, contains only one-third of
the original lemmata of Daf* al-isr, namely those that had the
same meaning in Egyptian Arabic and Classical Arabic. Further-
more, it is stripped of all cultural information, poetry, and anec-
dotes, which is precisely what makes Daf* al-isr an important
source of information on Egyptian language and culture in the
17th century.*

The excerpt from Daf* al-isr presented here is from the chap-
ter ba’, section ta’ and the first part of section ‘ayn. Note that
words are arranged according to the last letter of the root, like in
other dictionaries, such as Lisan al-‘arab and al-Qamiis al-muhit,
so that, for instance, the word ‘azab is found in chapter ba’, sec-
tion ‘ayn. The excerpt starts on fol. 16r line 10 of the manuscript,
and ends at fol. 17r line 13. The orthography is kept exactly as it
was written in the manuscript. The text fragment is followed by

a translation and commentary.
Transcription

fol. 16r

gw\&g,@boyﬂ Ul f2é .10

Jeedl oM gty Ll oo idalall ogaldl) 5 JB ilin oy 111
i) LbLb 0l gn danby 85000 dlalally 12

oS &Y & il e Al oy o o ) g el el 13
e B W LbLL Jes U3 as) Y 5 b Sl Juy .14

* For more information on al-Qawl al-mugqtadab see Zack (2009, 35-36).
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by J 0y asdl) et o) g ol cmas 8y 2401 B
Sy an 2l 1 bl g am WU ok Wl

ol S o3 }:U; uUaJal\j (\}Q\ Ml Ladsy A Ao

Gl 89 A By iz ol DU Jam 05l

By by Shka oy SV r oplly Al S e

Y o S 15 611 BY oller 3l ) wgd o) oY) b

@i Sty g ol A &y 05 hay Jlesdl sn 3 A S~

V'LNJ A.J&AU\ u‘L" u..!\ d"f’ (,_,.J u“ujb ol \j;)Y\ & u.gﬁ

fol. 16v

L) 5,50 &lly & Oyl 510 Ol ol

T aﬁb) 5 ) 221 u_; Glally TLlie L r*“ o
@)M\dmbw» duw\dﬁd\wéﬁb&;w
Slally SH e Sl ) Ly s e o) Y1 e O
gee 2y skl Y e oy T8l s OlSS
il e o) ol g plall s 5 omdy ) Sslpon

Lol (g o0 4yl (,.ML gl A sl ze Sy

Q&(ﬁﬁ@@tw)uﬁoy\MW\zbﬂ} .
dols S15s  yadl l l sldl cesy p L)
'S opand g s o S (S e e
ey ol S e Ol B Bals |5 Les OB oed ('J} .
Lo B LG5 e coanan Sy Ly oo gl st
ler e 0 Uiy s o gy Yy asgll (st
s ol U B o e o s

® Margin: a\ally Sl e

¢ Margin: =2 o oo Ll Ll

7 Margin: skl ade 25l 3 bl wl (ol o ol oslsds g
8 Sic.

® Margin: a3 &My by S L &

213

15
.16
17
.18
.19
.20
.21
.22

© N LA W

O
A U~ WDN =R O



214 Handbook and Reader of Ottoman Arabic

& JBy 57l g....'alb, el eseldl] & Ji ”’(,.Q\ ’H @>=~a.5\

Ostz DU e oy 01yl ane (ST ol 031

LWhally LIV Sl a3l o ga ] Sl ol i L

LSl o) oallad Made Cglanolly CGsland) o Goall Jasly gl g
L”;Lé.wL@\&;y:\hjw&\ng\@bwbjjﬁrjéu\ga
Q‘Lﬂg‘w\&aﬁww;)bgwdﬁoub\é

ey 21 Ll J a3y 3 51 ki o s s

fol. 17r

ssiall il Uls e yoy Ly adab 131 2101 30

Sl ol CIST ZDLeall o dsl o dime 5gh g8 Al

JB et Lods il 131 J albol L s oot 131 JUs L ol

3 Ll et 131 J6 oyl Lads oyl 151 JI8 ol Las 51131
o Slie Ll S8 sy cg;v.d‘y‘ I L alany oJg S 0l
GOl olaw @il 8had g (ot ol B Aslse

Oslsiey ¢ JBLIN YT Ladelpe Loy Slan L e sl
vw@yﬂ\dv@uuj%mwwﬂ\u@&

5 Y o SIS U ol ol e o Vi o

s B gy Pl aner JLlB ) el Yy e

25 WL x5 o) S 026 2SI 5 iy oS Jadlly
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1 Margin: (3|
' Margin: &4 sl
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Translation

fol. 16r

(10) Section ta’. They'? say: tabtab ‘ala al-Say, (11) and this has
an equivalent.’® [Al-Firtizabadi] said in al-Qamiis: “al-tabtaba is
the sound of water and the sound of the dashing of the torrent
(12) and al-tabtabiyya is a whip and tabtab is a sound.” Interesting
fact: “tabataba is the nickname (13) of Isma‘il b. al-Hasan b. al-
Husayn b. ‘Ali—may God be pleased with them—which was
given to him because he used to (14) replace qgaf with ta’, or be-
cause he was given a gqaba’,'* so he said: tabataba, but he meant
gabaqaba”, end [of the quotation]. (15) The faqir' said: I heard
the late son of sheikh al-Gayti, who replaced letters (16) with ta@’,
say natis ba‘d wuraytat, that is, naqis ba‘d wurayqat,'®*—(17) may
God rest his soul, and we have profited much from his noble an-
cestors—“Al-tabtab is a bird with big ears”. (18) They say: so-and-

so experienced al-tarab, which they apply to the agitation'’ of joy,

12 Le., the Egyptians.
13 1.e., it can be found in al-Qamiis al-Muhit.
4 An outer garment with sleeves.

1> Al-Magribi always refers to himself in the third person with the epi-
thet al-faqir ‘the poor’, or ‘living for the Lord alone’ (see Nizami 2012
for the use of this term in the context of Sufism). Al-Magribi had con-
nections with some of the Sufi orders in Cairo (see Zack 2009, 15-16).

16 “some little papers are missing”

7 Lane (1863-1893): “;)ja Emotion, or a lively emotion, or excitement,
or agitation, or unsteadiness [...] by reason of joy or grief [...]” (1888a);
“iS"> motion; commotion; agitation” (556b).
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and it is used [in Classical Arabic] (19) for the agitation of both
joy and grief, [so this is] one of the words with two opposite
meanings, and “a man who is mutrab and tariib.”*® (20) It seems
now that the saying “if two donkeys happen to meet, [their
voices] agitate,” means that they evoke the agitation of grief, not
(21) joy, because the voice of a single donkey evokes grief, from
which one should seek protection, (22) so what would it be like
if it were doubled? Interesting fact: tarib “like katif'® is the name
of the horse of the Prophet—God bless him and grant him salva-

tion.”

fol. 16v

(1) They say tab to [the game] they play, and also taba to the
counter.? (2) I do not know a corresponding [word in Classical
Arabic] for these two words.?! Al-taba in the [Classical Arabic]
language is “wine, and Tayba is al-Madina, (3) and ‘adq ibn tab is
a type of date palm in [al-Madina], or ibn tab is a type of date.”
It is written thus in al-Qamiis, (4) so it could just be that tab is
[derived] from one of these two, because it is [made] from the
palm tree, so it is (5) tab from the first one, or it is from the palm

trees in [al-Madina] [called] ibn tab, from the second one. And

'8 This means that these are the two adjectives derived from the word
tarab, i.e., ‘a man who is filled with joy or grief’.

9 That is, with the same vocalisation as katif.

20 Literally: ‘ball’. See the Commentary below for a discussion of the
Egyptian Arabic terms in the text.

% Margin: Look up tab and taba.
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tiyab (6) like kitab is a type of palm tree in Basra.?>?* They call
baked bricks tiib, and this is correct, (7) and [they call] joking
mutdyaba, which is also correct. One of the events (8) events [sic]
that happened this year, which is the year 1014, (9) in the land
of Egypt, is the herb that has become known under the name of
tabga ‘tobacco’. They inhale® its smoke, (10) and its use has now
increased to the point that it is being sold every day in a world
(11) full of vice and it has become a general necessity, all types
in designated shops, (12) and now the idea has come up to open
special houses for it like cafés.?® (13) I don’t have reliable infor-
mation about it. They say that it came from the West, and it is
praised (14) in a long poem that I have heard. I have sucked up
a little bit of its smoke and got (15) a kind of dawxa, dizziness,
and no wonder, because duxxan ‘smoke’, which is also called
duxx, is close to it.*” (16) Section ‘ayn. They say al-bb to that
which is next to the chest, but (17) the correct [meaning] is that
it is the sleeve. [Al-Firtizabadi] said in al-Qamiis: “al-‘ubb with the

vowel u is al-rudn, the sleeve,” and [al-Firtizabadi] said about

2 Margin: As to taba, it is not known; correct.

3 Margin: They say: he tawb to someone, which means that he bowed
his head in greeting to him, look this up.

241605-1606 CE.
% Literally: ‘drink’.

% Margin: A ratl of it is sold for three gold pieces. [Note: the ratl is a
unit of weight.]

¥’ Here, al-Magribi makes a connection between dawxa ‘dizziness’ and
duxx ‘smoke’, because they sound similar.
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(18) rudn: “the base of the sleeve, its plural is ardan.”* They say:
‘atabat al-bab, with which they mean (19) that which is at the
bottom of the door, and what is written in the Qamiis is that it is
“uskuffat al-bab, the threshold of the door, and the upper part
(20) of it,” end of quotation.® It appears that uskuffa (21) is the
lower part; then [al-Firtizabadi] said “ma ‘atabtu babahu means: I
did not step upon his threshold,” and this is a sign that it is the
lower part. (22) Interesting fact: the words of the Sublime and if
they ask amends yet no amends shall be made to them® mean that
if (23) they ask their Lord to forgive their fault, he will definitely
not do so, which means that he will not return them to the world.

They say

fol. 17r

(1) he ‘arqab the riding animal, if he hamstrung it, which is cor-
rect, and as for the famous expression (2) “the promises of ‘Ur-
qib, this is “Ma‘bad b. Asad, one of the Giants, who was the most
untruthful person of his time. (3) Once a beggar came to him, so
he told him: when my palm trees put forth the spadix [I will give

you alms],*! so when that happened, he said: when it brings forth

%8 Margin: al-bb is the sleeve.

% Margin: Look up what the difference is between the two conjuncts.
[Note: Al-ma‘tilf and al-ma‘tiif ‘alayhi: a word to which another word is
conjoined, for instance by the particle of conjunction wa-, in this case:
uskuffat al-bab wa-l-‘ulya minhd.]

%0 Qur’an 41:24, translation by Arberry (1963, 11:187).

31 See Lane (1863-1893, 1919c¢) for the meaning of J=dl CUJ. The CH”
translated by Lane as the spadix (1921b) is a fleshy stem with small
flowers that turn into dates if the palm tree is female.
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dates, so when that happened, he said: (4) when the redness ap-
pears in the dates, and when that happened, he said: when the
dates become ripe, so when that happened, he said: when the
dates become dry, and when that happened, (5) he cut them off
at night, and did not give [the beggar] anything.” Al-ASja‘i** said:
“You made a promise, but not fulfilling it was in your character
(6) Like the promises of ‘Urqiib to his brother in Yatrib.” And
from the poem Su‘ad is gone:* (7) “The promises of ‘Urqiib were
for her a model tall-tale promises, empty talk.” They call (8)
someone of the night guards ‘azab ‘bachelor’, which has an equiv-
alent, because in the [Classical Arabic] language ‘azab is “some-
one who does not (9) have a family”, and someone who has a
family as a rule does not do this [night] watch, and someone who
does not have a wife (10) is also a ‘azab, “and do not say a‘zab,
or it is rare; the plural is a’zab and the feminine ‘azaba and ‘azab,
(11) and the verb is like nasara;** and ta‘azzaba means he ab-
stained from marriage.” A curiosity: just like ta‘azzaba with a zay
means ‘to abstain’, (12) so also with a r@’,* because it means that
he left his land, and likewise ya‘zibu with the meaning ‘to be ab-

sent’, so the proximity is in both (13) the pronunciation and the

32 Ab{i ‘Amir Ibn §uhayd al-A$ga‘i (992-1035) was an Andalusian poet,
man of letters, and vizier. See Pellat (2012a).

3 This is from the lamiyya known as the Burda, by Ka‘b b. Zuhayr, a
contemporary of the Prophet. See Basset (2012). Translation of this
verse by Sells (1990, 149).

34 1.e., it has the vowels a-a, so ‘azaba.

% Le., ta‘azzaba and ta‘arraba have the same meaning.
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meaning. It is known that the man is ‘azab and the woman ‘azaba,

not ‘aziba as they say.

Commentary

This section is divided into two parts: the first will discuss the
orthography of the Classical Arabic component of the text, and

the second part will focus on the Egyptian Arabic entries.

Classical Arabic: Orthography

The main body of the text, which consists of al-Magribi’s com-
ments on the Egyptian Arabic words under discussion, and con-
tains quotations from al-Qamiis al-muhit and other dictionaries,
the Qur’an, hadith, and poetry, are all in Classical Arabic in terms
of morphology, syntax, and vocabulary. However, the orthogra-
phy is not according to the standards of Classical Arabic, but fol-
lows patterns that are well-known from Middle Arabic texts. Al-
Magribi’s biography shows that he was an educated man, who
studied at the Azhar University, was interested in the Arabic lan-
guage, and had good knowledge of dictionaries and other works
on linguistics. He also composed poetry in Classical Arabic. This
is indicative of his excellent knowledge of the Arabic language.
The fact that the orthography he used does not adhere to the
standards of Classical Arabic can therefore not be attributed to
insufficient knowledge of the language. As Lentin (2011) points
out, “many writers have left us works written both in faultless or
even sophisticated Classical Arabic and works written in Middle
Arabic. For those writers at least, one has to abandon the idea of

their inadequacies in Classical Arabic.” We have to bear in mind



From al-Magribi’s Daf* al-isr ‘an kalam ahl Misr (1606) 221

that in many text editions, the orthography has been standard-
ised by the editors, and that many Classical Arabic texts origi-
nally contained Middle Arabic features (Lentin 2011). In fact, the
history of Arabic orthography has not been sufficiently studied
yet; in order to do so, more text editions that are faithful to the
original orthography need to be published (Den Heijer 2012). As
for Daf* al-isr, the most important orthographic features are high-
lighted in the sections that follow (see also Zack 2009, 77-83).

The hamza

The hamza has been omitted in many cases. As the text is in Clas-
sical Arabic, this omission of the hamza is unlikely to be indica-
tive of its loss in the pronunciation. Rather, as Blau (2002, 32)
suggests, it could reflect “an ancient orthographic habit pre-
served also through N[eo-]A[rabic] influence.”

Some examples of omission of the hamza (see also Blau
2002, 32-33):

initial hamza: &' 16r, In. 16 (6\) ;\MY\ 16r, In. 19 (;\MY\)

medial hamza: —\>~ 16v, In. 13 (u\;—) bW 16v, margin

(LL); Le 171, In. 5 ().

final hamza: G‘J‘ 16r, In. 10 (%s"“JD LV 161, In. 11 (LJD);
Wb 161, In. 16 (UIL).

When the y@ is the seat of the hamza, it is written below
the y@, e.g., J.:Ua 16r, In. 17 (5\b); &L 171, In. 3 ( J5L.). It can also
be omitted, as in .06 161, In. 1236 (5.56); jL 16v, In. 11 (SL.).

% And other instances; in such cases, only one line number is given here.
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The madda

The madda is sometimes omitted, e.g., in oY 16r, In. 20 (JY\).
However, more interesting is that the madda is added on the alif
to write the combination a’: jL 16v, In. 11 (SL.); L 16r, In. 14
(¢b). Often for good measure an extra hamza is added as well:
b 161, In. 17 (5b); ¢TJy 171, In. 12 (1 JL).

The ya@’ and °alif magqsiira
The ya’ and alif magqsiira are often used interchangeably.

alif magstra instead of ya: s 16r, In. 11; _», 16r, In. 13;
' 16v, In. 8.

y@ instead of alif magsura: [ 16r, In. 22; ¢, 16v, In.
115 2 171, In. 4 xe 171, In. 12.

The ta’ marbiita

The ta@’ marbiita is often written without dots, even if it is the first
part of a genitive construction. Examples: 4L} 16v, margin;
491 16V, In. 15; 6,50 171, In. 11; 43¢ 171, In. 13.

Egyptian Arabic Lemmata

tabtab ‘to pat’: this entry provides a good example for how al-
Magribi comments on Egyptian Arabic vocabulary. In most cases
he does not give a definition of the word under discussion, as-
suming that his readers know what it means. In Egyptian Arabic,
tabtab is used nowadays with the meaning of ‘to pat’ (Badawi and
Hinds 1986, 530b; see also Dozy 1881, 2:21b); the combination
with ‘ald given by al-Magribi makes it likely that it meant just
that in the 17th century, but the quotation from al-Qamiis al-

muhit does not give the exact same meaning. The entry also shows
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how al-Magribi integrates anecdotes about his own acquaint-

ances and events from his own life into the dictionary.

al-tarab ‘agitation”: as in al-Magribi’s time, in modern Egyptian
Arabic it is used to mean only pleasure, not sadness, but more
specifically the pleasure derived from listening to singing
(Badawi and Hinds 1986, 534a).

tab ‘the tab-game’: the game of tab is still played today in Egypt.
It is a “game for two players with stone counters and four strips
of palm branch, each strip having one green side and one white
side; the strips are thrown against a vertical surface and the var-
ious combinations of green and white govern the movement of
the stones on a grid drawn in the dust” (Badawi and Hinds 1986,
528a). Lane (1863-1893, 55-58) gives a detailed description of
the game and how it is played (Zack 2009, 74, 243; see also Dozy
1881, 2:65a-b).

tawb ‘to bow one’s head in greeting’: no references found in Clas-

sical Arabic or Egyptian Arabic dictionaries.

tiib ‘bricks’: from Coptic Twwfe ‘brick’ (Crum 1939, 398a; Badawi
and Hinds 1986, 548b). The reason that al-Magribi does not refer
to its non-Arabic origin is that al-Firiizabadi (1999, 103a), al-

Magribi’s main source, does not mention that it is a loanword.

mutdyaba ‘joking’: as in Classical Arabic (Lane 1863-1893,
1952c¢).

tabga ‘tobacco’. Tobacco was introduced in Egypt in 1603-1604
(Matthee 2012), two years before al-Magribi wrote Daf‘ al-isr
(Zack 2009, 70-71). His comments show how tobacco very rap-

idly became popular, with special shops and coffee houses where



224 Handbook and Reader of Ottoman Arabic

customers could smoke being established within the two years of
its introduction. Al-Magribi did not view the smoking of tobacco
favourably, as he comments on how he tried it and became dizzy
and considered it a vice. He returns to the subject of tobacco on
fol. 75v, where he mentions that there were discussions about
whether it was permissible to smoke tobacco while fasting during
Ramadan, with one sheikh ruling that it was indeed allowed. Al-
Magribi found this reprehensible (he mentions this anecdote in
the lemma radil ‘depraved’). Badawi and Hinds (1986) do not
mention the word tabga for tobacco, and neither does Spiro
(1895).% It is mentioned by Steingass (1884, 162b) as tabg and
by Dozy (1881, 2:141a) as tibg.

b ‘bosom of a garment’. It still has the same meaning in modern
Egyptian Arabic, vocalisation ibb (Badawi and Hinds 1986, 558b;
‘ubb in Classical Arabic, where it means ‘base of the sleeve’, as

al-Magribi).

‘ataba ‘threshold’. According to al-Magribi, this applied only to
the lower part of the door frame, but in modern Egyptian Arabic
it is both the lower and upper part (Badawi and Hinds 1986,
558b).

‘arqab ‘to hamstring’, i.e., incapacitate by cutting the hamstring
tendon. The word is still in use in modern Egyptian Arabic
(Badawi and Hinds 1986, 574a).

%7 Badawi and Hinds (1986) mention tumbdk / tumbak (136a, 546b) and
duxxan (282a). Spiro (1895) mentions the Turkish tutun (68a) as well
as duxxan (194b).
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‘azab ‘member of the night guard’: this meaning was derived from
the original meaning ‘bachelor’, because only men who did not
have a family would work in the night guard.*® Dozy (1881,
2:124a) mentions ‘milice bourgeoise’. The 17th-century meaning
of ‘member of the night guard’ disappeared in the 19th century,
as it is not mentioned by Spiro (1895, 396b). Badawi and Hinds
(1986, 574b-575a) mention only the forms ’a‘zab and ‘azib ‘bach-
elor’, not ‘azab, although they do mention the feminine form

‘azaba (alongside ‘azba < ‘aziba).

% See Cezzar (1962, 32) for more information on the night guard in
Ottoman Egypt.



9. LEBANON: CHRONICLE OF AL-SAFADI
(EARLY 17TH CENTURY [?])

Jérome Lentin

In the first annex to their edition of al-Safadi’s chronicle (about
the period 1612-1624) Bustani and Rustum (1969, 208-41) pub-
lished a section dealing specifically with the years (1613-1618)
Fahr al-Din spent in Italy. For them, al-Safadi (a scholar born in
Safad, who studied in Al-’Azhar in Cairo, and the author of
learned works as well as of travelogues) is not the author of this
text, an opinion which seems reasonable, but is not shared by all
scholars.

A recent edition is the 2007 volume Rihlat al->’Amir Fahr al-
Din ‘ila ’Italiya, 1613-1618. Fahr al-Din al-Ma‘ni al-tani,
hagqaqaha wa-qaddama laha Qasim Wahb. Beirut: Al-Mu’assasa
al-‘arabiyya li-1-dirasat wa-1-nasr and Abu Dhabi: Dar al-Suwaydi

li-I-nasr wa-l-tawzi‘ (Irtiyad al-’afaq).

Transcription

oan A A0l i e Gl slanall Y bl by Ly L Do
8107y Chanal) o b fpay 039 LSl S0 Sl
Blas ply iy B8y a8y STy s 28 e Ly Togll 2 Ll sl sl
WS o Pyl b il Sl Cmy Loy a iy e gy el dnnisd
) ISy Sllnlonl BByl e Gy pandl gy 2 a5 Cioniall Oy Ly

© Jéroéme Lentin, CC BY 4.0 https://doi.org/10.11647/0BP.0208.15



228 Handbook and Reader of Ottoman Arabic

o o o) s Bl e Mill) 5l LS g Pt L a0
155 Ay 4 Wy el il ot 13) i oy, Mmooy tly gl Gl 001 gl
ot Lo 8 s sy B ol iy Tl 5 LS wimgall Wl 3 any 0,85V
ot Loyt U Ly Blall o o LV 3 ety gils Pan ol Paons oy o )
& sk YN Py ST 15l 09 pds a2l P Il sglan g agiliny A1 5 131 Ml
JSy andl ERSITEE SUYI Y gV 1galy 131, A S W lslasey g delially 36l )
W o) 2 B ) SV OISO e e Ty Sl S S
S oy 2 BB e sl agnn 5 A0Sy Lede o) il ogjpem P (o)
5 e e 55 e e S 2590 2l s sl ai sl oY olald
oy Sl b lypy N Ll by ) 8)53259 SV Sl o) g V'G'S Ity 5l
Syl o asdlS 5,0 0dn I 50y r ey Jln s YV ey el L

ol e el V1SN )

Translation

In the town of Florence, as in others, there are hospitals for ill
people. Whoever falls ill and wants to go to the hospital will find
there doctors and everything needed by an ill person. Even those
with the most limited means, if medicines costing one thousand
piasters are necessary, they treat them without any return obli-
gation. They also get food, drink, bed, and blankets. People are
there ready to provide all the care patients need. When the doctor
sees that the ill person has recovered, they let him out without
paying anything: he doesn’t pay a single dirham. All these ex-
penses are funded from the endowment income [wagf-s] of the
hospitals. They also have monasteries with attendants and wet
nurses. Every time a woman of disrepute gives birth to a child,
or a woman wants to keep the birth of her child a secret, or even

when a poor man with many children has a [new] child, [in all
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these cases] they can leave the child at this place, to have it
brought up. This monastery has a marble window the size of a
new-born child. The woman brings the baby in swaddling clothes and
drops it at night through this window. People are there inside waiting
for her and when the baby comes down, they catch it and give it to
the wet nurses who take charge of it. When the children grow up, they
pay for them to learn to read [and write] and to learn a handicraft—
but only the boys. As for the girls, when they reach puberty, they go
around the city with them and marry any one of these girls to whoever
agrees to do so. Whether it is to one of the children raised in the
monastery or to one of the people outside, they give to him as a wife
the girl he has singled out. The costs of their upbringing and marriage
are covered by the endowment income of the monastery and at the
expense of the sultan, because this is their way of doing things:
the woman gives to the man the dowry—each according to his
situation and to their [respective] rank. They also have monas-
teries for the daughters of the notables and monasteries for the
daughters of the common people, where they turn them into
nuns. And the same goes for the monasteries for boys and men.
All those who enter the monasteries [in the case of the children
of the common people] have their costs paid from the endow-
ment income [wagf-s] of the monastery. As for the children of the

notables, they are funded by their families.

Commentary
' . ! ’ayman ‘whoever’ (colloquial).

2 _anp ‘to get sick, to fall ill’ (colloquial); compare no. 6.
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® blx= 4 + (subjunctive) imperfect ‘to want, wish, desire to, to

feel like doing sth’ (colloquial).

4 a5 rah (and less frequently rawwah) is the usual verb in MA
for ‘to go’ and ‘to go to’. For this last meaning, the more stylisti-

cally elevated 4> 5 is also widely.

5 &> + noun / pron. is the most common quantifier in (Levan-
tine) MA for ‘all’; ‘whole, entire’, even before a singular

(pro)noun.
6 _an2ll 4ll, sick’ (compare no. 2).

7 o94l4,. The (colloquial) -i form (and not -iin) is used most of the
time in MA for the second and third person plural of the imper-
fect; the -iin form is used either in classicising passages or as a
marked form, for instance after final conjunctions (contrary to
Classical usage). Compare the many other examples of -i forms
in this text: ls>li=, ssalllay, oy lazy, oglanyy ogiliny, 09,0, v.h)b_z.g,
Iy, o095, 0952 (2%, pon .

8 L. Colloquial, see Barthélemy (1935-1969, 804); see also
Dozy (1881, vol. II, p. 616).

2 8% is used with its colloquial meaning ‘to throw out, pull out,

remove, dismiss, expel’, etc.

10 L~ ‘to put, place’, here figuratively ‘to pay (an amount of

money)’ (colloquial).

s 4l e fard = ‘one and only, one and the same’; this construc-
tion, @ + Nsing. + art. + 53, is mainly used after a negation,
as is the case here; it can be as a whole modified by the article
(5,4l (,.afd\, ie., [>4) V.AJ.L]J\). See Lentin (1997, 312).
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25,55 (also |,53) is the most frequently used (colloquial) plural

of ,> ‘convent, monastery’ in Ottoman MA texts (see Lentin 1997
184-186, §4.3.7.5).

'3 walds. The formerly mpl oblique case sound form -in is pre-
dominantly used in MA regardless of the syntactic function of the
noun (the n being generally retained in construct state). The Clas-

sical nominative -iin form is reserved for stylistically marked use.

1 W, sl= lit. ‘a child is created (born) to...” (colloquial hiliq);
compare the following .Js 4 Wy (speaking of a man).

¥ gdll e olyil). Invariable 4l is extremely common in MA.
Compare |, ) .Ul

1

® 09 gi 23l L. Most probably a transposition of colloquial ma
bidd-hon yisahrii.

17 &5, 5. Colloquial verbal noun of rabba (torbdy, torbdye, etc.).

18 4> Zab, yZib ‘to bring’ is probably the most frequently used
colloquial verb in MA, and can be considered a typical ‘plain MA’
verb.

1% s >J| ‘the woman’ (colloquial).

%0 \y> . lit. “from inside’. Colloquial Zuwwa (adverb and preposi-
tion, construct state Zuwwat) ‘inside’ and barra (barrat) ‘outside’

are widely used in MA.

MLl oly M ooyes (and J=Jly YN JI ey ss). The use of ),
where either Classical or colloquial Arabic would have J, is typ-

ical of a frequent MA procedure whereby a partial correspond-
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ence between a colloquial and a Standard preposition is general-
ised into total interchangeability (often bringing about a pair of

stylistically contrasting variants).
# S ‘to get old’ (colloquial kibir).

# jle>= and ssj4>. Colloquial forms (compare Classical Arabic

zawdj and zawwaja).

H e iedl Yol @+ N + art. + active participle qualifying N (=
e adl SY Y. s xs is morphologically colloquial (mitrabbyin).

;. See no. 20.

% Ji> )V is the colloquial singular form (roZZal), whereas in YY)

J\>Jly it is the plural (Classical rijal, colloquial rZal).



10. A JEW’S TESTIMONY REGARDING A
STATEMENT MADE IN HIS PRESENCE BY
A MUSLIM, TESTIFIED ON MONDAY
20TH KISLEV 5418 (1657)'

Werner Diem

Transcription

MR 15V 210 (3) RO TR AHY 22910 PP APy 7YY 70K (2) Hrn wrR
58 MM 5 WNAI M WY RA PR 933 (4) SR Ri PR DY 01 9NIKR1 INRIDRI
21373 2pY™1 RIR (6) N2121 125 PR3 P87 0YoN TARM 152 1R RINT(5) PORDA
WUR N70 AN R R25 58 0Yon HR HRp o (7) 9105 oma 812 RS 1073 o S1An
NRTO 1T onAR 195 (9) YHY P e Apyr 7N 81 1HADR '8 R1n Snyn (8) KT
RIMNa HY Wwnaz s pn AORYN RIS (10) HR ORP 0D TNRY RO 3AIRN
70w (12) 125 582 Hann 18325 58 Ri or arn 48 wrph ke (11) Rwns

M TIRI 0T 581 ihi o (13) PIDon PANA PUNR N2 IR ORPD

! Published in Diem (2014, 9-10). Reproduced from the journal Medi-
terranean Language Review with kind permission of the editor, Prof. Mat-
thias Kappler.

2 2110 for 2w su‘ub.
3 marn for nxA.
* 0 here fi- (< fa-).

© Werner Diem, CC BY 4.0 https://doi.org/10.11647/0BP.0208.16
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(15) *yn AHRYN 825 58 HHRP 18 2pYr 97w 01835 O (14) o1 Ho o oino”

WRITHN RN RIWND 1R2H DRI RIR RIATD 75

Arabic Transcription

gl e smpn (3) L 8 e Csopn g Gy e ale Db (2) Il gl
A i (B pa gy (D290 b ) () Il e (B STy Sl
B T I imy U (6) Sy o b (A s Ay (8 s Uy 5)
s (8) s ) (d)s o b Ll el JB 3 (1) Spd 5 8" L)
P agte by gy Sy oy el < (9) b (A i S b S L
tp SU B i) oy (11) s Ly b e p2adi 3 (oan dlls QUL (10) 01 J6
el (13) peSs Lty ot Sopial i) JUBb a2 gy (12) (el Jaoms 0L L
O LB 3y S 8 O (14) pyd b (D sy or 23U oy ey

Uy b bssd oLl U oy 3 2l s 559 (15) (onn Wl

Translation

What do (2) you think about Jacob? Seriously, I was very sad
about him, as (3) were his sister and wife, and even more. On the
day when the (4) news reached (us) that he had not returned
(home), I went to look (for him) near al-Basatin. (5) While I was
walking, one of the Muslims, a friend of mine, a seller of milk,
met me. (6) Jacob and I had frequented his house when we
wanted sweets. (7) The Muslim milkman said: “O Hajj
Muh(ammad), what are you doing (8) here?” I said to him: “Don’t
you know that Jacob, my friend, went out (9) yesterday night to
bury little girls, he went and did not come back.” Then the milk-
man (10) said to me “Come with me! We’ll go and look for him!”
So we went to look, (11) but did not find him. On the next day,

the milkman came carrying milk (12) in order to sell it here. He
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said to me: “I saw two who had been struck down, with broken
(13) hands and feet, and blood oozing from their heads.” When
the milkman looked down on them, (14) he recognised Jacob. So,
he said to me: “Come with me! (15) I will show them to you.”
Then the milkman and I went to look for them, but we did not
find them.



11. A JEW’S TESTIMONY REGARDING A
STATEMENT MADE IN HIS PRESENCE BY
A MUSLIM (1681)!

Werner Diem

OR 10 1INW™M MInAnd 11 R15IR 10 5K R (2) 1898 RID T 58 D2 01N Ao
DITIY 17 R TN0 DR (4) HER AR Riwn 1HaRM 0109 131303 K15 120 o (3)
21n5nYnt DRI K19 PIT 81 RIVIR 10 D127 8D 1277 (5) 7HY TORA TRT AR 71OHR
TIP3 RIMAN ANRITA (7) P10 "D 1PN 1MW RIT RIR DN2 pTIR 5K 5y 1a»o (6)
Dapa 7N 1IR MTIY IR MM ORI ARIY 18D HR 8N (8) 0 0Y 1ar ndnnb o mIR
b 1 An HIRD ANRa5H (10) nar i RTTYR SR 79 19501 11pa0 P10 YR 8 (9)
(12) 3R RPN OR 8 P50 1P HNRD HR PR (11) MR HHRp HY R
58 11 "8 N0 1R (13) 4 TNRT 3 TR RTTYA DR 10 Yho 81 012 Nabpan

nyHv OKR R Pa

Arabic Transcription

Gy (3) I ot gy aimond oy LIST 0 ST 0339 (2) 0D Iy 5401 JS7 292 4
B> gormp Al (Stis o ) bigslall (4) hol 4l lina Sy o5g) ypelai W sy

! Published in Diem (2014, 22-23). Reproduced from the journal Medi-
terranean Language Review with kind permission of the editor, Prof. Mat-
thias Kappler.

? Based on mu‘amala.
3 Phonetic spelling instead of n7w 5.

4 Feminine form, abbreviated at the end of the line.

© Werner Diem, CC BY 4.0 https://doi.org/10.11647/0BP.0208.17
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Ggall J& s (6) sthanay ploshs W By Yy LIST o IS Y 3 (5) als il
(8) & o ) el sy &l gk e 015 (7) G (3 e 55080 Iy Ul S
& by Gk Byl (3 (9) Joom ar 4l e 0y i lly lone O Il
o) (1) al JJ6 e (0)) cdoead G an oY =L (10) 4l o L)
o onll o el Vo kil (12) stonl Lnall 3 sall sy oyl

b JIbs 0,2 0988 (B wSen 00 (13) (0) 413

Translation

Not all Jews are alike. So-and-so (2) and so-and-so eat from our
food and from our meat, and buy from the (3) market and bring
(it) to us so that we cook (it) for them, and they eat together with
us. Concerning Aslan (4) the Tall, who belongs to you (Jews)—
may God have mercy on him—he adheres to his (5) religion. He
does not eat from our food. He does not taste our dishes. His be-
haviour is (6) excellent in terms of piety. He and I, and his busi-
ness partner with him, were at the (7) Stiq Barakatih (market).
We, they and I, wanted to cross to Mahallat Abi ‘Ali on that (8)
day, when there was dust and wind. I had something to do in (9)
the market, so they went ahead of me and went on the ferry.
(When) I came to (10) the river in order to cross to Mahallat ‘Ali,
they told me that (11) Aslan the Tall and his companion went on
the small ferry. (12) It capsized with them on board and no one
escaped from the ferry except for a woman, who grabbed on to

the horns of the cow,® and she (alone) came out of it.

® The speaker presupposes the listener’s knowledge of a cow that had
been in the ferry.



12. A BASRA PASSOVER HAGGADAH
WITH JUDAEO-ARABIC TRANSLATION
(CA. 1700)

Omer Shafran

Location of the manuscript: Jerusalem, The National Library of
Israel Ms. Heb. 8°713 [B 296 (8°713)].

Transcription

Aramaic/Hebrew

RYINT 7INNAR 1IN T RIY KON KA
1T 52 H19™ o panT Ha omenT
RPN ARAN MIWH RO ROWD [oan n»
ARaN MY 1A Kan ROWR R
I 033 R RYIIRG

Judaeo-Arabic

RITRAR 19IR IR Poon & 122 RIRA
5a8M 23 18Y1% 52 xn 793 08

1N RINI RIDA NOE™M "3 RPN 92
X101 DD TH2 0 KRR o b
HR0" 792 ' R7RI R NI0Y Tap RIng
ppon R raa

© Omer Shafran, CC BY 4.0 https://doi.org/10.11647/0BP.0208.18
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Arabic Transcription
Ligbl S8 o) S I 5 13
ISy e Olegr IS e A B
B P e ey (P e JS
Lt ol Ay 3 Ll I i J
Bl A sl Il e s L

codglae IV
Translation

‘Lo! This is the bread of the afflicted, which our ancestors ate in
the land of Egypt; let all those who are hungry enter and eat
thereof; and all who are needy, come and celebrate the Passover!
This year we are here, but next year we hope to celebrate it in
the land of Israel. This year we are slaves here, but next year we
hope to be freemen in the land of Israel.” (English translation with

slight alterations drawn from Russotto 1912).

Commentary

The Hebrew/Aramaic influence is obvious in this Judaeo-Arabic
passage: the element 11, in X101 has-sana ‘this year’, is an apoco-
pation of the demonstrative hadi, as is common on Southern
Iraqi.! Its use in this context may additionally have been facili-
tated by the homophonous Hebrew definite article. The verbal
form noa» yifsah, here ‘he will celebrate the Passover’, is peculiar
to the language of the Jews, and is derived from the festival name
Pesah ‘Passover’; this verb appears also in the original Ara-

maic/Hebrew text (see above, noa). The structure 8”&3i & nio *H

! T am grateful to Prof. Clive Holes for this suggestion.
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reflects the spoken Arabic of Iraq, where constructions such as
sana l-jaya ‘next year’, bab is-Sargi ‘the eastern gate’, and sob al-
janubi ‘the southern direction’ are common.? It is an old construc-
tion that has disappeared from Modern Standard Arabic, but is
still very common in the dialects, and its usage in this place may
have been reinforced by its being a calque of the analogous He-
brew construction nxan mwh, le-Sana (indefinite, thus in this pas-

sage) hab-ba’a (definite) ‘next year’.

> Again, I am indebted to Prof. Clive Holes for his comments on the
phenomenon.


https://en.wikipedia.org/wiki/%C5%A0

13. QAHWA ‘COFFEE’
(16TH-17TH CENTURIES)

Ghayde Ghraowi

Transcription
1%§ﬁaﬂwyi f‘%u’ﬁ}“ 830} "3ygs"

oy ESomdl dantlly 8t 850) JB AN (B ey ) r el 855 000
e g3 By peed) A el o) Dlsgdlly Aol a8 2 AST i)
5 U o o oY el Byl e oy 5! (olald) ¢ Wy 354
sdny i o L gl (Lo S5 e Jasly Sl S 3 S5 Wl Lol
w85 oS OIS G sl il ol il ) oS ol el Lt ) S5
oSl il 1) Lol am b L Jaey o SU) e ay el il e
m\l s JG“M ol u" 3599 & O)M‘ el u‘j oj.@_d\ o.u:) J}m Ao Hlin
V.@_e\cwbJ\.a.e))w\uﬁYm\%wbe\cm\rwonn)oj@\f‘;@J\:ﬂ
e B o A e 00 b o b el JUss g el o SIS & s Juis
g S ain iyl b JUB s JUB sl s ) ol o) i L oy
S S Y oY1 o wly peheall Cles V1 any o) Sl (S 31V et ol

iy SI sl ) sl g oS ke 3l 3V s oy i

quudwdb\s\ MLSJ\JM.J\W@
M&uwd\@u LMJCLA&J:-\UAW

! Zack (2009, 202-3). My transcription here follows that of Zack’s edi-
tion, leaving orthographical particularities from the manuscript source
uncorrected.

© Ghayde Ghraowi, CC BY 4.0 https://doi.org/10.11647,/0BP.0208.19
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%1 55l 5,801 drd) ol 8Ll SIS e L)l oY ) s

s o 3 ols (5l Ll ol ol ol sLad) ooV folall gl onl
tod) 84 B

o W sl Sl 20 50 o 548 e
S bt g B 0 B L L e 2

e 25 g 2 e o a3 ol 55 5
cM'YJ}.,aJ w.«...lﬁ“ “'eI:‘BJLG \.@4\}&.& C))Lﬁj

; He ey JBy
Lol o il elit i 3 Wapg ol Lol L

Ol W el 5lgr éxj gl o 2l &53 slagw

P/ RO JOIE
o Gyl Jd g s el 83l e 8
o or Ol Y Ll s L b 2y 5 clagen

TS A 0> 0 ) 858 g

Ll S b 5yl ol
L Shoaly o) 5,48

2 Al-Ghazzi (1979, 3:92-93).

3 Muhammad al-Bakri, Diwan (MS 59 Bibliothéque Nationale du
Royaume du Maroc, 1586, fols 99b-100a). It is important to note the
coincidence of the manuscript’s copy date and the death of its author.
Also, the first three stanzas appear in Kilani (1965, 194-95). My thanks
to Adam Sabra for providing me with the manuscript source.
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ot e b -
C\-»ﬁ\ig;.iu\.é

Il b ol LIS it
Jsomdl) M V1 s L)
Iyl U1l eyl

C\;AS\ u.,«pJ

ol Jode o0 e Lo
Jbb oS 05 (s ke
Bl ey SN Lels
chore )

ujl.fz!\Jg..» J.“a\ L;“:“"j J.i_; o
) Jla Lt e oo
Syl L oY (53 5

oY J b

ok b S W)
e Y Lé)i‘)f‘}%
[FEOwE @Sa.wvc@.:b

C\J.S\ \..M.a-\&z

Translation

‘Coffee’ from Daf® al-isr ‘an kalam ahl Misr by al-Maghribi:

[The Egyptians] say: coffee (qahwa) for the extract of the bean,

but this usage is not in the standardised language [according to
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al-Fayrtizabadi], who says, “qahwa is wine, a thoroughly* satiat-
ing drink, and a froth-less, clear® yogurt. It is like giha/qaha (one
of the names of the narcissus) [?] and it is an aroma. The word
gahwan means a large aged goat with two horns. The verb aghi®
means to persist in drinking gahwa and to obey the sovereign.”
These definitions don’t indicate coffee used today, and even the
bean, which is its source, has no mention in the medical text-
books, so bear in mind their lack of mention by the author of al-
Qamiis—did it occur after him? Shaykh al-Hakimi’ gave me an
account of his deceased companion, Abii al-Sa‘tid,® who was writ-
ing down the statements of his master, the preacher Shaykh al-
Qudsi one day when he was preaching in one of the mosques.’
Shaykh al-Hakimi was there, and heard him say, “Coffee (gahwa)
is that with which the people are afflicted, and its prohibition
appears in the Hadith. This is so because of the prohibition
against gahwa (i.e., khamr).” Then Shaykh al-Hakimi stood as if
he did not know this already, and said, “O Shaykh, take note of
what you’re saying.” So, Shaykh al-Qudsi said to him, “It is as
though you are of those who are afflicted by gahwa.” So, al-

Hakimi replied, “Contemplate what you are saying.” And because

* While the original reads muhmaka, this is likely an error on al-Ma-
ghrib1’s part, as the edition of al-Qamiis al-muhit shows muhkama. See
al-Shami and Ahmad (2008, 1378).

5 Makhd (sic — read mahd).

¢ Sic — read agha.

7 As in Zack’s study, this figure remains unidentified.
8 As in Zack’s study, this figure remains unidentified.

® Majid (sic — read masajid).
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it seemed that he was lying about the Prophet [he added,] “What
is the definition of wine (khamr)? Is it not the juice of grapes?”
Shaykh al-Qudsi said, “Yes.” So, al-Hakimi said, “So, where does
coffee fit in this?” He was then speechless and feared that I would
inform al-Ustadh al-Bakri'® of this. So, he sent some companions
to make peace over the matter, and to this day he doesn’t men-
tion coffee in anything. So, I was pleased, and didn’t inform al-
Ustadh [al-Bakri], who has many poems in praise of coffee—as
does Shaykh Abii al-Fath al-Maliki.!' T wrote the following:

I witnessed a virtue in the coffee husk
when he who is without compassion is far
I judged it fairly to make peace between us

as this virtue from coffee is a just arbiter

Entry for Ibrahim ibn al-Muballat from al-Kawakib al-sa’ira bi-

a‘yan al-mi’a al-‘ashira by Najm al-Din al-Ghazzi:

The Eminent Shaykh, litterateur, poet Ibrahim Burhan al-Din ibn
al-Muballat al-Qahiri, poet of Cairo. The following comes from
his poetry on the coffee bean:

My critic says, “coffee is a bitter drink

water is the sweet beverage without equal”

So, I replied, “what you disparage with bitterness

I’'ve chosen—So, chose for yourself that which is sweet”

19 Given the prominence of the Bakri family during this period it is dif-
ficult to ascertain to which member this reference is made. Al-Maghribi
died nearly a quarter century after Muhammad al-Bakri, author of the
below mentioned muwashshah. It is possible but improbable that al-Ma-
ghrib1’s reference is being made to the same al-Bakri.

1 Mufti and poet who lived in Damascus, died 1567/8.
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He has also said:

These days, I see the coffee bean
is what people have agreed upon drinking
Drinking it became a custom

it neither hurts nor helps
He is also noted for these lines:

O critic of the imbibing of our coffee which
cures the soul of what ails it
Or you do not see it, when in its cup

it speaks the eye amidst its white
Another poet has a verse with the same motif:

Drink, savoring the coffee bean
that is sweet with brothers and friends
A blackness within the whiteness of the cup

speaks of the man’s eyeball
I [al-Ghazzi] have said even better than this, here:

Drink two cups of coffee
even if it costs an extra coin, silver or gold
A blackness in the white of its cups

as though they were of the man’s eyes

Coffee Muwashshah from the Diwan of Muhammad al-Bakri:'?

Pass the coffee in the glass at hand
of the coffee bean, how excellent, how grand

What sound reason considers contraband

12 For commentary on the first three stanzas of this muwashshah see Lar-
kin (2006, 231). Note my translation here departs selectively from the
literal text in order to retain the rhyme scheme of the poem.
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So, friend, for me have a drink poured

Adorn the cups, hear what I disperse
it’s the drink of the masters of verse
Allah’s privileged, endowed with his forthcoming force

for the protection of the lord

Upon us is an ignorant censor
who with invalid speech is a lie dispenser
a fleeting death, a memory obscure

he has gone with wine, poured

It’s said at the slightest drink hearts grow intoxicated
just as the brave of the unseen get inebriated
the matter now finished, the hearts morally obligated

But surely, the glasses I've scored.

Though he denies what he nears
there’s nothing better than these frontiers
people’s most joyous practice, they’re the best, it appears,

at drawing out the wine, poured.

Commentary

The role of coffee in early modern Ottoman society has been ad-
dressed from many historiographical perspectives, from its im-
portance as a traded commodity to the religious-legal debates
surrounding its illicit status in Islamic law. What is less under-
stood, perhaps, is the intellectual and literary impact of coffee.
Presented here are three samples from the linguistic and literary
corpus of 16th- and 17th-century Ottoman Arabic. First, an
abridged version of Yisuf al-Maghribi’s (d. 1019/1610), entry on
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coffee (qahwa) in his dictionary of colloquial Egyptian Arabic,
followed by a few verses of coffee poetry from Najm al-Din al-
Ghazzi’'s (d. 1060/1650) centenary biographical dictionary.
Lastly, a muwashshah (strophic poem) by Muhammad al-Bakri (d.
994/1586), in which the subject of coffee merges into that of
wine, demonstrating the generic link in between the two sub-
stances in Arabic literature. While these samples have primarily
been translated here for readers’ enjoyment, they also invite us
to think of coffee as a linguistic and literary problematic during

the Ottoman period.



14. EGYPT: DAMURDASI’S CHRONICLE
OF EGYPT (FIRST HALF OF 18TH
CENTURY)

Jérome Lentin

Chronicle of al-’amir >’Ahmad al-Damurdasi (middle of the 18th
century), Al-durra al-musana fi >ahbar al-kinana (manuscript: Brit-
ish Museum OPB MSS OR 173, copied by Miha’il Sabbag, Ms
pp. 218-19; ed. Crecelius and ‘Abd al-Wahhab 1991, 198; ed.
‘Abd al-Rahim 1989, 121-22)!

Transcription

ods UM.J\A ?CJ,—} J\H\Jﬁ gu\;} u,«.J UMJ) 48> ua_;j ch&ﬂ Lo @)’J"J‘ o
Dloas jloy “Gilan (5 5 3 PaonS Y5 [ 5 5 oY) &) by Loy s
(.J Lol ade 95 GO) 3 7[(3’\5] Lxs o (LiJ\ S Ay osde B J5 Ly
oty il e Vo Oy a B ey Vi) oS e )l Py
153Gy o, 5Y o) dimie v.o?;j\ G U S emal) LY o o C,,E.A\j alal
05 Gedd b ade B0 gkanmy 148)9} S E RUNWI RN 13&.& 4 (,J 4
s SFlls o5 8 &Y aiy gloell Bl Yl < 104, )Las| Pl FIPIPT s

! For images see https://ia801308.us.archive.org/zipview.php?zip=/
21/items/M-0004/09794-.zip: 114/4ladl A tif (pp. 217-18); s
115/4L=4l tif (pp. 219-20).

© Jéroéme Lentin, CC BY 4.0 https://doi.org/10.11647/0BP.0208.20
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7 V'@J Oly 4w V.m)}:..fu\ V'GJ‘ \j.k.«:g-j La) o Az o> s
Olgir olad (L:J\.s (\3\ JL c’o..l.g o ) C)L&bw‘j

Translation

(Crecelius and ‘Abd al-Wahhab Bakr 1991, 199)

Let us come back to ‘Abdin Basa. At the end of his year [as gov-
ernor], some people worked to set him against ‘Abdallah *Afandi
the riiznamji (executive director of the Treasury) and he planned
to kill him. But this latter got informed. He distributed the pos-
sessions dear to him, cut his beard, dressed up as a Kalandar der-
vish [garandali yiildas], took a saddlebag where he put clothes
and things he could need, and went to Bilaq disguised as a serv-
ant. He embarked on a germe boat and sailed to Damietta, from
where he embarked on a galleon to Syria. We will come back to
him later. On Tuesday, he [ = ‘Abdin Basa] searched for him but
he could not find him. He ordered that everything that could be
found in his house be seized. He [ = ‘Abdallah *Afandi] had two
houses, one for his women, and one for his servants and the
kitchen. When the appointed ’aga wanted to enter the house of
the women, the people of the quarter prevented him, saying: “He
has nothing in this house.” The ’aga [just] confiscated what he
had found and left. They [ = ‘Abdallah >Afandi’s friends] claimed
that he owed money to the land administration and that he had
rented his shares to the elders [commanding officers] of the
Jawisiyya unit since he was their fellow. By doing that, they pro-
tected his shares from the Pasha. They pretended that they had

bought them from him two years earlier, and that the renting-
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contracts are the best source of information on who pays. ‘Abdal-

lah >Afandi lived in Damascus for eight years.

Commentary

! b- has inexplicably been omitted in the two editions.

2 . For damma in 4 representing the vowel [u] or [o] of the

3ms suffixed pronoun, see Lentin (2012, §3.9, 225-26).
3 s ‘saddleback’ (classical hurj, colloquial haraz).

*3Y, Js. In Egyptian MA texts, verbs of movement often take a
direct object (as they do in colloquial); cf. bl.> 3l (but note L.
(«L.id\ S

5(._‘5 ‘clothes, dress’ (colloquial).

® s#\xs a kind of (small) boat.

7[¢387] Lxs 4. The form »3\S” is rightly restored by the editors. This
expression is frequently used in the text, as is also common in
‘popular’ literature, especially in the siras.

8 ol (.J On lam used with the suffix conjugation, see Lentin
(1997, 764-67).

®L.> |\ Similar to ba‘ata/ba‘at, the verb °arsal(a) often func-
tions as a factitive auxiliary (see Lentin 1997, §14.5.1, 633-36);
the auxiliary verb is generally in the perfect.

oy 4l |olS". In Egyptian MA texts, |+\S” is the most common
quantifier for ‘all, whole, entire’, even before a singular
(pro)noun, as is the case here. It is the exact equivalent of Levan-
tine MA & (see text I1.9, no. 5).

1

' e 4 oS, The former oblique case of the dual form -ayn/
-én is the dominant form used in MA, regardless of the syntactic
function of the noun (exactly like -in in the sound mpl form, see
text I1.9, no. 13).
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2 J=4 sll. Modal auxiliaries are very often asyndetically con-
structed in MA texts.

B d o For lam negating some types of nominal clauses see
Lentin (1997, 782).

4 The colloquial verb CU; is the normal (Near Eastern) MA verb
for ‘to walk out, go away, leave’.

1% 4 \sl2>. For the meaning ‘to claim, pretend to’, see Dozy (1881,
1198).
104, ,Les-\. Plural of ,Lzs| ‘old man, senior’.

17 s V.GJ Colloquial turn of phrase indicating duration: prep.
[(a)- + pers. pron. + noun indicating a period of time + predic-
ative clause ‘he... for a (two, three...) year(s)/month(s)’.



15. MATENADARAN COLLECTION MS
NO.1751: A MEDICAL WORK (1726)

Ani Avetisyan

Transcription

HR 5 HR TP HR HIp7 ARR KROR PUEIN RAY 010 HR 8D DR 1558 oora (1)
7oHR nHARY MIRRIR DR TYRD 1R DTIRIAR AR TANN (2) IR HR TARTHR IROR
S¥naA K7D TP "N HR DM araOR Hx 1 (3) .ArSY TAN YR nbvba
SR NPRIR "B TP HR DRI ANNR0 12 %0 /1 (4) bRy Teh SR oby Sy Snnwr
bR MIA APRIL HR T A R RN D DIk DR A8 R (5) AR By Ananm s
RN APHRIM AOTIWY AME1 (6) .T¥h DR TR *H KO¥H WY 17 NN SR NIRRT
5% M3 (7) .APRIR DR TR 1 M KA D MINA SR a83 58 "Aa Senr THRTA phym
VBRI ATRD M ATRIBIR *HY ATIRPA SR 7AW R 10 TARY Y3 937 17 DRI
'8 518 SR 283 HR" (9) .12 PhIY IR TOROR mHHRY 7B pAINY ARVA 1 T &M (8)
5% TR '8 DR DR Heb 5K (10) ."®H¥A WY 1M IR DRI IR™MI DR ™MI0 MR KD
IR0 5K 50 OR (11) P HR 10 5P IRIBNDKR AYaN *TRIR HRYAR P50 17 TRD
TYNA'H PRI SR HRA e (12) .Tw DR Hap Py SR on I8 17 TORT AMMB™ *h
R5TAPA KD TEY DR PV KOPR I OA (13) .TW HR TV 9780 &Y RAIRD KW
7PN Ayen pprth (14) .1aRI0 HX3 DM Anwh DRAIR HX3 Py DR 8O
913 RTPA HY NI on (15) .pkan YR nnn AN (AR Mot OR T R DRNaRa

Snrh Py R aRER S R BRI P (16) KM 120N Yran SR Hom pap Y8

' Two different spellings of the word <\ ;> appear in the passage;
nxxn/neet which could be a consequence of a copying mistake.

© Ani Avetisyan, CC BY 4.0 https://doi.org/10.11647/0BP.0208.21
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P¥an bR SO Y HR ARER P12 0Y 181 (17) P73 HR 7Tpa nnnd SR pord pran br
RH 81135 P93 58 07 55 120K (18) .pan YR *h 15aR AnNd R AT RN VAN
PIY 55 MY 891 (19) .ORMANDR YR *021 510 HRY W3 YR RAID WM KY™MO YO TW
(20) .27 HR1 RATNA A APPPT Y9 179N DRANOR SR Y0 WY S8 APTPT R
PHYM RINTD PRI ORI DN AR 091 T HR D P P TW RTRY STYNT PR

.Y R Ane Son w T Hra

Arabic Transcription

(@) S Al B ) ol s o) W i g oo 3 e 3 ) o (1)
ey LIV gia (3) Al oI ailaly ) alale 5LV dsl ) elyl ) dos
Ll aran 4 Jozn by (4) . Josy dadl) (de o Loniy e |1gh dmyy "l
ieliall S8 0 (Som Lo Jf)ﬂ UM (%) u,yb 619 adyy Ll elip < EWPYi]
ailing 4y 2y 4455 (6) a5 s 0,00 sy SISy Sl (e
delall s e e L u.s\.d\ Wy e Gl ey by
o duab L4y ool il Jeo ”f“-"“'” djﬁﬂ A Jf;.: 2y Ol gaes (7)
Lod J}Y\ U (9) R of Wl A.U\j 4 sbeny ol o ooe Lag (8) andluag
s dadll a3 Y1 adl) (10) "Seab g yog DUy Sl ) (5 e (5
o Wiy S 3 S hadll (1) Gyl o e § il sny (31) sl 3,5
sl e gl VLY L a8 ) (12) caad) 18 Gl o 0
Al oy lad ple VU Gysal) Sy Yotins o) stz e el 2 o3 (13)
Doy o3 (15) - poizead) o 4 palsd () Al 2Ll Ly anose 32 (14)
Gl Dol o sy y day iy (16) o iy sl Juny G0l 158 e Jo
5 o gl oo Gl DLl 55 o 0y (17) . o e Bl s ginall 8
iy e Joo 8 Y LS il ol Sy (18) il 5 Al Dol ds 15
PVl e oo ally i BN By Al eazy Vg (19) plod V) o oy Jolally ol g
s oy B Ge Bie i ol dasly i) (20) sl e S azdall oS5
Al gl L8 2 ol ey e dsly 4Bl

Translation

(1) “In the name of God, the Merciful, the Compassionate” and

my good fortune is only Him, recites the poor self to the One God.
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(2) Muhammad ibn Ibrahim ibn Sa‘id al-Ansari, May God, treat
him with kindness. (3) Praise be to God, the one who enlightens
the hearts and inspires the righteous ones. This compendium con-
tains the science of phlebotomy and its uses. (4) As for the prac-
tice of phlebotomy, I called it “The end of search in the art of
phlebotomy” and divided it into two volumes. (5) The first vol-
ume concerns procedure with regard to the details and generali-
ties of this art. It consists of twenty chapters concerning the man-
ner, (6) conditions, rules and benefit of phlebotomy, and what is
related to its practice. The second chapter concerns the details of
this art (7) and mentions each individual vein separately, with
characteristics of its phlebotomy and benefits. (8) It warns
against mistakes that may occur. God, I ask you that there may
be benefit in it. (9) The first chapter is concerned what transpires
with regard to the details and generalities, and it consists of
twenty chapters. (10) The first chapter concerns the manner of
phlebotomy, focussing on the separation of voluntary joining, fol-
lowed by draining of the veins. (11) The second chapter is on its
characteristics, and that is to feel the vein before the binding,
(12) in order to see the condition of the arteries; and to stay away
from them, as they are not discernible after the binding. (13)
Then the upper part of the humerus is bound with a moderate
tie, veins are filled up (using) the thumbs to become visible and
be felt with the forefinger (14) in order to establish its place, and
it should be bound with the thumb of the left hand in order to
avoid it moving under the scalpel. (15) Then it should be ex-
tended, corresponding to the depth of the vein and the scalpel is

pointed according to the touch. (16) It should remain in place
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and it should become apparent whether it hits the vein. The scal-
pel should be inserted to widen the opening as much as intended.
(17) And if it does not hit the vein, remove the scalpel without
pulling apart the wideness of the opening to facilitate cleanliness
(18) and allow the blood to clot, because it does not heal quickly,
and from it can occur unconsciousness, prolongation, and slow-
ness of closing.? (19) Fast closing is not suitable for the thin and
horizontal veins. It should be detested for thin ones for fear that
they might be cut off and tightened. (20) Make it suitable and
balance it, and if the vein becomes thick in the hand and the
loosening of the binding has not made it become apparent, repeat
it several times; and suspend something heavy from the hand in

order for the vein to appear.

Commentary

The late Judaeo-Arabic medical treatise Nihdyat al-qasd fi sina‘at
al-fasd (henceforth NQSF) of MS No.1751 is written in a register
close to Classical Arabic, despite the lateness of the text.

It exhibits regular occurrences of the Classical Arabic
demonstratives hada and dalika. The vernacular pronoun hadi is

rare, but also employed in the text (line 5).3

2 Or ‘Allow the blood to clot, however, it does not heal quickly; there is
a fear that there would be unconsciousness, prolongation, and slowness
of closing’ according to the earlier Arabic version of the text ».J u§“‘J
eVl e oy Jlally cadll Lpne ooy Lo Joks ¥ LeSd L.

3 As Wagner (2010, 75) has argued, this may reflect Modern Egyptian
Arabic di + the presentative prefix ha. It is worth mentioning, that two
different spellings of hadi; *71 ,»18n are found in the text.
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In NQSF the numerals composed of single digits and tens
adhere to the rules of the Classical Arabic; (i) they are followed
by the accusative singular and (ii) have a single-digit numeral in
gender polarity to the counted noun (lines 5, 9). Numerals almost

exclusively appear fully written.



16. A CLERICAL LETTER BY
RAFAEL AL-TUKI FROM THE PRIZE
PAPERS COLLECTIONS (1758)’

Esther-Miriam Wagner and Mohamed Ahmed

Transcription
Envelope
&Jw 4.3)&3 .1
g s dmezy Bor s &b ) oy 2
4
Recto
ab’yﬁ)\r\: L;w.,\i J‘gj) @i‘,}\ u...fiS\ u)\; \.M.,:-) \...;-\ Sj..b- u\.;- %;‘ 5
WSt b ooy 0L (@S- e 20 WY L5 a6
1758 auw aly g8 0 ool opbg) @i 020 a0l Bopsall 7
S rf.l.«xj \.@:Lﬂ)\ ij\ g,,;:ﬁ\ J)apj S UW\ L@.:é} .8
A A or SN S e e b Ui Loy oSade 9

! The letter is part of the box HCA 32/212 in the National Archives.
Analyses of this letter were previously included in the linguistic descrip-
tion in Wagner and Ahmed (2017). At the time, the authors gave this
letter the siglum NAL 46.5, as the letters had not yet been catalogued
by the National Archives.

© Wagner and Ahmed, CC BY 4.0 https://doi.org/10.11647/0BP.0208.22
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A eI VI L e i b WY sl oS 00
o5l 8 Ughons Ol oSy o3 dndl ey S50 e
v.@.:.,\a.&\g_,.:fuaa, 5y oS zu;‘Jlf 6:5\ M‘)Lﬂ\

U@MMJ@Q‘NU"U}%’JBBMMWJ)@“}
s (S0 3550 Yy (Sl ol ol oSy [

B bty anandl o Loy o) eSSl lia VI s

1S uwsv.x,gwisuﬂm,:fam&p\g

) o3V ST e Sl s Tyl Loty Ul el 5o s
S8l (Sald) 3o el Gl ) (S i

(M\ oj.\.h\_r.i:;ffa:q Jj.lg o Jf) \:\25\.»\ u’_l.o) ‘\5]‘.:

Signature

LAl Lo
el

) Lamsy
Date
1758 4w
Translation

[Written in the hand of Yihanna Marqiiryiis al-Fararji]

Envelope

1. With the help of God.

2 Why the niin was added to this form is not quite clear.

.10
11
12
13
14
15
16
oSdie o ko S sis o oY Ll a8 S5 3
18
19
20
.21
22

.23
.24
.25

.26
.27
.28
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2. (The letter) should arrive to Girga in Upper Egypt, and be
delivered

3. into the fingertips of the priest Riiks (?) Qudsi by care of
the messenger.

4. In wellness.

Recto

(5) To the Excellency, our brother and beloved in God, the hon-
ourable priest Ritks Qudsi—may God prolong his life. (6) After
kissing hands, we acknowledge to your respected self that your
precious letter reached us (7) on the 20th of the month Ottobre,
i.e., the month Baba, in the year 1758, (8) in which you inform
us about the arrival of the books that I sent to you, and about (9)
your safety, and we were greatly content to hear that. But on the
other hand, (10) we were sorry about the death of our brother,
the deceased priest ‘Awad—My God’s mercy be upon him, and
may God give you consolation (11) and may there be recompense
for you, because we cannot offer anything but prayers for him
and his welfare (12) from the Creator and peace for his soul. Then
we would like to ask you to inform us about the large (13) paint-
ings that belong to us that were in his keeping and about some
other books we gave to him (14) in Rome to sell on our behalf.
So, please inform us about everything, especially (15) about the
paintings, because they belong to the Church’s charitable organ-
isation (wagf) and no one has the right to dispose of them. (16)
Finally, we wish you to keep in touch and not delay in (17) doing
as you did previously, because for a long time we have received

nothing (18) from you but this letter, which reached us this year
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after a thirteen-month (19) delay. From now on, please do not
forget us for such a long period again. (20) Finally, send our
greetings to all the brothers who (21) are with you, the beloved
in God; the Master Mushraqi al-Baski and his family; (22) and to
our relatives and to all who are under your protection send our

greetings,

Signature

23. Your sincere friend
24. Rafael al-Tiki
25. a priest by God’s grace

Date

26. written on 22nd Hathor
27. of the year 1758
28. of the Lord

Commentary

There is a marked difference in register within the corpus of Ar-
abic Prize Papers between letters written by merchants and those
written by clerics. The clerical letters overall show more literary
forms, such as the future particle sa- and much-increased use of
the negation particle lam. These forms are used as stylistic mark-
ers of the clerical register and were probably introduced through
exposure of the clerics to literary Arabic texts, which led to the

development of a particular clerical register.
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At the same time, vernacular, non-literary forms occur in
particular sociolinguistic circumstances and we also find phono-
logical and morphological Middle Arabic forms similar to those

found in the traders’ correspondence.
Line 7

e ) ‘prayer’. As in most Middle Arabic texts, hamza is not spelled.

Line 13

s (.5 L e Loy (.J dysb 846 -« ‘for a long time, no news reached
us from you’. The negation particle lam is a register marker in
various Middle Arabic varieties.® In the clerical Prize Paper let-
ters, as in many other Middle Arabic texts, lam has considerably
enlarged its functions, and occurs with the perfect, in contradic-
tion to Classical Arabic grammar.

With the imperfect, lam negates the present and with the
perfect, past tense forms. The use of lam appears to be related to
register in the Prize papers, with clerical writers much more
likely to use it than mercantile authors.

Line 15

45 e & ‘13 months’. In most of the Arabic Prize papers un-
der HCA 32/212, there is little marking of the Standard Arabic
interdental fricatives /d/and /t/, and they are usually spelled as
dal and t@’. The writer of the letter, Rafael al-Tiiki, is an exception

in his use of marking /t/ with three dots.

% For an extensive discussion of lam in spoken and written varieties of
Arabic, see Wagner (2010, 141-50).



17. A CHRISTIAN MERCANTILE LETTER
FROM THE PRIZE PAPERS COLLECTIONS
(1759)"

Esther-Miriam Wagner and Mohamed Ahmed

Transcription
Envelope
&Jw 4.3}:9 .1
s Sraed axledl il WS ey e By s ) oy 2
L3
(‘ < .4
Recto

iy ) s o Sl (e el sl VI Ol 15

T S oS Ll a6 3 (Sl ¥ (S G181 88 e ey 6
Sdsily ol (S

Gyl dpog oSy o ade Ipsalla 13555 il (SalSr Dl (555, 7
sYL

! The letter is part of the box HCA 32/212 in the National Archives. In
the analyses for the Prize Papers project, this letter was given the pro-
visional NAL 45.6, as the letters had not yet been catalogued by the
National Archives.

© Wagner and Ahmed, CC BY 4.0 https://doi.org/10.11647,/0BP.0208.23
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bl o b (e blao o0 orsdl 20l 2 By b By pod g Jheas
s 3 o i o Lol 51y o 8t S mall o s
iown (,_,<.5 PV PR ENY[ ujj.]am»jk LSC)BJ\j J=1d) ] ol
o hisl

gy S Sladll g 4l ) jbanl) Dl A o (SUps
J.U\;.,S\]egbwogg\j)&wq}dﬁwgwﬂ\bj\bwM\&gqajé
lselo

(Sl i ade g Y U3 e U g Ll Lol ol
MM\EUB«L&JJ)W\.&S)}C’; UM\W@;M\ w\.i;\&l&
w\fﬁ@ujq&uuﬂUL“&J\\MJUAJWJMM\,@@}
(._QA_LU\ GV Claad! culgs o 516 v&# Lol oyag Lis Lo V_leau.,a
Y, w&auﬁ&&w:ﬁ;do\vfbf\jgbuwju}b\
\j_v.-j‘JU (,.Aj:l.w)\ CJ’*"’U\ o)\qus‘ oda L;, 03),0 ;,a.;f,a— Loue

Signature Bottom Left

oS b
A
¢

End Right Margin (Date)

1759 aws
oplS 44 16
¢ A
Right Margin
‘j.l.wj?v_{} ;.));g.d\ Jda Jj..pj J= Lfe L;’_H"-'
Uy y Dl U Jury 05808y 098

ML;LC@MUJ&‘DYAJ\}A
wmfjvﬂfjjﬂw\°h

.8

9

.10

11
12

.13
.14
.15
.16
17
.18

.19
.20
.21
.22

.23
.24
.25

.26
.27
.28
.29



A Christian Mercantile Letter from the Prize Papers Collections

o 3N U Iy o) Ll (ST

) (St 13 0lS el g Lt

bl o oSl ooy 0,8 o o iy
Sl o)l (S Li ) i oy o5 o)
oS e W e axomoy a S 0 S
Uogiy ol ol o083 43 15 3 oen 0 S
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Translation

Envelope

With the help of God

2. To be sent to Cairo, to the hands of the dear brother Kawaja
Dimitri Kayr
in well-being

4, bm

Recto

(5) To the Excellency, my dear brother Kawaja Dimitri the
honourable, may God prolong his life. (6) After (expressing) our
intense longing for you, it will not have escaped your notice that
previously we sent you a letter with the ship of captain Panofisk
(7) Raguzi in answer to your letters. God willing, (the letter)
found you well. We informed you about the arrival of the four
bales (8) of safflower and two bales of yellow wax and six packets
of coffee that you sent on our account via Damietta. When (9)
you inform us about the price including expenses, we will register
it for you. Also, we told you that Antwan made (10) a list of the
income and expenditures as set down in the records, and he sent
it to you with Panofisk. Then (11) we informed you about the
missing bale of safflower and two bales of cloth. We wrote to
Yisuf (12) Faranji to check our records in Alexandria and to see
if they were lost in the ships which were lost (13) or whether
there was a mistake. You should urgently inform us about this so
that he does not forget about it. When you have inspected the
(14) aforementioned list, you should close the account. You

should inform us of its correctness and send us an annulled list
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(15) so that we can see the extent of it, and close the account,
because it has taken so much time. There is nothing left but a
revision (16) from your side to our side and vice versa. Now, we
hope that this will be the end of the account that Antwan sent to
(17) you and there is no disparity. We informed you that we did
not receive letters from ‘Abiid Salabi, we do not (18) know what

his desire for these stones that you sent is. So please

Signature Bottom Left

19. Your sincere friend
20. Yisuf

21. Bakti

22. m

End Right Margin (Date)

23. Year 1759 (written) on
24. 16th of the Second
25. Kanin

Right Margin

(26) My brother, when this letter reaches you, you should send
(27) a letter to him and inform him to send us a reply and to tell
us (28) what he wants, because we spent two good half-dinars on
the preparation (29) of these stones and on setting them, which
has been delaying us. (30) Also we informed you to send us the
final account calculation (31) of our deceased brother, which was
(for the period) before your brother Kawaja (32) Yasuf’s (ac-
count) so that we would know how much is it, and to cut off your

account from the one of our deceased (33) brother. Then, the ship
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of captain Andropoly Korniz arrived in our area (34) from Alex-
andria, with it came to us your dear honourable (35) letter dated
to 15th Tishreen Awwal. We have read it and understood (36) all
of what you had explained. We thanked God for your well-being.
We knew about (37) the arrival of our letter at yours with the
Swedish ship hired by Antwan (38) and the mentioned [...] who
had the intention of heading to Damietta to load rice. Well, this
is not (39) confirmed, because the rice ship that came from Dam-
ietta was stored entirely (40) at the (government) corn stores,
and there is no outright sale option, only two or three baskets are

available

Top Margin

(41) at a price 14 and 14,25. We learned about the prices and the
conditions (of merchandises) in your area during the time of Hajj,
may God (42) give his mercy. You informed us that there is one
barrel of tin plating left with you. Now, you should get rid of it
(literally: sell it out with profit or loss). (43) Also, there is some
cardamom left with you. We informed our cousin to sell it. (44)
If you are asking about the news in our area, it is as usual. The
coffee price is 23 and the safflower (45) is depreciated, and its
price went down to 10,25. There is enough available, and there
is no demand for it from abroad. The gum arabic is (46) priced
at 8 and 8.25. All types of clothes sales are dead. Afterwards, we
will prepare for you (47) a list of the net of all merchandises that
arrived from your side. Concerning the silk, we sold (48) five
hundred libra from it; the rest is sitting (on the shelves). We wish

that we could manage to sell it. (49) The prices of the Beiruti silk
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is 16, and the Tripolitan is 16 and 17, and the Bayasi (50) is at
14, and the Cypriot is at 12. The rest of the prices are unchanged;
you should know this (51) for now, this is all the news we have.
We wish that you do not cut us off from news about your health.
Whatever (52) you need and desire, please let us know (we will
do it) with pleasure. Send our many greetings (53) to your broth-
ers and their dear children, and to our brothers and all the be-
loved. People (54) from here are sending you greetings. The chil-
dren of our brother are kissing your hands. May God prolong

your (55) life. Peace.

Commentary

Line 7

YL 4~ ‘four bales’. Final t@ is frequently spelled as t@’ marbiita.
Line 8

o2sibls)) p ) ‘which you sent” (see also twice in line 12 and in line
18). The use of the plural relative pronoun for inanimate objects
is slightly unusual here. The writer, Yisuf Bakti, appears to fa-
vour this hypercorrect form, perhaps seen as more elevated style,
as it also appears in another letter of his to a different addressee,
interestingly, a Muslim correspondent.

Line 13

(&;)Ue_:\ ‘your inspection’. The colloquial itfa‘““ala stem appears
frequently in the mercantile letters of the Prize Papers.

Line 16

<leadl wulg ‘the end of your account’. Just as final t@’ may be

spelled with ta@’ marbiita, so ta’ marbiita is spelled with ta’.
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Line 17
S W > o ‘the end of your account’. In the mercantile let-
ters, lam is not as frequent as in clerical letters, but it does occur,

here with the perfect to negate the past.



18. HANNA AL-TABIB, RIHLAT
AL-SHAMMAS HANNA AL-TABIB ILA
BALDAT ISTANBUL (1764/65)

Feras Krimsti

Gotha Research Library, Gotha, Ms. orient. A 1550. The text ex-

cerpt is selected from folios 14a-14b.

Transcription

Folio 14a

T o g Wi by olel o s Ll Liksy cyg3g™, .13

B o o peoell Mo Jibog 15 (e o gor 09253 ) ) 3y .14
ot Jgnl Gl ol odely 0933 J 4y el axlsy olele 15

sl Joo by gm0l e gl () o g S il g Sy 2 .16
Sk 1 Y Ll ol Jo o Ll 21, slie! eVl Viay 117

ey )l s o8 L Yol oV T Lgas 0,009 dnpar Jpol .18

Ly Uideny Jlam] ilasg Ay il LSOl dayy pomall dn V) .19

Jye S pplly olast V1 o Sl 31,5 Wl 21y 0 0Vl s .20
S g SIS g a8 a0 Jozty A e Al o B 21
lergze ana o5 0329 Ll S Aal i My po T (IS S 22

A ol g 3l ol s Ly sple ay by 4 le 123

Folio 14b

Lds) WY dzs e 3N B A o)) o ;\ﬁj s CAL>- LY uﬂ\«o) s .1
¢

© Feras Krimsti, CC BY 4.0 https://doi.org/10.11647/0BP.0208.24
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Lajesg 87 o8 Sy meonlly dadly 28 olly ool 4 pmny i) g i3

od>ly JSy @2 Blyl da IS 0508 5l (gl anS Ly b Ly b 4
JRC

ple Bor PR o.l.@.b S oda L;‘ w2 Le g& Al o}:.,f ojy>= .5

o Ly eilSe il eay el e il Wy 5 S s 6

Uﬁﬂybom;b&uwjdww)\:&bojwm .7

Ael3 Ll LS g 0l Sl e o Lgily anadll Y5 Lgdey .8

2S5 sl oS g Ll b Y ol LSy S e L g Ly 9

29w ol lasdly S el Ly damg oo sbe 8 Ll 0 3y 10

gl by osmls 08wy bl ool 0N (e )l By (il 0 JS7 11

il Wl sy o8 Ll omdlly BBl ol pae fosi sl 0da 312
ol

Gl B Al e Jl CASUI e b e Jlas Do aSTlpdl) &k - iy 13

IV oS JS7 3 3gmse o3 p 5l (61 LanneSTl Lay STl o) Jgrind .14

e Jom 65518 B8 Ly Jpwed Jlo oSy 5 s gy 15

bl g o) ol Lly ol 0 gl (aISG ol Ly Aol il 116

ol g vl g 4l W Ll 5 W L3 A1l V) LS 17

Pl opdolB Wy Jol 52527 30118

Translation
Bolvadin

[14a] (13) We reached it after six hours and the road is easy and
very beautiful. (14) Before Bolvadin, a bridge was built over the
river, and the bridge is about three (15) hours long and leads to
the river [ = Akar Cay1] and from there to Bolvadin. You should
know that the road to Istanbul, from (16) when you leave An-
takya until you enter Istanbul, is all kaldirim, built like a bridge.
(17) Ragip Pasa provided this, using As‘ad Pasa’s money, by re-

pairing the road (18) to Istanbul and making it very easy. Because
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initially one could only pass along the road (19) if one put up
with weariness, many an injured beast, the loss of burdens, trou-
bles, and great problems, (20) but now Ragip Pasa made the road
so easy that wood and litters can be transported easily. (21) Close
to the town, there is another bridge consisting of fifty arches, big
ones and small ones, (22) a very pretty bridge this is with the
aforementioned pavement. As for Bolvadin, it is a medium-size
keep, (23) between a village and a town, and it is prosperous. In
it are five mosques with minarets one of which [14b] (1) has a
leaden dome and it is a pretty mosque. The water of this town is
also good. It is a cheap town because we bought in (2) Bolvadin
three chickens for nine misriya, seven ounces of red apples, which
whet the appetite with their (3) beauty and their scent, for a sin-
gle misriya, many grapes, honey melons, and water melons, a lot
of everything. [Bolvadin’s] bread (4) is delicious and its cheese
is delicious. There are also chestnuts, i.e., Abii Furaywa; seven
ounces of them cost a misriya and each single one of them has the
size (5) of a big walnut. There is nothing new that would not
come to this town. This city has a prosperous market (6) and eve-
rything is available there. It has two khans for pilgrims and they
are two pretty khans. There are some (7) pretty carved stones and
stones with crosses on them. [The city] has pretty water foun-
tains, built by ancient kings (8) and displaying evidence of their
antiquity, and they come from the big cities of the Greek kings.
There are few gardens (9) and a lot of tasty big fish is sold in
them, because a big river, which we mentioned before, (10) is
close and a small lake with a lot of fish is also close. The wood in

this village, (11) and in the entire area, is very cheap because a
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load that weighs thirty and forty ratl is sold (12) in this area for
fifty misriya or less, and charcoal is also plentiful and cheap. As
for the grapes, the honey melons (13), the apples, and the rest of
the fruit, don’t ask about them—it is as if they were illusions. Ask
someone who travels on the road (14) to Istanbul during the fruit
season. As for the chestnuts, i.e., Abii Furaywa, loads of them are
available everywhere. (15) There is tiitiin yananca belonging to
Istanbul in [the town], a pottery workshop where good earthen-
ware is produced, (16) and a pretty khan the roof of which is
leaden. As for the people of this town, they are hardly civil, (17)
just vulgar Turks. During that night, we stayed in the [town’s]
khan and on Saturday morning, (18) 27 October [1764], we de-
parted, heading to Bayat.

Commentary

Hanna al-Tabib (c. 1702-1775) was a Maronite physician from
Aleppo with contacts among bureaucratic circles in Istanbul.
While his travelogue in general contains numerous dialectal ele-
ments, the text is not colloquial in the strict sense; rather, a striv-
ing for the use of classical Arabic can be detected, e.g., in the
excerpt sahl jiddan, and not ktir, for ‘very easy’; ydjad bihi asmak,
and not fi asmak, for ‘there is fish’; aydan ‘also’, instead of kaman;
etc. It is not clear if the travelogue was intended to be read aloud
or silently in a private setting, but the style is generally unofficial,
as evinced in the excerpt by the frequent recurrence of casual
phrases, e.g., the water of the town is said to be ‘good’ (jayyid),

bread and cheese are ‘delicious’ (tayyib)—without further speci-
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fication. The narrator addresses the reader directly with impera-
tives, here, notably, ilam ‘you should know’ and la tas’al ‘anhum
‘don’t ask about them’. Also quite notable is the tendency to use
emphatic language, e.g., phrases like shi mithl al-kadhib ‘it is as if
they were illusions.’

Folio 14a, line 16

8. Ottoman Turkish kaldirim ‘pavement.’

Folio 14a, lines 17, 19; 14b, line 7

Leel, Le, L3, and further instances. The absence of final hamza
can be regularly observed in so called ‘Middle Arabic’ texts. See
Lentin (2011, 220).

Folio 14a, line 18

Ta> e s> ‘he made it very easy’ (to traverse).

Folio 14a, line 19

Lls ‘to such a degree’, here ‘so many’. Ha + | + gadar is equiv-
alent to the demonstrative construction hadha l-qadar and the re-
sult of the assimilation of the demonstrative pronoun. See Kallas
(2012, 236-37) and Barthélemy (1935-1969, 870-71).

Folio 14a, line 22; 14b, lines 1, 6, 7, 16

alSs / fem. 4dSs / dual olSs here ‘pretty’. The extremely frequent
use of this word is a peculiarity of Hanna al-Tabib’s writing style
(in the excerpt six times, in the entire travelogue more around
three hundred occurrences). In Arabic, the use of the word muk-
allif with this meaning is rather unusual. Hanna may have used
Ottoman Turkish miikellef, which means ‘great, grandiose, mag-

nificent’.
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Folio 14a, line 23

03\sey. Hamza in the plural ma’adhin is replaced by waw. The dhal
is replaced by a dal. Interdentals shifting into postdental plosives
are a regular feature in the Aleppo dialect and can be detected
elsewhere in 17th- and 18th-century travel accounts. See Kallas
(2012, 224-26, especially 225-26).

Folio 14b, lines 2, 3, 4, 12

4 ~2s / plural Lz Oor &\, ,24. Currency, a para.

Folio 14b, lines 2, 4

Ayl (plural of 43,)) weight measurement. The Aleppo igiyya cor-
responded to 100 dirhams or 320 gr. See Barthélemy (1935-
1969, 905).

Folio 14b, line 2

A2l ¢y literally ‘which impassionate the eye’.

Folio 14b, lines 4, 14

o5 3 &) literally ‘the father of the little fur’. The kunya refers to the
furry shell of chestnuts.

Folio 14b, line 4

-6 ‘of the size, of the dimensions’.

Folio 14b, line 5

S eds Jlawe o b o8 Audss. The phrase is syntactically awk-
ward; it supposédly means ‘there is nothing new that would not
come to this town’; however, the negation ‘there is nothing’ is
missing.

Folio 14b, line 6

% JS kull shi < kull shay’ ‘everything’. On the absence of final
ﬁama, see above. On the different uses of shi, see also
Barthélemy (1935-1969, 421-22).
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Folio 14b, line 11

Jo> ‘the load of a beast of burden’. See Barthélemy (1935-19609,
178).

Folio 14b, line 11

Jb, a weight measurement. The Aleppo ratl corresponded to the
weight of 800 dirhams (2.566 kg). See Barthélemy (1935-1969,
284).

Folio 14b, line 13

CdSU) Jee & ‘it is as if they were illusions’, i.e., they are so fan-

tastic that they can only be made up.

Folio 14b, line 15

1= . Probably Ottoman Turkish titiin yananca ‘tobacco that
burns’. The reference may be to tobacco that is smoked (as op-
posed to smokeless tobacco).

Folio 14b, line 15

&= S Ottoman Turkish kerhane ‘workshop’, here a ‘pottery work-
shop’. On the dialectal word in Arabic, karkhana, see also
Barthélemy (1935-1969, 709).

Folio 14b, line 17

Lé Ottoman Turkish kaba ‘rough, vulgar’.



19. SYRIA 1: CHRONICLE OF IBN
AL-SIDDIQ (1768)

Jérome Lentin

The chronicle of Ibn al-Siddiq (Hasan, al-Sahir bi--), Garayib al-
badayi‘ wa-‘gjayib al-waqayi, covers the events between
1182/1768 and 1185/1771 and is a contemporary account. We
have no information about the author. The manuscript (a
unicum) is part of the Wetzstein Collection, in the Staatsbiblio-
thek zu Berlin — Preu8ischer Kulturbesitz (We II 417, Ahlwardt’s
catalogue vol. 9 n° 9832). The edition by Yiisuf Nu‘aysa (1988)
is very faulty, full of mistakes and inaccurate readings. Long pas-
sages are omitted or mixed up. The text below is taken from the
manuscript (p. 70; Ms f* 80b-81a).

Transcription

6 pladl I ol Aoyl el ) P AL ST i3 ool Lo 0l ikt
U5y ¢ o adde Loy LS I oy Tl 2 1 e Ml U o )
(s b s stndy OV (ol s ebamy " ail CaST (SOl I8y TS Gl
pladl (V135 o) llog by o lyngy 0l (M stins PolaS™ 8 Mgadarly Ul bz dmy o0
Sl gmp AT s 5SS b I Hops e (08 P e pllld) ) Sl
Jos o et bl p ly 858 Uat) el ) ey By B8 0SS
Sy g Lo J ) e 1By spes Gl Ve pladly Jie 8 Lol olenae
524 g M S b oo I oy ool Al e iy cagT ) L) o

© Jéroéme Lentin, CC BY 4.0 https://doi.org/10.11647/0BP.0208.25
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USyy godl sl IS ok ply) W B (3 8 (51 L1 o] ) SVl Py 5
Jad e e o 1 o5 ol pladl Jal 1506y opaaly ogs o) a0y o))
dany G phoia dis o e Pl Gy (B anad oy 0l pladl g uld)
Jo el ae Jlal Bl 8 1) Lyl b Sl paiang LaL )l g
e 85 Go b Lm 1 e 3 LaL e o b Lide el P sl Lt e
Loy *ladlly gl 1 8 ‘f.;@-;) ‘}1’;& ! ool Pl s Ll e ol aer ol
len b LS e an 1 Ol ol Ylob Ol Sin Plizdy (S5l

skns

Translation

The people of Harran [= Harran al-‘awamid, in the vicinity of
Damascus] did what he had ordered them to do and they went
and looted the cattle of Husayn RuSayd and brought it to Damas-
cus. Ibn Hibbi got aware of this before its arrival and he rushed
inside the Palace to find the kahiya [intendant] and shouted and
screamed at him and said: you, man of no faith! You traitor to
your word! How is it that your Pasha gives me a written order
(buyuruldi) granting me safe-conduct and quarter and that you
send [people / messages] behind my back [to harm / discredit
me], after I have brought it to you and after you have given your
word. Moreover, you send [people] to Harran to loot his cattle
and his goods and livelihoods and bring them to Damascus. By
the life of the Sultan, I will not remove my foot from here until
you write a new written order ordering that the cattle must go
back. He compelled them to write [it] by force. He bestowed
marks of honour upon Ibn Husayn RuSayd by force. On the 8
Rajab, ‘Utman Basa behaved improperly in Damascus. All the

people insulted him, saying: this man has turned crazy! He let
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Muhammad °Aga Ibn al-Rtimi come, dismissed him from the for-
tress of al-Muzayrib and replaced him by a mentally ill young
boy - because of his depravity with young boys. He entrusted the
son of Ibn Husayn ’Aga, who had been killed in the Siq al-
’Arwam, with the leadership of the pilgrimage, and made him his
representative [wakil] for [the region of] the Druzes and Hawran.
All the people insulted and cursed him and the Damascenes said:
should that man continue with his depraved mind, Damascus will
go up in smoke. On the 9 Ragab a jiigadar (¢ithadar) [here: a high
rank messenger] sent by the mutasallim of Homs arrived bearing
a letter to the Pasha saying: Sir (’Afandind) we are informing you
that the people of Homs are about to move away, because of the
news that spread out and reached us about what ‘Utman Basa did
when he arrived to Hama: he required of us [that we supply] the
provisions for eight days. When the people of Homs heard about
that, they decided they would move and run away to the steppe
and the desert. We have already sent you a message to inform
you and we are waiting for your response. Right away, he sent
his answer to the mutasallim of Homs [saying]: Grant ‘Utman

whatever he might ask.

Commentary

s>, See text IL.9, no. 4.

> ) bl. The usual plural of this (colloquial) word is triis; Ca)tras
is probably a classicising form.
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% ogsl>. See text I1.9, no. 18.

* L |3, although attested in the Classical language, is most prob-
ably the colloquial form of this conjunction.

® 4.2l Shift of s > s; cf. saray(a).

® |35 gal-lo (< qal l-0). Notice also the ’alif wigaya after the final
-0/-u (a common feature of MA orthography); cf. Isi b tars-o, 15
Zibt-o, \s3; , rizq-0, \J;= ‘azal-o, \sJ.; badal-o.

4 (,_QL» < *ma l-kum ‘not to you’ = ‘you don’t have’.

8 slui\. Borrowings like basa often have a -t in the construct state
(and are often written with a ta@’, e.g., i3\, also in the absolute
state).

? |y, For the -ii form (and not -iin) of the 2pl of the imperfect
see text I1.9, no. 7. The verb ba‘ata/ba‘at often functions as a fac-
titive auxiliary (see Lentin 1997, 84.5.1, 633-36); the auxiliary
verb can follow immediately or be preceded by the conjunction
wa, as in the just following ly.¢59 oI~ JI 525 ‘you send [people]
to Harran to loot his cattle’, which could very well be translated
‘you let loot his cattle in Harran’. Cf. also text I1.14, no. 9.

19435 colloquial pron. (intu). Notice also the “alif wigaya after the
final -u (cf. n. 6).

" \glael. The (colloquial) -ii form (and not -um) is used most of
the time in MA for the 2mpl and 2fpl of the perfect.

12 4.S” kaman, colloquial adverb.

13 kel b(a)qim, i.e., b- + 1cs of gam, with i theme vowel (cf.

Classical °agama) ‘to remove’. The b(i)- imperfect, significantly
used here in the first person and in reported (direct) speech, in-
dicates modality (here modal future in a strong assertion) as well
as the commitment of the speaker.

% 532 hawn/hon, colloquial adverb.
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¥ >l and a2\ The initial prosthetic alif indicates (in this
case) that the noun begins with CC-. Thus, we have to read some-
thing like Hsén and R$éd (Rasid is never abbreviated as *RS$id).

16 ylewas *Utman > ‘Usman > ‘Usman.
7 =t See text I1.9, no. 5.

18 ¢ is one of the numerous ‘genitive particles’ used in MA texts
(see Lentin 1997, §17.8.2, 745-47). Its particular (qualificative)
value here is not frequent.

19| ’iZa (/Za) ‘to come’ (Classical ja’a) occurs regularly in MA
texts.

20wl bidd-ha. Colloquial bidd- + pronominal suffix ‘to want,

wish’ or ‘to be intending/going to’ is common in (the most collo-
quialising) MA texts.

?t gl L= invariable . (see text I1.9, no. 15). Also notice the
construction @+ N + relative clause (= Classical u‘” Sl

2 Ly -3 colloquial tmon-t-iyyam.

|y > diryil. Morphologically colloquial (diri ‘to become aware,
hear”).

Ly ) s+ This literary cliché is very common in ‘popular’
literature, especially in the siras.

% Laws nistanna (colloquial).



20. A LETTER TRANSMITTED BY
AMBASSADOR HAJJ MAHDI BARGASH
FROM SULTAN MUHAMMAD BIN
‘ABDALLAH TO SULTAN ABDUL HAMID
(1789 CE)

Ahmed Ech-Charfi

CBH. 226/10511

A letter transmitted by Ambassador Hajj Mahdi Bargash from Sul-
tan Muhammad Bin ‘Abdallah to Sultan Abdul Hamid informing
him that he is sending a present of four ships and 536 liberated

Ottoman prisoners.

Transcription

Aol Jwil b WU Baloadly fiadll Zolomy ol 530Ldly a0l sy gnall ol
A L 3V L) e B3badly ol 2 5 @SSy e
(,_@,Uo u) Gl rb\ B CB)\.«:Y\ . o A.U\ V.@.Lvo— u,e)\.ag\ ) ;\J&Y JM\?LQ.S‘
QU@L\.«J\ o QUﬁL«J\ uwfmj‘ u.«efns v.:.«\;—j u.)fn«” db\"j U’JJ\ k)Ué.Lw (\;Y\ e
esjw L@Jf .,\.\MJ\ V.G_A\J\ A.U\ J""" ol .,\.o:-\ QW\ ; ol ANJ‘ Eor QUQL.\J\
Ay Lo\ Mbﬁa)) 4;\.&:.:} 4;\.{}:} JL’U AJJ‘ W)} J«l& r)’\.w PP 8 g wﬂ\ v.hj\.ﬁj
.ijbjé.«”cw‘w&ww\ww MQU&X«J\L}-\W&M
JSA.J\}J.&.J\ A _,.U:.:j O/ REVIRTS cu:LPJ\ LS o STpe cw)\ b olasd
AJJ\ ;\.\&b 8) gu2in aJ.G‘ M ;\#& djﬁ' U‘J M\juj ("Qﬁ U U'“"‘"” c.d\j

Mj JM.J mw;: v.i,v\& 3)‘) 4).“ e o Haen Juw\ LNJ\?' LA) o)).@.&u UJ\ ol,a.ij\

© Ahmed Ech-Charfi, CC BY 4.0 https://doi.org/10.11647/0BP.0208.26
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S s el daslly V1 o nditly wade oy S5 A 50 ol 0t
i oSz oS dall sl 8,800l ehael oy e alcall Wi 3L51 Loke 4
1203 ple Sl ol sl 3 pDdly o ol s (ST sy (lly o) LS

Translation

Your Majesty, with a crown of splendour and sovereignty and
adorned with favours and glory; you, perpetrator of deeds of ul-
timate generosity; you, a planet in the horoscope of good omen
and happiness; you, who come from a lineage of the best noble
sovereigns forming a chain of mujahidin against unbelievers and
enemies of Allah, the mujahidin whom Allah has given the re-
sponsibility to protect Islam and provide peace for all people;
you, sultan of the two lands, Khagan of the two oceans, and cus-
todian of the two holy mosques; a sultan and son of a sultan;
Sultan Abdul Hamid, son of Sultan Ahmed Khan, may Allah grant
them everlasting happiness and make their good achievements
famous and celebrated; peace, mercy, and blessings of Allah be
upon you!

There will be delivered to our brother—Sultan Abdul
Hamid; May Allah make him glorious—by our servant Hajj Al-
Makki Bargash, son of Captain Pasha, four of our navy vessels, as
a gift from us to you. We ask Allah for glory, empowerment, and
further conquests to us and to you and all Muslims so that Muslim
armies always prevail and their enemies be vanquished and hu-
miliated. Also, our servant Caid Mohammed bin Abdellah will
deliver to you five hundred and thirty-six (Ottoman) prisoners
freed by the help of Allah—we thank Him for that and for helping
us to liberate our Muslim brothers from the hands of unbelievers,

Allah’s enemies. The aforementioned servant will provide you
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with more information on the operation he carried out under our

order.
Peace be upon you,

Early Sha‘ban of the year 1203



21. ARAB MERCHANT LETTERS FROM
THE GOTHA COLLECTION OF ARABIC
MANUSCRIPTS

Boris Liebrenz

Arabic letters concerning personal and business matters abound
in the pre-Ottoman period, but become extremely scarce after-
wards. Since the early 19th century, the Forschungsbibliothek
Schloss Friedenstein, Gotha (Germany) has held seven volumes
of merchant letters dating from the middle of the 18th century
until 1806. Numbering more than 1,600 letters, this repository
seems to be the largest one preserved from the period.

The writers and addressees are both Christian and Muslim
and examples of both will be given here. There are some over-
laps, but in general the Christian letters cover a network of mer-
chants of Syrian origin that operated between Cairo, Alexandria,
Damietta, Jaffa, Jerusalem, and Damascus, with mentions of fur-
ther extensions to Istanbul, Cyprus, and Rhodes. The letters by
Muslims (with few Christian examples) belong to several net-
works of Muslim merchants centred in Cairo. In the case pre-
sented here, the network revolves around two brothers Abii
Qasisa and letters are exchanged primarily between Jedda, Suez,

and Cairo.

© Boris Liebrenz, CC BY 4.0 https://doi.org/10.11647,/0BP.0208.27



294 Handbook and Reader of Ottoman Arabic

The language of the Christian network is marked by une-
quivocal embracing of the colloquial. Its features include: loss of
gender distinction, plural, or dual; replacement of emphatic con-
sonants with their unemphatic counterparts (- > _»; » > 5 b
> &; b > ), but also occasionally the reverse (e.g., r2l> regu-
larly becomes r""r”); case endings lost or wrong (L..> JX.); nega-
tion of all tempi with lam followed by a verb in perfect tense (lam
kan) or even negation with lam with no verb at all (lam huwa
baqi); imperfect verb forms are often prefixed with a . The lex-
icon includes not only several words of Italian and French origin
(+2J5), but also several particles of colloquial usage (31, lays,
minsan). The orthography changes with the individual scribes,
but some features are prevalent: ta’ marbiita becomes ta’ and vice
versa; plene writing of long vowels that are regularly omitted
(eU13); the °alif of the article is dropped when the initial hamza is
silent (L5..)); individual words can be joined into one when
contracted in speech (46 = qul lahii > qillu). The letters of Abi
Qasisa’s network are generally more in line with the grammatical
and orthographic rules of written Arabic although any of the
aforementioned phenomena may occur.

The address differs between the two networks in layout and
sometimes wording. Those from the Red Sea and Egypt are writ-
ten in one line at the top of the verso side. The Syrians write
several lines at the centre of what was the outer side of the folded
letter. The same can be observed from other contemporary letters
from the Ottoman Empire north of Egypt. This formal feature ap-

pears to mark a general division between letters written in
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Greater Syria and north of it (of which the Syrian merchant dias-
pora is an Egyptian extension to the south) on the one side, and
those coming from Egypt, the Arabian Peninsula, and further

south, on the other.

Transcription

MS Gotha orient. A 2837, doc. 1

Fransis Bernard Dumyan to his cousin Giovanni Riik / Rocco and
his maternal uncle Yisuf Antiin Tarjuman Talamas / Giuseppe
Talamas in Damietta. The writer’s unnamed sister' is also men-
tioned in the internal address.

The details of the matter reported in this latter are not al-
ways clear to me.? Yet the contours of dramatic events revolving
around two fierce legal cases taking place in Rosetta are evolving.
They first pitted Fransis against a powerful consul, while he be-
lieves he has the whole community of consuls on his side, secur-
ing documents from as far as Istanbul. The second case is that of
a murder that had taken place in the Frankish quarter and sees
the consuls united against the city’s governor, who is unable to

present the murderer.

QWW 1
) s ol Bpme Ol o iy Bl & ) Ly 2
L Gz phail iy axlysd) Wy Sy, gl .3

! Theresia, according to other letters.

2 The matter is taken up again in Forschungsbibliothek Gotha, Ms. ori-
ent. A 2837, no. 27 (dated Safar 30, 1219), which this one must pre-
cede, since the murder is mentioned as an immediate case here unlike
in no. 27.



296 Handbook and Reader of Ottoman Arabic

MSig. Guiseppe Talamas Inca-
ricato dell’Agenzia d Spagna opera
altiss. Giovanni Rocco in
Damietta
Recto
di\;d N V.@.Jav-
o)

oS e 2gaadl (Sl Blad VI g e oS Gpdl 290 2
& ak alpl b ab) wS e oS (S pai dls w5
Sl

oYl o aily oShoy 0S5 b D Led) gL =Y Wy,
ﬂb&&;asuyw\wgwf&&d‘fwébﬂx
gl Sl S dels il el el sty o o L))
e d ¥y odie S I oW SV famy il oy s e
ool <3S gy 2 2 s oo UL ] e g pal olerdlas

SIS @thr}d\:— Sle wl U ey L 0\5(,.5

uf‘)!j w)La,oJ\ M- ooy (Cia) ¥ 4. &)f]d Jf\; owj.lalm
Jw

BN W gass Jolidll 3l Y 098" Loy ane Jaie omd) 39y
() ol sl oS I Il eowDny oaligamgy g9 g 31 Ay ) Lzl
w09 1 Sy e Ul pioeall OV Al L) gy el oy
Sl s o s Lo (S b ol ane Sy Lanly sl gl

o V’SL”
S PN
Ol Uy

4

© © N o

.10
11
12

.13
.14
15
.16

17
.18
.19
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L
Righthand Margin
craan 53555 Lls b fb e jons skt 0

omsl o amp 850 Lele oS 0S5 oy ke
A Jo (18] bzt o) Jbs Al pomally | lond
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[edl] i ey Sl
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.20

.21

.22
.23
.24
.25
.26
.27
.28
.29
.30
31
.32
.33
.34
.35
.36
37
.38
.39
.40
41

® This short-lived Republic of the Seven Islands or Septinsular Republic

comprised several islands off the coast of modern Greece in the Ionian

Sea, among them Corfu, mentioned in the letter. It was established by

a joint Ottoman-Russian military intervention that took the territories
from the French and it existed between 1800 and 1807, after which
they were first annexed by Napoleon and then transformed into a British

protectorate from 1815 to 1864.
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Lol o oSn oyl Lo 23

Top Margin

ol o Y Ly L

Ol aaz SV B (1) iy Lng

N s lly s U Dby ol U

Bl be Vly by ol [ -]
ok (Spasy alos Lo Lol (il Loyl
arllly g Jeol axld)l Ol Ladl dy 5
el g e

Verso

S

bzl Qo3 8 Jo ol oy o3

0y o9 8 oLy Ll ly Il

o Jor 3 asn gy o SToll Lolill 1S
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43
.44
45
.46
47
.48
.49
.50
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Translation

With His blessing

May it arrive at the harbour Damietta and be expedited to the
hand of his excellency our cousin the master

Juwani Riik and our maternal uncle the master Ydisuf Antiin Tar-
juman Talamas,

the esteemed, safe and sound.

Recto

(1) May the Exalted protect them!

(2) Amen.

(3) [To] his Excellency our sister, our cousin Signor Juwani, and
our maternal uncle Signor Yisuf, the esteemed.

(4) After expressing the longing for you with exceeding yearning
for your Excellency, what we have to put before you (5) is this:
you previously received a letter regarding the mint of Rasid by
hand of the master Batriishi, in which we informed you (6) about
our arrival to put you at ease. God willing, it reached you and
you are fine. Now (7) we want to report to your Excellency on
the issue of the consul when he found all the consuls in support
of us (8) because, unlike him, they were not driven by greed for
money. Said consul answered to the crowd: (9) “It is true that I
sent after him so that he would appear. But right now I have no
claim against him, as he has none against me. (10) We had cited
him to court at [...] a consul who wanted him in the presence of
all the consuls, (11) which he refused.” It is clear that this is a
man who knows his ways and won’t stay blemished because of

that. (12) His intention is to pocket the down payment—533 2
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[piasters and] 3 [misriyya] plus expenses—but—God willing—
(13) with the presence of loving friends, he will be thwarted, with
the mediation of Corfu. Because all the consuls have sealed pa-
pers for us, (14) also the heads of the monasteries of the Europe-
ans (Ifranj) and the Orthodox (Riim). We delivered them to Corfu
for the Senate first [...]. (15) And for good luck, the father of the
esteemed Father Diytnisiyts, guardian of the Orthodox, His Ex-
cellency (16) directed them to his father, too. And also a letter
from him to the Principe according to our answer. We ask God
(17) Praying for you Fransis

(18) ...

(19) Barna Dumyan

(20)—(21) in the year 1219.

Righthand Margin

(22) to prolong the lives of our friends. Please, always be at ease
(23) about us, and don’t spare a thought on us. (24) We spend
our days being invited, sometimes with the consuls, sometimes
with (25) the traders. About the friends we ask God to enable us
to satisfy (26) them all and that he would unite us in good spirit
soon, (27) through the power of the Mother of the Lord, her be-
loved son, and all (28) the saints. Amen.

(29) Now: we sent al-Kunbari to Rasid so that (30) he
would get the ship’s manifest from Pitrii Atramarni (31) by way
of the master RaGSiti. I ask you only (32) to send the paper that
arrived from (33) Islambiil with the seal of the consul’s office of
the Seven (34) Islands, as well as a letter with the account (35)
of the ship’s manifest. You will find it between (36) the franji
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(Italian or in Latin characters?) papers. (This is) because al-Kun-
bari (37) (might?) forget it. Please send it immediately (38) to-
gether with: a ((,Jajé?) of blue broadcloth belonging to (39) the
dress on which are the shoes; (40) and 1 kind of (¢lis5?) from
(5-2)12); and four (41) or five coloured pillows.

(42) This is what I ask from you, with my constant prayers,

Top Margin

(43) and greetings to everyone, each (44) by their names! Also to
the brother Ya‘qiib Gattas. (45) And from us (...) all the mothers
kiss (the hands of) His Excellency (46) Our Father Basili and His
Excellency Our Father Yisuf and al-Bitriyii, the great (47) guard-
ian, and the guardian of Jerusalem, and al-Sanayitii, and Father
Isa, our neighbour. (48) We always ask for their intercession.
This is written hastily! May your life be prolonged! (49) Exten-
sive greetings to His Excellency the master Basili Fahr and the

master (50) ‘Ayriit, the esteemed.

Verso

(1)-(2) Previously, one ( Js ~!) overpowered the dragoman of
Switzerland (3) and Napouli with a carabine and (the dragoman)
was immediately killed. They took him and buried him (4) and
all the consuls sent for the governor to demand the perpetrator.
They wanted to (5) strangle him in the Frankish quarter. The
governor searched for him but did not find him. So he said (6) to
them: “I will hand over another ( J> >!) for you to kill. Thus it’s
still one (7) for one.” But they did not accept. And up to date they
are still looking for the (8) killer. They want to fortify the gates
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and make the Frankish quarter (9) isolated. The local people rose
up and will certainly write (10) to His Excellency the pasha. And
they are waiting for his answer. They set out to build (11) on the
wall. The worst curse on the local people every day! May our
Lord (12) give a good outcome because all business stops at this
state of affairs and (13) everything is expensive. This is to let you
know.

We ask of our cousin, Senior Giovanni, (14) if he so pleases,
to find a better opportunity to turn his merchandise into cash
(15) than here or in Rasid—for Cairo we don’t know the prices.
(16) The war is always an obstacle for this. Enough now! May

you live long!

Commentary

The address is in Italian and the lexicon of the writer, too, seems

to show familiarity with Italian terms (U’abito, principe).

Recto

Line 12

os! )l T interpret this to be a form of ‘arabiin, which, according
to de Biberstein-Kazimirski (1860, 209) means arrhes, i.e., ‘de-
posit, down payment’.

Line 38

g5t Like the more prevalent form ¢ L, this term signifies a con-
nection or belonging between two nouns, equivalent to the terms

Q\S/ji and Ct\."'
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Line 39

¥\, This word appears to be of a non-Arabic form and I inter-
pret it as a rendering of the Italian l’abito ‘the dress’.

Line 48

a>¢ L. A standard excuse for a letter written in haste.

Verso

Line 2

L s\, This seems to reflect the Italian version of Switzerland,
Svizzera.

Line 8

o2>t. This is the dialectal expression of intention and desire
which is usually formed today and in the letters with . (badd) as
an invariable noun to which a personal pronoun is attached to
express gender and number, e.g., o~ But in this rare case, as in
a few other places throughout the letters, it is formed like a verb,
e.g., o

MS Gotha orient. A 2837, doc. 148

Makki Raway to Salih Abii Qasisa at the Wikalat al-Nassarin in
Cairo. The letter was presumably sent from Suez, where Makki

was posted.
Transcription

Recto

o)l Y1 Sl sl A ey s g e S Sl L8 o) ey
ATEY cpplad) Sy daal o) Lo
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Verso
Sl a3 email ) s ol 3l 2 W 2 Sl el il
wjb&uvﬁ{gvfuquQ\ébﬁY\%wrw\afm .2
055 I A L o) gl oy B by opSe (S Lly) .3
oSN lods s U g o oly ade sallatly o Sooy 4
SN Ma vy = og)la b e Vo 5 codomndl glag Vo 5 ey kel gls 85
oS g 8, Sl il B Slowsl [ e 1Sy A6
Lalad) comed Y et daces ol ST 315 A e 37
byt ity e Vb il btk Y (ST 1) .8
W lsadely oSde (5 056 e (b Rl e 1555 .9
ey L g 0 S lyadd ol s ol 21 s .10
Sl 11
¢y 12
() .13
vy, 14
& .15
oy o B .16
Translation
Recto

(1) May it arrive, God willing, to the well-protected Cairo and be
delivered to the hand of the esteemed and noble one, the beloved
brother al-hajj Salih Abii Qasisa at the Wikalat al-Nassarin 8642

Verso

(1) His Excellency, the esteemed and noble one, the beloved
brother al-hajj Salih Abii Qasisa, may God strengthen him!
(2) After copious greetings for him and much longing for

him, it shall not be concealed from you that we inform you that
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previously (3) we sent you a letter which included a cargo man-
ifest, God willing it has (4) reached you and you looked at it and
are in good health. As of today, we have forwarded to you, (5)
on the dhow of al-‘Aydariis, 15 beads, and on the dhow of al-
Sa‘idi 15, and on (that of) Ba Hariin 22. And that is the rightful
passage of possession (gildq) (6) of the beads. We also inform you
on behalf of the three captains of the aforementioned dhows, that
when they are with you (7) in Cairo you can load five loads
(ahmal) on each dhow because of the Syrian cargo (Sahnat al-
.§dmiyya) (8) that is with you. Because it has reached us that they
load in Cairo and are afraid to come, (9) they will wrap the cargo
in Cairo. So that you know.

Greet on my behalf (10) the brother al-hajj Muhammad Ibn
Qimii and everyone who asks after us. Peace!
(11) al-sayyid Makki
(12) Raway
(13) [signature]
(14)-(16) on 5 Rajab in the year 1210 (=15.1.1796)

Commentary

Recto

Line 1

A1¢Y ‘8642°. This number has an apotropaic function. The letters
of the southern network of mostly Muslim writers who corre-
sponded between Cairo, the Red Sea, and the Hejaz, rarely ex-
clude it. But it is sometimes also found in correspondence of the

northern, mostly Christian network.
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Verso

Line 5

&Y. [ am not certain about the meaning of this word. My trans-
lation is based on Lane’s (1863-1893, VI: 2284) translation of the
verb ;¢ and its infinitive nouns 3l and d;k)‘a as “The pledge was,
or became, a rightful possession [i.e. a forfeit] to the receiver of

it,” although this remains an unsatisfactory explanation.



22. A JUDAEO-ARABIC LETTER FROM
THE PRIZE PAPERS COLLECTION,
HCA 32/1208/126.2 (1796)

Matthew Dudley

Transcription

n'"ya

upnn 'w pwn 'no R0 or onn

"% pwia Anbw "R rmnm rans

HR TAOYI WRA NP PEINOR TR W' TOY oRHOKR 00D TP 10 ""WIAR
wn vap

an v BN MY "D TARN TORIA Y DUYKRT 7" V™A VO D WONRIR
)

WR RNARPHR 010 71221 WRA 13000 TOTN 970 270 A pRo: vana KA
R ANON TORD RUARPHR DR ™70 R DHYN RAIN TTIY 0IAD ' ATIY RNON
RNARPOR NARI RVORA 1A 22790 ORI 8™ IRVIPY YOI ORI A7RY PVDY
HR RUARPHR K7D RN 20212 PN IRIT 0 77217 22790 ORI MIRION

5K PHI2 IRVAP PIYPT RPA 1TV AR WINKRIR 07AD DHONHR TRRI R .
HRT P12 AR TR VA0 D RANID MOR PRIV NP HR DINHRI HNR .
P13 RHR NPLAYP B 270 DIO VIPY KT BT 1IN 7223 oRTIPH 00 .
VATY RNY VPNY KT RNARPYT TOW IRAT OPOR VIO "0 OIN N JONK .
PYIA0A PRI DINRT 1DV HR ParD o1habR 1n1 THIAT AR T0IRT .
WRD'D TIAKRN RN VIR OR DRI 1HY Apan wRa TYaRva 0IvaNap Yo .
IRD TOP H1I0 WRI WITA TTIY XA RTRP AYROK '8"101 01va Snyn .
WM ArrPI RRT 9P RIPRPYD AR FARM CWPNVON (R ARYT 9753 .
nne anbw 'y .

v'o .

a2 R

o

© Matthew Dudley, CC BY 4.0 https://doi.org/10.11647,/0BP.0208.28
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Arabic Transcription

n'"ya

upnn 'w pwn 'nb 8" or onn

1" AYWIa AndW "N TN I

S Sodns Bl gl ) slay 013 e Sl b JaS dny e 1'WTNR
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oA Gl Ui n ey Lr b Ol e} B () Ay

P o o A o Lt ) s 500 il )
o Ve 3 b o g Iy )ty aily s plAd oy
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v''p

Translation

NI O

© ® N o W

.10
11
12
.13
.14
15
.16
.17
.18
.19

(1) With the help of God. (2) Tunis on the 21st of Cheshvan 5557,
(3) Our beloved and dear Rav Shlomo Bush’ara’—may his Rock

! Although I have provided the direct transliteration ‘Bush’ara’ in line

with that of Richard Ayoun (2010), there is a great deal of variation in

transliterations of this surname in primary sources related to HCA
32/1208. For example, in HCA 32/901/276 spellings range from ‘Bou-
chara’ (n.48r), ‘Bochara’ (n.41r), ‘Busciara’ (n.37r), and ‘Bocharra’
(n.35r). Most of the papers and letters in HCA/32/1208 appear to have
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keep him and grant him life. (4) Much peace upon you in the
name of God. I am sending these two letters in order to briefly
inform you that I have received from (5) the messenger in be-
tween the letter of the respected Rav Da’nos dated the fifteenth
of the aforementioned month and having taken note what’s in it
(6) and from it, I was happy to learn that you are well (thanks be
to God) and your perspective in supervising me so that I should
inform you of the sale of what the coffee (7) totals to on Saturday,
informing you, sir, that you have ground coffee totalling one-
hundred (8) sixty and one-hundred sixty-five [reales] per qantar
and also the vessel arrived from Malta carrying the coffee, (9)
yesterday a Dobra [Ragusan] vessel arrived from Algiers loaded
with raisins and had with it the coffee (10) that the Muslim
named Aramouche came bringing [with] one-hundred twenty
gantar in hand, of inexperienced character (11) he told them
surely it is worth granting its sale, on Saturday everyone likes
selling and [through] that (12) which was sent we had previously
informed you that it appears also for foodstuffs [there is] an
agreeable sale in Constantine, (13) it is better selling there than
in Tunis on Saturday, it is now wintertime and the coffee also
was afflicted when it became unavailable, (14) and letting you
know from the money for the others I sent [what] are the remain-
ing balances (15) in their baskets, following your supervision in
order to [meet that which] is on your mind and [awaiting] what

you direct me to do with how (16) to handle them and also the

belonged to Shlomo Bush’ara and were captured aboard the cargo ship
Venus in late-October 1800, after the vessel ran aground in the port of
Mahon.
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time is short and I have nothing new in order to prolong [this
letter], may (17) you be well and healthy, if there is anything
else required command me and I will gladly carry it out, with
great care, peace and happiness

(18) Shlomo Semah,? servant of God

(19) a good Sefardi

Commentary

The letter features a variety of linguistic elements characteristic
of Maghrebi Arabic. These components include the interrogatives
ash (_z/wr) and kifash (_3\sS/wxam), as well as the conjunction
bash (_jl,/wr1) and the demonstrative pronoun had (sl»/787). Ad-
ditionally, the author makes use of the common Maghrebi verbal
construction ‘to be’, through the conjugation of ESL in the third-
person plural (OA\J/DVIN'\). Semah’s writing also demonstrates in-
stances of code-switching to vocabulary from Judaeo-Spanish
(line 11), and Hebrew (lines 4 and 16).

Another overarching feature within the letter is the au-
thor’s reference to the potential sale of the coffee ‘on Saturday’
(lines 7, 11, 13). This arrangement should give readers pause due
to the fact that it stands in violation of both biblical and rabbinic

injunctions against conducting business on the Sabbath. The two

2 As with the recipient’s surname, the transliteration ‘Semah’ directly
portrays the sender’s Hebrew orthography. That said, alternate Lat-
inised versions of the surname surely existed in the late-18th century.
One example is the spelling ‘Semah’, which is attested in the 1784 com-
munal census records of the Livornese Massari (Tribunale dei Massari,
vol. 10, f. 388r, Archivio Storico della Comunita Ebraica di Livorno).
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Jewish merchants in question therefore likely relied on the assis-
tance of Muslim or Christian trading partners to carry out this
transaction. Besides the obvious temporal dimensions of the
phrase - /0303, it may also imply the location for the cof-
fee’s sale. More specifically, the inclusive tone of Semah’s affir-
mation in line 12 to the effect that ‘on Saturday everyone likes
selling’, may suggest the existence of a Saturday market (Siiq es
Sebt).

Line 1

own napa-n'pa ‘with the help of God’ (lit. ‘with the help of the
Name’) (Hebrew).

Line 2

'm5 = wnnd ‘in the month’ (Hebrew).

'w = mw ‘year’ (Hebrew).

Line 3

1"n = 290 ‘the master’ (Hebrew).

"R = 37 R Y ‘may his Rock keep him and grant him
life’ (Hebrew; Hacker 2015, 75).

Line 4

w'"a = nwa lit. ‘in His name’ (Hebrew).

"wTnr = 1w mwT anw ‘after inquiring about your (lit. his)
health’ (Hebrew).

Mepa ‘briefly’ (Hebrew).

Line 5

v 11 ‘letters’ (Maghrebi Arabic <\, ).
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Line 6
5"'n = 5&Y n7in ‘thanks be to God’.

Line 7

The term b/1oxa/fatto is possibly a borrowing from Italian via
Judaeo-Spanish, more specifically, the past participle of the Ital-
ian verb fare ‘to make, to do’. Accordingly, the ‘made’ or ‘finished’
coffee may indicate that it had already been ground or processed

in some manner.

Line 8
a"13 = Vo SHa lit. ‘generally and particularly’, but used colloqui-

ally as ‘also’ (Hebrew).

Line 10

This prepositional construction ‘in hand’ is perhaps a hybridisa-
tion of the Hebrew 3ms possessive suffix (3-) and the Arabic prep-
osition (_#) with the cognate ‘hand’ (7°-.). Furthermore, the
mention of oK pH1/ ,s4I 3ls= ‘inexperienced character’ in this
line stems from the likelihood that the merchant Aramouche did
not offer the proper valuation for the coffee he brought from Al-
giers. From another letter we learn that the latter cargo sold for
only one hundred forty reales per qantar, while the cargo of coffee

from Malta sold for one hundred sixty-five reales per gantar.?
Line 11

TNND/ g s = SEGUIO ‘certainly’ (Castilian).

Line 16

wrTn ‘news’ (Hebrew).

3 Shlomo Semah to Shlomo Bush’ara, 4 Kislev 5557,
HCA/32/1208/126.1, British National Archives.
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Line 17

w"w = nnnwt othw ‘peace and happiness’ (Hebrew).

mp/ace lit. ‘my eyes’ is used here colloquially as a parting
word of affection that translates to ‘with great care’.

Line 18

A"y = own 72y ‘servant of God’ (lit. ‘servant of the Name’) (He-
brew).

Line 19

V"o = 2w *1190 ‘a good Sefardi’ (Hebrew).



23. THE CAIRO-RAMLA MANUSCRIPTS,
OR THE RAMLE KAR, 13 (1800S)

Olav @rum

Transcription

PYa RAY (4) 18D 7RO ARIAR P RO (3) RO (2) TRIN B MR ARAR (1:82)
98KRD* TRIR ORRK PYa 182 (6) KR Y0IR YD D133 nann (5) M aRNER
RIIR RNH ART UR OPTR 8N (8) MR INRIAR PTN AMIRMIPY TN (7) Raya
onH ROIR ORI 1P KR (10) RARD DIHY 730 RAARMAER 593 (9) NHAIR
2RNR 5371 7YPn R InpHo 1R (12) R 7035 HapK RARY KR 9Op TP (11) KM

235 arak pw nkp R K& 093 (13)

ARAR PO Yara R &R 09x prY (2) 8o kAR 53T Ry 1 e arn R (1:32)
(5) NTARD 2ARAR PIL KRN KR DRHIR (4) 0 17 PaRR HIT Pen 9 Naba (3)
R (7) mo1 Rp npa 75 80 B Ak 537 (6) XA nAnaY prTar o 0y par-R
mMAn Y (9) 1aR KR MpM *2an NARR INNYTIA (8) N 8 R1w R innhirie Riw
51230 o1 ib (11) IRp RTY 793 /1 8o & 113 (10) 1YRARIR ORP RS 53
qeRM RIPID MR R (13) 1R RAD Rp 87OY Hom ord R 5 (12) =nwe i papk
8 RAH &P AR & &RPHY (15) 7177 103 23021 121 FARM IR 31 (14) 19 Nkp 2R3

15 nop

(3) 1 R R Rp TR MY 81 (2) RIARDD PHARD RIDKRT P12 1R N33 R (1:R3)
n1a (5) RIR WH 5 AR H Rp B ORI R R 10 (4) 15y niven Tpn & 0w R
en (7) R a0k 85Y RN NRA RIRK 1R 8D (6) R7HY RAND FIRAR 2030 TARTI
PONWRI (9) H11 R nRaiRa P17 R o R KO (8) marn AR 0 R KHY NIRM DR

« &1 (10) & phor oinnaph 8y

© Olav @rum, CC BY 4.0 https://doi.org/10.11647/0BP.0208.29
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S5nra (13) Apay nann nann (12) anke X5 82 ARIAKR IR 2 (11:83)
0N (15) NIRD DY ROAKRY TRY RA RO 233 (14) RNHERY 09 RTR 9OM RAOY
R&yn 155 % 1H nkpo 1pro

7aKRVY2 2R3 & ANar DRPIR (2) VRPID & NPRD RTRD a83 R 8N PR (1:23)
1ana *H TR Y waR! (4) 12008 v VRPID R B VIAIN PRYN (3) DTN
921 an 819 ’p MAN1 73R (6) 2PN TIRVINOR '8 pRYN Anben (5) TIRWKR
TP ORPIO (9) R '8 V73 NV AR R NIRDT(8) + a3 R R AP RI RWY (7) 55
00N WAabH (11) 3 & nHRt S 1ap & o nOHPY (10) INAY KA DWY IR
R PR R&YN (13) 75K 1097P 7IARIT RN 233 DR (12) RAYRIAVIR 970 85
K15 {p v Ra pp1a (15) KO oomm RN K Yn nTRD RED (14) 155 R 19008

372 R WK KT

1nan 57 1an Rt 8 /P amimin R (2) *no jn KAnnSYnR Anan T nkp (1:84)
RHY 'OR (5) 908K 18D V¥ K2 ANY Winni (4) 1vp Minaa non RTR O kP (3)
PROR (7) ORT RIRT A0 /MR NIRD "7 RAAA (6) 715R npTe 815 K/p ord &
05 111 (9) 81 R nRRI 0T 8392 8knH 097 R (8) oY R Y RN ORDY DT
9onaR (11) 11822 P2k T &3 MiN2 1waT (10) 12 DANM 92907 TYPD 01 NR?
RHP 10277 (13) RN R PRAVIN 12 03 R 791701 (12) TR 108370 kP RN R ORD
R IRWR (15) & RAIR 910 58 10 nRp1o R oRpar (14) 1009 wm 2pRavN

ara & npaa nmnYn

Ra (3) 1127 0 2% e Rpw Ra Han R (2) Ton 5371 narvn oaRay jona (1:14)
IR 50 R 405 (5) Ravar ST R R0t wnabh (4) RnY 3npIv pana v PR
10812 ©N 7"HY 0221 02 (7) DMK 938 R PYI1 200 0TPNA (6) RN R KRHY 4RI
123 IN2aPA ATTW ART 53R (9) § 907 %0 pTI oRP 18 o2 o (8) RN IR
MR NI A R RAD R TR TRA (11) IRPY Apon nakp Y Ra & (10) &

Ly, MS: ph.
2 pRaAIR RHY 10373 MS: wRra2R & K5 10370,
3 nwavn; MS: npag.

4 100 RoVIR; MS: 108 5%%3 RaVIR.
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Papnk pap R PR &7 5137 1R (13) 182 87HY 022 ARIN PRI ART 5T (12)
DAORY NTYNIR Nyt R AR R (15) npnba RNoMA K1 Tpn a0 (14)

(3) 75N 5 7P M ARPY RANT ROY (2) DpP TMAT R N2 R ORPY 15 (1:R5)
10018 (5) 53R R NA2IR 57 R AR MW (4) 510 TR RIR KA 7R RWARY
1518 75 PR (7) KD 200K "20AR KH R 1NRRW 8 (6) TWPN *YNnan 8 a8N
R 997 KR (9) "o &R NRA NRA DRP TR 0 NHaY (8) TMER RINIRI N3 10
n7a3 (11) 7IRDDI MIRD RN AN TR AR 7OY (10) RMIART KT 2 53
7 &R 13 (13) NYAT wIn R '8 apR1 IR Sy (12) RATIYT 0o R AR RAPWY
Ra (15) R ROKR IR KR A2arp [ ov rhy (14) n2ap 1maroh nanart waak

& R 50a Snn & R nna

(3) mrn n&p1 kn &ROMS nan (2) A e kY R R Y Nena Ha (1:235)
1 (5) naw K5 1R 5ar1 R o0 NpN (4) 7273 27 mnT R RITIY R Ok
M IR RIR AR (7) R RYOY 6qpR THRAY T 1291 (6) D'RAAR 11T 10 T2 50k
TORT D172 RIDARYN TIRNIA (9) 18I IR "WRA 1 917 R 17PN (8) Hr1ap &y
Rp (12) ™0 ARpAR 80 & T 0 Sy R (11) 180H ohonR K3 IR 01N T0AR (10)
=0 8pa (14) NP1 571 naon & Hnn R0 18D (13) AYKRD 10 73PN IR 3 R R
R &P R 0 1IKROY PV NP1 YT (15) IRWLY IR 12 AR 11D IRP

(3) 1aR3 8N H3pR 1 K2 1OA (2) 120 NRA TN DRIR D13 R NPTY (1:R6)
1H pkp1 a0 (5) & &0 R nhR TR AReT (4) B 1Hy R npRpT 5
R 790 RN RPHY (7) 000 RN AR 0PN NATR TR (6) & 7R Snyn mra
IMAW TAR 7YY PRA (9) pvhn KT THY 110 RANR 199 (8) 87HY 1Mo T Y
qear Ra% NN A (11) npRr RS 1O ¢+ npad 87HY DA KRN R (10) 1HRY IRDYA
RPN R332 700R NRA (13) 80 55 ’p anbon KAx pook (12) Ton1 83 WR

9 ORT 93y & paw (15) 85V 1T 120 R 10 ap1 o0 R (14) InHRID

R 510 R 90K 10 182 (3) R RARY IAR (2) 102 18D 8 RTA IR R R (1:26)
(6) R 7119 HRATA BV IRIT OH K83 (5) YPRI 70 R YnD ura LOR (4) P1B DT
R&yn (8) MR TR R IR K& ¢ Y (7) A TYpa Aok 107 apR1 D1

> 5k &py; MS: nHR-2m .
® apr TRNAY; MS: gpR 358 ToR0Y.
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T2 DM IR (10) 130 MIRMR 5137 k2 53R (9) noo K o Sna wan o
HRp wR RTWR RTRIR (12) 19 &P a1 o1 53p & 8O Y1 (11) Wpa InT
(15) R 1270 MRI TIR YN0 012213 (14) 1980 NaTA R PRR RIS 8ORRY (13) 0

PAIR T30 2150 1O anpa Hiy

(3) WP YIIR PR D RINT IR R (2) &P i TH 180 1R THY NR3 WP (1:R7)
1H %P a7 (5) 8HY 071 IRT B 991 15 T (4) T R I M 0Py 9T T R
TR 12 17X ARa R 15 (7) nnoa HY TN Ml K19 aRa (6) & 5 nnar 70833

on (9) oInYRYa Pya RTM NIRRT (8) yHv 1250

Arabic Transcription

o2m W () oS ozl ol el e &}ﬁ 3) L (2) LK ) e oW 1 52)
(7) L sl 31yl oY) 2 O (6) Les b mvas Sy 429720 (5) (29 e
Letbomsl il (9) il Ll L 1y i) 3k L (8) 5 ol ¢ 395 iy 3
1 s V1 s b (11) Ly oond JUyl s ygmny U3y V1 (10) 6 pyle ;5
DU G B Jly VI e (13) 1 3y a1 gealls Jyl (12) J) oot

e

G wly Jly VI s 5 (2) Ls 6 ) s 2l 5 3 36 ) (1 52)
(5) wuxls O G b ey M (3’&5\ (4) s c\)\ J529 > B 52al5 (3)
(7) e JB crry U Lo J 2B 155 (6) baj o] wmdy Gptis b simy L)l
= (9) 2 b sy (S by sz (8) iy by Iy I syl Jlg e )
et ) (11) 6 10 Sl Sy Lo J1 oo (10) 6yl 58 on) oy 35
L g b (13) o) Ll JB Lle Jsayy ood IV (I (12) a8y ony ool 5
ST IV Lde (15) 290 oy gmmie 09 4l w2y g (14) ) 2JB 0L ol

Heds bl Ji

1 (3) sy I 01y JB soed s Lo (2) LadlS™ mals Ll G5 580 o L (1 3)
S B U ad J (S P B a3 Ul ol b (4) ade cdanas axie JI
e (7)) 3 e axls Sl WY ol Le (6) Lds LS ar ol oo 2lalas
k281 (9) Jsomy Il el Gaatas J) 3 I Ve (8) axl> )l 3 Ve axl> s

1, (10) JI by O.@MW
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Lo Jsls (13) iy amen sges (12) b W 0lS ol o) Sy=s (11 43)
I 3l s (15) 3l oy Ll ole L Lmyj o (14) Lol o 1) iy
Vs o JI )

(3) Jyaly asllaly ol ) el il (2) Loy I comas 136 L J1 15 8l (1 53)
(5) alitl S J i e oy () 1K) s by J1 b by o sl
by e (7)) P oy oy W JB 939 2 )) (6) (oo o] 5 il amloan
i) e 0l g Blis (9) J 3 oS oy sl 1 3155 (8) + by 115 iy
b S s A (1) L ) cdogly s I o <My (10) pgmnty
A 012 5 gy 31 V1 (13) )y Gty Ly i ol (12) ey
o b ) 159 L JB L JU 183 (15) Lede s Lo I s ey L (14)

S I3 3555 iy W JB angm a1 (2) i e Lgedat! a3 B (1 44)
b (B) a2 oY s J o3 e (A) s sy e 15) I I (3)
o (7) ol Uy e Jlag) 87 (53 Lo (6) ) it L JB o 1 Ss
b o5y (9 Lo Jl ol o5 Lo W e I (8) oy e 0 )l S U
PSS (1) gz peoged) iy b S0 52 (10) o ooy St s 29
e gy (13) e U1 ¢ Lol p Lo 1 2oy 28y (12) (53l gis 3 J5 s )
s39gxs Il o)la) (15) JI L) oy J1 b g 1 sl (14) s b2y 7yl

T

(3) 5,55 (B sloy Jla JU o I (2) Sl J539 aillas o)le ey (1 14)
60 Jymy 0198 (5) Lo oo J1 0155 2 (4) L Bamnmy (35 sy s L
ooy o 4l oSy 2500 (7) ol oy ) ey e s (6) 10 JV Mo il
I ady gz o > ) (9) I S5 (5 B2y b 3 ot g (8) )y 599
Syl a8 b B Gl Gl (11) JBy aeg s wsls Jome JU e (10)
ool o I pl b Jssy )y (13) 057 L 8™ il b 4ls U5 (12)

o rgbily o)) axdy Jb anls J)(15) ol oy, 55 Jly L0 nny (14)

" by e sy 5 MS: seliogl e .
$ imizg; MS: axiizy.

s Uikail; MS: o ooy Liail
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(3)4-1»:“\534-35ch CJG)L@J:))’W(Z) d—‘j}@j—“J\eW\idujdjﬁ' (1)5)
i 3 (5) Uy IV gl b3 Ul a0 (4) Usb iy Ul s ) Lesy
o bt el 131 (7) W Sl (Sl W B snamge 3(6) ssmiy Jus Y Sl
D ) s s (11) 658 3l Ll Ly £y il (10) Lgaaly Loy 3
V1 e b (15) Ly U1 of V1 e Jis oy el (14) cad yeld ey

JVoly b oo

(3) 4 )b By e bimed . Sovzs (2) 052 05 B 1o ) ade oz o (1 155)
JBy (5) axis Myl Jor)y IV lom w3555 (4) Sl o) oo b ke I ol
zhs bl el D L e 11l elhles 5 Ny (6) w2l g e o 1040
dos Lbels g (9) 01 0 (2l g2y Sy Jlog 584y (8) k3 I e S
(12) b sladl 1o JV oy e Jome IV (11) ol (sl b i) 25 S 31 (10) Sl
b by (14) iy Jog ada> J) e 5lud 9IS (13) asles o aine ol = L L 6

W JB sl B pld Ge w3y U5y (15) pladas oS opl o0 ) I

e W ol g L b (2) S Sl gy U e b (Bs (1 46)
L«?J"GCJ“LS‘:‘dﬁ‘s‘-j\OJALS’\JL‘?LG(7)Cﬂbﬂ>\)u‘€ﬁc">‘@‘)(6)dgq\w
b (10D el 5Ll e 3yl ade il (9) pale s hle s o o (8)
USMJ\(12)w}kﬁ\p@\0@}:ﬁw(ll)uﬁi@‘yj} CawS e WS
J e B3y s J (14)}%\;} [PYRESATES O.WJ\ LSYUA (13) 1, Jj JB adze >

ade Jals e JI sige (15)3’\9}ﬁv\§)¢m§.~4

a8 S Jymy I ol r 0 (3) e Ly 58l (2) e 017 Tt s, JI J (1 156)
Uiy (6) Jl s sty o s W (5) dly o I g 516 el (4) 35
paplis Yl (8) dll 52,08 0L 01y JB6 .+ ale (7) T i oSl g Bl
8y 540 (Somy 56 (10) e Dyl sy b Jesl (9) el V(3 Joub 387
B Ll 1 el 13 ol 1 (12) 3 J6 iy Lasg e 01 S 3y (11) 3

1001 Jog; MS: 1 2 JG.
i) slless MS: Casl S Sl les.
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Jome (15) I 5 31 il o 255552 (14) (S pmrils I sl U sl (13)
@)‘ s Cgllay SN amy

S8 el orl o s By U, JV(2) JB o8 G 08 ol e ol 393 (1 47)
JB 525 (5) Do ot dls § Jsbg ade 5, (4) s b Sl J> i L (3)
o4 or 9y QL IV (7) s e 395 9 Ly L (6) I J el S bl )
03 (9) pyalolai yams 1uny 1, (8) o S

Translation

(2a:1) The Chapter of the (2) Wives’ Schemes.

(3) It has been told about this brazen wife, that she (4) had some
male friends while being (5) married to a man of the listening
and abiding kind. (6) One day, he wanted to travel, so he packed
(7) provisions and supplies, said farewell to his wife and left.

(8) She couldn’t believe it [and could hardly wait for him
to leave. As soon as he had left], she pretended (9) she had be-
come a widow, and her [male] friends came after her. (10) The
first one came, bringing with him five ratls of meat. He hadn’t
(11) sat for long before the second one approached. So she rushed
the (12) first one into the loft room, just as the second one en-
tered. (13) He had barely sat down, when the third knocked on
the door. So she hid (2b:1) the second one in a clay pot, and the
third one entered inside. He didn’t (2) even get time to sit down
before the fourth knocked on the door. (3) She wrapped the third
in a woven rush mat, and in came the fourth. He had just (4)
opened his mouth when her husband knocked on the door. So
she took (5) the fourth one, put him in a box and opened up for
her husband. (6) “What’s the matter with you? You came back,”
she said when he came inside. “I forgot (7) my trousers,” he an-

swered. So she handed him the trousers, and he made a move to
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leave. (8) She said farewell and started crying, saying, (9) “My
dear cousin, you are abandoning me! With whom will you leave
me?” He pointed his finger (10) in the direction of the sky and
said, “I leave you with Him.” She answered, (11) “If not you, then
who’ll bake me dough and who’ll buy (12) me meat and accom-
pany me?” (13) “There He is, my girl,” he said, “above us, present
and witnessing.” She said, (14) “Who will do stuff for me? Who
will provide (15) me human contact and amuse me? Who will
give me answers?” “I told you, (3a:1) my girl,” he said, “there He
is, above us, listening to what we are saying. (2) You won'’t need
anyone else!” The man (3) from the loft room upstairs said, (4)
thinking the errands were meant for him, “That’s unheard of! (5)
Am I your servant or something? One who’ll bring you whatever
you ask for? (6) Haven’t you found anyone else but me for doing
all this? Give something to the guy inside the (7) mat! And what
about giving something to the guy inside the clay pot! And some-
thing (8) to the guy inside the box!” So the man finally got it, (9)
understood their little game and divorced the wife. (3a:11) And
it has been told that there was a woman who had a friend (12)
that she loved wholly and dearly. (13) He flirted with her, and
swore that if he couldn’t have an affair with her (14) when next
to her husband, he would not commit to her any more. She
couldn’t (15) bear being apart from him, so that evening she told
him, “Come (3b:1) and stand behind the door. If you hear the
door latch (2) move, gently open the door and enter the room.
(3) There you'll find a thread tied to the door latch. Grab it (4)
and go with it, and it will take you to me and you can ‘have

yourself (5) a good time.” (?) You will find me waiting for you.
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So do (6) your thing and leave.” He told her, “You got it!” He
waited for the (7) evening and came to stand behind the door.
(8) So the unfaithful one tied a thread to the (9) door latch after
she had prepared dinner for her husband and put him to bed.
(10) She turned down the oil-lamp and brought the thread with
her (11) to bed. She tied it to the tip of her finger (12) and lay
down next to her husband. And by the will and power of Allah—
(13) may He be exalted—her husband woke up that night (14)
and started talking to the wife, touching her a bit. (15) He got
caught up in the thread, and asked, “What’s that, my dear?”
(4a:1) “This is a piece of wisdom, a trick that I learned from (2)
my deceased grandmother,” she said. “And what be so that piece
of wisdom?” (3) he asked. “If I feel a flea biting me, (4) I scratch
my skin with the thread. That’s because my fingernail (5) will
damage the skin.” “She was right,” he said, “may Allah (6) pro-
tect her. That was a piece of wisdom, indeed! I always (7) listen
to those words, and they seem so right!” And (8) he continued to
scratch until he started to bleed. While the wife fell asleep, (9)
he could not, so he sat up pondering. He felt (10) a flea on his
arm. He was about to scratch with his nail, (11) when he remem-
bered what his wife had told him. He said to himself, “Now (12)
is your chance!” and untied the thread from the wife’s finger (13),
tied it onto his own, and scratched his skin. (14) The door latch
then moved, and the man outside thought that it was the (15)
‘promised’ sign. He opened the door, (4b:1) and gently passed
inside. He entered, grabbed (2) the thread with his left hand and
started playing with his penis (3) with his right hand. Then he

proceeded in a proud and elegant manner. When (4) he was next
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to the bed where the oil-lamp had gone out, (5) the man thought
that he was standing over the wife. (6) So he pulled the husband’s
legs around his hips, held (7) them firmly and lay on top of him.
The husband got the feeling that he was going to (8) get pene-
trated, so he jumped up and punched the (9) man in the crouch
with a hard fist punch, and (10) quickly alerted the wife. She got
up in a hurry and said, (11) “What’s the matter with you?” “Get
up, my dear! Look!” (12) he replied, “Look at that sly bastard!
That criminal lay on top of me and was (13) about to enter inside
me! The unscrupulous pig (14) thought I was sleeping, and then
the fairy...” (15) The unfaithful one overcame the shock (?),
trembled, and appeared to be (5a:1) afraid. “Good Lord,” she said
and shouted (2) to her husband, saying, “Go and light an oil-lamp
wick for me. (3) By the fear of Allah, I have been your woman all
(4) my life and my tale is but pure!” The husband (5) was
shocked, and became afraid that this would affect (6) his reputa-
tion. He said to her, “Grab this! Grab this! When (7) I light the
wick from my neighbour’s house for you, be on the alert, (8) let
it go from your hand.” “Give it to me, give it to me, my dear,”
she said. (9) So he handed the man’s penis in her hand, trusted
her (10) with it, made sure she held it strong, and went to light
the wick. She reacted quickly (11) and released her lover, who
rushed to the roof of the house. (12) She had a beef calf standing
in the courtyard which she (13) took inside, next to the bed. She
pulled out its tongue and held (14) onto it until her husband came
back (15) with the wick. He lit up the place and came to see the
(5b:1) calf. The wife came on to him and said, “Well, well!” (2)

and laughed until she was tired of laughing, and said, “Actually,
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it was (3) the calf who was here. Good Lord, God damn you!” (4)
and chirped. The man put his hand on his lips (5) and said, “May
Allah curse you, that thing was not the cattle! (6) So this what
you are doing to me? He was standing over me, you (7) son of a
bitch.” He rushed over to fix the oil-lamp, (8) lit it, and started
moving while saying, “If (9) your intention is to treat [our mar-
riage] like this, I swear by your life, (10) I'll show you!” After
that he came and took the tongue (11) of the calf from the wife’s
hand and found it moist. (12) He said, “My dear, that doesn’t
make sense! (13) A moment ago, his tongue was like a piece of
wood, and suddenly (14) it became moist?” She said, “Boy, o boy,
he was thirsty (15) and now his tongue started sweating in my
hands.” He said, (6a:1) “That’s right, oh good girl. Go get me a
knife. (2) Give it to me, and drag the calf along with you.” When
he had taken it (3) to the courtyard, he wrestled it down (4) and
threw it to the ground and tied it. The wife gave him (5) the
knife, and said to him, “What are you going to do?” He replied,
(6) “I am going to slaughter a wedding feast, of the last thing that
grazes (7) on us ever again. This night it grazed on me, (8) an-
other night it grazes on you. He is cursed, (9) he who has to take
on his cravings with his tongue. (10) Wallah, I swear, o woman,
it really squeezed onto me. If I hadn’t pulled myself (11) from
beneath him, I sure know what would have happened.” So he
took (12) the knife along with him and told the wife, (13) “Give
me the sharpening iron, let’s sharpen it.” So she handed him (14)
the sharpening iron. He stood up, sharpened the knife and
brought it to (15) the neck of the calf and pushed down.
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(6b:1) The storyteller has said that this is what happened
with (2) the husband. About what (3) happened with the man
that she hid on (4) the roof, [it has been said that] he had heard
the ongoing chaos, (5) and came back to the house and peaked
over the edge with the top of his head. He saw the (6) husband
standing there, sharpening his knife, so he sat down and watched
(7) him. It has also been said that, by the will and power of
Allah—(8) exalted be He—they had a stud bull goat on the roof.
(9) The husband thought he saw something moving on the roof,
(10) so the lover, who was on the roof, quickly leaned back. The
lover grabbed the goat by its neck and tried to pull it towards the
edge of the roof (?), when the goat suddenly pushed him with his
horns, (11) and he fell down on top of the calf. He made a jump,
standing up, and the husband said to him, (12) “What’s this?
What’s this?” The lover replied, “Wake up! (13) Wake up, the
supervisor butcher lives (14) right next to you. He heard that you
had decided to slaughter the (15) calf and sent me to you to ask
for four (7a:1) girsh. You have to pay up if you want to slaughter
the calf.” (2) “And from where will I get four girsh, (3) my
friend?” the man said, “Go, go away now, my friend, (4) go to
him and tell him that it is a remorse on (5) his slaughter.” He said
to him, “Be so kind, open (6) the door for me and let us go and
give him an answer.” So he opened (7) the door for him, took
him by his hand and led him out. (8) So the lover got out and
left. And that’s some of the things they did.

(9) The End.
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Commentary

Preliminary note:

The present text seems to have been strongly influenced by the
Egyptian or Cairene vernacular, and is most likely representative
of the period between the 17th and the 19th centuries.!? As a
general observation, it is relevant to note that the present text
exhibits many linguistic characteristics which have already re-
ceived extensive treatment in the field of Judaeo-Arabic. For ex-
ample, the Classical Arabic (CA) short vowels i, a, and u are fre-
quently rendered in plene script by means of the orthography of
the text. Some examples illustrating this practice are 'na' ‘my
impostor, swindler’ (5a:1); 93« ‘last’ (6a:6); %381 ‘man’ (passim;
but also 5131 2a:5); gpx1 ‘he stopped’ (passim; but also qp1 passim);
My ‘his life’ (1b:5); .7 ‘he answers’ (2b:14); pravr ‘fingers’
(passim); 2150 ‘he requests’ (6b:15); etc. Not surprisingly, the
findings in the present text indicate a stronger presence of plene
written the CA short vowel u than of i and a. From a morpholog-
ical and morphosyntactic point of view, one could draw attention
to the apparent lack of vowel harmony between word bounda-
ries, viz. ‘alayhum < ‘alayhim; h-less pronominal suffixes, viz. -u
/ -t (< -a(h) < -uhu); the seemingly random separation of

words, especially concerning the definite article; and invariable

2 This assumption is based on the fact that the MS displays a frag-
mented short story about Goha/Nasreddin (not included in this sample),
whose earliest MS is dated to 1571. The MS treated here is dated by the
National Library of Israel to the 19th century, but it is not clear whether
it is a copy of an earlier Vorlage or if it was written down directly from
an oral source.
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reflections of different pronouns and particles, all of which char-
acteristic of a language variety which some scholars would re-
gard as analytic, or simply as reflecting the style and register em-
ployed by the popular or ‘lower’ strata of the society. Most of
these characteristics deviate from CA conventions, and many
seem to reflect the actual speech of the social environment in
which the text acquired its present shape. Those interested in a
more general description of the Judaeo-Arabic language, includ-
ing the characteristics noted above, may gain further insight by
consulting Blau (1999).

2a:1-2

ROIR 7RI 0 % 2R3k ‘The Chapter of the Wives’ Schemes; lit.
the chapter in which [are found] the schemes of the wives’. An
example of h-less alternant to CA fihi ‘in it’ (> fih > fi).

2a:6

Pva ‘some’. Imala in “inhibiting content” (Cantineau 1960, 23),”
reflected in vocalisation. See also 5apx ‘he approached’ (2a:11);
mina ‘flea’ (4a:10).

1aRD TRIR ‘he wanted to travel’. The expression displays either
the hypocorrect absence of the conjunction an, an earlier chron-
ological stage, or a stylistic or social stratum in which the verb
‘to want’ was represented by the verb arad in speech.

2a:12

Typn & ‘the loft room’. Reflecting the alif-lam ligature and a sep-
arate definite article. This occurs passim throughout the MS.
2b:7

Lrw ‘sirwal trousers’. Shift from CA s to §.
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2b:10

RT5 793 ‘I left you with that’. Demonstrative pronoun da.

2b:11

R 5 123y pm 1h “if not you, then who’ll bake me dough?’. Con-
junction law + wa-.

2b:12

1R ‘that (demonstrative)’. Displaying the intensifying interjec-
tion a- (as in ¥/ and Wi ‘verily, truly, indeed; isn’t it’). See also
3a:1.

2b:13

qeR1 9¥KRN ‘present and witnessing’. Displaying Islamic content;
see, e.g., Mulla ‘Ali al-Qari”’s Miskat al-Masabih 10:210.

J¥R1 ‘witnessing’. De-spirantisation reflected in a shift from CA g
(g_l) to d. See also 4b:11; 6b:10.

2b:15

75 nop &n ‘I told you (indeed)’. Intensifying particle ma.

3a:1

RINKRYY ‘our words, what we speak of. A non-standard Modern
Egyptian Arabic (MEA) vowel pattern reflected in the vocalisa-
tion of short i.

3a:3

"1k ‘who (demonstrative)’. See also 6b:3; 1127 ‘his penis’ (4b:2, 8).
An apparent de-spirantisation reflected in a shift from CA d to d.
There is also one occurrence of fricative d being employed in the
demonstrative; however, this is found only in the heading of the
chapter (2a:1).
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3a:4

w5 ‘why’. Displaying an earlier chronological stage of the more
common MEA interrogative variant lé(h).

3a:6

X ‘who (demonstrative)’. See also 3a:7; 3a:8; 5b:3. Note that the
two invariant demonstrative particles "% and ™% are used inter-

changeably throughout the manuscript.

3a:12

npa1 nann ‘wholly and dearly’. See also (possibly) n7Tw npT ‘a
hard punch’ (4b:9). Final -h reflecting the adverbial ending -a or
-a, thus alternating from CA -an. Similar use of final -h, when
reflecting CA final -a (by means of . or 1), is also attested in niyn

‘meaning’ (5b:12) and nnnn ‘just as’ (6a:12), respectively.

158 1797 1R ‘by the will and power of Allah’. Use of genitive
-in, an ending which here may be considered hypercorrect ac-
cording to CA conventions. See also 6b:7.

3a:14-15

PR PYon NIRd o9 ‘and she couldn’t bear being apart from him’.
lam + verb in the perfect tense negating a past or completed
action.

3b:15

wR KT ‘what is that?’. Demonstrative pronoun da preceding the

noun. See also 6b:12.

wR ‘what’. An earlier chronological stage of the more common,
MEA interrogative variant é(h).

4a:1

nnon »7 ‘that is [a piece of] wisdom’. Demonstrative pronoun di.
See also 4a:6; 5b:6.
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4a:2

nnon 57 ‘that [piece] of wisdom’. A merger of the demonstrative
with the following definite article, viz. d-il- / di-l-. It can be added
that it is written separately from the noun which it precedes.
4a:4

wins ‘I scratch’. Use of the so-called nekteb-paradigm in the sin-
gular. See also 6a:13.

4a:14

nRp1o ‘door latch’ (but v&MD passim). De-emphatisation reflected
in a shift from CA t to t.

4a:16

o'RT ‘always’. Omitting of adverbial ending (-a@ and) -an.

4b:7-9

'R ‘going to’. An earlier chronological stage of the MEA future
particle ha / ha by means of the variant rayih. See also 4b:13;
6a:5; 6a:6.

Sa:12

"RW ‘[shanbar] beef cattle’. Used here in the meaning of MEA
kandiiz ‘meat from a mature buffalo or cow’ (Hinds and Badawi
1986, 480, 766).

5b:8-10

D172 R3HARYN TIRN 8D IR “if your intention is to treat [our mar-

riage] like this (?) [...]". Demonstrative pronoun dol.

TIRIN IRD R “if your intention is’. A double occurrence of the
heavy ie-imala, a feature which has fallen out of use in all modern
dialects. It thus represents an earlier chronological stage of the e-

imala, which is common in MEA.
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5b:12

YKo 1 Mmayn wRk ‘that doesn’t make sense!’” Displaying is (or a
variant of it) as a negating particle.?

5b:13

np1 97 ‘this time, i.e., now’. The apparent separation of the two
items (dil + wagqt) reflects an early variant and use of the modern
variant dilwa’t(i) ‘now’. See also 5b:15; 7a:3.

6a:7

"1 795 & ‘that evening’. Displaying the demonstrative adjective di
following the noun.

6a:13

RPN K15 ‘let’s sharpen it’. Displaying a shortened variant of the
modal auxiliary expression xallina (> xina) ‘let’s...”. See also
6b:14.

6b:14

012233 ‘next to you'. Evidence of a slightly palatalised or fronted
consonant k, viz. *ganb’k'um.

7a:9

oY T3 MM R8I “so, let’s go and answer him’. Displaying lack of
nektebii in the plural (see the use of nekteb in the singular, in
4a:4).

13 See, e.g., the use of i§ (or a variant of it) as a negating particle in
Spanish Arabic apud Corriente (1977, 145).



24. A 19TH-CENTURY JUDAEO-ARABIC
FOLK NARRATIVE!

Magdalen M. Connolly

The manuscript BnF Hébreu 5832 (dated 1839 CE) contains,
amongst other material, three Egyptian Judaeo-Arabic (JA) ta-
les,® depicting fictional events in the life of Abraham ibn ‘Ezra (c.
1089-1167), the renowned Jewish biblical scholar and poly-
math. This edition focuses on the third of these tales, in which
Abraham ibn ‘Ezra, brought from Cairo by two students at the
urgent behest of a rabbi, saves the life of the rabbi’s son and se-

cures the freedom of the town’s Jewish community. While the

! This short piece is a condensed and updated version of Connolly
(2018, 392-420). I am grateful to the University of Uppsala Press for
allowing me to reproduce the article, here.

% This manuscript was kindly made available to me by the Département
de la reproduction at the Bibliothéque nationale de France, Paris. As of
2016, the manuscript 1is available to view online at
http://gallica.bnf.fr/html/und/manuscrits/manuscrits.

® These three tales are found in fols 134v-140v. The first tale is in fols
134v-137r, line 18; the second tale is in fols 137r, line 19-139r, line
18; and the third tale—reproduced here— is contained within fols 139r,
line 19-140v, line 20. Another version of this tale is found in CUL T-S
Ar.46.10.

© Magdalen M. Connolly, CC BY 4.0 https://doi.org/10.11647/0BP.0208.30
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literary content of this tale and its socio-historical context* are
doubtless worthy of exploration, this short contribution is re-
stricted to a transliteration of the original text, with transcoding

into Arabic script,® and an English translation.®

* Of particular note in this tale is the blood-libel accusation—directed
throughout the middle ages at Jewish communities by Christians within
Europe and, later in the 1800s, by Syrian Christian communities at their
Jewish counterparts. Here, the blood-libel accusation is inverted and
levelled against a Christian community. Tensions between Christian and
Jewish communities in Egypt and Syria began in the late 17th century,
driven by shifts in the political landscape, which—in the case of Egypt—
had profound economic and social consequences for Cairo’s Jewish in-
habitants (Masters 2001, 117). The colophon on f. 174v dates the
copying of these tales to Monday, 16th Tevet 1839. It, therefore,
predates the infamous ‘Damascus Affair’ of 1840 by a few months (see
Frankel 1997; Masters 2001; and Florence 2004 for details of the
‘Damascus Affair’). As such, this text adds another dimension to
Master’s assertion that blood-libel accusations were circulating among
(Syrian) Christian Arabs before the Damascus Affair (Masters 2001,
123). This tale indicates that some Jews were engaging with the
accusation and turning it back on their Christian neighbours.

® In transcoding the text into Arabic script, I hope to make this JA text,
with its many interesting linguistic features, available to a wider
audience interested in varieties of Middle Arabic. In so doing, I follow
the practice pioneered by Diem (2014) and suggested to me by Dr.
Esther-Miriam Wagner (in conversation).

¢ A Hebrew edition of three tales from the manuscript BnF Hébreu 583
was first produced by Yitzhak Avishur (1992). Avishur’s interest in the
folk narrative appears to have been predominantly literary and
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As is evident in the spelling of consonantal waw and ya’
with double vav and yod, respectively, frequent Hebrew lexical
items, the occurrence of niktib-niktibii forms, and the consistent
separation of the definite article,” this folk narrative contains sev-
eral features often referred to as characteristic of late JA. These
features are found alongside classical JA features, limited CA in-
fluence, Middle Arabic practices, and contemporaneous Arabic
dialectal features.

From the plene spelling of short vowels and the denotation
of the 3ms pronominal suffix with vay to the presence of the col-
loquial verb gab ‘to bring’, the fifth form’s prosthetic ’alef, and
the use of the construct-state particle bita‘, this text reveals nu-
merous colloquial features that are characteristic of Modern Cai-
rene Arabic. In the presence of the JA relative pronoun, CA-in-
fluenced demonstrative pronouns, and complex adverbial subor-
dinators, the text also displays a preoccupation with raising the
register above the quotidian, an aspiration which is partially
achieved through these aforementioned features.

Furthermore, the use of the diacritical dot and consonantal

representation indicate both a continuation of classical JA

historical and his transliteration does not reflect the true state of the
text’s orthographic features. A new transliteration is, therefore, required
for the manuscript to be of use to broader audiences; linguistic as well
as literary and historical. This paper serves as a supplement to the
existing edition by Avishur, presenting a new transliteration and
translation of one of three Egyptian Judaeo-Arabic tales found in the
manuscript BnF Hébreu 583.

7 For a discussion of the separation of the definite article in JA, see
Connolly (2021).
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spelling practices—for example, in the representation of dad with
sade and a supralinear diacritical dot, and the enduring, albeit
limited, influence of contemporaneous Arabic orthographic prac-
tices evident in the application of the diacritic to graphemes such
as pe for fa’, dalet for dal, and kaf for h@, in imitation of the phys-

ical form of their Arabic graphemic equivalents.®

Notes on the Edition

The text has been as faithfully rendered as possible, including all
diacritics and orthographic idiosyncrasies found in the original
manuscript. The JA text has then been transcoded into Arabic
script, grapheme-for-grapheme. No adjustments or amendments
have been made to the text in its transcoded form. As for the
English translation, any additions intended to aid comprehension

and readability are enclosed in parenthesis ().
Transliteration

139r.

53 11R3 YD HR TRYA 1A 7O B IR IR 2R PR .19
107"y 55 1am1p mbny? "R TARY TR DT 8 M1o .20

RN DARD TIRY HR TRONN ROY 53 By TIve Ox ury .21
POV IR DIRD 10K DR 110 R 13p Hopr YK po gy .22
TRYT SR P P - 7130 OR D0 o9 HR Tay 1namen .23

8 On the use of diacritical dots in late JA, see Connolly forthcoming.

° The term o7y ‘uncircumcised’ (sg. 57w) is used to refer to Christians
(Jastrow 2005, 1119).

109"y “idolatry’ (771 nmayp).
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139v.

PID HR 10 M0 S - D 2HY MIOKR 21 0OY 20103 TR

1821 792 HR THRT YRN2 29 5K 1aR8 85 pHO 5713 HR Hny

751 HR TORT 1821 1AKRDI 1Y AR DR 82 0H1 NI0 WY W

H1HR 118 18RI APRID DRI RARRA HR 1 K737 HRE 01975 09
N 5K ARNI ORI IRTE DRI RI12 HR2 R T HR KDY S Hr pho
8 moa nH HNR DI MR T HR ITIRY TTHR TRYTM 1RD)

980 IMAN 19YN 0D YRPY D TRYN DR 0 PInRY AR YR nanbr
18P RN DR RINA 179 nbon ©"'RY RMY § DANaR 27 58 TIYH
DIPHY H17% 113 DIAOTIN AR D3 1R YT HR YIRD B

OR IR 1 RS - P HRE IpYnn oY vawal mgnn 8n pab .10

© N L s Wi R

nabm - in PAwIR NHmM NRM AR 050 qenb Tha .11

"8 712NN KRN PAY NAWIR NPIAD PR AW RN A ITYRn .12
TANNRT ARG DIND 202 %A RITD R PO P N PRp .13

Y TARIITH - RN A AN MAWIR N0 Tvan oenh (14

D1nH HRP A RNY § DANAR 37 DR N3 PH MORD 190 HRE wrn .15
oR3 "5 DY OIH HRP YA - ARME DR ITY PR - RIN URIT .16

W 3 RHR P O TP OR TRA P DARYD ninm 2a'pa 17
RITPD R 109 1OKRP W TP - TP TPPI BTN 8OR DINTAR .18
0 ar1 OR oI HRP 8 RAnnn AMYT 9K HIRY AN 1 .19
TTYPA FANNI T3 RN 0PI AIR TORT IRW A navkAN Ty .20
IMRIRT PAN NPT 27 98 Sy K0 Tva 0 noa 19 nyhH .21
PRI SR 308 R0 b BH HR 1 XY paRh TR nvRap s .22
59 D™ PI5N HRY PRAYa a8 5 0PR 8 33 Ppaipan s .23

' This may read &1 ‘he’ rather than x171 ‘here’.
12 q"ya: ‘With the help of God’ (own natya).
13 qpa: In Arabic $=S\elsS” ka'k/kahk “cookies of flour, butter, and

sometimes a sweet filling or a dusting of sugar, baked for special
occasions” (Hinds and Badawi 1986, 737). In light of the context in
which these ‘cookies’ are consumed in this tale, however, it is possible
that ka% here refers not to celebratory cookies but to matzot, the

unleavened bread consumed during Passover (see preceding footnote).
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IRT RATY i AR 37 98 IPMV TIR D 0IOKRMY INAINNR AP TN
I
[=kagiaplsl

140r.

58 DM A 5H Ny R PRIY A 1NNRY YN 0UTNRN

PRY RITP0 R DTN HR 1HKRP A D HR 0NN WOV MING
12DAR AR HR 0IY HRP A 153 HRA RIPA RIAR KT NI PRavOn
RHR 138 HR D1HY POV BH DW IPI 1570 1200 '8 150 8

752 58 O Rbn HR 1018 - YT SR YRNA 753 HRE oim
RITHA K71 09 5P TRRN RITHA HR IR DR TR - 123NN
2% BR8N PRY DINARTIP TWRA DANAR 27 HR1 %0 A m

aAR2 HR NS 0AN YR POV A - AR OR KRHY 10 °H 0IN HR

ORP "8 - HRO 1K 1103 78 2R3 HR KROY HPRI DANAR 37 R Th

DANAR 37 58 175 HRP '8 RIOXRNA 0HYN Y TN KRR DAN SR INY .
001 79 Sy K171 14" 0 AHOR RHY HanR 1ARD TIMYTa oYY ops .
q¥nY DINHDIR IR THOR DTADN DR PINR YR Ti1 03N DR NAMOKR .
R 805 AR oY SR oAby 090 A - kMY jomNaR 375 .
8 TIRYID APRITOR K17 KRIAY | AR 37 OR RITO R INH HRP D |
0712 HRE 1HE RN TYA RN - A HR 1A DI IR Y 0T .
3702 Y2 OR 1Y 1398 813 1TOR3 03N "o Y% orrabn YR N .
15"y RIY § AR 37581 - TORT ROY M HR 2IY0RT - DIARYD TTOR .
W RA PR Y 5H 1 bRy MTARY PIRI R T OH Ry .
DI RO P - TRYA RIR P23 IR DD 9P TITAR Ao Hxa .

T91 58 1715 ORP A - P17 RIADY MHR 01D DI ROPIN RIANR TO .
0'0Y 22112 0°5Y OR 131 KROKR PAPRD TP °H - PO PNID .

OR DINY HRP 8 - 792 HRH 121201 T HR 1TIR DR DIRD .
RHY ROKRDY 77HY RORD® YTORI YA P RIR DT TN .

PINKR RIOYN IR RIRT TART RID RIAKR 09 HR HRP G - paa |

144"5 ‘Praise the Lord!’ (4\53\ Ooleaw).

15 7"p: ‘Peace be upon him’ (oHwn 15y).

.24
.25

Nt w R

NN DN DN DN R R oo e b b e e e,
A W NRFR O O WOWNO UL A WDN = O O
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140v.

25p 78 79 HRI RIT ORY RMY § AR 271 HR 20778 - JONIRI JONR

27 58 0179 58P A - 1opn uANR 09 SR o1nh HRP I8RNNAN 59X
103 12701 *8 a0 HR 0OP HR HYIN IR RIDOKR KNP | AR

5 OR HRP A - 22 HR on Y IRINNAN YRS 12701 DR D1
1027 72731 A MOYM 9730 HR DOP DR 1TIR 75 PO YN0

MRINT 792 HR 1591 2217 HR 25N [sic.] 1oxnn nan SRS 2ot Hr oa
aR7 5K 01 250 '8 15aR0 17N WR DIHRD A - 100 DR

55 onaR AR HR YHO A - PNSTA 0IAY 1R A PRATH DANAR

R HRPY IR HR KA 1HRPA IOR 720 SR 1Y HY AT nonn

O TP 1Y DR 51108 - 1020 HR 101 TIR0N 10 SR T .

5K P1a SR o1HY S o5Y R P INN2IR 28 oD OR .
HuR 819 ORPI ANMAN HY AR AV HR ATITYA RN A - DO .
5R Y911 78 TR HR 1201 8N DIRD IR HR WO TIRIN N .
D5 DR IARW 8D PHA - IR DR TN ITYRY ARTTAN .
PHIR TIRY OR TPO RY HKPY DIPIY 0w 0P mppt 7ORT .
TYN IR HR I OIIR0D ROR ORIXKR HR RID pa R 7L .
12503 RITIY 0 O HR 0 IR 1RANA 012% AN NN INRY .
TOPRT AN IRANA D19 1202 11 OR "8 77aR 730 S TN .

1115 0% Noa TP BRI DIOTIAY MNR DIAP™MY TR DY .
709" 1R 105 137 131 17925 2R HR FINNKY PTAR 0T .

Arabic Transliteration

139r.

JS SO I ey B0 ol g a2y
1"y P3P agkeny 539k Sl ;,\»\g poades (B dw

Lo oY 50l I sV gl Se 53 ylemy 30L U1 515,

CUQ o J?Y L) Jae JI 2P Jesny g1 o 53

339

© N L s Wi R

[ T S e S o
S O 0O N O Ul A W DN - O

>R

1638111 nAN: ‘sedan chair’ is written here in two parts, whereas elsewhere

it reads as a single word (j&wnan).

17 9"3: ‘His will be done!” (jen 0 12).
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sl I o ey i IV sk D9 s e 89 e

139v.

o I o B - s sl G S5 odae e gl
oSy A I el g 27 ol e CU’ 7 ) s

.Uj JVelis Q\fj fa’j\:-j.x& axa J &KVJJR;M RS 9058
G o 3 33y 213 ly bl 1 e Ligs J s ) o
i s 2y s oo Jly 50 J s ly 01 Sk 503 ) ol
(#1108 Sl Jogl 28 0 2 My JI gy sl slas 01S)
95 355 pegd JBy TRON JI e Y AR I i)
i Olyge J) 13 5g) sades D'RY RMY § DMK 27 J) s
prtee By et o 0 ol e oy 858 IV 310 9

sl o oY - b JB asms oI bty e Lo el
kg oo gl b lany sedy) s e A

P9 b o il Ca s g s g3l
sl Slagr 038 5 B U b bogs e 54) G
o Ay gy L e (B el e e paed
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139r.

(19) They also recounted that in one of the towns of the uncir-
cumcised, every (20) year during their feast day, they would take
one of the Jews, making him a sacrifice for the(ir) idols. (21)
(Every year,) the Jews would cast lots for the children of the Jews
in order that (22) they might know who would be made a sacri-
fice the following year, so that he might take (23) his expenses
from the uncircumcised during the (remaining) year. When the

appointed time came,

139v.

(1) they would take him in a great procession, and all that he
asked for would be granted. One year, (2) they cast the lot, (and)
it fell on the son of the rabbi of that town. He was (3) twenty
years old and the rabbi had no other (children) besides him. This
boy had (4) no equal in the world in terms of eloquence and the
recitation (of the Torah), and so on. When (5) the lot fell on the

boy, they began weeping, wailing, mourning, and grieving. (6)
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(The) date on which they would take the boy and present him as
a sacrifice was decided as the first night of Passover. (7) So, the
rabbi turned to two of (his) students, saying to them, “You know
you will go to Cairo, (8) to the place of Rabbi Abraham ibn ‘Ezra,
peace be upon him! You will deliver this letter to him and you
will inform (him) (9) of this appeal. As for the people of your
home(s), we will support them (10) until you return'® and on the
condition that you do not tarry on the road. From this (11) town
to Cairo it is three months going and three months coming back.
No doubt (12) you will stay in Cairo for a month. It will, thus, be
seven months until you return.” (13) They replied, “We hear you
and are obedient, O, our master.” So he wrote a letter for them
and they set off (14) for Cairo. After three months, they arrived
in Cairo and they happened upon a poor man (15) walking along
the sidestreet. They asked him, “Where is the house of Abraham
ibn ‘Ezra?” He replied, (16) “Here I am!” They gave him the let-
ter. Then he said to them, “There’s nothing for it! (17) With God’s
help, I will come with you and I will answer this appeal and all
will be well.” He then (18) took them to his home, (where) they
stayed with him. After a month, they said to him, “O our master,
(19) we wish to go so that you can see to the appeal.” The Rabbi
replied, “You should (20) no longer address me with regard to

this matter. I will go when I see fit.” So, they stayed (21) until

18 T am grateful to Dr. Nadia Vidro for her suggested translation of this

sentence.
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the night of the eve of Passover. After the Rabbi did the chametz'°
check, they went (22) for recitation. They sat for four hours dur-
ing the night until the recitation was finished. (23) Then, they
distributed the ka‘k with sesame oil. They gave two ka‘k to the
Rabbi and two ka‘k to each of the (24) students. Then, they set
out to (tend to) their business. Rabbi Abraham ibn ‘Ezra went on
his way, and the (25) (catchword)

140r.

(1) students accompanied him and they set off (together). Instead
of going to the house (from which) the current (2) decree (came),
they went off in the direction of the wilderness. The students ex-
claimed, “O, our master, where (3) are we going? This (seems to
us like) we are still in the wilderness!” The Rabbi replied, “Stay
(4) close to me.” So they stayed where they were. He called out
a Name (but) not till dawn broke over them (did they realise that)
(5) that they were in the town from which the appeal came. The
students saw the town (6) and were astonished! One (of them)

'”

said, “this is our town!” But the other exclaimed, “this is not our
town, (7) we’re (still) in Cairo!” Rabbi Abraham walked in front

of them until they arrived at the house of the (8) sage. They

19 Chametz refers to food that contains grains which have been mixed
with water, and left to rise. In Judaism, it is forbidden to eat any
products containing chametz from the day before Passover until the end
of Passover. During this period, only matzét (unleavened bread) is
consumed. On the day before Passover, all chametz food must be

removed from the house, hence, the ‘chametz check’.
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knocked on the door. The sage came down, (and) opened the
door (9) and found Rabbi Abraham standing on his doorstep. The
sage assumed that he was a beggar, so he (10) said to him, “What
do you want? Do you not know of our situation?” Rabbi Abraham
replied, (11) “Yes, (I) know about your appeal, but you should
trust in God, He is exalted! He will perform miracles for you!”
(12) The sage turned and found the two students whom he had
sent to Cairo (13) (in search of) Rabbi Abraham ibn ‘Ezra. He
greeted them and said to them, “Tell me what happened!” (14)
They replied, “O our master, it is Rabbi Abraham ibn ‘Ezra who
stands in front of you!” So (15) he introduced himself and they
took (him along with them) and he entered the house. After they
had prayed in the synagogue, (16) the students told the master,
(the) rabbi, about what had happened, and they showed him the
ka‘k with sesame oil, (17) which (they still had) with them. The
rabbi was amazed at this. (Meanwhile,) Rabbi Abraham ibn
‘Ezra—may God help him—(18) spoke to the boy who was in-
tended to be taken, and made an offering to the idols, “When
they come (19) in the procession to take you, tell them that I will
be with you. And when they say (20) to you, ‘(whatever) you
wish for, you will be granted’, say to them, ‘what(ever) my com-
panion desires.” The boy replied, (21) “I hear (and) am obedi-
ent.” After only two hours, the uncircumcised came in a great
procession (22) in order to seize the boy (to) parade him through
the town. The boy said to them, (23) “Take me and my compan-
ion with me, and what(ever) is done to me, shall be done to (24)
my companion.” The uncircumcised replied, “We have one (al-
ready), but if you have given us two,
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140v.

(1) so much the better!” So, Rabbi Abraham ibn ‘Ezra rode, along
with the boy, in the middle of (2) the sedan chair. The uncircum-
cised said to them, “(Whatever) you wish for, you will be
granted,” to which Rabbi (3) Abraham ibn ‘Ezra replied, “I wish
you to put the high priest into a large gunny sack and bind (4)
the opening of the sack to the sedan chair until the procession is
over.” The uncircumcised said, (5) “We hear and are obedient.”
So they took the high priest, lowered him into a sack, and tied
(6) the opening of the sack to the sedan chair. The procession
was swept along as they went around the town. Then they went
(7) (to) the church. They asked them, “What do you want to eat?”
Rabbi Abraham ibn ‘Ezra asked them (8) for two chickens. So
they brought two chickens for them. Then Rabbi Abraham went
into the (9) church and he summoned (the) large idol(s) to which
they made the sacrifice(s). He said, “O, (10) bastard! Get down
from your place and sharpen th(is) knife!” The idol got down and
sat, sharpening (11) the knife. All of the uncircumcised were
speechless and great fear descended upon them. (12) Afterwards,
Rabbi Abraham ibn ‘Ezra summoned his (i.e., the male idol’s) fe-
male bastard, saying to her, “Get down (13) from your place, and
kindle the fire, so that we may cook the chickens!” The female
idol (14) descended and sat, blowing (on) the fire. When the un-
circumcised saw (15) this, she stilled their hearts and darkened
their eyes. They exclaimed, “O, lord of the Jews, dispel (16) your
anger towards us and return the idols to their places for us, take

the Jew with you, (17) and go! We will write an edict for you
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that from today we will never again claim (18) one (of your peo-
ple), each year.” Then, they wrote an edict for them, signed (it),
and gave (it) (19) to them. Then they went on their way, setting
off for their home, (where) they made a Passover festival, the like
of which (20) had never been seen. Then, Rabbi Abraham ibn
‘Ezra returned to his town. May His virtue protect us! Amen. His

will be done!



25. LIBYA 1: HASAN AL-FAQIH HASAN’S
CHRONICLE AL-YAWMIYYAT AL-LIBIYYA
(EARLY 19TH CENTURY)

Jérome Lentin

Transcription

According to al-’Usta and Juhaydar (eds) ([1984] 2001, 1:534)

AT Aol (63 VY el )V pp

Jraidll slomg 81 % Sy Joaill) Dol () gnsn o (Aanas £ loll Lios lazp
Oly L oy Lo I lasY)

2 3Y e doed) (6310 M\(ﬁ

L BVl Y e Mlasd ad By VAT D b o YA (B ) Ol
Q\.{.LS\ (\.ﬁ 66.3.:\:5} u\J& Lsﬂ:u Pl LS.JGJU‘ Lsﬁ}j“ 4;),\;\;- dL{J\J J.o&} j:l;v\“ M‘
L}f aclie ji'.,\_wj\ LS)\«@J\ A= L;& );ij\ M\ 4dy QKJJ\ J}.é SJ',AEY\ 73}3.,\.'.:5\}
paonr ozl N ogomg9 easde o dsl Padsls sie s dlly Ol Pk Js-L uly
o A DSy 4l g Uomedins ob Vb LSy o il o A ol
o 81l aie g oo pls U 1 ol 2o jslb anly a g mdly L3V 2L
Ja.j‘uj‘m j-’\" ﬂ-@-@)b&ﬁ)‘mﬁ)‘bw°wrﬁfﬁkym M\f\ﬂd

(Mb & ‘j"))j ("“)“‘U’j WLA\ w vﬁy\?- M\ (\.u

© Jéroéme Lentin, CC BY 4.0 https://doi.org/10.11647/0BP.0208.31



350 Handbook and Reader of Ottoman Arabic

Translation

Wednesday 13 dii al-hijja 1246 h.

My dear friend the hajj Mustafa b. Miisa went to the garden (?)
of the consul and registered as an English subject. The English

consul went to inform our Lord of that. And that’s all.

Saturday 16 du al-hijja 1246 h [corresponding to] 28 May 1831

in the European calendar.

On that day there took place a party for the King of England at the
consul’s residence. He had three barrels of wine put in the shop of
the Maltese Christian Gian Buba (?), an awning in front of the
shop and the English flag over the shop. The consul warned all
the Christians [lit. ‘his subjects’] that every single person should
take [only]one bottle, every man with a family should take ac-
cording to their number [i.e., the number of the members of the
family]. All the consuls who were in Tripoli of the West went to
the consul’s. There were also Muslims who went to him and pre-
sented their compliments to him, which delighted him and his
son Frederic very much. He sent a message to our Sovereign—
may his glory endure—asking him to send four ceremonial can-
nons [lit. ‘of the embellished type’] to fire them. Our Sovereign
gave him four cannons with their carriages. They were taken to
the sea-side in front of the pavilion [which towers over the Pa-

and brought them back. And that’s all.
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Commentary

' The verb (J)) 4>y ‘to go (to)’, used three times in this short
passage, is common in MA texts; it can be considered the ‘stylis-
tically elevated’ correspondent of rah (cf. text IL.9, no. 4).

> gl cf. Ttal. suddito, Sp. stibdito. The chronicle of Hasan al-
Faqih Hasan is rich in borrowings from Romance languages (cf.
the notes to Ins 3, 5-9, and 13 below). No attempt is made here
to determine their precise origin, and the references to Spanish
(Sp.) or Italian (Ital.) are purely indicative, since these words may
have been borrowed from various Italian or Spanish dialects or,
more likely, in certain cases at least, from the Lingua Franca.

3 ieios cf. Ital. festa, Sp. Fiesta.

4 ¢ e colloquial genitive particle. It is attested from the 12th c.
in Maghrebi MA texts.

* )\ cf. Ital. re, Sp. rey.

¢ s cf. Ital. tenda, Sp. tienda.

7 s cf. Ital. bandiera, Sp. bandera.

® {15y cf. Ital. bottiglia, Sp. botella.

? 4l cf. Ital. famiglia, Sp. familia.

10 4$ fi / fih ‘there is’. Well known in Levantine dialects, but is
also used in some (Eastern) Maghrebi dialects.

! ks, For -in, see text I1.9, no. 13.

12 -~ S>s m(u)hallat (root HLW/Y). The editors understand >
‘places’ and gloss mutanaqgqila ‘movable, transportable’.

B e\ S plur. of Ly 5, cf. Ital. carrozza, Sp. carroza.
14 o>, See text I1.9, no. 18.

' \y>4, rawwahil. See text IL.9, no. 4.



26. LIBYA 2: LETTER FROM GUMA
AL-MAHMUDI (1795-1858) TO ‘AZMI
BEK, DAFTARDAR OF THE IYALA
(PROVINCE) OF TRIPOLI (UNDATED)

Jérome Lentin

Transcription

According to Ibrahim (1983, 222-23)
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ol Olyd) ol 4 S bkie Loy U ol Ly Uor Lo 2y iy o

Translation

God be praised, only Him, and let Him bless our sayyid

Muhammad and his family and grant them salvation.

Excellency, felicitous, well-guided, glorious, protected and sup-
ported, our ’afandi >’Ahmad ‘Azmi, daftardar (director of the fi-
nancial administration of the province)—may God confer hon-
ours upon him. Amen—My fullest, best and most complete greet-
ings to you, may the mercy of God and His blessings be upon you.
Nothing is to be added, except [wishes for] the very best. Now,
let me inform you that I received your precious letter, that I read
it and understood its form and content, as well as what you said
about what you did, with our Lord the protected by God—may
his noble actions endure—for the comfort of the weak and the
poor, and to raise truth and make falsehood vanish. God be
praised for that, this is what I wanted. I am assured that your
mediation is for the best, that you are the guardian of the Sultan’s
honor, and that you are not coveting the properties of the people.
Of this I have become truly convinced myself from what has hap-
pened between us since the time of Muhammad Rayif Basa until
this very day, even if you were not mediating for me [at that
time, when] I was put on the spot and put to shame in front of
the Administration of Finance without any reason. And those
who took charge after him did even worse to me. That is why I

was blamed [for a crime I had not committed], whereas I am a
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devoted and upright servant, and I don’t need to be guided in the
performance of my duties. In short, here is our Sovereign who
came—let’s hope—for the good of the ‘amala (governorate) and
here you are, [his] nadir (superintendent). As for me, evaluate
me and test me, on one condition: if it appears that, among all
the tasks I can accomplish, I have failed to achieve the assigned
one, and if I am summoned, first, it will be by our eminent Sov-
ereign and he will treat me according to my abilities; second, let
me choose by myself and, if it appears evident to me that he is sin-
cere [in blaming me], 1 will start again without being asked to.
And when you say that I did not write any letter to you except
this correspondence... God’s human creatures have the key of
hearts. We ask God—be He praised—to bring ease to the Muslims
with your arrival, to allow you to ignore what the enviers and
those who spread disturbance say, and may He make your medi-
ation good and successful. Here we are, we informed our Sover-
eign about how things appear to us. The bearer of this letter, Milad
son of the hajj Sa‘id, will inform you [in more detail] verbally

about what I think. Farewell.
The servant of the Porte Giima b. Halifa

N.B. The translation of the passage from ‘As for...” until ‘...the

key of hearts’ is purely tentative.

Commentary

Tl U.S J 5. In this Turkish term, the suffix ! (-li) must initially

have been written by mistake, and then left uncrossed out.

2 4, is an equivalent of A~ L.
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(,SJ,\);,- & ,Y1. Notice the very unusual word order. The elegant turn
of phrase VSJ\f- o)) was likely meant here.

* oLy 3. MA gara / colloquial gre (cf. Classical qara’a), a C; = Y
verb.

% lg, 5. Colloquial form of the 1pl imperfect. Notice also the °alif
al-wigaya.
¢ 5. Colloquial negative turn (I + bound 2ms pronoun) ‘you

are not.... The negation is probably stronger than ma-k; for
Takriina in Tunisia, see Marcais and Guiga (1958-1961, 3571).

7 sa>5. Mafl mutlaqg of Lii>s. This turn of phrase is not fre-
quently used in MA. Another example is 5 93431

8 Lwws) L. Two “alifs (1)) denoting ’a (as well as a’ and @) is com-
mon in late MA orthography; see examples in Lentin (1997, 111-
12), e.g., r.@.sN li’annahum.

9 Je>!. The initial prosthetic °alif indicates here that the initial
syllable begins CC- (Mhammad). Cf. text I11.19, no. 15.

19 ;¢\ For the meaning, compare form II hazzaba in Dozy

(1881, II: 756). Corriente (1997, 549) offers another meaning: ‘to
dumbfound’ for form V tahazzaba.

" Jg JI. The form I is a form of the relative (cf. the two other
examples 4y Ul —..>! J) and V‘@‘K SRV 0.

12 3la. Colloquial short form of the demonstrative.

13 4. Colloquial (prep. bi- + bound 3ms pronoun).

" J=1,. Colloquial razal ‘man’.

1% d>z.s L. Colloquial 1s imperfect and colloquial ‘discontinu-
ous’ (dimorphematic) negation ma...s.

¢ g9354l. Colloquial yqidini (cf. note to In. 6 above); cf. also

L;scb’\a‘)-

17 s\a. Colloquial deictic particle ha- + bound 3ms pronoun -hu.
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1% 04IS o2 i J) 4e3)). The plural agreement of the pronouns (,4)
with the feminine singular noun 4. is rather uncommon.

19U\ elya (and U leya below). Colloquial conditional conjunction
4f.

20 | sl nda (cf. note to In. 6 above). Cf. Classical nida’ (Boris 1958,
606 °nde).

?l alul el 13, The mascudemonstrative |3ls with the feminine
noun 4k.l.s is quite unexpected. But one should note that I3 is
written here with “alif after the ha’, whereas its other occurrences
in the text read |.». Hence one could think here of another exam-
ple of | | noting °a (see note to In. 8 above) and read 4l.|.JIl 3l
(with the short form of the demonstrative, cf. note to In. 12). This
hypothesis cannot be verified since there is no facsimile repro-
duction of the manuscript in the edition.

?? |44ls. Probably l,als, with ¢ > g, as is common in several Ma-
ghrebi Bedouin dialects. For the meaning, cf. Boris (1958, 557):
Ige ‘ala ‘to abandon, not take care of anymore, to give up, to stop
talking to’.

B taasly = Sldawls. With s > s (in the vicinity of f); but see
above daus.

* Colloquial ., s» ha/aweén is a kind of presentative particle. The
variant 4y, occurs in another letter of Giima al-Mahmidi
(Wata’iq “an tarih Libiyd... p. 244): &) p36 4 5» ‘Here he is com-
ing to you’. Nowadays in Tripoli, hawen- is used only with a suf-
fixed 3rd-person pronoun (-a, -ha, -hum) or with the frozen 3ms
pronoun -a: hawéna.!

B bl = dgilia.

! T am indebted to Christophe Pereira for this information.



27. T-S NS 99.38 (1809)

Geoffrey Khan and Esther-Miriam Wagner

Transcription

"00P 0N VY 2 01 01A wiaya
171 OO 1R "D 58 1NN

RI2ND 12IRN DAR IR 7IANA X' DIDWI WINR
AR '8 DIRIDWI PPRD HR 1@ 210010 03
R15¥1 13K OF AR D2IY DT THR DIINON
m5%1 9722 5K 9372 R N0

Donthyn 127 o M3 TR HR D™ HR
15y 1WHoN TORT WO RIOKRY DIHYN

1N5RY 1R BANAR 7D DY Y32 DINIR
Dabea 13 IR DI T2 DaATHYA 1 DIHYY
3P 131 025 Hon O H1va Raunkn RN
PARD 13 DINIY DIRIDW MTHR | 3P 13 ROR
ARDM 10 RIDONN HIRIA RIDWN NLRI
12MIRN O JR2 D22 AP 1 2 OK

1RRAT @ RORYN NnYD yrn 0ah maYoaN
AP 13 ANAR DANAR AR 0Hon AW

733 DRy vhY whon KnHaT RINv
R3990 D1 SR 0HYWH 02 (?) nva
~DHR TORY RITIM 12NN O (82 DIDYN
%82 10N TIANA D Pap n¥va payr onnan
181 D2AHYN 12T DIDMYN DN )« YAY

D1 JONNAR 739702 112 HR IRYRR INY DINHRD
YPIIR N9PA POV *THR 723 HR 1202 198D
DonAHYA 12° DIANVOR 11 ARY NN

[

© N LN
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.13
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.16
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.20
.21
.22
.23
.24

© Khan and Wagner, CC BY 4.0 https://doi.org/10.11647/0BP.0208.33
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PRI PPID ORI AN 7Y 12IRNA 112 58 o)
[ooa1n]nan 9pn naww jath 01 47N o
[AH]RY DIRIPA NIR IR Ao Y HRMIRDY
TOHR RW IRTIRIN HR DI 71D IR RA VTP
IR ORTINPA SR 172 135 150K 1an
FORY RINOD 1D N2 H 0IRY joNR

IRHR 7 HR 733NnY W 001N prx fIann
wwn 001 70 HR 1HRY RinHD 13521 v

58 HnARI M oANaAR maannh v

582 8HR D2HY B3 09 wrT aama

RA¥PA MDI RO RAHEA 0TI D
DY PY HRY DR HR nHRY

qpxn

58™13 DAaR

1an 18MD

VO VD

Arabic Transcription

"op 0N VY A or orn wiya
171 OO0 1IRP O DR 1NN

LS S0 sl Ol ares r.ié,-o TWINR
Pl B Sl elo J e S S
oy 55,6 o avatly oSos )y sl (o SeSe
wloyy oS I pp "o oS

PSashe 555G Vo " S kel ey )2

ale pallas 15 sl il (Sl

Sy IR DR v &) 909 5 a3l
$Sdazb o 0l @Sy 008 (Saghes (3,5, DIV
75 P o o e J g Uyl
Gl oy fﬂ";("{uf TRV ==y Y
Pl o W50 Jso Ush o a2y

b e 0k @ Sy ¢ o 9 o )

olasy "o Yl ook Cb rﬁ ads )

.25
.26
.27
.28
.29
.30
31
.32
.33
.34
.35
.36
37
.38
.39
.40

[

© N LA W

.10
11
12
.13
.14
15
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T-S NS 99.38 (1809)

\y & 5 TINR DINAR WA e 2

e gl ke allas LIS’ Loy

Us 25 Jgmog P82 D905 (S0 (2) 4

"ol dle by SO e 0l (S

4z, TON TIDND " v PAP 113 P2 DANAN
oy o Ssbae 5% ¢S5 1 1 TAT

& ol i gl 0 ot S
(Sashan 9555 Jgadal o Lo s

Bl oA g M T S 0 ) e
[oS5] S iy o5 o L) s B oy
[] 1o pyalins ST g5l A " o o 0V

DI ol o ) oS ad ol b o5

Oler Jly olier Il oy e ikl 3585

oWl 2 Jl aowd T D010 PR dioes
wwn 00" o Jl dle bke pxly Jeo

JI Joly 50 DA axoeed W 5,

UV Sle ks oy w7 asda S

Loy 55 Ughe Lonkas aalS S

ooWI e Jly ol IV e

Jpen

5R™M23 DA7aR
1an 1RMD
VD VD

361

.16
17
.18
.19
.20
.21
.22
.23
.24
.25
.26
.27
.28
.29
.30
31
.32
.33
.34
.35
.36
37
.38
.39
.40

(1) With the help of God. Monday 13th of Elul (5400 +) 169 (=
5569 Era of Creation = 1809 CE). (2) (To) our brother the master

Karo Francis—may God preserve him. (3) After inquiring about

your (lit. his) health, we inform you, our beloved, that yesterday

we wrote (4) to you a letter via the messenger. We informed you

in it about the answer (5) to your letters, which arrived from you.
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Also, today a letter (6) reached us with (the ship) Barbar the
Great, it reached us (7) with the mentioned captain, (consign-
ment) no. 15. (This) you should know. (8) Our net (profit) should
reach you inside this (letter). You should understand it, (9) (and
we hope) be fine with it. The purse of the lord Abraham, his fa-
ther, reached him (10) safely. You should know. So we hope that
you please (11) for the moment trust us with the arrival of the
goods sent to you from no. 5 (12) to no. 10, which we informed
you about in advance. (13) Also, inform us of the arrival of our
consignment regarding (14) the coffee, no. 4. We inform you that
today (15) we sent to you under God’s protection with Ramadan
(16) Sarabi by delivery of his son Abraham, the consignment no.
11. (17) Its content is inside of it. You should understand it, (and
we hope) be fine with it. (18) I sent (it) to your hand safely. When
it arrives, let us know. (19) We inform you that today we made
out to the master (20) Abraham Ya‘bes a bill of exchange belong-
ing to the master Mahmiid Hasan for (21) 10283 silver-dinars
according to your instruction. You should know (this). If (22) you
ask about the prices of coffee in our region, it is going well (23)
today because of the news that arrived reporting that (24) a con-
ciliatory settlement has been made from Istanbul. You should
know (this). (25) The price of coffee is today at a value of 81,
and two portions remain. (26) We do not have authority over
them until the notification of your letter brings it. (27) Because
at the value of 85 or more we sold what (28) seemed suitable to
us. Concerning the traders, God willing, (29) you would have sent
to us the casing of the scales. We need (30) the scales very much.

Convey our greetings to (31) our beloved Isaac Francis. Greetings
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to our beloved ha-ray Ilyan (32) and (to) Sahl. Convey our greet-
ings to the master Nissim Masi§ (33) Rio. Greetings to our be-
loved Abraham ha-Levi and to all the (34) company greetings.
We will not prolong (this letter) to you except with (35) (wishing
you) the best. (If there is any) service or benefit (we could assist
you with), let us know and we shall be sure to carry it out (36)

with pleasure. Shalom.

(37) Ha-safir
(38) Abraham Gabriel
(39) Kaman Hefez

(39) Simen tov/Sefardi tov Simen tov/Sefardi tov

Commentary

Line 1

Rahamim is the name for Elul, the month of prayers for for-
giveness and mercy.

Line 2

1M1 is the abbreviation for A'p7a31 KM AMvI.

Line 3

The abbreviation 7wn& is used for 5w nw™T ™NK

Line 4

In our corpus of letters, maktiib has replaced the word kitab for
‘letter’ used in earlier correspondence. The abbreviation "
stands for suhba ‘with’. The form *a for fihi ‘in it’ shows an unusual
orthography as the suffix -h is not spelled.

Line 25

*y is short for ‘erek ‘value’.



28. RYLANDS GENIZAH COLLECTION
A 803 (1825)

Esther-Miriam Wagner and Mohamed Ahmed

Transcription

n'ya

7YY Ao MW o 'Mb YA OP2

RPAR PR 11 Payr apy "o OR 1R

"OHR 1118705 13 HINNR PRI 01227Y3 DIOY DROD DR T TYa 0 V'WINNR
139231 YRR BOY

Aoy IR PRI T SR oYY 08 T0a1 HR MNpa TR PR T OR by
PRY MNP

58 N T 52 0 ParYY ORI HR 52 19KRA AR 1OY KW RTON DR IRD
11993 581 o1onaY 'nw

PRI DIARINID DIDD 71202 'R PUARD PRI DI2API TV TR A Ta
5RD N3 FIRNIONR

15 191 M3 IR PR D12°5Y HRO SIRNKRT TR 21 AR 1Y mavip o1vhy
5K Iy S8 1H M

PRM 58 WI1an An MY M3 012723 'a50 DIIRINAN 777D 0 1 MRS
MKW '8 1Y Y

NP KRN 02N 138705 LM DR 13190 21097 SR Ak 1''pa ;b
San 5h

Tryrn ohwt 0 5a 8HR D19Y H1vs an Ty oo rwRan S

nR2D 0'01

v''o

a2 R

.10

11
12
.13

© Wagner and Ahmed, CC BY 4.0 https://doi.org/10.11647/0BP.0208.34
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Arabic Transcription

ﬂ"y:
R A MW 0 'MH YA D12

RAR PR pray apyr ") nR

201 ") 4 ad o DN b 258w 2sSUle 2O I dse Ay e T'RTIIR
45,59 MIRR

wde gepo b 'MW OR x50 JImpa i) ¢ ey )l e

oY st

W OR dl- oy L 4 SV 66 NS s ale ROMTR RO Ly O
Sy dly S

il ol S U S 4T Gl ol 2SS g 5y (g 23

; b s

05 4k ol g e d W 05550 00D S Uty 0 B e 4l
i ls B

Jo s e oSl e gl S0 S ) Dy D3 2SGales
J5s

TYEn 0wy s Jb Y1 S Jobas s e Wy sl s
NR10 0°03

v'"o

Translation

NI O

.10

11
12
.13

(1) With the help of God. (2) On the 28th of Sivan of the Year
5585 of Creation (= 1825 CE). (3) (To) our beloved, the master

Jacob Yabets—may God protect and preserve him—enlightened

by God. (4) After inquiring about his health, and after (extend-

ing) many greetings to you, we let you know that yesterday, Mr

! In order to reflect the Hebrew spelling &3, we decided to use the |

sign here.
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Joseph Ayllon? came to our area, and he informed us (5) about
the punishment of your brother, dead because of (our) sins.
God—may his name be blessed—knows that (this) was difficult
to bear for us, because (6) he was a pious and saintly man, as all
people depicted him. Yet, there is nothing we can do. May God—
his name be blessed—give you patience. It is for you® (7) and his
children to fill his place. Then we also inform you that previously
we wrote to you and informed you that Mr Bogush asked (8)
about you and we told him that you are travelling to see your
children. Yesterday he asked about you, whether you came
(back) or not. We said to him: Next (9) Friday he will come in
good health. We tell you just as anyone other than us would tell
you on our behalf. Do not blame it on us. You should know (10)
this.* With the help of God, (there will be an) answer to (this)
letter. You should come to our area in accordance with what you
told the agent (11) and the supervisor. I have nothing to add ex-
cept the best of greetings. The young man (12) Nissim Sabbah,
(13) a good Sefardi.

Commentary

The code-switching between Hebrew and Arabic in this letter dif-
fers markedly from what can be observed in medieval letters. In

fact, code-switching involving temporal adverbs, such as ’etmol

2 For the Ladino spelling of the name, see https://he.wikipe-
dia.org/wiki/%D7%A9%D7%9C%D7%9E%D7 %94 _%D7%90%D7%90
%D7%99%D7%9C%D7 %99%D7%95%D7 %9F.

* A common Egyptian condolence, see Badawi and Hinds (1986, 68).

* Literally ‘This should be to your honourable knowledge’.


https://he.wikipedia.org/wiki/%D7%A9%D7%9C%D7%9E%D7%94_%D7%90%D7%90%D7%99%D7%9C%D7%99%D7%95%D7%9F
https://he.wikipedia.org/wiki/%D7%A9%D7%9C%D7%9E%D7%94_%D7%90%D7%90%D7%99%D7%9C%D7%99%D7%95%D7%9F
https://he.wikipedia.org/wiki/%D7%A9%D7%9C%D7%9E%D7%94_%D7%90%D7%90%D7%99%D7%9C%D7%99%D7%95%D7%9F
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‘yesterday’, is not normally found in medieval Judaeo-Arabic let-
ters, but is a much more common occurrence in Yiddish and La-
dino letters.”> Medieval mercantile letters in particular avoid
code-switching,® whereas early modern traders frequently switch
into Hebrew. Similarly, words such as niftar ‘deceased’ are not
normally used in Classical Judaeo-Arabic code-switches, whereas
they are commonly used loanwords in Yiddish. It could be argued
that the change in style as well as frequency of mercantile code-
switching observed between medieval Judaeo-Arabic and Early
Modern Judaeo Arabic, in particular in the letter at hand, was
influenced by language patterns from Yiddish and Ladino

through traders from Europe and Asia Minor.
Line 1

n'"'ya = own npa ‘With the help of God’.
Line 2

'mb = wnind ‘in the month’.

Line 3

R = 120K ‘our beloved’.

1" = npha R 7YV ‘may God protect and preserve him’.

Line 4
M"wTnR = bW nwnT nR ‘After inquiring about your (lit. his)
health’.

® For differences in codeswitching between Judaeo-Arabic and Yiddish,
see Wagner and Kiihnert (2016). A cursory analysis of all Judaeo-Arabic
letters written by Daniel b. ‘Azarya published in Gil (1997, 625-715)
shows no temporal adverbs at all.

¢ See Wagner and Connolly (2017).
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n3. Classical Judaeo-Arabic &3, Classical Arabic ¢\~ ‘he came’.

Line 5

e “difficult to bear’. The vocalisation here may reflect what
Rosenbaum (2002, 37) describes as preference for u over Stand-
ard dialect i in Modern Jewish Egyptian Arabic, which would in-
dicate the speaker’s Jewish heritage and minority status for any

listener.

Line 6

5. The pointing of this letter and the other letters below is
somewhat random. Some of those going back to Classical Arabic
a have dots beneath, as here; others do not, for example *»» ‘he
will come’ in line 9. Yet, also Classical Arabic ¢ may receive the
dot, as in 1173 ‘other than us’, also in line 9. The same irregularity
can be found in various letters, e.g., the pointing of 2 to distin-
guish between [k] and [b], on the one hand, and [k] and [k], on
the other.

{w*p &7on. The use of this Aramaic form again is somewhat
unusual for Judaeo-Arabic letters. Yet it is commonly used in Yid-
dish, as mentioned by Khan (2006, 358).

Line 7

"G = aso,l ‘its (the letter’s) time, i.e., today’.

Line 8

15 m9. The dialectal term walla + 1@ ‘or not’.

18, The double spelling of 1 here, as well as the double spelling
of » in *» ‘he will come’ in line 9, are not consistent throughout
the letter and may show a preference of double spelling if 1 is
followed by short [u] if and " is followed by [i].



29. SYRIA 2: CHRONICLE OF
MUHAMMAD SA‘ID AL-USTUWANI
(1840-1861)

Jérome Lentin

The Sayh Muhammad Sa‘id al-’Ustuwani (1822-1888) was a
Damascene ‘alim. He was hatib of the Umayyad Mosque in Da-
mascus, and eventually held important functions in the admin-
istration of justice. In 1867, he was appointed gadi of Tripoli, and
was first gadi sari in Damascus between 1869 and 1873. His
chronicle covers the years between 1840 and 1861. Edition that
of *Ustuwani (1993).

Transcription

p. 194
Joradl damen sy o 'S G (spendl o e ol malonll (5 e 04l
et s gl ol Gom g (2 V7 (B Aebs U e p )l e g A )
ool 5 ) gl o Hpaly ool 3yl i % Ly € L) o
ol gyl g s V_@J)s-s L}.é) dadll I g pm s 2= ol eises il
o S (S g Sl Yy oo ) SIS gy g Iy 5L
Oy e 1 oy oS By 1o STl o) e oy 1A syl e Gyl
S N A e el gy ) Bele oy 0 bl (il ) SCall
oY ) ) EsL«:& S & @)Jj\ I e v.a:).b-\j sl ("4'5 1,6 alzsl)
fLiJJJa)\O.»up Y. &;qj@\@)\}mwﬁb&.ﬁ\f

© Jéréme Lentin, CC BY 4.0 https://doi.org/10.11647/0BP.0208.35
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Translation

At noon of that day [Saturday, 22 Safar 1277 = 7 September
18601, I saw in the mosque the hgjj ‘Abd al-Rahman al-hamawi.
He showed me a letter from his son Muhammad, who had been
sent to Beirut with those who had preceded a second wave of
people driven away on 13 Safar. In this letter, he was informing
his father that they had first been put into wooden handcuffs at
4 o’clock. At 6 o’clock they had been forced to start walking. In
the morning they were in Dimas, from where they left for Han al-
Husayn, walking with their hands cuffed and thirsty. On Sunday
they had entered Beirut until the barracks. When they entered,
the Christians who had travelled to Beirut started addressing
them with impudent words like: “Where are your axes, where are
your swords? They’re taking you to the stake [to impale you], to
the rope [of the gibbet]! Tomorrow we are going [back] to Da-
mascus. We have dislodged you from your houses and we have
taken them!” and words of the same kind. [He was adding in his
letter that] the French army had settled in Beirut at 1 o’clock,
and that they had an army corps, of 9 to 10,000 [soldiers] in the
barracks. And that they had unfastened their cuffs and taken
them to the sea, where they had embarked them on an Ottoman
boat, and that, on the date he wrote his letter, sent from the sea

to Damascus on 20 Safar, they were still liying at a standstill.

Commentary

' g8 Sl As a rule, ‘cases’ disappear in MA. Classical or clas-
sicising forms with case endings (L sS) appear only in specific

contexts.
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%1445, Colloquial use of gam.

3 (R For the regular -iz (and not -iin) form in MA for the 2pl
and 3pl imperfect, see text I1.9, n. 7.

* c»s. Colloquial interrogative adverb (wayn / wen).

P dyl e (,_id.b-\ Notice the temporal value of the active par-
ticiple (present / immediate future).

°pladl Je 2l 1us. Notice the temporal value of the active par-
ticiple (near future, cf. gadan).

7 (’5 L), Colloquial dtb ‘to remove, expel’ (see text I1.9, n. 9).

® &g, ¢ Lbl=. The proposed translation follows the editor’s
gloss (dahala °ila).
% (833 34>349. Mawzild is frequently used in MA and can be ana-

lysed as a transposition of colloquial fi ‘there is’.

10 .xa8ls. The sound masculine plural form -in is predominant
(whatever the syntactic function of the noun) in MA texts, see
text I1.9, n. 13.



30. ARABIA: A LETTER FROM ABDALLAH
HISANI TO ‘ABDALLAH BASA (1855)

Jérome Lentin

A letter from the Sayh ‘Abdallah Hisani to ‘Abdallah Basa, dated
18 Rabi‘ al-’awwal 1272 h (28 November 1855); from the facsim-
ile in >Agli (2002, 170), since the edition (81-82) is faulty.

Transcription

S
ol alll o)

A1 e Lassl L) Sl s g el 0l V1 oty SV 88 ' 1
o) adl iz asl

Ulr sy aigaian Liogdy ojall Silim Ul gy 615y lll oy o SUe 12
Sl Ualy Sl

015y aally Sl Ko ol e pay ) s il Kol e sl 3
“ b jLadl o

Jyi o Yy Tkl Yy ey Vg ) Y oLy ¥ o dal) g ploll alll oy oS4
oty o adI Y1 ALY

AAS«A.U\WMJJQ})%M\SQL@LLAJAY\WMJM\J .5
3 0939 by 4l oy

0 W e M By Al iy (SA o e Ly Ll s "ay 6
e 11‘\% ol

L Bl all g o 5o ) o) s oo 2 ng iyl S350 Je b 7
¥ Lt sl b

© Jéréme Lentin, CC BY 4.0 https://doi.org/10.11647/0BP.0208.36
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LS .L;-):}\ cu..lg.g) dy}:j A iy 160.3.& s (PR lswﬁj e .8
Uy e s a1 5

i e Ul ol ol 52 36 s S0l L gl o1 Ll b9
oy dldl ¥ o Lo o 0dge el

& el Jram b s U odgall w3y ny n 2l ) B e e ey 110
clell gl sy S

Sy Lyl e s 5 oIS alall g ) g s amelome Sy ol Ly 11
2l )

Shin Sl g alsr Py Ol Ll Oola e Loy e P3As ]y 12
s Loy

@ P 1 L2 Sy L) Dl iy o WL LA S 313

Tl s Ly ) o 2Dl
(] ham all s geatd) sl e VYVY o il gy e 214

Translation

Praise be to God alone, exalted be He

(1) To his Lordship, model of the grandees and prominent among
the leaders, protected by the eye of the Retributing Sovereign,
our Sir ("Afandina) ‘Abdallah Basa—may God prompt him [to
godly works]. Amen. (2) Greetings to you and the mercy of God
and His blessings be upon you. — I have received your esteemed
letter and I have perfectly understood the contents. The [very] day
it arrived, we had [just] received a letter (3) from the ’amir of
Mecca the Sharif ‘Abd al-Muttalib and from the people of Mecca,
‘ulam@’, and muftis. They were reporting that the Christians en-
tered (4) Mecca, the Sacred House of God. Such news satisfies
neither God, nor His Prophet, nor the Sultan, nor those who say
that there is no deity except God and that Muhammad is His
(5) messenger. When we heard that, the Muslims felt full of ar-
dour [to fight] for the religion of Muhammad (God bless him and
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grant him salvation) and for their religion. (6) The tribes wanted
to rise up. We asked them [to wait] until we inform you and the
Pasha and until things are confirmed. If it proves true (7) that the
Christians disgraced the sanctity of the House of God, as the Sha-
rif and the people of Mecca said, we will yield neither to the
Christians nor to those who (8) support them and we will rise
against them in zeal for the religion and we will seek the help of
God, of His Prophet, and of the proclamation of His unicity. As
God— praised and exalted be He—said: (9) “O you who believe!
The Associationists are nothing but impure, so let them not ap-
proach the Inviolable Mosque.” You and I have concluded a pact
[making a commitment] to do what satisfies God and His Prophet
(10) and what is right in the land of the two sanctuaries. From
the day we made this pact until today, I have never failed to serve
you and the Sublime Porte. (11) We serve without taking any ad-
vantage from you or from the Sublime Porte, doing all this [only]
for the sake of my love for our Sire and for you. This is because
you are (12) truthful with me. I have informed His Grace, our Sir,
in a letter and I am waiting for his answer. I am waiting as well
for an answer from you. I am doing my best (13) to hold back the
tribes until I receive the answer of our Sir and yours. This is what
I needed to tell you. Greetings. This was written the day of al-
wafa(’) (14) of Rabi‘ al-’awwal 1272 by your servant the Sayh
‘Abdallah Hisani [seal]
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Commentary

! & 2. T@ tawila for ta’ marbiita (and vice versa, see note to In.
7) is common in MA texts. Cf. In. 2 c«>,, In. 8 & £, In. 10
ol In. 12 &osla

2 |~ Zd ‘to come’ is common in MA (see text ‘Syria 1’, note to In.
19). Cf. the imperfect L. in In. 13.

® » is most probably an apocopated form of 5 ‘when’.

*Us)ls. Notice the perfective aspectual value of the active partici-
ple.

® Laall is probably to be read LJal. slied)is either an unusual plu-
ral of muft" (Classical muftiin), or—less likely—the plural of i
‘counsel’ (see Piamenta 1990-1991, I1:366).

® ,b tabb ‘to enter’ (colloquial). The spelling without alif al-
wiqaya is consistent in this text (as in others) for the perfect j§~a
(In. 7) and 4.l (In. 9) and the imperfect 5% (In. 9).

7 olel )l al-sultan (< al-sultan).

8 Lls = wulu (cf. Classical w.lol). On the writing s for =, see
note to In. 1.

° JJLA\ 235 L. The (colloquial) modal auxiliary (3fs) bagat (on the
writing s for <, see note to In. 1) is constructed asyndetically, as
is generally the case in MA texts.

19 .J. Colloquial lén ‘until’ (for a further example see note to
In. 13).

"' .z, This colloquial verb ($af ‘to see’) appears frequently in
MA texts, even in the less colloquialising ones.

128 Ja = oS Jal.

13 > hinna. Colloquial personal pronoun (for further examples
see notes to Ins 11 and 12 [2x]).
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14 4L Las L. Colloquial negative construction (= Classical
W ielb).

1> 6. For the frozen sound masculine plural form in -in see text
I1.9, n. 13 and text ‘Syria 2’, n. 10. Further examples of the same
in thisln. 8 - aaiews and In. 12 - pdgeoes.

10 g = ol g

7 Qur’an 9 (Al-Tawba), 28. The canonical text reads: -,il Ll L
(140 gl ] o) ol Iy 38 s 03552001 L] el O you who
believe! The Associationists are nothing but impure, so let them
not approach the Inviolable Mosque [after this year of theirs]’.
18 )L.u = )Lﬁ.

P s = o

2 J\. Colloquial ilya, cf. Classical JI.

2t gl . Colloquial prepositional phrase fi san ‘for, for the sake
of.

2 ¢\, ‘owner’, hence ‘provided with’ (colloquial = Classical 3,
—>L2); cf. de Landberg (1920-1942, 11:1321).

» _3, ragab ‘to wait for’ (colloquial).

24 ja. Short form of the colloquial demonstrative hada.

% dse o)) L. Notice the asyndetic construction of ), and the per-
fect form of the auxiliary verb.

% . is crossed out in the manuscript.

77l ox- 77th (or 78th) day of the lunar year, 18 Rabi‘ al-’awwal.



31. EXCERPTS FROM YA‘QUB SANU®S
ABU NADDARA ZAR’A AND ‘ABD ALLAH
AL-NADIM’S AL-USTAD

Liesbeth Zack

This chapter presents excerpts from two of the most famous 19th-
century Egyptian newspapers: Abu naddara zar’a ‘The man with
the blue eyeglasses’, founded by Ya‘qiib Sanii‘ in 1878, and al-
Ustad ‘The professor’, founded in 1892 by ‘Abd Allah al-Nadim.
Both were satirical newspapers, critical of Egyptian society and
of the regime, and both were (partially) written in Egyptian Ara-
bic, which could be read aloud in order to make them accessible
to the uneducated masses. This makes them interesting subjects

for a comparative linguistic study.

Ya‘qiib Sani

The Jewish Egyptian journalist and playwright Ya‘qiib Sani*, also
known as James Sanua, was born in Cairo in 1839. His father
Rafa’il was a Jewish merchant who moved from Livorno in Italy

to Cairo at some point in the 19th century, while his mother,

! This is an abridged version of section 2 in Zack (2014). See also
http://kjc-sv036.kjc.uni-heidelberg.de:8080/exist/apps/naddara/biog-
raphy.html for a short introduction to Sanii“s life and works.

© Liesbeth Zack, CC BY 4.0 https://doi.org/10.11647/0BP.0208.37
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Sara, was a Cairene by birth. Rafa’il Sanii worked as an adviser
to Ahmad Pasha Yagan, the nephew of Muhammad ‘Ali Pasha.?
Ahmad Pasha Yagan sponsored Ya‘qiib during the course of a
three-year period of academic formation in Livorno, where he
studied political economy, international law, the natural sci-
ences, and the fine arts. Upon his return to Cairo, Santu‘ began
work as a teacher.®> He became a follower of the great thinker
Jamal al-Din al-Afgani, who encouraged him to apply his literary
skills to the cause of reform and suggested using the theatre as
an instrument of public education. The Khedive Isma‘l had
opened two theatres in Cairo and Alexandria in 1869, on the oc-
casion of celebrations in honour of the completion of the Suez
Canal. Sant translated some European plays into Arabic, but also
wrote others in both colloquial and Classical Arabic, setting them
in Egyptian society. He was an important figure in the birth of
Egyptian drama, and became known as the ‘Moliére of Egypt’.
However, since his plays contained satirical portrayals of Egyp-
tian society and criticism of government officials, Isma‘il with-
drew his support and banned his plays in 1872, ending his career

as a dramatist.*

2 See Gendzier (1966, 17).
3 Gendzier (1966, 6-17, 19).
4 Gendzier (1966, 29-38).
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In 1878, Sanii‘ published the first issue of his satirical news-
paper Abu naddara zar’a ‘The man with the blue eyeglasses’,”
which was his own nickname. The publication was written in
large part in colloquial Egyptian Arabic and contained imaginary
dialogues and letters, sketches, fictitious minutes from meetings
and dreams. In 1878, Sanii‘ was banned from Egypt because of
his criticism of the regime. He consequently settled in Paris, but
continued to publish the newspaper.® The final issue appeared in
December 1910. Sanii‘ remained in France for the rest of his life,
even when changed political circumstances would have allowed
him to return to Egypt. He died in Paris in 1912.”

The excerpt presented here is from the fifth issue of Abu
Naddara and discusses how Ya‘qiib Sanii‘ collected the materials
for his newspaper. It is a fictional dialogue between Abu Naddara
and Abu Khalil. The dialogue is a stylistic device often used by
Sanii‘, as well as by the journalist ‘Abd Allah al-Nadim (1843-

5 The first issue can be found here: http://kjc-sv036.kjc.uni-heidel-
berg.de:8080/exist/apps/naddara/journals.html?collec-

tion = /db/data/commons/Abou_Naddara/Journals/1878/1_Garidat-
Abi-Naddara-Zarka issues-001-015. It was published on 21 Rabi‘ al-aw-
wal [12]95 AH, which corresponds to 25 March 1878.

® Due to censorship, he had to change the name of the newspaper regu-
larly. There are issues entitled Al-naddarat al-misriyya ‘the Egyptian
spectacles’, Abu suffara ‘the man with the whistle’, and Abu zummara
‘the man with the oboe’, among others.

7 See also this webpage published by Heidelberg University for more
information on Abu naddara and the other journals that Sanii‘ published
in Paris: http://kjc-sv036.kjc.uni-heidelberg.de:8080/exist/apps/nad-
dara/intro_journals.html. Scans of all the journals are available on this

website as well.


http://kjc-sv036.kjc.uni-heidelberg.de:8080/exist/apps/naddara/journals.html?collection=/db/data/commons/Abou_Naddara/Journals/1878/1_Garidat-Abi-Naddara-Zarka_issues-001-015
http://kjc-sv036.kjc.uni-heidelberg.de:8080/exist/apps/naddara/journals.html?collection=/db/data/commons/Abou_Naddara/Journals/1878/1_Garidat-Abi-Naddara-Zarka_issues-001-015
http://kjc-sv036.kjc.uni-heidelberg.de:8080/exist/apps/naddara/journals.html?collection=/db/data/commons/Abou_Naddara/Journals/1878/1_Garidat-Abi-Naddara-Zarka_issues-001-015
http://kjc-sv036.kjc.uni-heidelberg.de:8080/exist/apps/naddara/journals.html?collection=/db/data/commons/Abou_Naddara/Journals/1878/1_Garidat-Abi-Naddara-Zarka_issues-001-015
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1896) fifteen years later in his magazine al-Ustad, as the next sec-

tion demonstrates.

‘Abd Allah al-Nadim

The Egyptian reformist ‘Abd Allah b. Misbah al-Hasani, known
as al-Nadim ‘the boon companion’, was born in 1843 in Alexan-
dria, where he studied at the mosque of Ibrahim Pasha. After
completing his education, he worked for some time as a telegraph
officer in the Delta and as an udabdti, an itinerant versifier.® Later
he owned a lingerie shop, in order to earn a living beside his
work as a journalist. The shop doubled as a literary salon, where
poets and writers met.° In 1879, al-Nadim joined the secret soci-
ety JamQyyat Misr al-Fatat/Union de la Jeunesse Egyptienne, but
soon left it to establish al-JamSyya al-Khayriyya al-Islamiyya ‘the
Islamic Charitable Society’. In 1881, he first founded the satirical
magazine al-Tankit wa-l-Tabkit ‘Joking and reproaching’ and then
al-T@if ‘The wanderer’. The latter became the organ of the fol-
lowers of ‘Urabi Pasha, an Egyptian army colonel who aimed at
ending the British occupation of Egypt. After the failure of the
‘Urabi revolt in 1882, al-Nadim spent years in hiding and was
finally arrested in 1891, exiled, and subsequently pardoned in
1892. Upon his return to Egypt, he founded the satirical newspa-
per al-Ustad ‘The professor’, which ran from August 1892 until

8 See Sadgrove (2012).

° It was not uncommon in that era for shops to double as literary salons;
see Doss (1998, 144).
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June 1893. He was then once again exiled and spent the rest of
his life in Istanbul, where he died in 1896.%°

Al-Ustad is a weekly satirical newspaper in which criticism
of the Egyptian regime, the British occupation of Egypt, and var-
ious social issues are addressed, often in the form of dialogues.
The first excerpt from al-Ustad that is presented here is part of a
series of dialogues entitled Madrasat al-banat ‘the girls’ school’.
The dialogue is between Zakiyya and Nafisa. Nafisa attends the
girl’s school and Zakiyya asks her about the subjects she is learn-
ing, questioning the usefulness of subjects such as French and
English. The second excerpt is also a dialogue between two
women, Latifa and Dimyana. The text shows the problems caused
by drinking alcohol. This fragment is interesting from a linguistic
point of view, because *q is consistently written with a hamza,

imitating the way it is pronounced in Cairene Arabic.

Transcription: Abu naddara zar’a

Excerpt from Abu naddara zar’a, issue 5, year 1, 21 Rabi‘ Tani
1295,11 1

B Y adise Yy dia ¥ e b b — o)l b 4l $ile edl (s 4
S oy e L cizn 00 S 0a5 gl e OV 1S pallal) — oy ol Lzl
93 b antlil) anll oy e Cinas an U adlldl pag L2 ooy aner adlell 0
— ol LS Do iSen o) 4 Y — Dy Lpaiags pliiod Lo limd 13 — poayy
Nz ) 3 bl i ALY g — ol r dlST 03 pISU oy e b
Dol 3 Il 8 Lislos s Sl ey B ) Sl sy Sl o ol (63 ey

10 See Sadgrove (2012).
' = 24 April 1878.



386 Handbook and Reader of Ottoman Arabic

Gy oy b il Yl &l e anpmy cblb plimy aLs ollaily (5505 4y
&w&@b\%@g&x}@&ﬂ@\f&pwmﬂ‘ssw;
1Sy dabsy Cadall) 5113 oy oS g e 0l s Ladl 5 Y ) i s ol
J,g.wj\_, .L@.JJ\S (.J\;J\ ('-L«.é‘ u.& [CIE) u;':” o}:.@_.iJ‘ d):.a.pup u.& L@.‘g-)JJ c\.ég)lé)b\}j)
u.kf Y) gt 0> (’)’\ﬁ\ o.W\ 4.«..,&"5\ J:J\Jp;” 5;\}5 oS c,.ié}g)

03 e 0> o ga) (o)l yl)

A a8 5l s Slgles LS Sl o ad al) LY e Linsy
el Ly 53l ol 3 cdea> )

o sl (UU@';{)

al 6> i) clsg 0 dadlly (b= 5)

JIg 8y gmzr dodl o g Masly Il 4S5 (o) 1)

st g s 03 W) el ALV YT Ly — ol b elds ol (= o)
ol sl S 03 ol o a) s gy olial b L) — gl Al ey sl
Gy Clpy (o )j\.j (& wi) 4.,5»; Lﬁ) V.@.u\g; &y V.@.é)’\?—\ e ;')JJJ‘ &
bl elh ey LB £3 Lgd wdpoy jladly Sl B e wdensST IO A
astg¥l S ey il ST 5 ety il B olee IS et
=03 IS o a) ST S5 b — gl b alise e Lgaiby 4y e e o) el
[...] QQM) ;\J..c«i o\ Sy

Translation

(Abu Khalil) What’s the matter with you, Abu Naddara? You ha-

ven’t got anything to do now other than writing this fine'® news-

'? This is a typo. It was actually called sl al-quradati. It was pub-
lished in Abu Naddara issue 4, 14 Rabi‘ Tani 1295 = 17 April 1878, 2-
4.

' Literally ‘with her well-being’. See Spiro (1895, 288): “ax!s=ul aweMuy
I> this fine gentleman, this good fellow.”
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paper, or so it seems, because between the first issue and the sec-
ond approximately two weeks passed, and only one week be-
tween the second and the third, and half a week between the
third and the fourth, and hardly two days between the fourth and
the fifth. By God, we haven’t had time to digest it, surely news-
paper writing fever has taken hold of you. All right, so where do
you get all this talk from? The guys in town say that in the even-
ing you take off this hat of yours with its veil and your coat and
your blue eyeglasses, and put on a turban that weighs ten pounds
on the scale, and a turquoise robe, a striped caftan, a belt from
Tripoli,’ and red shoes, with an artist’s bamboo cane in your
hand, and you glue that wide beard of yours with two bits of gum
so it becomes a goatee. Then you go into the Layyati*® coffee shop,
not to smoke hash, may God forbid, but to listen to the amusing
words of the hashish-smokers'® and to enjoy the jokes and the
funny anecdotes that you put in your famous newspaper, which
has become like honey and sugar in everyone’s mouths and has
detracted people from reading the great, useful newspapers. Is
that right or is it a lie?

(Abu Naddara) A bit of this and a bit of that.

1« Al b tarablus silk sash of Syrian make” (Spiro 1895, 362).

!> This is probably the name of the coffee shop or its owner. The layy,
pl. layyat, is the flexible tube of the water pipe ($iSa), and layyati is the
nisba-adjective referring to this: ‘the one with the water pipe tubes’.

16 See Badawi and Hinds (1986, 456b). The fa“dl-form is an intensive
noun, so >lis s~ means ‘those who take pulls [from the water pipe]
often’.
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(Abu Khalil) It is said that you go to the shops of our colleagues
the traders and meet up there with the eloquent young men look-
ing for funny news stories, which you then transform into dia-
logues and theatre plays like the play about the monkey keeper,
which took place in the days of the Mameluks,'” and the like.
(Abu Naddara) That’s correct.

(Abu Khalil) And what is the purpose of this humorous newspa-
per of yours?

(Abu Naddara) Amusing people, and presenting serious infor-
mation in the form of humour.

(Abu Khalil) Well done, Abu Naddara! We, the people of this
country, understand this matter. Our love for you is growing
daily in our hearts, and we wish you all the best of luck. But oh
grief, what is all this trouble going to get you? You’ve'® written
books in European languages praising Egypt, you have translated
the most wonderful poems of the Arabs in order to spread the
word in the West about Oriental literature, their good manners,
their freedom of religion, and the like, and you’ve founded an
Arab theatre for us and have written around thirty comedies us-
ing your great talent, prose and poems, and have paid a very high
price for it,’® and you have taught the people of our country to

perform skilfully in the theatre, and you have started writing

7 The full title: 1204 & ) ol 5 lia> Ly 4 5l5 amd— 5,31 “The
monkey keeper—A historical theatre play taking place in the days of
the Mameluks in the year 1204’. The year corresponds to 1789-1790
CE.

18 Lit. ‘there you are’.

19 Lit. ‘you have spent the blood of your heart’.



Excerpts: Sanii’s Abii Naddara Zar’a and al-Nadim’s al-Ustad ~ 389

newspapers in all European languages and have created Arabic
songs and set them to French music—so I wonder what you have
gained from all of this? You have only made® enemies and hos-
tilities. [...]

Transcription: Al-Ustad

Excerpt 1: al-Ustad year 1, no. 11, 1 November 1892, 246
ol i, de
sy 455
&\QL)M\@Q\EM e LJA.QJ‘E;U coe el ddaad) oy 5l
s SN Jadaty A Uty ol ly Tl (gl lly Ly 2 o
a G o a1k a1 LB sellly oSl b e Y a8 el
Var bt (GlSOVly (ol dlly S jgol ai0 o3 OUST 5 Vg i)l i
f..l.u L Ul 5 e3ds v . O sz..\g.;\ Yy solaip (55920 asy ilsn
by oS A3 aall )’/" M o Ay s eam (S ISV Y (g5l 3
bl b e o) e D5 oV ol e 4 oy U s
r&}wufu@au\k;\u BB o a Uyl U SAV Yl ol o)
Sle s Gyl 5 i 15 85 )V o el g SVl Yy gl A, g~
bl 1S e o ety bl L 0S50 Vi wsls 3 Gyl by b Ll o
Ll Ol el & ISP (LiJ\ Oly ey ey L) = al G b
Sl (55 ol patg Al (8 lyally 4S8 VT lpaed Jg> b 5 ¥ a5 e ol
37 23 Yy A Wl s Ny iz V1 iy o ol Lo iy s V)
[ ]AJLSJ;)\JLUV.LLJ(\MJ\@U»M\D‘ \) }U\JY}

Translation

The Girls’ School
Zakiyya and Nafisa

20 1it. ‘raised’.

' From ., f'-—EH, withl > r.
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Z: Did you go to the teacher today? N: I attend school. Z: What
are you learning in school, dear??* N: I'm learning writing, read-
ing, French, sewing and piano, and we have people who are
learning English, and people who are learning European dancing.
Z: Well, writing and reading, we’d say that, yes, they are useful
so one day you can sit and read the Holy Qu’ran, or a book from
which you learn things about your religion, but French and Eng-
lish, what are you going to do with those, are you going to marry
a Frenchman or an Englishman? N: No, all the upper-class chil-
dren learn French or English now. A woman may marry one of
those men who know the language, so she can talk with him. Z:
My dear, isn’t the man whom you’re going to marry a descendant
of an Arab or a Turk? N: Yes. Z: Well, then learn the Arabic or
Turkish language used by the people of our country when they
talk to us. As for the descendant of an Arab or a Turk who puts
his language aside and addresses his wife in French or English,
he has no manners. He knows that we, girls from the East, are
neither Frenchmen nor Englishmen, when he talks to us in their
language. N: That means you're not aware of what’s going in the
world these days. Some girls from the Levant learn foreign lan-
guages at school and so do their husbands. Z: All right, those girls
are dressed ‘a la European’ and have taken to the streets in house
clothes like European ladies, but we, who only leave the house
covered up, don’t get together with strange men and don’t go to
the theatre or the ball, why should we and our veiled sisters in

the Levant learn these languages [...].

2 Lit. ‘my sister’.
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Transcription: Al-Ustad

Excerpt 2: al-Ustad year 1, no. 7, 4 October 1892, 149-50

&lesy 4zl
23+ g by ple e JT U b o T 15 Sls done Sl s Dl 2o
Ls\.g\.da.,\.’-\jﬂjm\.b-”w\.@.»\ dj!u il (\ C)@Jv\.& JUs s b
G I Ay Ik Je i e o (M b 53 5 aemy Lo
uw}rwj\aUwaJ.&L} M\JJJ\JJ&A\L} u,...:-(\.'g,a-\jj
oj,:\ > M)jﬁYJC}BLs)A}\;-wJJ.S\J Je G»U‘\}b-\.nmd\fu > Cfu}
MWL;\;U&JLA)W)L;)M\@VJ&J,L; TS b=t 1sY . . Jy

W&wb”b%}@@f‘;kb%}ﬂ*ﬂ&%w&“@Jé"““;
55 50 b e A L m\‘«uu\f\;p&n uw,r\wjuw

UAQ,.«.:M@L«:J mb;;dtuuudwkgub\éﬁjjjmujp
U.L,ob&mw\w,ﬁ‘cq\&N)dfﬂ\&;r&wbw%}wfﬁw‘\;—

Lo Tges

Translation

Latifa and Dimyana

D: Good day. L: Good day to you. What is this? Like the famous
saying, you disappear for a year and then you show up for one
day. D: I was at the wedding of Umm Girgis,** may your children
follow, and you know that she’s my dear friend and that she’s

lonely, so when someone has a crowd like that, you don’t know

2 Read midahwil, not madhiil.

24 Lit. ‘the mother of Girgis’, the kunya: calling a man or woman by the
name of their eldest son.
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who’s doing what.>> L: God bless you, by the Prophet, you are
always ready to help,”® Umm Hinén. We remembered you the
other night when we were at Mrs. Hanifa’s and we said, we wish
Umm Hinén were here to watch this. D: Did she have something
going on, sister? L: Do you have something specific in mind like
a wedding or an invitation? D: Yes, that’s what I'm saying. L: No,
we were sitting and talking about drunkards and the nuisance
they cause, and she was telling us about Mrs. Nagiba and I was
telling her a bit about my worries and misery, when her husband
came in and fell among us and we sat laughing at him and said,
we wish Umm Hinén were here. D: What night did that happen?
L: Last Tuesday night. D: You should have come and seen my
worries and misery, your man is getting drunk one night a week
or two nights a month, now it’s my turn, our man leaves his office
and goes straight to the bar and he keeps on drinking that
damned® arrack® until he can’t see where he’s walking and
comes to me a wreck, and sometimes he falls in the street and
comes home with his clothes soiled and the few piastres® that
were in his pocket have fallen out. By the Virgin, my sister, I have

borrowed the money for the flour from Hanniina* twice and I'm

% Lit. ‘you don’t know the one who’s coming from the one who’s going’.
% Lit. ‘know your duty’.

7 Lit. ‘sunken into the ground’, see Spiro (1895, 171a) Jsuses Ay ‘@
damned boy, a young rascal’.

% A liquor made from raisins, see Spiro (1895, 246a) “_..; 3 native
whiskey made of raisins.”

# Lit. ‘the two piastres’.

% Diminutive of endearment of her son’s name Hinén.
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afraid®! that I will get more into debt and will have to sell the few

bits*? of jewellery I still have [...].
Commentary

Orthography?

(S=Sant‘, N1=Nadim, first excerpt, N2=Nadim, second ex-

cerpt)

*> has mostly disappeared in medial and final position, e.g., |,.>
hamra (S), 4> (N2), i, (S). See also o Ji\JJ\j wi-l‘adra (N2) from
¢!)dally, in which the hamza has disappeared and the a has short-
ened to a. There are, however, some exceptions, such as &/l

(N1), sbuad! () and (s, (N2).

*q: Pronounced as a glottal stop in Cairene Arabic, except in loans
from Classical Arabic. In S and N1, mostly written with qaf, e.g.,
Ge ) JoB Calil izz0° (N1), &3> 3w bitilza’ da’nak (S), except for
dUa_a\ uftan (S). In N2, *q is con31stently written with hamza e.g.,
LgL; yib’a, JLis whdl, oY\ ilirsen, & ha”, bos ’a‘adna, U\ ’ulna
(compare L in N1), J ) ba’il. The Classical Arabic rules for writ-
ing the hamza are not followed here. For instance, in JLis w’bal
the hamza should have the waw as its seat rather than the ya’
because of the u-vowel. The same applies to J,% ba’al. When a

word starts with a glottal stop (< *q) followed by a long a, this

3! Lit. ‘you find me afraid’.

32 Lit. ‘the two pieces’. The dual is often used to indicate ‘some, a few’,
just like English ‘a couple of’. See Woidich (2006, 114).

33 See also Avallone (2016, 81-82), who analysed the orthography in a
sample of 22 pages from Abu naddara and 21 pages from al-Ustad.
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is written with 1, as in 1 °al, even if this long a is shortened in the

pronunciation, as in JJ&T ’a‘din.

ya@ and ’alif magstra bi-Sakl al-y@ are interchangeable in N1, e.g.,
A yibla, suas twudi, & tiri. In N2, final i (*0) is dotted and
final a (*a) undotted, e.g., S\, bahki, o yigini, K is-
sakara, 7 itrama. In §, both final ya and ’alif magqsiira bi-sakl

al-ya are consistently written without dots, e.g., .\l b tarabulsi.

The 3ms possessive suffix -u can be written with waw, e.g., s>
gebu (N2).

Plene writing of short vowels occurs in s mus and |s» huwwa
(N1) and in La hiyya (N2). In the verb, the final 2fs vowel -i is
written plene, €.g., lxz tit‘allimi (N1) and s, tiTafi (N2). How-
ever, in N1 <.\ inti ”is written without the fi}lal vowel -i, which is
indicated with a kasra in N2: .. Also, the final vowel of -ki is
indicated with a kasra: 4\ iftakarnaki (N2), rather than with
the letter ya’.

Elision of letters: min is abbreviated to mi- in N2: LSJJ\ . for LSJJ\ o
In N2, ya-xti is written as =5, while N1 writes both |\, and

In N1, both walla ‘or’ and wala ‘nor’ (the second part of the nega-
tion ‘neither... nor’) are written as Yly. walla: _i; o)) Cimeaod $
oS sVl wala: B3 NVl e ) e, In N2, walla is written as

Y, with a Sadda.
ta’ marbiita is randomly written with or without dots in N1 and

N2: 4.0V ilmadrasa (N1), a>=l, rayha (N1), and consistently

without dots in S (except in genitive constructions), e.g., adxs
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Sugla, «5,.S. saksitka. In genitive construction, the dots are al-
ways written in the three texts: <l &, madrast ilbanat (N1),
oM aY lelt ittalat (N2), 30> & > hurriyyit diyanithum (S). In

8\ bi-nikat (S), ta’ marbiita is written instead of ta’.

’alif fasila is sometimes written and sometimes left out: s«lxy and
lgadazy (N1), |l suS™ (N2).

The [ of the article is once assimilated to the next ‘sun’ letter: )i\
iddor (*ildor) (N2). In s, lafandi, the i of the article il- is elided,
as is the ’alif of the word 53! (N2).

Interdentals: *d is written with b in ¢,Us; | Abu naddara (S). How-
ever, it is written with ,» in the very first issue of the newspaper.
The dal in «Jig) and Jig)l (S) is a hypercorrection; the root in
Classical Arabic is HZL. Sanii‘ tends to write *d with 3, e.g., &4
kizb ~ kidb.

Emphasis: &s5.» is written with - instead of » in S.

Shortened long vowels are generally written with long vowels,
e.g., woal fahmin (8), axl)) irrab‘a (S), 4=}, rayha (N1), ..L>U
fadlin (N2). An exception is s> wahda (S).

In S, historical spelling is used more often than in N1 and N2, for
instance: Qj oy minén, Cies nisf ~ nuss. It is unclear in the second
case if the Classical or dialectal pronunciation is intended, be-

cause Sanii‘ tends to use some Classical Arabic vocabulary.
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H;yw (S), the masdar of form eight of the root TL¢ (V.@.cyxwla\) is
an odd spelling and could be a typo, perhaps influenced by d:]a?\

of form five.

Morphology

The demonstrative o> is not fixed to the noun in > ,lgl| innaharda
(N1).

The feminine distal demonstrative &L> ‘that’ is used for some-
thing that has been mentioned before: 4L\ £l,> ‘that night’ (N2).
Nowadays, the distal demonstratives are ms dukha, fs dikha, and
pl dukham/dukhum/dukhumma.?* However, until the beginning of
the twentieth century, forms without the suffix h- were still
found: dak, dik, dok,* especially in adverbs of time such as dik

innahar ‘that day’,*® dak innéba ‘that time’.>”

In N2, 2pl and 3pl forms with -u and -um are interchangeable: sl

and o) are found in the same sentence; v.:f\ﬂ yi’a‘um.

= (N2) may reflect yi’a‘, which has been reported in 19th-cen-

tury texts.*® Nowadays, it is pronounced yu’a‘.* However, it may

34 See Woidich (2006, 46).

% See for instance Hassan (1869, 88). These forms are very old; there
are examples such as dik il‘uyiin from 14th-century Judaeo-Arabic texts,
see Palva (1993, 181-83).

36 Gairdner (1917, 209).
%7 El-Tantavy (1848, 126).

3 See, e.g., Spitta (1880, 223), who, however, remarks that it was more
common in the countryside than in Cairo.

%9 See Woidich (2006, 81).
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also reflect yu’a‘, because al-Nadim mostly wrote the hamza on
the ya@> when occurring in the middle of the word (see above,
Orthography). The kasra in (..ab yi’a‘um confirms that the prefix

was in fact pronounced yi-.
The future marker is x|, (m), a=l, (f), el (S5 4l (ND),
ws) sy @\J L515\ J=1V (N1). The shortened form ha- is used in

modern Cairene Arabic.

Syntax

In ax.Jl -zl (N2) the first part of the genitive construction gets
the article. This construction, which can also occur with isSuway-
yit ‘the bit of...” is found in modern Cairene Arabic as well, but is

‘substandard’.*°

5SS Yy 4 sl p 3,000 ol b L)t In this sentence, la, the first part

of the negation la...wala, is missing.

Both yli Je and L gl Je ‘in order to’, followed by a verb in
the imperfect tense, are used in S. Nowadays, the form without

ma is more common.*

%0 Woidich (2006, 207).
*1 Woidich (2006, 386).



32. A DISGRUNTLED BISHOP:
A GARSHUNI LETTER FROM BISHOP
DINHA OF MIDYAT TO PATRIARCH
PETER III

George Kiraz

Beth Mardutho K2005.72-73!

Document BM K2005.72-73 belongs to a larger set of documents
at the archives of Deir al- Za‘faran near Mardin. The archive was
digitised between 2005 and 2010 and the digital copies are being
preserved at the Beth Mardutho Syriac Institute in New Jersey.
The archive consists of ca. 10,000 documents, mostly petitions
written to various Syriac Orthodox Patriarchs from Elias II (Patr.
1838-1847) to Elias III (Patr. 1917-1932). The current letter,

! I am grateful to Mor Philoxenus Saliba Ozmen, archbishop of Mardin,
for giving me permission in 2005 to digitise the archive. Thanks are due
also to Ephrem Aboud Ishac, who read the penultimate version and
gave many valuable suggestions. For the historical background of this
period, see Dinno (2017), The Syrian Orthodox Christians in the Late Ot-
toman Period and Beyond: Crises then Revival (Piscataway, NJ: Gorgias
Press).

© George Kiraz, CC BY 4.0 https://doi.org/10.11647/0BP.0208.38
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dated 23 August 23 1882 (Julian), is from Bishop Dinha of
Midyat and addressed to Patriarch Peter III (Patr. 1872-1894).?

We do not know much about Bishop Dinha. An account by
the contemporary ‘Abdallah of Sadad (later Patriarch ‘Abdallah,
1906-1915), written in 1870, mentions three monks with this
name: Dinha of Mashta, Dinha of the Monastery of Qarna in Beth
Debe (Badibe), and Dinha of Anhil.® While Dolabani, in his his-
tory of the Patriarchs (Dolabani 1990), does not mention Peter
consecrating a bishop by this name, our Dinha has been identified
by Abraham Garis as the monk from Anhil.* Dinha’s mother
tongue was Neo-Aramaic Tiiroyo (Surayt). A native of Mosul, Pe-
ter III’'s mother tongue was Arabic.

It appears that the congregation in Midyat wrote to the Pa-
triarch, complaining about Bishop Dinha (Ins 6-7). The Patriarch
in turn wrote to Dinha (Ins 4-6) to rebuke him (verso In. 12).
Dinha then writes back—in this document—to defend himself.
The charge seems to be that Dinha nominated a brother or cousin
(or both) to be elected for the Midyat majlis. Per the Ottoman
Tanzimat, towns were to have councils with a specific number of
Muslims, Christians, and Jews. It appears that the congregation
had obtained a firman from the Porte ( JW! U)) to the effect
that only Syriac Orthodox individuals miﬁght serve in the Midyat
majlis (. (,i.x.a}\ Ol s & Ls,\,@ Y, - Y, Ins 12-13) which

2 peter III was later renumbered by Aphram Barsoum as Peter IV, count-
ing the Apostle Peter as Peter I.

% I obtained the information about the three Dinhas from Elio Aydin,
who replied to my Facebook post of 24 October 2017.

* Reply to my Facebook post of 24 October 2017.
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would have caused problems with the local Muslim population
(there were no Jews in Midyat). It also seems that some members
of the congregation, who were not getting their way, were threat-
ening to convert, most likely to Catholicism (In. 15). The bishop
then goes on to complain about the members of his congregation
(Ins 16, 23-24, 27-28) and the fact that the Patriarch had sacked
him (C4 s Ure Ugadie Liayls, In. 20). He also complains that
he has no salary (In. 24) and asks if he can visit the Patriarch,
presumably to discuss his case (In. 26).

Often letters discuss more than one matter and this docu-
ment is no exception. After making his complaint, Dinha petitions
the Patriarch on behalf of one David Efendi, who is apparently
working very hard, but going unpaid (verse In. 3 ff.). “Did his
mother give birth to him and offer him a waqf?” Bishop Dinha
asks sarcastically. The letter ends with Dinha asking the Patriarch
to save him “from this hell” [,Ul oda o Lol s> 5 Las]. A sub-
script mentions a matter regarding Karburan, a Kurdish-speaking
Syriac Orthodox village. It seems that this village was also taken

away from Bishop Dinha.
Transcription

Recto
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Arabic Transcription

Syro-Arabic garshunography is a transliteration scheme. As the
22 Syriac consonants are insufficient for the 28 Arabic ones, a
number of extensions are used:
1. The bgadkpat letters provide double usage where:

a. « <g> stands for ~ and ¢ .

b., <d> stands for s and 3.
¢. o <k> stands for £ and .
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d. L <t> stands for - and &.

2. Optional dots may be placed supralinearly to denote the plo-
sives and sublinearly to denote the fricatives. Having said that,
the dots are rarely used in this document apart from the following
(I use a macron, = or ¢, instead of dots in the Latin transliteration
in angle brackets, < >): poryay < gbttkm > ri.,lg_.:— (In. 4), peuipe
<bgs$nhm > v.@,LM (In. 7), ase <yngbn> . &y (verso In. 12),
and Lol <’ftk’rn’> U,l=esl (In. 8).

3. As there are no /g/ sounds in Arabic, so  is reserved for - as
denoted above and may take an optional stroke inside it, , trans-
literated as <g>. The stroke appears in sl pwx <’lmstg’bh >
L) (Ins 3-4), ooge <wghh> 4> (In. 19), silmy <gs’th>
8,lu> (In. 29, with three strokes inside , perhaps to add empha-
sis!), and sy <w’gb> <=y (verso In. 1, also with three

strokes).

4. The plural double dot Syame, #, may be used on s <h> to
mark ta@’ marbiita. The only words to make use of it are: i3 (In.
3), &>zl (Ins 3-4), & (In. 5), i~y (In. 5), isluadls (In. 23),
5,L; (verso In. 2), 5. (In. 4), and 4. (In. 5). The use of the dots
on & <h> for a proper - appears in §,Lo for &L (verso In. 6).

Inversely, we have .M. for &M (In. 5).

5. An optional dot inside | <t>, {, denotes b but this is never
used in the document; e.g., we have undotted oj=p» <mtbth>
(i.e., written as al.ks) for i.2s. Note that in Jazireh Arabic,
many words with L correspond to MSA words with » (cf. MSA
danza).



A Garshiini Letter from a Disgruntled Bishop 405

6. An optional dot above ; denotes . and appears only in pe;e
<bc_g$?nhm> V.@JLM (In. 7). A dottless ; may be either ,» or .

Garshiini writing sometimes uses Arabic vowels. Due to typo-
graphical constraints, these are not given in the Syriac-script text

above, but are given in the Arabic script below.>

Recto
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> Microsoft Word 2000 up to XP allowed one to add Arabic diacritics
above Syriac-script text, but it seems that later versions do not permit
this! As of May 2021, one can write Arabic diacritics on Syriac using
Notepad and then copy the text into Word, though this risks the text
being broken during typesetting by publishers.
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Subscript
Blygl S palials 4,5 SN Lafy .1
PR P PO PO W
oS Y5
Translation
Recto

(1) In the name of the Lord your protector and the exalter of the
rank of your high-priesthood, our Father, (2) Mor Ignatius,
Patr[iarch] of the Apostolic See of Antioch, who is (1.5) Peter III.

(3) After kissing your fingertips with duty, honour, and re-
spect, and procuring your Apostolic blessings which are answ-
(4) ered all the time. It is petitioned to Your Beatitude:

We have received your precious letter [('ié s ~| 5 ;¢], the sup-
plication [le\], written (5) on 21 August. We read it praising the
Almighty [QL"S s, ;] for the well-being [sMu i>.2:] of your
Lordship.

Secondly, (6) you mentioned to your servant that you re-
ceived a petition [4=J:+] from the inhabitants of Midyat, (com-
plaining) that we have loved and favoured [«),9 4l>s Lhas] (7)
some individuals and hated others. Ciinki, is this claim just
[~ o il oda Syx1? (8) That we nominate [xb5] our
brother and/or paternal-cousin to this election for our own pomp
and benefit? [Lisby U, sl Jg-Y] (9) To gain a name [UJ O)ga 55'3'5\
=] and benefit both spiritually and materially?
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And this election (10) was set and prepared [sges 51 8
months ago [(,\3\ -+]. We had no information beforehand. “Those
(11) who wrote [, JEN) <Y 4] to your Lordship and others pos-
sessed [V.mm A>4 o8] a strong firman from the Porte (12) stating
that no one is to sit in the majlis of Midyat, be he a Muslim or a
Christian, unless he belongs to (13) the Old Syriac millet only
[_~]. We have transgressed and are guilty of this... Even Mardin
itself, despite the great significance of your position [vb.c &
{.ﬁsu], (14) nominated [-.b,] six individuals [,\&\] for the elec-
tion. And not even one of them succeeded [ .J>], for whatever
reason. They did not become upset [l L] (15) nor did they
change their faith [(..e.s\.w"\ \jj.b Ls]. And Your Beatitude always im-
plored publicly that faith by solicitation [ »Lad¥ gley) seges dius]
(16) is not possible [Q.i.«i L.]. And this region [, i.ej, Midyat],
all of (its people) are malicious [ .;..is], each one takes a shot
at the other [ =V le,o o 4 4>,I5’]. They seek (17) to destroy each
other [(..@_l‘z,g (a.x.o]. This is the first of their fruit. He said, “The tree
is known by its fruit.”

Since (18) the day of our arrival in Midyat, we gathered
them. “We want you to elect 12 individuals [»>)s/] to form a maj-
lis® for the (19) affairs and the business of the t@ifa [l >V
apllll Jsly]. We are tired [Us] of them. There is no love
amongst them [4> ¢:v Lo L]. Each one disagrees with the
other [ L, ig> -4 A4S, lit. ‘each one looks to a (different) side’].
(20) Talking to them did not achieve anything [H_;cg Jjﬂ\ Oi,a\ Loy

120! st]

¢ This would be a parish majlis, to be distinguished from the secular
town majlis.
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Also you dismissed us (from office) [Us.d;c] and we are
much obliged [ -,ssw U,2] for this! When we were (21) with your
Lordship, we presented to Your Beatitude that “No prophet is
revered in his town, but is reviled.” Therefore [l&], your servant
(22) had no diocese from the beginning. Ciinki, does Your Holi-
ness consider Midyat a diocese? God forbid [<M3 oo =11 (23)
The priests: each one of them considers himself a patriarch. They,
along with the people of Midyat: some of them are walis, mu-
tasarrifs, (24) and wagzirs. How can one live with them [Jiq S
sk V.@.;:g]? It is not possible (in any) diocese, except Midyat!

We don’t have a salary. Well [l.], (25) we are not a snake
to eat from dirt. Have mercy [(..>- - k.25] upon your servant [(,5 el
by giving [us] the (26) entire diocese. Have clemency [(,J;-\] upon
your servant [$lesl=]. If not [Y L55\)], we beg that you confer upon
us [Lle (':"'J] to be present in front of your fingertips [ k>
(.ilﬁb\]. It is not possible to endure this (27) region due to the
amount of their incitements and wickedness [v.a.a\.méj (..@_i; ],
taking shots at each other [l r.@.}a.’w u*" ﬁ_ﬂ\j« ‘_}M&;] No one
(28) seeks the salvation of the soul. Henceforth [l], we hope
[ J+#] that you liberate us from this repulsive country [ CM.,J\ AT

Additionally, we recognise [_},~] that the (29) matter with
which we are petitioning Your Beatitude is bold [ . s)l>]. We
have been bold [&ld; U,.\>=s]. We beg for parcion [pae s

RESPN]] X
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Verso

(1) It is one’s duty to fear God and not to be ashamed of the
servant. It is about that that we have petitioned your (2) Lord-
ship. We have not written a quarter of it. And your servant is
awaiting [ 2] the words of blessings [4S.J| 2 ~|, i.e., a reply],
either by visiting (3) your holiness, or for the diocese to have
mercy [£.5,Y) u;vx,u] until we see what the order of your Lord-
ship is.

And also regarding your servant, (4) David Efendi: he has
been serving, day and night, for three months and no one gave
him a single fils. (5) He is a man who is envious for the sake of
your Lordship [(Sssbw pssi e (7 J>,1. No one gives him a
glass [{.\] of water. This one spent about one thousand (6)
ghirsh, some from a loan, some from his own pocket. This became
a disaster [i.l]. (Even if) one hires [¢l.y] a servant [ )\_i»}é-],
he pays [ Ja«] (7) his salary. It seems that his mother gave birth
to him as a waqf. And even if he was a wagf, he should eat and
drink from the wagf (income), so he can (8) live. (iinki, is he only
one person? But he is the head of a household [., _>L~] and
children. If no one gives him his salary, (9) how would he live?
And how many times [4xé5] did he petition your holiness and you
did not answer him at (10) all. And Your Holiness is more pru-
dent [ Ll 3] (than this). Maybe you say to me, “if you cannot
win your bread, how can you help?” [_asS 15 ol 5,16 L 13
J=1 (11) If we are unable to say anything (i.e., give orders) to

anyone, how can we manage [UWl~ ,.]? To whomever we say,
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“do this” he does not do it, (12) gets upset [,.+:], and then peti-
tions your holiness. Then you rebuke [Jj 5] only your servant. We
beseech you to save us from this flame.
(13) Barekhmor for forgiveness!  [18]82 AD servant of servants

22 August of your holiness

Monk Dinha
[Stamp: Bishop Dinha]

Subscript

(1) Also, regarding those of Karburan: we left (the administration
to) them [(..eL-:JA]. But the papers of (2) their affidavits [ sl &), )
v.aj_a,h;:.«\] along with all their paperwork [(,_@5\) 9! o @]—(3)
they sent them to Mardin. Here, their business is concluded [l»
(..aja\ e L] (e, as far as I am concerned). (4) Only (i.e., we
wish that), may you protect them [+Js (,_{Jm o= 5], (5) The

command is your command.

Commentary

Line 1

It is common to address the Patriarch in Syriac and end with Ba-
rekhmor’ (verse In 13).

Line 3

&£ ‘after’ (al-Bustani 1930, 11:1617).

Il extends from In. 3 to In. 4.

7 For the use of liturgical barekhmor as a greeting, see Borbone (2015,
479-84).
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Line 4

V_is s ~| ;¢ (and verso In. 2, &.Jl 2 ~1). Such terms designate let-
ters written by the Patriarch. One may refer to one’s own letter
addressed to a Patriarch as 435l (3 >1.

Line 5

& Abbreviation for Jw. A supralinear line, sometimes with a
vertical stroke, denotes an abbreviation or number.

<. Orthographic variant for 4.

Line 6

Bles = MSA Toes.

Line 7

u.(; o> Turkish ¢iinki (also In. 22 and verso In. 8) = modern ¢iinkii.
It is consistently used here as an interrogative, with a disapprov-
ing tone, where the answer is negative.

Ls - )y L. There is either a scribal error involving repetition
of |5 (in which case, read L.s .y l.>1) or a conjunction has been
prefixed to .

Line 10

4+ = MSA Lgn.

«Ys» /hawala/ (as pronounced today in the liturgical practices
of Mardin) = MSA :Vsa.

Lines 12-13

28 Ol .. This refers to what we call today Syriac Orthodox.
The designation (2- goes back to the 18th century to distinguish
the older Syriac Orthodox from the then newly separated Syriac
Catholics.

Line 13
_~ /bas/. Colloquial for ‘only’.
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llas| = MSA L],

Line 17

O ais Lgiped e ol (Luke 6.44); 50w = MSA 352

Line 18

_~>. This is a parish majlis ‘council’ rather than the town’s sec-
ular majlis.

09 »~s. Probably /yusayyiriin/ ‘to manage’, but <s> could have
been written for /s/ to form /yasiriin/ ‘to become’.

Line 19

A>l)S° = 4>y |S. An orthographic calque from Syriac .>-
<klhd> for .. ~» <kl hd>.

Line 21

o Ji,e 450 LR o~ (Luke 4:24). Notice the use of ; for tanwin.

Line 25

>Aaas = MSA o> 2.

Line 26

iy = Msa Y,

Line 28

Jos = MSA J;U ‘we hope/wish’.

Verso

Line 3

LoV Ll V.l;u The phrase is not clear, if we assume 4.3 ,Y\, the
sense would be ‘or to have mercy upon us by (giving us) the dio-

cese’.

Line 5
Zu\b colloquial ‘cup’.
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Line 6

b = MSA &\ ‘disaster’.

;S colloquial < Turkish ,\Susas hizmetkdr < Arabic i
‘service’ + Persian S ‘worker, i.e. servant’ Isa ([1911, 255]
2016, 136).

Line 8

5yl = MSA &,

Line 9

Uil = MSA _pm.



33. AHMAD B. MUHAMMAD AL-JARADI:
SIRAT AL-KAWAJA AL°AKRAM
AL-MARHUM HARMAN AL-’ALMANI

Alex Bellem and G. Rex Smith

The text is a report written by the San‘ani secretary of Hermann
Burchardt, a German traveller and photographer. Burchardt was
murdered by bandits in December 1909 near Ibb in the Yemen
(Mittwoch 1926), along with the Italian consular official Benzoni
(Farah 2002, 238-39).! Perhaps in response to a request for de-
tails of the journey and the murder, al-Jaradi (henceforth J) pro-
duced this report for the German and Italian authorities in Otto-
man Yemen in early 1910. The text below is that edited by Eugen
Mittwoch in 1926 from two manuscripts which, he states, are in
Berlin and the Ambrosiana in Milan and which appear to have
been written at different times and without connection one with
the other (Mittwoch 1926, 6-7). The MSS are so far untraced and
the text below is an exact copy of Mittwoch’s edition. The

! He had undertaken several expeditions in Ethiopia and Yemen, some
authorised, others not. When the Italian authorities insisted that the
Sublime Porte find and punish the murderers, the Ottomans branded
Benzoni a spy.

© Bellem and Smith, CC BY 4.0 https://doi.org/10.11647/0BP.0208.39
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language is clearly Literary Mixed Arabic (LMA) and is dealt with

in some depth below.

Transcription

Mittwoch (1926, 16.3-18.5)

LISy pababloes 5Le3  Jal o Ll dnas laay Lgan Liaze all 8505 Lgd Lo Lo g
EU s IS 0l o sy ailally D) s U s ¥ 13y o iy ) s
S350 o8 Lmal L3y Ol o 3 o3 by ol sk DL Jo CLA L
PREPTII LUK AW] S35 W0l gl B agdan o sl oY Gsmads dal
S ps oo e Ul (o ol ke e i Jodlly gtk o i (e
4.“\.9&\3 \.:J\;'-.bj @M‘Wd"‘:‘bj d\.m.aﬂd\nﬂjcztow‘ﬁ;ﬂwb- M\
o gy b an ) pallasly wilyy wiball ey ] A6 wily O3 s SLels,
adlly aedhdly alidsog 13, e o 1,30 Lgey usls ol oy il
sl VJ} ij Cogde > dj.d\ _E..pj L}j asjp.-jd\ aﬁ,ﬁ‘ aM\ o L"-@-?j}
o o) b el L ey P Sl LA e s 215 gy 4
o8 e plols pliels Y ale pale aslSy ) s gl B 3g2ge (g
3 3l e o o) g axldl 1 el 4518] alysilly plailondl Sally o
eV o el oy axlid) sy Sledly alSy el e B s g 1)

2 Damar is a town some 50 miles due south of San‘d@’; al-Hamdani
(1884-1891, 55, 80, 104, etc.), Yaqiit (1979, III:7). Interestingly, it has
the fa‘ali pattern, along with other place names in the Arabian Penin-
sula, like Zafar, the medieval town on the southern coast of Oman, now
the name of the whole southern province of Oman; Smith (2004, 264-
80, 276-77).

3 A town about 35 miles due east of Damar; Hamdani (1884-1891, 55,
93 etc.); Smith (1974-1978, 11:193), with full references. It may also be
in the fa‘ali pattern.

45 Di al-Qa‘da = 18 November 1909.

® This must refer to the government building.
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2503 “agdh e labdl s &Y L las s alonall asl ag Sl
o ol 13 0 a8 I Sedlly i) g palionll e eyl
Al Ggby i IS p ) shemiy 3500 Wb S Ll Lo, sl 10l
G gyl avces ol 4l o) G5 sy deny 4l A3l Lo 6 ST
Al ol o )b 2l e s i e wy (o)) e B
ke allasly e )

Translation

[16] After we had taken our rest there for three days, we left,
accompanied by five Damaris as guards. We set off with the in-
tention of getting to know Rada‘. We journeyed feeling safe and
sound. We made our way through plains in which all day long
we could see numerous baboons and wolves. We travelled in the
direction of the village of Sanban.” We entered and stayed the
night in the house of a Jew called Simon, since there were no
innkeepers in Sanban. This Jew showed us into a room in which
there were two hundred untreated hides with the hair still on
them which he tans; they were full of lice. These lice attacked us
and we just could not sleep. The next day, Thursday, 5 [Di] al-
Qa‘da, we left Sanban and made our way through Bayt al-Misri
and entered a plain full of baboons. We passed through the vil-

lages of Milh and al-Musalla, coming across at the village gate

6 Al-Mansiir ‘Abd al-Wahhab, third Tahirid sultan, 883-894,/1478-
1489; see Smith, (1988, 129-39, 137, 139). J is wrong here! The
‘Amiriyya mosque and madrasa were built in 910/1504 by the first Ta-
hirid sultan, al-Zahir ‘Amir (reg. 858-864/1454-1460); on the
mosque’s architecture mosque, see Porter (1992; 2017); Al-Radi (1997).
7 We vocalise thus, although we can find no reference to the village in
the geographical sources at our disposal.
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someone working on Rada‘i rugs, he and three of his daughters.
The gentleman took photographs of the workman and his daugh-
ters and gave them four piastres. We left them and en route met
fifty camels laden with salt. The gentleman took a photograph of
the camels with the consent of the cameleers and gave them some
money. We pressed on and came to the town of Rada‘. We went
in feeling safe and sound and made our way to the large caravan-
serai situated in the middle of the town market of Rada‘. But it
was not to the liking of the gentleman and we then took all the
animals to the government building, where they remained. Now
Shaykh Salih b. Salih al-Tayri was in town, so the gentleman and
his secretary went to greet him, since he was governor. He gave
them a meal of a goat, them and the guards. The gentleman and
his secretary climbed up to the citadel, the highest building in
Rada‘. The next day [18] the gentleman, his secretary, and al-
Nabhani® went and the gentleman took photographs of the
‘Amiriyyah from all sides, it being the greatest wonder because
of the beauty of its construction, having been built by Sultan ‘Abd
al-Wahhab. The gentleman photographed all the mosques and he
and soldiers left for a nearby village called al-Jiraf. He took pho-
tographs of it. Its inhabitants are Jews, who make clay pots of all
kinds. Above this village is a mountain which the gentleman pho-
tographed. Then he noticed five kilns where they were burning

lime and where there were ten Jewish women who were beating

8 Earlier in the text (Mittwoch 1926, 10), J identifies Husayn b.
Muhammad al-Nabhani as a gendarme of the Zaydi tribe of Arhab, ap-
pointed from the start of the expedition as Burchardt’s escort.
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limestone with wooden mallets. The gentleman took their photo-

graph and gave them money.

Commentary

Line 1
nasam ‘rest, take rest’ (Landberg 1920-1942, I11:2767; Piamenta
1990-1991, 11:484).

‘azam min ‘depart, leave’ (Lane 1863-1893, 2037-38; form I =
CA form VIII, with a Yemeni source; Landberg 1920-1942,
I11:2289; Piamenta 1990-1991, 11:326).

tawakkal ‘ala Allah ‘set off, out’; often reduced to tawakkal in the
Yemen (Piamenta 1990-1991, I1:531).

Line 2

hati ‘make ones way’ (Piamenta 1990-1991, 1:32; Qafisheh 2000,
175; Watson 2000, 313).

ribhi, plural rubah, ‘baboon’ (Landberg 1920-1942, I11:1061).

’absar/’absar ‘see’; SA, and indeed Yemeni Arabic (YA) in general,
allow both forms (Piamenta 1990-1991, 1:32).

Line 3

tabt, tibt (or tabt) ‘in the direction of’ (Rossi 1939, 245; Serjeant
and Lewcock 1983, 562); perhaps < tabb, tubiib ‘row, line’ (Land-
berg 1901, 264).

maqhawi ‘keeper of small inn (maghdya/makhdya)’. Smaller than
a samsara (Rossi 1939, 143; Landberg 1920-1942, I11:2538; Pia-
menta 1990-1991, 11:416).
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Line 4

sufra ‘hide, untreated and with the hair still on it’ (Rossi 1939,
226; Piamenta 1990-1991, 11:224).

Line 6

farda, plural farid, ‘rug, mat’ (Landberg 1920-42, I11:2406; Pia-
menta 1990-1991, 11:369).

Line 8
’aSraf ‘ala ‘reach, come to’ (Landberg 1920-1942, II1:2042;
Mittwoch 1926, 66).

Line 9

samsara, plural samasir, ‘caravanserai’. Larger than a maghdya,
(Serjeant and Lewcock 1983, 592; Piamenta 1990-1991, 1:232).
Line 10

Sall ‘take’ (Landberg 1920-1942, 111:2073); Goitein 1941, Glos-
sary, 89; Piamenta 1990-1991, 1:263).

qarisa, plural giras, ‘animals’ in general, but often used of cattle.
Here we take it to mean Burchardt’s riding animals, perhaps don-
keys or mules, or both (Landberg 1920-1942, 111:2474; Piamenta
1990-1991, 11:393).

sarah ‘go’ (Piamenta 1990-1991, 1:220).

Line 11

gayimaqam, ‘governor’ (Redhouse 1890, 1429).

Line 14

ista‘mal ‘make’; this meaning of the verb is not CA, nor does it
find a place in the Yemeni lexicographical literature at our dis-

posal, though Dozy (1881, 11:157) gives us fabriquer.
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Line 15

mihraq, plural mahariq, ‘kiln’ (Piamenta 1990-1991, 1:90).

Line 16

quss/qiss usually appears as juss/jiss in CA (Lane 1863-1893,
428), as well as in the vernaculars (Piamenta 1990-1991, I1:67-
68); from the Persian gaj or kaj (Steingass 1930, 1016, 1074).

Linguistic Notes

The text is written in LMA and contains a mixture of Classical
Arabic (CA) and San‘ani Arabic (SA), also including the use of
purely CA features used outside the accepted norms of CA gram-
matical norms.® Before the detailed linguistic observations below,
three general features of the grammar of the text may be high-
lighted here.

1) the masculine plural nominal and adjectival ending in the
oblique case -in in all grammatical environments; e.g., li-anna al-
maghawiyyin ma‘diimin fi sanban ‘because there were no innkeep-

ers in Sanban’ (In. 3);

2) the complete lack of °alif al-tanwin; e.g., ’asharna sahar ‘azim
(In. 5);
3) the complete lack of ’alif al-wiqdyah; e.g., yasta‘mili (In. 15).

Items of lexical interest are dealt with in the Commentary above.
The following linguistic observations are presented line by line,

as they occur in the Arabic text.

° For a fuller discussion of LMA and its features, see Bellem and Smith
(2014, 9-10).
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Line 1

ma‘a-nd. SA has ma‘a-ha with the 3fs pronominal suffix and ma‘a-
with all plural pronominal suffixes (Watson 1993, 196).

Lines 1-2

wa-niyyat-na navif rada‘ literally ‘our intention [was] that we get
to know Rada“. No verb ‘to be’ is expressed and the subject noun
(niyyat-na) is linked to the verb (na‘if) asyndetically.

Line 2

kunna nubsir al-rubah fi-ha is thus a relative clause whose ante-
cedent is gi‘an.

Line 3

wa-wajjahnd. Form II = CA form V, wa-tawajjahna.

wa-dahalna >amsayna ‘we went in and spent the night’. The two

verbs are linked asyndetically.

Line 4
miyatayn sufra ‘200 hides’. The first part of the idafah construc-

tion retains the final niin of the dual ending.

bi-yadbag-hunn/bi-dbag-hunn ‘which he tans’, i.e., habitually, as a
profession. The bi- prefix with the prefix conjugation verb “ex-
presses continuous and habitual aspect” (Watson 1993, 62, 78
ff.); “une valeur de concomitance” (Naim 2009, 72). The femi-
nine singular antecedent, sufra, is followed in the asyndetic rela-

tive clause by the feminine plural pronominal suffix -hunn.

fa-hajjamayn ‘alay-na ‘they (feminine plural) attacked us’. The
feminine plural suffix conjugation is always -ayn in SA (Watson

1993, 56). The collective noun gaml serving as subject following
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the plural verb hajjamayn is construed as a feminine plural here

and in the previous sentence, wa-l-qaml malan-hunn.

’asharnd. Form IV = CA form I, sahimd, followed by a cognate
accusative, sahar ‘agim.

Line 5

yawm tani, for al-yawn al-tani, is used commonly in the text.

Line 6
bi-yastagil/bi-stagil; see above, In. 4.

The plural noun farid is qualified by the feminine plural adjective

rada‘iyyat.
Line 7

hamsin gamal muhammalat milh. The numeral is followed by the
singular noun gamal, which is then qualified by the feminine plu-

ral participle muhammalat.
Line 9

ft wasat al-siiq. The sad replaces the CA sin in pronunciation be-

cause of the following emphatic ta@’.

al-siig hagq madinat rada‘ ‘the market of the town of Rada’. An
example of the common analytic genitive; haqq is the only pos-
sessive linker used in YA (Naim 2009, 115-16); it can be declined
(Behnstedt 1987, 62).

wa-lam wafaqat al-hawaga ‘but it [the samsara] was not to the
gentleman’s liking’. Lam with the suffix conjugation negating past

time—a common feature in J’s text.
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Line 10

$allayna ‘we took’. For the vernacular suffix conjugation of the
doubled verb, see Bellem and Smith (2014, 12). Watson (2009,
114) proposes that the form is due to an ‘-ay-’ infix rather than
the common interpretation, that a geminate verb in the vernacu-
lar is, as it were, turned into a verb with third radical ya’ and the
gemination retained.

Lines 10-11

fa-sarah al-hawaga wa-katibu-h sallamii ‘alay-h ‘the gentleman and
his secretary went and greeted him’. Note that sallamii is plural

here and linked asyndetically to the preceding clause.

Line 11

wa-l-hawaga wa-katibu-h tala‘ ’ila al-qal‘a ‘the gentleman and his
secretary climbed up to the citadel’. The form tala‘ is plural.
Line 12

jami© al-dir haqq rada‘ ‘all the buildings of Rada“. See above, In.
9.

Line 13
li-anna-hu ‘amar-ha al-sultan ‘abd al-wahhab ‘because Sultan ‘Abd
al-Wahhab built it’. Note the damir al-Sa’n, here in bold.

Lines 15-16

’absar hamsa mahariq alladi yahriqii fi-hinn al-quss ‘he saw five
kilns in which they were burning limestone’. In an interesting
example of mixed Arabic, the indefinite antecedent mahariq
(grammatically feminine singular?) is qualified by the relative
clause introduced by alladi followed by the feminine plural pro-
nominal suffix -hinn. The form alli is the usual SA relative pro-

noun, irrespective of the number and gender of the antecedent
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(Naim 2009, 121); alladi is the only relative pronoun used
throughout the text.

Line 16
bi-yadribayn/bi-dribayn. See In. 4 above.



34. ORA VE-SIMHA (1917)!

Esther-Miriam Wagner

Transcription

177 78 AHER Ynn NTO ToNY IRT KT Anw '8 *Hoen Haph nRTa IRT TYa
nRHY 75 HHY RT3 1ARD AT A WTO RTI INTH ROM 2,ATRYA DWNa RIpT KT
WRT 159K TI2IR PAD P 40NN 0129Y 27PN 11272 WK MPYR R 30Y
AR IO ARG 2 0H Hhen TR S,nmnw nRdR npy pndT 5N TYRP
P RIRY TIP3 OOWOR NnYHR1 27055 ARARHR N7 RAIOR 875 nabp
0'27Y 27PN 17272 WK HHRI I ATRAA IR WIARD 75 RN DR s
,RORH IRYA 1INpan TTOR IRAHR TRA A HHY nrar 8O nabp pRY ,nnana

STARSI3 InTY

Arabic Transcription

Iy pady (§ ekl pae D TONY Al sy i S M Hpd ol Jis dwy
maw oS b Ja SV ey (& MO IS pady Ly ,ATPYN MU0 |4
s AB e GG osygl mas (g ,IDINT DI 2PN NITA VR (59530l 3

Sl ke oo ) ‘fz.u)}w\:- MW B Ahas wly (MY OBs By el
JJ \.@.5; DBU]J\ J}Mu g_,wa.: Uly decs o D'?WJ\ VAJJV,&) u)uﬂ CL«A.S\ C33)9

! Taken from the book Ora ve-Simha published in Jerba in 1917. I re-
ceived this book as a present from Dr Melonie Schmierer-Lee, who pur-
chased it on Ebay.

2 The binding of Isaac.
% Evening prayer.
* Opening of daily evening prayer.

®> Morning prayer.

© Esther-Miriam Wagner, CC BY 4.0 https://doi.org/10.11647/0BP.0208.40
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oo ol Y Anona o3y oraan T R e ek esle Olg Jasale
LS sy s el Slas iy sl Ll sl b W Lo

Translation

After this, the community began to pray the morning prayer. The
pious man had an original prayer book in his hand. He began to
read the Parasha ha-Aqedah. His son also had the prayer book in
his hand, but he began to pray the evening prayer and read with
force the opening of the prayer. When his father heard (this), he
said to him: “What are you praying? Whereas this is the time for
the morning prayer, you are praying the evening prayer.” His son
replied to him: “You turned the day upside down for me, and the
morning has been brought to the West, and the world has grown
dark before our eyes. I began to see the whole world at night not
day, and therefore I must pray the opening of the evening prayer.
You turned my morning into night on this day, on which you took
me with you to prayer and you made me tremble with your

words.”

Commentary

5npY and 7'on%. The community and the pious man are the sub-
jects in these clauses, so these are clear examples that here and
in other places the article is spelled only with lam instead of a

ligature of °alif and lam.

Geminated consonants are expressed through double spelling, as

in "55¥n ‘prays’, nnoH¥ ‘darkened’, and n*77 ‘has been brought’.

The phrase n5x& ynn is somewhat unclear. ynn is the Maghrebian

particle expressing belonging, asl conveys ‘origin, root’. I have
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translated this as ‘original’, as this made the most sense in rela-

tion to the following story.

wRn ‘what’. A contraction of an emphatic particle ha- and Ma-

ghrebian as.

The root g‘d is used as an auxiliary verb to express present con-

tinuous action.

The verb baqa is used as an auxiliary verb to express the start of

an action.

The short passage, as well as the whole book from which the ex-
cerpt is taken, contains a large range of unusual connectives. For

example, bash is used to express ‘so that’.

TWINRA ‘is not’.



35. A ‘MANDZAO-ARABIC’ LETTER FROM

LADY DROWER’S CORRESPONDENCE

Charles Haberl

Transcription

GQJu.mﬂ) arluoo

oegat c2als (Has| aogps

\.;c..‘:lc.i-.- ~alfoe \9d02 .ﬁ1o,la..ao:. z.\;a.frl

pamidgas] gl atuse yaiapingalaly

asietay olyal Aatogp yuySlast aye ogp

artoalda aflasas ayas Aocas| yetard agog
ogstigpasl cslualti yoqjatt qjoq e aflakt . Hel st
ayas ayocdd Saaay adjasillo .oatila 51 agede amdtc|
geoalo ogast oqagatial qoqe ogasispas asis

cfuag ayarocaglay Jatl ayniagoep epatiulgoas]

ot e _"Ioém aJcJ\s O‘IICIOE Hawo .rIan.t?J o=

“oe _‘-Ial-lgnﬂoi Hawalo Soe Aeap e Sfalgasy
|o.&lo§\, Hawoqpd Vo.b-la.rl “Aoe c:.aHva.ﬁ-lJ Hawogp woad
kslad ewoap

oc.l-‘loéJ qpnﬂg\gﬁa.lo cfyll He2 Hasijalan aya

Harady Harocs]

aycgpoc yasial Haulaw ddaf ayar i gas| oges
Zaragl qyoga \grogpo yelilar esar; Hog gpaingasi
ocfad rocas] Jioé Vd.lgo.ri ia:laé AL ayo n]d.\s u1|4|02
otcw Sa dcam:vcﬁl-mi ?nvoio..ywm :id:l% ovn_‘ﬂ aya
ocalad g asjarh ocasie ocalog Hayw eselyall sz
VnirL.-ooa He Sad .rlciﬂ\; \GoLop els ay Hed v.‘:ri

N LN W

[ Sy S G S A
SV ®WNO U A WDN RO

.21
.22

© Charles Héberl, CC BY 4.0 https://doi.org/10.11647/0BP.0208.41
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Arabic Transcription

¢ s Uyl

Lsls oo )b Ll

Sha) sl Sle L SL

TS b 058 Byl Olotid DS

LS 158 bl sale bly L

ENH Umb ble ol @\: Bl

i u,,l“;\jkw ) J\Jlau o uuj, EXV
LY el Laslls SLly eganlad |3

9 Ul L JU U Ul ST

Led o slely SIS %ﬁjﬁjb Ly DYy Sl
ol alaSULe sVl al o 4 pdlele
LS Jlalay ol ol (Wl Jals o,
sl eals L

Wl pblaa¥l (55280 oy bV bl

b3 s

sl oY 31u8L I Uly STl base

CUT Slel Balsl IS S sle s

Ll bl ole 85 Olls™ ie Ul ou; Suils
Lor b obls ht £ UL by, 36 Gl Uy

LUl owleby Lley LY Lo Wm e

Sl ply S s b 5 e

Translation

© N L h Wi R

[\)[\J[\).—\p—-n—\r—-f—\r—-p—\r—-.—\r—-
N B O O 00N O Ul h W IDN = O

(1) “May you have health!" (2) "I praise God with my pure heart."
(3) Makki says hello, he kisses your hand. (4) Klila Shishyan,
“may you have good health.” Your letter (5) has arrived, and I

am grateful. I brought a large, (6) ancient Treasure, a hundred

years old, and an amulet, a Liturgical Prayerbook, (7) a ruling tem-

plate, and a Book of Refrains. There are devotions in the Refrains

and a collection of the Blessed (8) Oblation when we set up the
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mandi. We make the taryana, (9) and I read the collection and the
banner hymns. Unfortunately, (10) your letter came to us when
I was in Halfaya, my brother (11) having died, and I left after-
wards. My dear Klila, I swear by the House of Life (12) that I did
not know it. (13) I came on Sunday to Baghdad, (14) the first day
of the Mandaean month, which we celebrate on the eighth day
of (15) the month of July, and I delivered the library [to] the
Justice Inspector, (16) Mr Drower. (17) He was not at his office,
and I had left Baghdad when (18) your letter came. As a result,
you are saying, ‘I will examine the book with my eye’. (19) Dear
Klila, I am not a liar, you say, ‘I'll give 100 rupees’, (20) and I'll
be poor from it, and I truly love you, sister of the House of Life.
(21) The library cost me 180 rupees. (22) From Qurna, W.Sh.

Kumayt Ram bar Yasmin.

Commentary

This is an undated letter from the personal correspondence of
Stefana Drower (1879-1972) appearing here courtesy of Jorunn
J. Buckley. The author of the letter is Sh. Kumayt Ram bar
Yasmin, a priest of the Mandow1 family who was then resident in
the city of al-‘Amara, roughly 340 km southeast of Baghdad. The
letter details the purchase of the Drower Collection manuscripts
13, 14, and 22 (herein described as ‘the Treasure’), which are
presently in the Bodleian Library, Oxford. The letter is written in
a form of colloquial Arabic similar to the Iraqi standard, but with
a few unexpected features, such as the use of the personal pro-
noun ’ana instead of ’ani. Its orthography shares some features

with Mandaic, such as the elimination of the preposition b- before
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the word bit ‘house’ and the spelling of final -i. Additionally, the
author indiscriminately represents the vowels i, 0, and é with the
letter o, which possibly reflects the phenomenon of ’imala or rais-
ing, as this sound is often realized as a mid front [¢] in the re-
ceived pronunciation of Mandaic in Iraq, corresponding to the
articulation of historical /a/ (fatha) in the gelet Arabic dialects.
In the transcription below, I have normalised the Mandaic words
to conform to Arabic orthography, to reflect the traditional Iraqi
pronunciation of Mandaic and to minimise potential confusion
between the two systems.

Line 1

astta nihwilik. The first few lines consist of Classical Mandaic for-
mulae. These particular formulae are employed to open many
compositions, particularly letters. The verb is a base stem imper-
fective from the root h-w-"/,, in the 3ms form, with a 3ms enclitic
indirect object, literally meaning ‘may it (health) be for you’.
Line 2

ms$abba mari b-libbi dakya. The first word is a passive participle
from the causative stem of the verb V§-b-"/, ‘to praise’.

Line 3

Makki yusallim ‘alek yabiis ’ideek. Sh. Kumayt refers here to his
son, the famous Iraqi actor Makki Al-Badri (16/6/1925-
5/8/2014), whom Drower first met when he was still a small
child.
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Line 4

klila siSyan asiita nihwilkun. The salutation returns to Mandaic,
using the same standard formula found in In. 1, albeit with the
2pl suffix (‘may there be health for [all of] you’). Klila ‘crown’ is
the Mandaic equivalent of Drower’s given name, Stefana; SiSyan
is the Mandaic form of her mother’s name.

Lines 4-5

maktiibi¢ ja w-ana mamnin. It is in the second of these lines that
we find the first colloquial features of this text, namely the form
of the 2fs possessive suffix -i¢ instead of the more standard -ki.
Also noteworthy in this context is the apparent lenition of the
glottal stop in ja ‘it came’ (< ja’a) and w-ana ‘and I’ (<wa-’ana).
Lines 5-7

jabit Ginza kabira ‘atiqa tarih miyyat sinna wa-zrazta wa-Qlasta wa-
tastir sbaga w-’Anyani. Here one encounters the colloquial verb
jab ~ yjib ‘to bring’ together with the names of some well-known
Mandaic compositions, the Ginza Rabba or Great Treasure, and
the Qulasta and Inyani, which were published together as the Ca-
nonical Prayerbook of the Mandaeans (Drower 1959). The hun-
dred-year-old Treasure mentioned here was likely accessioned
into the Drower Collection as DC 22, which is dated to 1831 and
was purchased by Drower in 1936 (Buckley 2010, 106-7). The
words tastir [sic] shaga (isl.~ ,J2.s) refer to the template used
when ruling manuscript pages to ensure that the writing follows
straight lines, a photo of which appears in Buckley (2010, Plate
8).
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Lines 7-8

b-Anyani rahmi wa-majmii‘a Zidqa Briha min nitras °il-manda,
nsawwi taryana. The Blessed Oblation (Zidqa Briha) is a ritual per-
formed on certain occasions, in this instance for the consecration
of the mandi, the structure which is the site of many Mandaean
rituals, and the making of the taryana, the clay table on which
the ritual is performed. The use of min ‘at the time’ is another
colloquial feature of this text. The verb derived from Vt-r-s (often
Vt-r-s) ‘to consecrate’ derives from Mandaic and is particular to
the Mandaean ritual vocabulary.

Lines 8-9

w-ana qra °il-majmii‘a w-anyani darafsa. The word darafsa or
darfas refers to the ritual banner employed during baptism, con-
sisting of a length of white silk wrapped around a wooden cross-
piece. Banner hymns (cf. Drower 1959, 330-47) are recited dur-
ing the ritual of erecting, unfurling, and dismantling this banner

in the Jordan.

Lines 9-11

ma‘a-l-asaf maktibic jana w-ana b-il-Halfaya w-ana hityya mat wa-
tallit °ahar. Halfaya is a plateau 35 km southeast of al-‘Amara.
The colloquial form hityya ‘my brother’ appears here in place of
the standard ’ahi. The colloquial form tallit replaces standard
talft, in which the “ has assimilated to the preceding L.

Lines 11-12

‘azizti klila w-a‘ad Bit Hayya m-a‘lam bih. The House of Life is a
location within the ‘lightworld’, although it often stands meto-

nymically for the latter. While one would expect the preposition
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b-, in Mandaic texts this preposition is regularly not written be-

fore the word bit.

Lines 12-14

jit yom il-ahad ‘al-Bagdad, yom ras Sahar il-mandaya, yom tamin b-
Sahar ngarraz Sahar Tammiiz. The form ngarraz is evidently
nuqarrag ‘we celebrate, extol’. During the 24-year period in which
Drower lived in Baghdad, the 8th of Tammiiz (July) fell on a Sun-
day (yom il-ahad) in 1923, 1928, 1934, and finally in 1945. The
aforementioned Treasure (DC 22) was the subject of a letter from
another priest, Sh. Negm, who wrote Drower on 2 February 1936
to inform her that it had arrived and that he would send it with
the next mail. Therefore, it seems likely that this letter was com-
posed in 1934. In that year, the date 8 July indeed corresponded
to the first day of Tabit / Gadya, the twelfth month of the Man-

daean calendar.

Lines 15-16

w-ana sallamit bét il-ginzi li-mfattis il-‘adl Mistar Drawar. The
phrase bét il-ginzi ‘library’, an Arabic calque on Mandaic bit ginzi,
literally means ‘house of the treasures’ or ‘treasury’. Edwin
Drower, Stefana Drower’s husband, served as the Inspector-Gen-
eral of the Iraqi Ministry of Justice from 1922 to 1946.

Lines 17-18

mil ‘amaktab[a] w-ana tallit Bagdad liman yajini maktiibic. The first
two words of this sentence appear to be mi‘a maktiib, but this
would be meaningless in this context. We know from context that
Drower had not yet acquired the manuscript or paid for it. So
they must mean something along the lines of ‘he was not at his

office’. For tallit, see In. 11 above.
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Line 18

‘ad ’inti tagulin asawwif b-‘éni li-ktab. The conjunction ‘ad ‘but;
therefore, as a result’ is another colloquial feature, as is the voic-
ing of q in tagiilin ‘you (f) say’.

Line 19

‘azizti klila, >ana mis kaddab. The negative particle miss is a collo-

quial feature, as is the plosivisation of the fricative d in kaddab.

Lines 19-20

tagiilin ‘at miyyat rubiyya w-ana minna faqir w-a"hibannic taerani
hayat Bit Hayya. Drower glosses the verb ‘at as ‘I will give’, prob-
ably reflecting standard Arabic ’u®ti; in its place, one would ex-
pect °anti. If this is indeed the meaning, it is conjugated as if it
came from a hollow root. The form °ahibannic, standard Arabic
’uhibu-ki, is less problematic, save for the anomalous -n- before
the object suffix. This may reflect an energic form. The colloquial
form hayat ‘sister’ appears here in place of standard ’uht. For Bit

Hayya, see In. 11 above.
Line 21

bet l-ginzi sar ‘aleya b-miyya w-tamanin riubiyya. For bet l-ginzi, see
In. 15 above. As with the word csax,, inti, Sh. Kumayt sometimes
indicates final -i by means of the letters ., a device borrowed

from Mandaic orthography.
Line 22

min qurna, wali Sieh Kmét Ram bar Yasmin.

Sh. Kumayt closes his letter with a few words that have presented
particular difficulties for its readers, including native speakers of
Iraqi Arabic. The location from which (min) Sh. Kumayt writes is

evidently Qurna, a town roughly 100 km due south of al-‘Amara
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and 74 km northwest of Basra, but he has written this word with
the letter . (qirna) rather than the expected . (*qurna). The
spelling of his title, Sieh (for standard Arabic Sayh ‘old man;
sheikh’) reflects the monophthongization of the historical diph-
thong and its subsequent division into two segments, which is
characteristic of colloquial Arabic in this region. Between the two
words is the word wali ‘guardian; authorized agent’, which pos-
sibly refers to Sh. Kumayt’s role in securing these documents on

Drower’s behalf.



36. AN ANECDOTE ABOUT JUHA (1920S)

Tania Maria Garcia-Arévalo

Unknown author. Printed by Maklif Najar in Sousse, Tunisia,
first half of the 20th century.

Transcription

onoHR N1 RN

DRI TARY DTTPNA JNARNER NHN 19 1HATH 7R3 5 NRAND NON '8 7307 IRD
RTI1 VIRNOR DRY .MHAOR 177N TR D100 DAYHR HRPT RARYD AN DRPY
ARNSOR RT2 NORNOR TV 535K 1L TA0OKR HKRP DN :RARDI RINK AAND
nnnahR 2571 KRN3 ORPA PIRPHR 1R DnYHR TRA HRP on 8RS ANYROOR
ORPY NYRPHR 0

lon5HR 8RR RTAOR TR

Arabic Transcription
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STy Lo (g W plib el o3 ey s ol £ J18y La3IS]
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!(..xU\ sy dsdl sla

© Tania Maria Garcia-Arévalo, CC BY 4.0 https://doi.org/10.11647/0BP.0208.42
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Translation

Juha and the meat pot

While he was cooking three pieces of meat, three of his friends
came in. One of them came forward, picked up a piece of meat,
ate it, and said: “The meat is bland and you have to add salt.”
The second got up and took another piece of meat and ate it.
Then he said: “The cook was short on vinegar.” Finally, the third
took the third piece of meat and ate it. Then he said: “This meat
lacks heat.” Juha stood up, turned the pot over on the ground,

and said: “This pot is missing the meat!”

Commentary

One of the most relevant issues in Judaeo-Arabic literature in its
modern and contemporary period is its spelling. In the case of
North Africa, the phonetic principle of how to transcribe Arabic
divides the area into two groups. The orthography of the first
group, consisting of Libya, Tunisia, and eastern Algeria, closely
followed Classical Judaeo-Arabic norms, differing from the or-
thography characteristic of the second group, comprising Oran,
Morocco, and western Algeria, which was further removed (Tobi,
2014, 142). The text presented here is, in fact, a faithful reflec-
tion of the evolved Arabised orthography produced in modern
Tunisia.

General features that both groups exhibit are the redupli-
cation of consonants to represent medial, but never final, Sadda
(gemination), as well as ’alef to represent the different types of

“alif (magstira, mamdiida, wasla) without any distinction between
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them. Also, “alif is used to represent the morphophonemic defi-
nite article al-, without any changes before ‘sun’ or ‘moon’ letters.
As in most Judaeo-Arabic texts, the interdentals are lost in favour
of dentals, corresponding to Jewish dialects in Tunisia, which in
their oral variety have lost this feature, too.

The verbal system of modern Tunisian Judaeo-Arabic does
not differ dramatically of that of Classical Arabic. The main di-
vergences can be found in the phonetic rules applied to the con-
jugations and in the use of afformatives and preformatives. We
find a similar situation in nominal morphology, where nominal
patterns do not vary from Classical Arabic, and the changes are
restricted to vocalisation due to the impossibility of short vowels

in open syllables.
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