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The Chain of al-Mandab

A. F. L. BEESTON, St. John's College, Oxford

All those interested in Yemen’s past owe a debt of gratitude to Professor 
O. Ldfgren particularly for his edition of Ibn al-Mujäwirs important 
Tärïkh al-Mustabsir\ A few years ago, I published a short note2 on the 
passage in that work3 where the author speaks of 135 al-Mandab and its 
،chain’. I would like here to develop that a little further.

In the early fifties, three Sabaic inscriptions were discovered, containing 
references to a ،chain of al-Mandab’ (ssltlsslt Mdb~n\ but epigraphists at 
the time tended to think that this referred not to a real chain but, meta- 
phorically, to a ،réseau de fortifications’ (G. Ryckmans) or a chain of 
coastal hills (A. Jamme). The purpose of my former note was to suggest 
that a real chain was meant, having as its object the barring of a harbour 
entrance against enemy landings, and that the topography of Cape Bab 
al-Mandab was congruous with this identification, since immediately 
beside the cape there is a deep inlet (Arabic khor) named the Khor Ghu- 
rayra, with an extremely narrow entrance »almost closed by two banks«;4 
while from here northwards as far as Mocha, c. 75 km, the coast is 
reef-bound and affords no harbourage.

When I submitted that note (a year before it appeared in print), I had 
not yet seen an article by J. Pirenne5, in which she too advocated the 
reality of the chain, but proposed to site it on the southern coastline at the 
Khor cUmayra 75 km east of the Straits of Bab al-Mandab, on the suppo- 
sition that at some time after the date of the inscriptions (6th century CE), 
the name al-Mandab had got shifted from an earlier location at Khor لآ- 
mayra to the position at the cape. This has obliged her to say that, when 
the Greek sources concerning the 6th century Abyssinian invasion of 
Yemen speak of the invaders arriving ،by sea’, this ». . . doit signifier ،par 
1’océan’ ... il nous faut vraisemblement chercher al-Mandab sur 1’océan et 
non sur la Mer Rouge«; which is not an argument for the siting at Kh. 
cUmayra, but consequential on acceptance of it.

Two difficulties in her hypothesis are, firstly that the entrance to the Kh. 
cUmayra is a great deal wider than that to the Kh. Ghurayra, and corre- 
spondingly less apt for barring with a chain; secondly that I find it ex- 
tremely unlikely that the Himyarites should have expected the Abyssinians

1 Descriptio Arabiae Meridionalis, pars prior. Leiden 1951.
2 Two BPr Hima inscriptions re-examined, BSOAS (Bulletin of the School of Oriental 
and African Studies) 48, 1985, pp. 50-1.
3 pp. 956.
4 (British Admiralty) Geographical Handbook ser., Western Arabia and the Red
Sea, London 1946, p. 139.
5 Al-Maddab (Bab el-Mandab) et le débarquement éthiopien. Semitica 33, 1983 (but not 
issued until 1984), pp. 133 ff.
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to sail outside the Straits into the Gulf of Aden in order to make their 
landing.

In a more recent publication, A. Jamme6 adheres to his view of the chain 
as metaphorical, and descredits the whole of Ibn al-Mujawir’s account as 
nonsensical. It is, however, my view that when a mediaeval scholar gives 
us an account incorporating some detail which appears nonsensical, we 
ought not to dismiss the whole account as nonsense, but to try to detect 
how an authentic detail has been corrupted either by a misunderstanding, 
or by a copyists negligence, or both. The passage in question, derived by 
Ibn al-Mujäwir from a work named K. al-Mufld fl akhbdr Zabld by 
Abü Tami Jayyash b. Najäh, contains three main statements at issue, (a) 
Ships passed taht the chain: Jamme supposes this to mean that they would 
have needed to be submarines to do so! But when the Quran tells US that 
rivers flow taht the gardens of Paradise, we are not to imagine that they 
were subterranean streams - they simply flow »beside/past (though at a 
lower level) the gardens« and this is the straightforward interpretation of 
what the author meant in relation to the chain, (b) The statement rufFati 
Isilsilatu wa-baqiyat ataruha »The chain (fem.) was removed but its 
vestiges remain« is rightly criticised by Jamme on the score of the diffi- 
culty of imagining how the vestiges of a chain that had been removed 
could remain; but it must be read in its context, where it is immediately 
preceded by mention of a ،fort’ (husn, masc.), and I proposed in my earlier 
note that this needs emending to ataruhu »the vestiges of the fort«, which 
makes perfectly good sense, (c) The expression in the text, madda bi- 
silsilatin min barri 1 Arabi ila barri l-Habasati marid. 15
Jamme with omission of the crucial last word, thus leaving one to con- 
elude that the author has committed the absurdity of envisaging a chain 
stretching right across the Red Sea. The word muQarid as it appears in the 
ms is ungrammatical, since it must be adverbial and should have been 
written mudaridan; but this is a quite common fault in mediaeval mss. 
More importantly, a frequent feature of Arabic stylistic is the placing of 
an undefined participial form after a defined prepositional phrase which it 
governs; the natural, and indeed virtually the only, way of understanding 
the phrase is »opposing/opposite to the Abyssinians’ coast«. Furthermore, a 
common copyists error in mediaeval Arabic mss is confusion between 
min and fl, and the very modest emendation to fl barri /-/زه »on the 
Arabian coast, confronting the African coast« (i.e. on the Red Sea, not the 
Gulf of Aden) exonerates Ibn al-Mujawir (or his source) from the charge 
of penning an obvious absurdity.

The Greek Martyrion Aretha also envisages a real chain, and moreover 
one which barred a harbour entrance, the width of which is given as two 
stadia, c. 370 m, a perfectly feasible length for a chain. The whole chain 
was made up of fifty gonatia, each weighing 3180 c. 1950 kg. All this 
is dismissed by Jamme as wholly imaginary, because he understands 
gonation to mean ،one link’ in a chain; and indeed one link of that weight, 
and measuring 7,5 m (one fiftieth of 370 m), would strain credulity. But 
the Greek word is nowhere else attested in the sense ،link’ of a chain, so 
evidently it has some other extended sense. The ordinary senses of the 
word are (a) ،hip-joint’, (b) ،knot’ or ،joint of a reed’. In English nautical 
terminology, a ،knot’ is the length of a section of cable marked off by 
knots, and not af ،knot’ per se. A transference of this kind would make

6 Miscellanees d’ancient arabe XIV, Washington 1985, pp. 110 ff.
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good sense in our passage: the chain was forged in segments measuring 7,5 
m each, but each made up of an unspecified number of links.

As for the description of how the chain was anchored, even so distin- 
guished a Byzantinist as Professor Cyril Mango tells me that it contains 
some very obscure technical terms, and he is doubtful of the correct sense 
of the passage. It would hence be rash for those having less familiarity 
with Byzantine Greek to discredit the whole passage as nonsensical.

A crucial point in relation to the location of the chain is that according 
to the Greek document, there was not one Abyssinian landing but two, in 
two widely different places. The narrative tells US that the Abyssinian 
flotilla, consisting of 70 ships, steered in the first instance for the spot 
where the chain was, being unaware of the existence of the chain. A storm 
arose, and drove one ship onto the chain, breaking it, so that this ship and 
nine others were blown forward, into the inlet, and anchored there. Of the 
other 60 ships, 20 were blown ،backwards’ to a distance of 12 or 15 stadia 
{circa 2,5 km), and the remaining 40 were sighted three days later off a 
point on the coast three ،stations’ (monai) distant from the chain. The 
Abyssinian king was in fact on board one of the 20 ships, but the Him- 
yarites, mistakenly supposing him to be with the 40, divided their main 
forces, leaving a detachment on guard near the chain and marching with 
their main force along the coast to where the 40 ships had appeared; and 
it was at this latter spot that the battle was fought in which the Himyarite 
king perished. The forces under the Abyssinian king, however, effected a 
landing near the chain, marched inland, and captured the Himyarite capital 
Zafar.

Al-Masudi? gives a succinct account of the career of the Himyarite king 
Yûsuf Dhû Nuwas, ending with the words »and to him the Abyssinians 
crossed over, (landing) at Ghaläfiqa (modern Ghulayfiqa), and after a long 
battle he drowned himself for fear of disgrace (of defeat)«. No mention is 
made here either of Bab al-Mandab or of the chain; and it is concordant 
with the Greek document in which the Himyarite king perished a con- 
siderable distance from the chain. Where then was the chain?

Apart from the Khor Ghulayfiqa (where the chain was not, and of which 
the entrance is far too wide to be barred by a chain), there are three of 
these lagoon-like inlets on the Yemeni coast: one immediately adjacent to 
Mocha, named (on 1:250.000 Map of the Yemen Arab Republic and neigh- 
bouring areas) Khor al-Ghayl; the Khor Ghurayra at Cape Bäb al-Mandab; 
and the Khor cUmayra mentioned above. The crowflight distance from 
Ghulayfiqa to Khor al-Ghayl is 115 km, and to Ghurayra 190 km; the total 
distance resulting from adding to the latter figure the 75 km from Ghu- 
rayra to cUmayra would thus be 265 km, but this could be shortened to 
about 235 km by cutting the corner. These three figures yield, for each 
топе of the three involved, distances of the rough order of 40, 60 and 
nearly 80 km respectively. The first of these is the same as I have else- 
where8 conjectured as the length of one of Plinys mansiones camelorum; 
60 would be possible for unladen beasts; but 80 seems unacceptably large 
(another indication tending to suggest that the chain is not likely to have 
been at cUmayra). I am hence inclined to accept as correct Ibn al-Muja-

7 ed. Barbier de Meynard, III, p. 157.
8 Some Observations on Greek and Latin Data relating to South Arabia, 85045 42, 
1979, p. 9.
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wirs clear understanding of the chain as being sited at Cape 180 al- 
Mandab.

A!-Hamdäni’s ؟% contains only one mention of Bäb al-Mandab9, where 
it is listed as one of the »headlands notoriously dangerous and difficult 
(for navigators)«, namely, Fartak, Raدs al-Jumjumaio, Bab al-Mandab, 
Munfahaq Jäbir (unidentified), Jäzän (modern Jizan), . . . (the rest are 
further north).

He has four references to al-Mandab without the prefix Bab؛ 
a) »The towns (/هه/) of the Yemeni Tihama« are listedii as Aden; Lahj;

Abyan; al-Ruwägh; al-Shiqäq and al-Mandab, the two latter belonging 
to the Bani Majid and the Farasän, a tribal division of Taghlib; al- 
Husayb, the qarya of Zabid.

b) »The western parts of the Aden pilgrimage route: the coast is the land 
(4/٣) of the Bani Majid, (namely) al-Shiqäq and Mawzac and Wadi 1- 
Hinnä and al-Mandab and alUmayra, which is inhabited by the Bani 
Musih section of the Bani Majid; it is an extensive country (baladX 
bordering on the north the al-Rakb section of the Ashcarites and on the 
east al-Ma afir and Dhubhän; the Bani Majid are mingled in their land 
with Farasanite folk«i2.

c) »The Yemeni Tihama is the country of the Bani Majid and of the 
Farasän, lying on the pilgrimage route from Aden to Zabid; then (come) 
the settlements of the Ashcarites, from the boundaries of the Bani Majid 
in the territory of al-Shiqäq and as far as Hays and Zabid, from which 
the Wädi (Zabid) gets its name; it is also called al-Huşayb, being the 
home of al-Husayb b. cAbd Shams. This is the administrative province 
Çkürd) of Tihama of which the coastal regions are Ghuläfiqa, and al- 
Mandab and Mocha, both belonging til the B. Majid«i3.

Thus al-Mandab was a town in the B. Majid territory, an extensive one 
stretching from their border with al-Rakb, who occupied the Tihama 
between Zabid and Mocha, south, then eastward as far as the cUmayra 
region. It must be noted that the Jabal Dhubhän on longitude 44 05' is 
practically due north of cUmayra on 44" 07', and the Maafir highlands are 
southeast and east of there. It is not necessary to suppose that the town of 
al-Mandab lay actually on the sea (one will recall that in northeast Arabia, 
the town of Gerrha lay inland from its port). As for the position on the 
pilgrimage route, I find it hard to imagine that pilgrims would have 
hugged the coastline so closely as to round the cape of Bäb al-Mandab at 
the end of its westward projecting promontary; surely they must have cut 
across the base of the peninsula, passing through either amlbiya (25 km 
northeast of the cape and a little way inland) or al-Suqayya (halfway 
between am-Näbiya and the cape, and on the actual coastline). Either of 
these positions would be a plausible situation for the town of al-Mandab.

It is in the light of these data that we must read the fourth passage: 
d) »The sea curves round Yemen westward and northward from Aden,

9 Sifat Jazlrat aPArab ed. Muh. b. cAlT al-Akwac, Sanaa 1974, p. 268: L. Forrer’s 
translation, Leipzig 1942 (repr. 1966), p. 221.
10 Unidentified; 0. Cornu, Atlas du monde arabo-islamique, Leiden 1983-5, II, p. 20, 
writes, Chez les géographes arabes ce toponyme a des localisations assez fantaisistes et 
s’applique à des lieux differents«.
11 Akwac pp. 70-2, Forrer pp. 41-4.
12 Akwac p. 206, Forrer p. 158.
13 Akwac p. 258, Forrer pp. 49-50. Forrer’s rendering of the last sentence here by »Es 
EciL Zabid] ist eine Provinz (кйга) der Tihama«, as if there were more than one 
kura in the Yemeni Tihama, is not what the Arabic says.

A. F. L Beeston 5 



and passes the coast of Lahj and Abyan and Kathib Yarämïs, which is a 
fort, and the coastal areas (sawahil) of the Bani Majid, namely al- 
Mandab and the cUmayra coast and al-A a, and so on Qu) to 
Ghaläfiqa, the coast of Zabid, and Kamarän«i4.

Äl-Hamdäm here treats first the Aden area, then the Bani Majid lands, 
each en 0/05, and the individual names within those areas are not listed in 
strict east-west order; if they were, it would imply he sited Abyan west of 
Aden and Lahj, whereas in fact it is east of them both. We thus must 
not infer that he placed al-Mandab east of cUmayra. It was somewhere 
between CUmayra and Mocha.

The inscriptions referring to the chain are dated in June and July, an- 
terior by four months to the capitulation of Najran and the martyrdoms 
there, in October-November; the operations recorded in the inscriptions 
began thirteen months before the writing of the inscriptions (see Ja 1028). 
These operations are in three parts. There was a massacre of Abyssinians 
resident in Mochai5 and Zafar, from which time onward the Himyarites 
had to be on their guard against Aksumite retaliation. Secondly, the king 
Yusuf undertook a massive campaign in the Tihama against the tribes 
al-Rakb, al-Ashcar and Farasän, and in the Mocha region, presumably to 
weaken and intimidate them and thus neutralise support that they might 
otherwise have given to an Abyssinian invasion. Thirdly, they undertook 
the ض؛ of the chain of Mdbt It is not possible to be certain of the 
precise signification of this word; elsewhere it is used epigraphically of 
troops »reinforcing« or »garrisoning« a defensive position, but it might 
also be understood as »constructing as a defensive measure«.

It is, however, not easy to guess exactly what the Himyarite strategy was. 
We learn from a 3rd century text (Eryani 29) that Mocha |wi) was a 
regular place of embarkation/disembarkation for the Red Sea crossing. 
Prima facie, therefore, one might have been inclined to view a barrage 
and garrisoning of the adjacent entrance to the Khor al-Ghayl as a natural 
complement to military operations in the hinterland thereof. But if the 
chain was there, we are obliged to conclude that the tradition recorded by 
Ibn al-Mujawir, placing it at Ghurayra by the cape, is mistaken. If on the 
other hand that tradition is right, the conclusion would be that Yûsuf 
deemed the Mocha area sufficiently safeguarded by his operations against 
the tribes of the area, and felt the need for further defenses in the thinly- 
populated southwest tip of the peninsula. That he should have envisaged as 
likely an invasion on the south coast, involving a rounding of the cape of 
Bab al-Mandab, seems to me, as I have said above, improbable.

One possibility that should not be disregarded is that al-Hamdänï’s town 
named al-Mandab may have been of Islamic foundation, and that in the 
6th century Mdb-n was (like Rkb-n in the hinterland of Mocha) the name 
of a tribal area behind Cape Bäb al-Mandab.

In sum, I do not find anything that necessitates discrediting the combined 
evidence of the Greek Martyrion and the Arab traditions of al-Mas udi 
and Ibn al-Mujäwir: there was a real chain, and it barred the entrance to 
the Khor Ghurayra, while Yüsufs death took place at Khor Ghulayfiqa.

14 Akwac p. 57, Forrer pp. 36-7. Both Kamarân and Farasan, nowadays commonly 
applied only to offshore islands, were in earlier times mainland tribes.
15 It is possible that the Farasanites of the locality were included in this massacre; see 
Beeston, BSOAS 48, 1985, p. 50.
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The Anaphora of St Cyril of Alexandria in 
the Liturgical Practice of the Ethiopian 
Orthodox Church. Observations on the 
Text and the Interpretation of the Gecez 
Version

EZRA GEBREMEDHIN, University of Uppsala

There are two Gecez anaphoras attributed to Cyril: a short one and a 
longer onei. 1 shall be dealing with the longer anaphora published and 
commented upon by Oscar Löfgren, a Swedish scholar and Sebastian 
Euringer, a German scholar, in the early thirties of the present century2. 
What drew my attention to this anaphora was the fact that it is named 
after Cyril of Alexandria whose teaching on the Eucharist was the subject 
of my doctoral dissertation3.

Liturgical scholars are agreed that Cyril never wrote a liturgy, although 
Professor John Meyendorff maintains that Cyril is the author of the lit- 
urgical hymn known as the Cherubicon, a hymn sung during the Greater 
Entrance by the choir in the liturgy of St Mark4.

In 1912 Theodor Schermann maintained that our present anaphora, the 
anaphora of Basilius and one anaphora attributed to Gregorius were trans- 
lations of The Greek/Coptic liturgy of St Mark which, as we know, is 
named after Cyril of Alexandria5. Ernst Hammerschmidt however chai- 
lenged this view in his excellent Study in the Ethiopie Anaphoras which 
came out in 1960. He maintains that these anaphoras could at most be 
described as a very independent development of the Greek/Coptic liturgy 
of St Mark with the emphasis more on independent than development6.

What I want to do is make some very simple and unassuming obser- 
vations on this Ethiopie anaphora on the basis of my studies of the Liturgy 
of St Mark and my examination of some references to the epiclesis in the 
writings of Cyril of Alexandria.

If one is to follow the general principle that liturgical texts tend to

1 E. Hammerschmidt, ،Studies in the Ethiopie Anaphoras’ in Deutsche Akademie der 
Wissenschaften zu Berlin. Institut für Griechisch-Römische Altertumskunde. Berliner 
Byzantinische Arbeiten. Band 24, Berlin 1960, pp. 29-31. - According to Euringer, the 
shorter anaphora is not supposed to be a complete liturgy but represents a kind of 
completion and enrichment of the longer anaphora of St Cyril.
2 ،Die beiden äthiopischen Anaphoren »des heiligen Cyrillus, Patriarchen von 
Alexandrien«’ in Zeitschrift für Semitistik, Band 8, Leipzig 1930, pp. 210-234, and Band 
9, Leipzig 1933-1934, pp. 44-86.
3 Ezra Gebremedhin, Life-Giving Blessing. An Inquiry into the Eucharistie Doctrine 
of Cyril 0/ Alexandria. Uppsala 1977. (Acta Universitatis Upsaliensis. Studia Doctrinae 
Christianae Upsaliensia).
4 Byzantine Theology. Historical Trends and Doctrinal Themes. London-Oxford 1975, 
p. 40.
5 ،Ägyptische Abendmahlsliturgien des ersten Jahrtausends’ in Studien zur Geschichte 
und Kultur des Altertums. Band 6, Heft 1-2, Paderborn 1912, p. 185.
.p. 45 ,;ع• 6
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develope from simpler to more elaborate forms, I would suggest that at 
least one section of the epiclesis in our anaphora is more primitive than 
the epiclesis which Cyril knew. In his letter Tiberius The Deacon Cyril 
writes, »But we believe that the bringing of gifts celebrated in the 
churches is hallowed, blessed and perfected by Christ«7 The three verbs 
that are used are áytáCeoeat, CÎÄOY oeat and rete o oSat The epi- 
clesis in our anaphora uses only two verbs in connection with the prayer 
for the descent of the Holy Spirit. Here is part of the invocation8:

Rendered into English, the above text would read as follows: »Let Melos, 
the burning fire, be revealed from Thy presence, and let heaven be opened 
by Thy righteousness, and let Thy holy and living Spirit be sent by Thy 
will. Let Him come, abide and rest on this bread and cup. Let Him bless 
and sanctify it and let it become a communion of the flesh and blood of 
Thy beloved Son our Lord and our God and our Saviour Jesus Christ.«

The two verbs used here 070 • اعم ([Let Him] bless and 
sanctify) are the Gecez equivalents of the Greek verbs 8ÌY٤٢V and 
áytáCetv. Dare we not say that this shorter form of the consecratory 
prayer in our anaphora suggests a more primitive form of the epiclesis 
than the one which Cyris knew?

The long epiclesis in the Greek/Melkite manuscripts and the Coptic- 
Bohairic versions of the Anaphora of St Mark analyzed by R. G. Coquin 
in 1969 contain the verbs and rcÄcîv (santify and perfect)9. One
would naturally 6 tempted to conclude that these versions of the Ana- 
phora of St Mark and our anaphora belong to the same period because 
they both use only two verbs. But why does our anaphora use the verbs 
euÀoyctv and ععكك and not the verbs ٧١٤٤٦٧ and zeteiv as does the 
Anaphora of St Mark? Is this one more indication of the stubborn kind of 
independence displayed by our anaphora as compared to the Anaphora of 
St Mark and the reference to the epiclesis in Cyril as cited above?

In contrast to many manuscripts of the Anaphora of St Mark which 
contain two epicleses, our anaphora shows no trace of a first epiclesis 
before The Words of Institution. There is even a vague hint that it has 
two epicleses after The Words of Institution, even though the second 
epiclesis is not a consecratory epiclesis. I am now thinking of the prayer of 
the fraction in our anaphora which begins with the words:

7 PG (Patrologiae Cursus completus. Ser. Graeca) LXXVI, Paris 1859, 1097BC. See also 
p. E. Pusey, ،Epistola ad Calosyrium’, In loannem III. Oxford 1872, 595 1. 19f.
8 Oscar Löfgren and Sebastian Euringer ،Die beiden äthiopischen Anaphoren »des 
heiligen Cyrillus, Patriarchen von Alexandrien«’ in Zeitschrift für Semitistik. Band 8, 
Leipzig 1930, pp. 227-228.
9 ،Lanaphore alexandrine de saint Marc’ in Le 72, Louvain 1969, p. 346.
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»To Thee 0 Lord we lift up our eyes, longing for the descent of The 
Holy Spirit and we worship Thee on the knees of our hearts and we bow 
before Thee the heads of our consciences and our spirit. Sanctify US 0 
Lord by Thy sanctity and purify US by Thy mercy and make US worthy to
receive Thy holy mystery.«!0

In this respect too our anaphora appears to be independent not only of 
several manuscripts of The Anaphora of St Mark, but also of Cyril’s 
formulation of the epiclesis.

Finally, there seems to be no trace of a Logos-epiclesis in our anaphora, 
whereas Cyril seems to jump back and forth between a Logos-epiclesis 
and a Spirit-epiclesis in his understanding of the prayer for the descent of 
The Holy Spirit. Cyril says that it is Christ who sanctifies the elementsil. 
He also writes that The Holy Spirit, the »sensible« (or visible) fire, de- 
scends on the gifts. Our anaphora on the other hand attributes the 
consecration of the elements exclusively to The Holy Spiriti3.

Why then was this anaphora named after Cyril of Alexandria? Are there 
absolutely no traces or echoes of Cyril in the anaphora? In my opinion this 
anaphora contains sections which, though written in a poetic and typically 
Ethiopian manner, send forth echoes of Cyrils Christology. I shall give
some examples.

Here, in translation, are some texts which illustrate my point:
»His birth from Thee cannot be searched just as there is no end to Thy 

being. There is neither end nor termination to Thy Son, as there is no 
antiquity to Thy days. There is no one who sits at Thy right hand except 
Thy Son who is born of Thee ... He is Thy Son, the messenger of Thy 
council, beloved by Thee, Thy likeness, Thy image, Thy conscience, Thy 
will, Thy wisdom and Thy power, Thy right hand and Thy arm, true God 
from Thy being. The One Son was truly born - He dawned forth from

1° Löfgren and Euringer, opriti, p. 229.
11 See note 7 above.
12 Contra Jánum 10, PG LXXVI, Paris 1859, 1O29D-1O32C.
13 Se notes 8 and 10. A further indication of this trait is discernible in the following 
words:

Rendered into English these words would read: »This is the bread which was baked by 
the fire of divinity . . . This is the cup which was sanctified by the descent of The 
Holy Spirit and was mixed by the power of divinity.« Löfgren and Euringer, opriti, p.
232.
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Thee, The Word perfect in everything. He was born of Thee, Thy image, 
Like unto Thee, Thy equal, exalted like Thee, He whom the angels 
worship with Thee.«i4

Cyrils understanding of the Incarnation is reflected in the following 
words also taken from our anaphora:

»He did not lack (the way of) manhood because he did not have a father 
for (to provide) the seed of procreation. Rather He became man fully from 
woman alone just as Eve did not lack the traits of womanhood when she 
was built out of bone from Adams side - without a mother. Just as there 
was nothing lacking in the edifice of Adams previous flesh because the 
bone of his side was plucked out, in like manner was the stamp of Marys 
virginity undiminished when she gave birth to Adam’s Father in her flesh 
(italics mine). Just as Adam didn’t suffer pain when the bone of his side 
was plucked out, so didn’t the Galilean, the Mother of God (italics mine) 
suffer birth-pains.«!5

The words in italics, in the flesh and The Mother of God are not necess- 
arily direct references to Cyril of Alexandria. Nevertheless they remind US 
of two expressions which are very common in Cyrils Christology. Cyril 
often qualifies what he says about the relationship of the divine and human 
natures in Christ with the expression in the flesh!6. The term Mother of 
God, it will be remembered, was one of the main bones of contention 
between Cyril and Nestorius.

On the relationship between the elements of bread and wine and the 
Incarnation and Passion our anaphora has the following things to say:

»Thus we believe and thus we confess that this bread which we break is 
the flesh of Christ, which He took from the daughter of the Hebrews. 
Furthermore we believe that this cup is the blood of divinity which was 
drawn from the Lamb of God.«i7 Only a theological tradition with an 
affinity to Athanasius and Cyril can speak of The blood of divinity.

Our anaphora elaborates further on the same theme:
»This is the bread which was sown in the womb of the Virgin by the 

approval of the Father. This is the bread which came to fruition in the 
temple and was picked when it became the first-fruits. This is the bread 
which was born in Bethlehem, out of the golden Manna-basket. This is the 
bread which was baked by the flame of divinity without an earthly fire. 
This is the bread which was sacrificed on the tree of the cross at the hands 
of the Hebrews. This is the bread which was pierced by the lance of a 
soldier and sent forth, as does a fountain, the cup of pure medicine, for 
US.«18

The expression the flame of divinity is without doubt a reference to The 
Holy Spirit. This line of thought is traceable in Cyril, as we have shown

abovei.؟
Not only the Bread but also the Cup of the Eucharist is described with 

rich imagery. Our anaphora continues: »This is the cup which was drawn 
from the sea of mercy and from the ocean of pure medicine. This is the 
cup which was sanctified by the descent of The Holy Spirit and mixed by

14 Ibid., p. 220.
15 Ibid., p. 231.
16 A quick look at Cyril’s Twelve Anathemas against Nestorius would reveal this fact. 
See T. H. Bindley, The Oecumenical Documents of The Faith. London 1950, p. 136ff.
17 Löfgren and Euringer, p. 231.
18 Ibid., p. 232.
19 See note 7.
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the power of divinity. This cup is the articulate blood which accuses the 
crucifiers. This cup is the blood of the Law and the prescriptions, which 
sanctifies the unlearned. Only fear it, since it is the blood of divinity, and 
let your reception of it be preceded by the cleansing of the flesh because 
it is written, (as it says), »The holy things to the holy«. Be ye holy, as 
your Father is holy. Be prepared to call upon him saying, »Holy is The 
Father, pure is The Father, merciful is The Father, The Father of Jesus 
Christ.«2٥

In concluding, we suggest that the structure and the specifically liturgical 
parts of our anaphora display a stubborn kind of independence in relation 
to the different manuscripts of the Anaphora of St Mark and to the few 
references to the epiclesis in Cyrils writings. The theology of the anaphora 
however seems to reflect Cyrils Christology.

20 Lofgren and Euringer, pp. 232-233.
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A New Qatabanian Dedicatory Inscription 
to the God Basamum, Ja 3198

A. ل AMME, The Catholic University, Washington, DC

To Professor 0. Löfgren 
in homage and gratitude for his contribution 

to South-Arabian studies

The Qatabanian text, presently known as NAM (National Museum, Aden) 
224, is fragmentary on all sides; its surface is polished as if by usage and 
covered with an inscription more or less worn out, very often to the 
extent of being illegible, a challenge even for any epigraphist facing the 
stone. It is a temerity for any scholar to attempt any decipherment from a 
mere photograph. A. F. 1. Beeston published his attempt in Corpus des 
inscriptions et antiquités sud-arabes, Louvain, II (1986), pp. 225-226, and 
photo on p. 226. The present text is another proof of the error of c. 
Robins statement according to which »une publication d’inscription sans 
photographie est inutile« (ي. my Miscellanées d'ancient arabe, 
Washington, XIV [1985], pp. 271 ft).

Muséographie information. - The following measurements must replace 
those given by J. Pirenne (p. 225). Maximum height: 29.6 cm; width at the 
horizontal axis of line 5: 24.5 cm; letter height: 3.1 and 3.3 cm.

Beeston’s publication. - Here follows the text of his transcription and 
translation (p. 225):

Transcription

1) ][أؤا(/ ...
2) M/W D M/WSLMN ...
3) SM/BÏM/L TTSM...
4) DN/Y\VMN/L’HR/W...
5) ٠L/MR’S[M]/B ...
6) LSM DQNYW/WBDBSMM/ ...
7) M/WMNDHSMT1RDM ...

Translation

l)and?'MD’R٠?...
2) and 'DDM and SLMN ...
3) [because He granted] them a daughter for [their] wife..
4) [from] this day henceforth, and ...
5) their lord, [?the lord of BSMM9] ...
6) for them that which they possess; and the lord of 8514 ...
7) and their mndh of M... 1
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Beeston contradicts himself by considering the beginning of each line as 
ascertained; the seven lines of his text are well aligned on the left in spite 
of his statement according to which the stone »is broken on all sides« (p. 
225) - He characterizes the text as »?Dedication in thanks for a daughter?« 
(p. 225; cf. also p. VIII of the Corpus . .. Such a title is based on the 
editors erroneous reading and restoration of line 3. - Beeston’s reading of 
the inscription must be corrected in thirty places and must, thus, be dis- 
carded as a whole. Beestons workmanship is also illustrated by his reading 
of NAM 2694 (cf. Corpus ..II, pp. 205-207, and photo on p. 207), viz. 
of »SQNYTM« in line 2 (p. 205), and his commentary (p. 206) claims that 
»Jamme’s text erroneously omits the m from sqnytm«. No less than four 
lines of his commentary are devoted to explaining his expression 
»sqnytm/dhbn« according to Arabic grammar, and the 3 1/2 lines of 
footnote 1 labor the same question. Unfortunately, that »m« does NOT 
exist on the photo. - As the proof of the »importance of the document« 
(p. 226), Beeston states that »this is the first time that we have encountered 
a specific name given to a mndh«. The author eliminates the epigraphical 
evidence already gathered in Le Muséon, 60 (1947), pp. 126-127: cf. also 
my Miscellanees ..., XIV (1985), pp. 101-106 (Beeston on Qatabanian H 2 
c) and 271-274 (on c. Robins and A. van den Brandens theories).

My decipherment of the original Stone to which are added a few resto- 
rations is given below. However, the basic handicap being the impossibility 
of knowing the exact place of the fragment in the original stone and, 
therefore, the impossibility of knowing the number of letters missing at 
both the beginning and the end of the lines, the length of the lines in my 
facsimile remains conjectural although my restoration of the lines 56 is 
based on two published inscriptions.
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The text may be read as follows:
1 lw٦٢mih٦lnİLHC|l. . .
2 [. . .]Гт/уг^Ьт/^тт/. . л .. IsqnywPlsmlwi
3 ImflLsmibsmmliytb ٦ا أ  shlmtl jblnl. . .
4 [. Ibnlidnlywmnlp٢hrl٢. [.. . Irtdwli . .
5 1. . . . leumr١s٢m?lbsmmP١dnsm٢lw? d Ibttsmiwl
6 [kllbk]ihsmlwdqnywlwb٢llbb٧smmlb. 1. . .
7 . . . shmhwimnidhismlEhtr/dmydrصdiL . .

1 . . . and7 Mudà^Män] zAmL . .
2 l...]m and cMbum ء bum and be dedicated to their

god andl
3 their [lord] Basamum so that He may keep away an(y) [enemy] 

frlom . ..
4 1. from! this day to [thel end. 1. .. Have entrusted .../
5 1. .. . 1(1) to the care 0/ their lord Basamum their understanding

land the understanding 0/ their sons andl
6 lalll their [affiliates and what they have possessed and owned by 

Basamum in . 7. . .
7 ... thelir . . . and their irrigation-deity ٢ Attar, Him 0/

Maydan(?) A ..

Line 1: md^hín], as in Ja 1191/2, a rock inscription from the country of 
Mukérâs; 0/. Arabic dayyaha »vilem reddidit, submisit aliquem« 
(0%. G.w. Freytag, Lexicon arabico-latinum, Halles, II [1833], p. 
1O1A).

Lines 2-3: Ismlwmfsm, as in RES (Repertoire dÉpigraphie Sémitique)
4336/1, another dedicatory inscription to the god Basamum; line 
2 of this text also justifies the restoration of mfsm alone 
before bsmm of line 5, the space being too wide for three 
letters only; it demands four letters; thus, mfs as restored by 
NL wZKM (Wiener Zeitschrift fur die Kunde des
Morgenlandes) 42 (1935), p. 44, followed by RES, VII, p. 197.

Line 3: bsmm: Basamum is a god whose attributes still remain 
unknown (/. Le 14560/, 60 [1947], p. 140). - lytbllsnHm, 

NAM 483/8-9: lystblkllsn^smy in Corpus . . II, pp. 141-142, 
where J. Pirenne translates the verbal expression as »que . 
punisse«, but G. Ryckmans renders it as »que . livre« (0. Le 
Museon, 62 [1949], p. 64). Both translations are made up from 
the context at the expense of etymology because G. Ryckmans’ 
»livrer« means »to deliver, hand over,« and Pirennes »punir« 
»to punish«. The basic meaning of Arabic täba (o) is »to return 
(to the starting point)« (0/. R. Blachere et 4., Dictionnaire

Paris, II [1970], p. 1252B). The intensive 
verbal form of the two verbs must have the meaning of the 
4th form, viz. »to make (someone) to return (to the starting 
 ,viz. the verb may be translated as to remove away ,»(]اه•
keep away, send away.

Line 4: bnJdnlywmn/Phr, cf. bndnlwrhnlVhr in Ja 2360/3.
Line 5: لي/ is in the plural as referring to the In of each person.

Beeston errs on both //ى and In in Ghul 4/3 (ى. JRAS 
(Journal of the Royal Asiatic Society), 1985, pp. 149-150) where 
he translates the two words as »soul« and »material faculties«,
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respectively, nfs simply means person; the word »soul«, which 
is the first translation given to the noun by Sabaic Dictionary - 
Dictionnaire sabeen, Louvain-la-Neuve 1982, p. 93, must be 
avoided because of its basic meaning referring to an immaterial 
reality which is completely foreign to the strictly materialistic 
aspirations expressed in all texts. Furthermore, Beeston’s ex- 
pression »material faculties« is unintelligible. It is also inter- 
esting to note that Beeston translates In of Doe 2/4 (cf.
Raydan, 4 [1981] 1982, p. 13) as »senses«, and the reader does 
not know which meaning Beeston gives to the word. At any 
rate, the last two interpretations given by Beeston to دdn are 
not listed under the word in Sabaic ..., p. 2.

Lines 56: for ^dnZbnsm, cf. NAM 483/5, where ^dn/bnsmy also follows 
”dnsmy; for wkllbklsm before dqnyw, cf. RÉS 4336/5.

Line 6: dqnywlwbn, cf. kHdmlqny^bzl in Doe 2/4-5.
Line 7: the appellative of c Attar, the stellar god, is tentatively read as 

mydn; cf. mwdm in Wadi Mâsil 1/6.
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Good Form and Polite Phrases among the 
Turks of Southern Sinkiang

GUNNAR JARRING, Stockholm

Good manners and correct behaviour among the Turks of Central Asia is 
a subject very sparsely dealt with in the existing literature. The first rather 
detailed information on Central Asian Turki etiquette is to be found in 
Forsyths Report on his mission to Yarkand in 18731. He there specifies the 
rules for good form and proper behaviour, valid in those days. As Forsyths 
Report is not easily available today, I permit myself to quote the whole 
passage dealing with this subject:

»Ceremony is an important feature of Káshghar society and its forms are 
observed with punctiliousness on the most trivial occasions. Respect and 
obedience to parents and superiors is held to rank in the first place of 
duty. The young and inferiors always stand in a respectful and submissive 
attitude, with the head bowed and hands folded in front, at a distance 
from their superiors, and always address them with the word tacsir = fault2, 
and equivalent in use to our Sir. Children never take the names of their 
parents so long as they are alive, but speak of them as Atàm or Äà - 
my father or my mother. On receiving any attention or favour, the re- 
cipient carries the right hand to the heart and forehead, and with a bow 
says, ashkilla - Gods love3; or he takes the thing presented and raises it 
to his eyes with the same gesture and expression; or if the gift is not 
placed in his hands he, if seated, rises and with a comprehensive sweep of 
the arm strokes his beard, either real or more frequently imaginary. When 
seated at an entertainment this ceremony is gone through on each occasion 
that he is addressed by a superior, or is handed a morsel from the table 
cloth4 and one may be seen constantly getting up and down from and on 
to his heels in acknowledgment of civilities and commands from a superior. 
In matters of duty, commands are received standing, and acknowledged by 
bending on one knee, sweeping the arms in a circle to stroke the beard, 
and with the words yakhshi tacsir = very good Sir.

1 Reports of a Mission to Yarkund in 1873, under Command of Sir T. D. Forsyth 
with Historical and Geographical Information regarding the Possessions of the Ameer 
0 Yarkund. Calcutta 1875, p. 89; there are a few references to etiquette also in 
Dialogues in the Eastern Turki Dialect on Subjects of Interest to Travellers, collected 
and edited by E. Denison Ross and Rachel 0. Wingate. London 1934.
2 taqsizr A. taqslr ‘being deficient, unequal to’; here meaning ‘I am subservient to 
you’; cf. R. 3. Shaw, 4 Sketch of the Turki Language, p. 2, Calcutta 1880, p. 68 
taqsir lit. fault »culpa mea«; but used as a term of respect to a great man, equivalent 
to »Your Excellency«, »Your Highness« (as if to excuse oneself beforehand for 
addressing a person of such dignity).
3 Le. Cisqalla < A.p.وا allah thank you! Now superseded by /٤/٤0 A. rahmat.
4 dasturyan - dostoyan p. dastar-khwan a table-cloth and all that is placed on it.
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The salutation on meeting is Sàlam-àlaikum = Peace be to you, with a 
low bow, and the hands folded across the stomach. The reply is aQlaikum 
assalåm = And to you be peace. A friend passing another on the road 
says Hårág5 - Be not fatigued; and the other replies Yol-bolsun - may 
your have the way, or may your way prosper. On parting in the streets, 
friends bow politely several times with polite expressions for each others 
welfare. Visitors are received with more or less ceremony, according to 
rank, either at the outer gate, or in the court, or at the threshold, and 
conducted to their seats by the host. After the mutual health enquiries, 
either tea or the dasïúrlàn^ is invariably brought in, and to omit both 
is considered a mark of disrespect. The dastùrkhwàn - Tray of ceremony, 
varies according to the rank and state of the visitor, and may comprise 
anything from two or three trays of dry fruits and biscuits, to two or three 
hundred trays and an elegant and varied dinner. It is customary for the 
host to help his honored guest to the first morsel with a Bismillah - In the 
name of God, and then the others help themselves. At the conclusion, the 
sign for the removal of the cloth is a simultaneous move to rise, with a 
sweeping stroke of the beard and sonorous Allahu Akbar - God is most 
Great by all the guests. The table-cloth is a long sheet of printed cotton, 
or figured silk, and is spread on the floor.

The recipient of a letter from the king or other superior takes it in both 
hands, and raises it to the heart and forehead before reading. After reading 
he faces the direction whence it came, and pressing it to his lips and eyes 
places it securely in the fold of his turban or in his cap. Women courtesy 
by bending the knees, and bowing low with the hands folded in front«.

In Raquettes Qasim Akhun’s letters to Kamil Efendi7 there are certain 
allusions to good form and proper behaviour interspersed in the narrative 
illustrating the situation around 1912-13. Thus, when greeting each other8 
the hands of the two persons are clasped and the word salam »peace!« is 
uttered. The beard is stroked which is considered to be a friendly greeting 
although rather non-committal. In inquiring about the health of relatives, 
the chin is stroked and allah akbar »God is Greatest« is mumbled. ٨11 
these are conventional greetings.

Then follows a more detailed description of good manners at a social 
party called mashraf9. I quote: »Upon arrival the guests were received in 
the customary manner at the gate by the host himself who accompanied 
them to the banquet-room . . . Upon entering I of course tried to take a 
seat as close to the door as possible but the host was attentive and con- 
ducted me to one of the more distinguished seats. There I sat down and 
then in accordance with our customs I raised my hands in prayer ending 
up by stroking my chin or beard and pronouncing allah akbar, i.e. God is 
great. Only thereafter did I rise and greet the host and the other guests

5 Negative imperative of har- to get tired.
6 V. n. 4.
7 Gustaf Raquette and Qasim Akhuns Letters to Kamii Efendi. Ethnological and 
Folkloristic Materials from Southern Sinkiang, edited and translated with explanatory 
notes by Gunnar Jarring. Lund 1975. (Scripta minora Regiae Societatis humaniorum 
litterarum Lundensis. 1975-1976:1).
8 Op. cit. p. 12.
9 Op. cit. pp. 15-18: misrtf < A. mashrab ،feast, banquet, party’.
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present. Then the host had tea offered to me in the cup which was jointly 
used by the whole guild. For the sake of politeness he himself tasted the 
tea before it was offered to me. I on my part, before I raised the cup to 
my lips, offered the other guests who were sitting around me to drink 
before me. This they of course declined with polite bows. Only there- 
after could I enjoy my tea. After a while when the conversation had 
begun and it was time to feel a little more unconstrained our host asked 
us to »sit freely«, which means that we were now permitted to sit crossing 
our legs or, if we so liked, to pull up one knee under the chin and thus sit 
directly on the carpet instead of sitting with both knees bent, and using 
our heels as cushions . . . Before the meal we all had to wash our hands 
three times over a hand-basin which was placed by a servant in front of 
the guests, one after another. In front of each guest they put a bowl of 
soup . . . which was filled to the brim with bread broken into small pieces. 
The soaked bread was fished up with the fingers and the soup itself drunk 
directly from the bowl. Then we attacked the mutton . . . We took great 
care in eating all of it not leaving a trace of it on the bones. It is not con- 
sidered nice to serve, or eat, any other meat than mutton . . . After we 
had thoroughly licked both the bones and our fingers one of the guests 
raised his hands in prayer pronouncing Amen! All the others followed his 
example. After the prayer we all turned up a part of the table-cloth in 
front of ourselves as a sign of being satisfied. Thereupon the host came 
forward and presented his thanks. This implies that the host had been 
honoured by the guests through their acceptance of what he had offered 
them. And furthermore, all what had been placed on the table-cloths was 
the property of the guests and all what was not eaten was a gift from 
them to the host. So the host had to thank them for it. These are simple 
and innate views which we have in this connection.«

When it comes to eating the traditional pilaw Raquette mentions that 
certain rules have to be observed. »Pilaw has to be eaten with ones fin- 
gers so that its unique taste will not be lost to a large extent. But to eat 
with ones fingers is not a skill easily acquiredio. Europeans do not seem to 
be able to learn it properly.« After having finished the pilaw the fat which 
remained on their fingers was used for greasing their boots, i.e., they 
wiped off the remaining fat on their boots - a very practical act. Then 
there followed prayers and hand-washingii.

As to a man greeting a woman, it has to be done with a bow and with 
his hands crossed over his belly, as even to touch a womans hand in 
greeting is considered improperi2.

In the collection of Eastern Turkestan manuscripts in the University 
Library of Lund there is a short essay on good form and proper manners 
among the Turks of Kashghar written by Gustaf Ahlbert (1884-1943). 
Ahlbert was a Swedish missionary of Svenska Missionsförbundet (The 
Swedish Mission Society) who spent most of his active life in Eastern

1° R. B. Shaw, Visits to High Tartary, Yarkand and Kashgar . . . London 1871, p. 171٠ 
»Their method of eating requires some skill to convey the rice safely to ones mouth. It 
is taken up on the united fingers, and when it reaches the lips, a jerk of the thumb 
sends it into the mouth.«
11 Gustaf Raquette and Qasim Akhun . . . p. 17-18.
12 Op. cit., p. 19.
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Turkestan, especially in Kashghar. His knowledge of Eastern Turki and of 
the customs and the habits of the country was very solid. The manuscript, 
which carries the number Prov. 462, is undated but probably written 
around 1933 or 1934. It is written in Swedish with all words and expressions 
in Eastern Turki in the Arabic script and spelling of those days. It adds 
valuable and important details to our knowledge of the etiquette of the 
Turks of Southern Sinkiang, just before the great changes which came with 
the Communist revolution in China in the 195OS

Here follows a translation of Ahlberfs essay. I have let the words and 
expressions in Eastern Turki written in Arabic characters remain in the 
spelling they have in the manuscript but within brackets I have added a 
phonetic transcription of them according to the system used by me in my 
previous works. Other additions are also put within brackets.

[Greetings.] When two persons meet the younger or inferior one will greet 
the other one with عليكم السلام  [zsszlazm deVzjkum Peace be on you!] and 
the other one will reply ]/السلام وعليكم ع  xiejkum zsszlazm And on you 
too be peace!]. Thereafter they ask each other: تنجليقمو [tindzliq mu Are 
you in good health?] or 0404444/2] مو تنجليق لارى بلاجارقه / tindzliq mu 
Are you all of your household in good health?] or مو لارتنجليق واقعه اوى  
[oj tindzliq mu Are your house conditions in good order?! The
reply will be: خداياشكر sukr Thanks to God, yes!], or, خداغهشكر 
تنجليق الحمدلله ,[!sukr Thanks to God, yes •لها  [æl-hæmdulillazh 
tindzliq Praise be to God, they are in good health!] or, هاهمهميزتنجليق 
[ha hzmzmiz tindzliq Yes, we are all in good health!!

If a man meets a woman in a road or in a street, the woman will usually 
greet with سلام [szlazm Peace!! A man will never say szlazm to a woman 
but will reply تنجليقموسلامتمو [tindzliq mu, szlazmzt mu Are you in 
good health? Are you safe and sound?]

[Visits.] If someone is paying a visit to somebody else, he will ask at the 
gate if the master of the house is home by saying e.g. مو بار باى  [baj bar 
mu? Is the bai at home?] if it happens to be a wealthy man’s house. No 
one will enter another mans house without shaking the ring or lock-chain 
(locking device) at the door and ask for the owner of the house. If he is at 
home he will come to the door and say: بويانكليبلاراويكاكيرالى [bu jan 
kepla14, ع/ة kirzli Come this way, let US go inside!] or, تكليف اويكا  
[bjgz tzklizf Please enter!] or, كيرسلا اويكا  [bjgz kirslz Please come in!] or, 

كيرانيق اويكا عم/ة[  W^Í^15 Let us go inside!!

On return from a journey they say مو تنجليقكلديلار مو كلديلار اوبدان
 mu, tindzliq keldilzr mu hamasla^ Did you arrive عازهاه* obdan] هاماسلا
safely? Did you arrive in good health? Don’t get tired! The reply is سلامت 
 szlazmzt bolsla May you be safe and sound!! Nothing else. If a man] بولسلا
returns from a long journey, for instance from travel abroad, he will be 
greeted with an embrace by another man. A woman will under the same 
circumstances be greeted by another woman with kisses, usually on the fore-

13 baj ،a rich, wealthy man’, scarcely in use any more.
14 Shortened for keliplzr.
15 In the text kirzniq which must be due to an error.
16 hamasla < harmasælær.
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head or on both hands. Then دايتى they say:] مو تنجليق لارى بارقه بلا  
 bala 04/422/ tindzliq mu, fælazn tindzliq mu Are you all] فلانتنجليقمو
in your household in good health? Is (Mr., Mrs., Miss) so-and-so in good 
health?! Their reply will be تنجليقدايتى [tindzliq dljti he (they) say (wish) 
you good health!

[On entering a house.] Upon entering a house the visitor will raise his 
hands and read the first sura of the Quran, the fatiha, but usually he will 
say only آمين [a:mi:n Amen!], move his lips a little, and end up with اكبر الله

*٨ God is Greatest!] or اكبر الله آمين زياده دولت بركه خير ا/أه[
bzrtk^ ععا ziazdi ه./*:/ allazhu ikbir May you be blessed and your 
wealth increase! Amen! God is Greatest!] and stroke himself with both hands 
over his face. Then the guest will rise and again ask تنجليقمو [tindzliq mu 
Are you in good health?] and so on. The more this question is repeated by 
all the other people present the better. The host then says اولتورسلا [oltursla 
Please be seated!] whereafter all sit down and begin chatting. If the guest is 
a close friend the host will bring him a cushion saying ]^'يولانسلا وإه^^ئ  
Please, lean against it!] or السلا آرام بردم  [bir dim azram اكا Please, take 
a rest for a moment!] whereafter he leaves the room in order to ask for tea 
or some other refreshment. A table-cloth is then spread on the floor on 
which the refreshments offered are placed whereafter the host says قول 

جاقايلى[40إ  caqailiii Let US wash our hands!] 160/2/1 قولارىتازهمو tazi 
mu Are your hands (recently) washed?! If the guest has washed his hands 
a short time ago he says 124 ايماس سولازم تازه قولوم ها  qolum tazi su 
lazim emis Yes, my hands are clean. There is no need for water! Other- 
wise he will say اوبدان [obdan Very well!] and the host or someone else 
present will pour water on his hands over a hand-basin during which the 
guest will read the following verse22 and say رحمت عشقالله  [isqallah 
rihmit Thank you very much!! Thereafter the table-cloth is spread and the 
refreshments are put on it and the host will hold out his hands towards the 
table-cloth and say - if there is bread on it - كاباقسلا محاضر عج^عةض^[2و  
baqslaU Look at the offerings!! If there are sweets and fruits on the table- 
cloth, he will say ]**كزاككاباقسلا ع  baqsla Look at the sweets!], if 
there is food (i.e. meat) he will say اشقهباقسلا [asqæ baqsla Look at the 
food!! If there is only one guest, the host is not permitted to leave the 
room when the guest is eating. But if there are several guests, he may 
either remain with them and partake of the meal or he may hold out both 
his hands towards the food and drink and say حضور بى  Lbihuzuzr25 I will be 
absent!] and leave. If the guests are specially honoured guests the host will 
never sit down and eat with them but will attend them at the table-cloth. 
When all have finished eating and the time comes for clearing the table- 
cloth, the host or a member of the household will take away cups and 
dishes. A couple of the guests will then take hold of the end of the table- 
cloth and shake it so that the crumbs gather in the middle. The crumbs are

17 dijti a contracted form of deìdùr edi, lit. ،said’, but here translated with the present 
tense.
18 binki for A. barakat blessing.
19 < jidinsilir »if you would lean against it«, i.e. make yourself comfortable!
20 alsla < if you would take a rest.
21 caqaili < carqaili lit. let US rinse our hands.
22 Omitted in the manuscript.
23 mahzlr - mazzi < A. ma-hazar »whatever is ready or prepared in haste«.
24 baqsla < baqsælær.
25 bi huzuzr < A.p. bï-huzür absent.
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poured into one of the vessels and then they spread the table-cloth again 
and read prayers. If the meal is left on the table-cloth and it consists of 
only a tray of bread, it is covered with a corner of the table-cloth. If, on 
the other hand, there is some food left on the table-cloth, only an edge of 
the table-cloth is turned up in front of oneself before the prayers are read. 
When the host takes away the food left he says cisqallah »Thank you!«.

During prayers they raise their hands saying Amen! and read half aloud or 
silently the following verse.26 After the prayer they say Amen! Allah äkbär! 
aloud. Thereafter they all rise from their places and say رحمت الله عشق  
[isqallah rthmd Thank you very much!] or, قيلسون خدارحمت عشقالله  
[isqallah هم. rzhma qilsun Thank you! May God have mercy upon you!] 
or, برسون خدابركه  Ша: ع^عه bersùn May God bless you!! The host says 
2 باركالله [4*ع4١ا4ا  Bless God!]. If they have eaten pilaw, the fat on their 
hands is wiped off on their boots. Then water is again carried round and the 
hands are washed in order that the (benefit of the) prayers should remain 
inside the house. It is called ]قالسون اويده ثواب هاعى :• qalsun Let the
merit remain in the housel Then the less important guests leave اوزايدور 
[02٤/ They break upl The host will accompany them outside the door, 
!janisamla2] يانيشاملا and says ,[ùzitár He accompanies them] اوزاتادور

fceZg] يانسونلا بولوب راضى لاريغه قدم كلكان ,Please come back together !] or
،?aàÉri'yæ razzi bolup jansunla Please come back if you feel content 
that your steps have brought you here!! The guests will say 005] خوش 
Good-bye!] or رحمت الله عشق  [isqallah reterei Thank you very much!] The 
host will thereafter return to the more distinguished guests. They will re- 
main a little longer than the others and have another cup of tea and eat a 
little more. After having chatted a while, they depart in the same way as 
the others. If there has been a banquet, ضيافت [ziazfa™] a bowl with food 
covered with a thin bread is sent to the homes of the more distinguished 
guests. This is called ]ضلعقيلماق والع  qilmaq ،to carry home’]. Nowadays 
(i.e. in the 19305) they have begun to give instead of zdle an amount of 
money wrapped in paper for instance to the imam, the muezzin, the juz 
basi30, sany&\ and to the more distinguished aqsaqals32.

Postscript. I note a recent work in its entirety devoted to etiquette 
among the peoples of the Near East, namely Etiket u narodov Perednej 
Azii. Moscow 1988. (264 pp.)

26 Omitted in the manuscript.
27 janisamla < رanissæ-m-lær would you not come back!
28 In the text erroneously ;:عو.
 zallat ،whatever one carries زلة.is erroneous; it stands for A ضلع te, the form ع 29
away from the table of a friend’ (Steingass 619). For a full description of the custom of 
^te V. H. Kindermann, über die guten Sitten beim Essen und Trinken. Leiden 1964, 
zalla 65, 87, 299, 357. Kindermanns treatise is valuable for comparative materials from 
the Arab world. Cf. further . Ostrup, Orientalske Høflighedsformler og 
Høflighedsformer. Kobenhavn 1927.
30 juz basi head of one hundred, the title of an official in command of a hundred men. 
31 sanye a Chinese loan-word, usually sanyi ،elder’ < sanvej, cf. T. R. Rakhimov, 
Kitajskie elementy را sovremennom ujgurskom jazyke. Moskva 1970, p. 194.
32 aqsaqal lit. white-beard, title of an official or a village elder, in some cases acting 
as an unofficial representative of a foreign power.
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The Gecez and the Arabic Vocabulary

WOLF LESLAU, Los Angeles, California

In the Comparative Dictionary of (1987), I examined all the Semitic 
cognates in relation to the Gecez vocabulary. It soon became evident that 
within the Semitic cognates Arabic was frequently represented. Of par- 
ticular interest is the fact that Arabic alone shares with Gecez a number of 
cognates, to the exclusion of the other Semitic languages. In the present 
article I deal with these Arabic-Gee cognates. No definitive conclusion 
on the relationship between Arabic and Gecez should, however, be drawn 
on the basis of lexical cognates. In fact, in both phonology and mor- 
phology Gecez has many features that are different from those of Arabic, 
among them the lack of interdentals and of the velar , and the existence 
of the labiovelars ٤٣, Gecez has no marker for the definite 
article. The only case marker -a also serves for the expression of pos- 
session. The imperfect has the form whereas Arabic has
yaqtuKu). The jussive has two patterns: /•دم/, ydlbas. The subject suffix 
of the first and second person perfect is -٤ as opposed to t of Arabic2. The 
prefixed и in a limited class of verbs is not a morpheme of a derived 
stem.3

This article has three sections. Section 1 deals with lexemes whose pho- 
netic correspondences between Gecez and Arabic are regular. In section 1.1 
the cognates are differentiated through metathesis; in section 1.2 the 
various cognates are explained through assimilation or dissimilation; in 
section 1.3 the lexemes of either Gecez or Arabic are augmented by r, 
n and, in an isolated occurrence, by h.

Section 2 enumerates the Gecez cognates that are related to Arabic 
cognates, as well as a small number of doubtful cognates. The term 
»related to« implies an etymological correspondence between two roots, 
even though there is no regular correspondence among all the radicals of 
the root. This principle applies, among others, to roots in which the con- 
sonants are alike but contain a certain laryngeal in one language and a 
different laryngeal in another language, or to the sibilant s in Gecez and 
s in Arabic (where one would expect 5), and so on. It may also be applied 
to roots of the 1.2.2. type in one language and to a root with a laryngeal 
in another language4. In view of the inconsistency in Gecez orthography5, 
however, the demarcation line between the first and the second sections is 
not always solid. Thus a Gecez root such as mazha ،laugh at’ as against Ar. 
mazaha might go back to a spelling mazaha; or G. qasama ،season, make

1 For a possible Cushitic origin, see Word 1 (1943). 61-62.
2 Note, however, k in some dialects of Yemen; see w. Fischer and o. Jastrow, 
Handbuch der arabischen Dialekte. (Wiesbaden 1980) p. 118.
3See .ل AOS 63 (1943). 11.
4 For more details, se Leslau ххп-ххш.
5 See Leslau Х1Х-ХХ.
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tasty’ is perhaps to be spelled qasama and would be a regular corre- 
spondence to Ar. qasama; or G. bys, ،become white’, Ar. byd, beda, is 
perhaps originally byd, beda.

In section 3 the cognates occur mostly in Arabic, but also in Epigraphic 
South Arabic or in Modern South Arabian.

The lexemes mentioned below are taken not only from A. Dillmanns 
Lexicon linguae aethiopicae (Lipsiae 1865) but also from other Western 
sources, as well as from the Ge e-Amharic dictionaries published by 
Ethiopian scholars. These sources are not given in the present article, but 
they are listed in Leslau X-XV. Sources for the various comparisons are 
only rarely mentioned in this article. For more details the reader is re- 
ferred to the appropriate entries in the Comparative Dictionary of G^ez.

Arabic loanwords in Geez and Geez loanwords in Arabic are not 
discussed here6.

The first order of the Gecez syllabary is transcribed a; the fourth order is 
transcribed 5.

The regular correspondences between the Arabic and the Gecez 
consonants are as follows:

The Arabic consonants د c b d d f h h h k l m n q r s ş t t w y z are the 
same as in Geez.

Ar. d = G. z ; Ar. ğ = G. g ; Ar. ğ = G. c ; Ar. s = G. s ; Ar. t = G. s ;
Ar. z = G.ج

The regular correspondence between the Gecez and the Arabic consonants 
is as follows:

The Gecez consonants ^bddfhhhklmnqrttwy are the same as 
in Arabic.
G.ح = Ar g G. g = Ar. ğ G. s = Ar. s, Í ; G. ة = Ar. ن ; G. y = A. y, 

z ; G. z = Ar. z, ي

1. Regular correspondance

G. 4024ر ،refuse, be unwilling’, Ar.دaba ،refuse’. This root has in 
Hebrew the meaning ،want, desire’ (see Leslau 6);

G.دah ،sound produced by the throat’, Ar.ه!! ،cough’;
G.دanqe ،hawk’, Ar.دanuq ،vulture’;
G. ،yoke’ (from rQw\ Ar. ،yoke’;
G.دaraft ،wall, partition of boards’. Ar.دarrafa ،set limits to’, ifa ،limit, 

frontier’;
G. 4ر ،vapor, mist’, Ar.دal dl) ،vapor that rises mornings and evenings’;

enjoy، سام anaد.G. >, (ta^ayyana ،live well and comfortably’, Ar
peacefullness, relax’;

G. 654 ،be confounded, groan in distress’, Ar. 454ر ،despair of; 
related to Heb.ق (nifal). Ar.

G.دazaba ،spurt out, squirt’, Ar.دazaba ،flow’;
G.دazzaza ،order, command, exercise dominion’, Ar.دazza ،incite, urge, 

investigate’;
G. رهه ،pay, pay back’, Ar. 5445 Cdy) ،pay’;

6 For Arabic loanwords in Gecez and Gecez loanwords in Arabic, see T. Noldeke, 
»Lehnwörter in und aus dem Aethiopischen«, in his Neue Beitrage zur semitischen 
Sprachwissenschaft (Strassburg 1910), pp. 31-66 A. Jeffery, The foreign Vocabulary of 
the Qufan (Baroda 1938): w. Leslau, »Arabic Loanwords in Geez«, JSS 3 (1958): 
146-168.
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G. لآ٠٢  ،rob, take away by force’, Ar. cadda ،seize with the teeth, bite’;
G. 05, (taFaggasa ،bear patiently, be tolerant’, Ar. 58454 ،withhold, hold 

back’ (Dillmann 1014);
G. c allaga ،defeat, vanquish’, Ar. 52/484 ،strive, prevail’;
G. 54045 ،spelt’, Ar. c alas ،spelt’;
G. /•م ،nosering, chain for the neck’, Ar. :/ة ،rope of a basket’;
G. (4/54%4 ،trip someone, make stumble’, Ar. 5444/4 ،bend, make 

hooked’;
G.اهوه ،gather, be collected’, Ar. 549/ ،collect’;
G. 549944 ،impede, entangle’, Ar. ،twist and plait (the hair)’;
G.(Cyl) ،go astray’, Ar. Cala (Cyl) ،lead astray’;
G. bacasi ،man, male’, Ar. baisa ،be strong’ (for the passage of meaning, 

cp. Ethiopie ،be strong’, Amh. tabat ،male’);
G. bah, ة!ةط ،greetings!, hail!’, Ar. bah bah ،bravo!, well done!’;
G. 00!4 ،flow roaring, rumble’, Ar. bahha ،have a hoarse voice’, 

bahha ،grumble (camel)’;
G. bahata ،be alone’, bahut ،unique, solitary’, Ar. baht ،unmixed, anything 

that is eaten alone without seasoning’;
G. ،decay, become putrid’, Ar. bahw ،dates beginning to rot’,

baha ،rot’ (Dillmann 517);
G. 02/444 ،perform a military dance’, Ar. balaqa ،go rapidly’;
G. barbarre ،pepper’, Ar. bdbariyy ،black pepper’ (see Leslau 102);
G. bry, (ta)baraya ،alternate with one another’, Ar. 05/5 (bry) ،compete 

with one another’;
G. bataka ،break, tear apart’, Ar. bataka ،cut off’;
G. batha ،make an incision, scratch open’, Ar. bataha ،level the soil and 

cover it with gravel’, where the leveling involves cutting the uneven 
parts;

G. batata ،defecate’, Ar. (Syria) batbat ‘defecate’, going back to
G. bwh I, boha ،be seen, be revealed’, Ar. baha (إ) ،be revealed’;
G. bwh II, boha ،receive authority, receive permission’, Ar. (هؤةضد, 

(bwh) ،permit’;
G. bazha ،be numerous, be abundant’, Ar. bazh ،abundance of wealth’;
G. dabdaba I ،strike, pound, beat’, Ar. dabdaba ،resound (trampling), 

trample’;
G. dabdaba II ،be inactive, be feeble’, Ar. dabdaba ،crawl, hesitate in 

speaking’;
G. dabdaba III ،be bloated, be blown up’, Ar. (Dat.) dabb ،fill up’;
G. dad ،voice, sound’, Ar. dawda ،cries, noises’;
G. dedaya ،begin to run (child), toddle’, Ar.هم ،run fast’;
G. dagdag ،cock’, Ar. 0222 ،domestic fowls (cocks, hens)’, from an 

onomatopoetic dgdg for which see §h edegdeg ،make a tapping noise’;
G. dagdaga ،whither away’, dagdag ،crumbs’, Ar. (Dat.) dagg ،grind to 

powder’;
G.مدل«/ ،plough beam’, Ar. dagr ،wood of the plough to which the 

plowshare is attached’;
G. dahla ،flee, be defeated’, Ar. dahala ،flee’;
G. dahara ،divorce, repudiate’, Ar. dahara ،drive away, banish’;
G. dhs, (٤4/054!ه ،be trampled down, be tread down’, Ar. dahasa ،search 

by stirring the ground with the feet’;
G. هاداه, dahaha ،be strong, be solid’, Ar. dahuh ،big, enormous (woman, 

she-cattle)’;
G. dalaqa ،be agitated, be shaken, move quickly’, Ar. dalaqa ،dash forward’;
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G. dammama ،close, cover, level’, Ar. damama ،stop up a hole, level’;
G. damaqa ،crush’, Ar. damaqa ،hit on the mouth and break the teeth’;
G. damasa ،cover, hide’, Ar. damasa, same;
G. dsmmat ،cat’, Ar. dsmma-t (see Leslau 136);
G. dannasa ،defile, render unclean’, Ar. danisa ،be unclean, be polluted’;
G. dassa ،touch, grope ones way’, Ar. dassa ،touch, feel with ones hand’;
G. dwr, dora ،stir a fire’, Ar. (Dat.) där (dwr), same;
G. ،low ground, meadow’, Ar.،countryside, field’ (but see 

Leslau 147);
G. dabsa ،be slack, become withered’, Ar. dabls ،weak’;
G. 4405 ،make up a bed, lean upon’, Ar. 48454 ،lie on ones side, recline’;
G. ٨٨, /(٤ /0/0/4 ،be distressed, be agitated, be restless’, Ar. 

(ta)dawwara ،wither with pain’ (Fleisch 216);
G. fahara ،dig, bury’, Ar. fahara ،notch, cut’ (but see Leslau 157);
G. fakkara ،explain, interpret, comment’, Ar. fakara ،consider, examine 

mentally’;
G. falama ،split, divide’, Ar. flm, (ifha-lama ،cut off the nose’, Ar. (Dat.) 

falam ،notch, indent’;
G. fqq, faqqa ،split, cleave’. Ar. faqqa (fqq) ،split, separate’;
G. fasona ،break wind’, Ar. fasa (/س, same;
G. fatana ،be rapid, be swift’, Ar. fatuna ،be clever, be discerning’ (see 

Leslau 171);
G. gabaza ،delimit, measure, cut around’, Ar. gabaza ،cut, set aside’;
G. gadada ،force, compel’, دوك ،serious, severe’, Ar. gadda ،appear 

serious’, gidd ،zeal, effort’;
G. «هد/ ،sweepings, rubbish’, Ar. gadaf ،dregs’;
G. 06/5, gafa ،oppress, press, harm, afflict’, Ar. •/هع ،bring down an 

adversary, uproot a tree’;
G. gff, gaffa ،strip off, Ar. gaffa (VIII) ،empty a receptacle’;
G. •«هد, ،hurry, be quick, hasten’, Ar. ( ٠٠)٥

;’flee، م( reduplicated)
G. gahada ،be manifest, be revealed, become visible’, Ar. (•)ه/ة ،appear’;
G. gahafa ،take away, remove, disperse’, Ar. gahafa ،skin, strip, scrape’;
G. gshsa ،retire, withdraw’, Ar. gahasa fan) ،go away from someone or 

something’;
G. galaba ،catch fish’, galab ٤ fishhook’, Ar. (Dat.) galab ،catch a fish in a 

net’, galab ،fish hook’;
G. ghb ،covering’, Ar. gilbab ،long, flowing outer garment’ (but see 

Leslau 189);
G. garh ،merchandise, cargo’, Ar. garaha ،gain, acquire’;
G. gayb ،cup, goblet, pitcher’, Ar. gawb ،basin’;
G. hababa ،blow (wind)’, Ar. habba, same;
G. haddama ،sleep, slumber’, Ar. hudam ،giddiness’;
G. hsdmat ‘a garment of several pieces sewn together’, Ar. hidm ،worn-out 

garment’;
G. /ه«/ ،be lost, be destroyed’, Ar. faWgala ،lose wealth’;
G. /هاه ،exist, be present’, Ar. (Yemen) hallo ،there is’ (Müller, 

ZDMG 131 [19811 399);
G.سر, hoka ،stir up, agitate’, Ar. (ta)hawwaka ،be stupefied, be astonished’;
G. hyd, heda ،rob, take by force, wrong’, Ar. häda (hyd) ،distress, oppress’;
G. habaya ،give surety, give bail’, Ar. habä (hbw) ،grant favor, endow (with 

a gift)’;
G. !مه/ ،shield’, Ar. hagafa ،shield made of skins’;
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G. hagaza ،help, support’, Ar. hagaza ،intervene’;
G. ! هام٤  ،Lenten dish consisting of barley, pepper and beans’, Ar. 

hulba ،kind of food which is given to a woman when pregnant’;
G. hallata ،cut off, prune’, Ar. halata ،shave (the head), pluck (wool)’;
G. hamad ،ashes, dust’, Ar. (Dat.) hamad ،be hot, burn’, or related to Ar. 

hamada (with h) ،the fire subsided but its embers remained 
unextinguishable’;

G. hamaqa ،be stupid, be foolish’, Ar. hamiqa, same;
G. !//هى ،parch grain lightly to facilitate grinding’, Ar. hamasa ،fry 

meat’;
G. hamaya ،speak ill against, revile, calumniate’, Ar. hamiya 5!* ،be 

angered’;
G. hamz ،poison, bitterness, rage’, Ar. hamz ،pungency, acridity’;
G. haq^ana ،churn’, Ar. haqana ،churn’;
G. harag ،vine shoot, creeper’, Ar. haraga ،dense and tangled trees’;
G. hasama ،be bad, be foul, be deformed’, Ar. hassama ،put to shame, 

annoy, anger’;
G. hazaba ،think, consider, suppose’, Ar. (ta)hazzaba ،plot’;
G. hazaza ،swallow a liquid that chokes and causes coughing’, Ar. 

hazaz ،rough’;
G. habbeme ،fringes, border of a garment’, Ar. habana ،hem, tuck, and sew 

a garment for shortening’;
G. ،portion (of land, camp)’, Ar. hubra ،portion, share’;
G. hadaba ،wash, wash away’, Ar. hadaba ،dye, color’;
G. hallada ،last long, gather’, Ar. halada ،last long, remain forever’;
G. harama ،sting, prick’, Ar. harama ،slit, perforate’;
G. harasa ،feed, take good care of someone by properly feeding him’, Ar. 

harrasa ،feed on occasion of childbirth’;
G. kabasa ،wind around’, Ar. kabasa ،surround a town’, kabasa ra^sahu 

/7 ،muffle ones head with a garment’;
G. kabata ،hide, conceal’, Ar. kabata ،conceal’ (see Leslau 275):
G. kHla (perhaps for *«اة:/) ،tamarisk, juniper’, Ar. kuhayiæ ،marigold’;
G. ،raven’, Ar. *ق* ،cluck (hen), cackle’;
G. k^ahh (from £wHw/z) ،stone, rock’, Ar. kah ،ragged face of a 

mountain, side of a valley consisting of the hardest and roughest stone’;
G. karkara ،grind coarsely’, Ar. karkara ،cut in big pieces, grind’;
G. karama ،spend the rainy season’, karamt ،rainy season’, Ar. karama ،be 

generous’ > ،yield rain’ (cp. Ar. rahma ٤ rain’, rahima ،have mercy on’); 
dialectal Arabic el-karamat ،mois appelés ainsi parce qui’1 pleut alors’ 
(Landberg 1453);

G. hsha ،defecate’, hsh ،filth, excrement, dung’, Ar. kasaha ،sweep’ 
(Dillmann 842), with a possible development ،sweep > sweepings, filth > 
dung’;

G. kawra, kora ،steer a ship’, Ar. (South Arabia) kawwara ،place a boat in 
the water’;

G. kawasa, kosa ،agitate, shake’, Ar. (ta)kawwasa ،be thrown upside down’;
G. labada ،plug, cover with a sticky substance’, Ar. labida ،stick, cleave’;
G. lafaqa ،reach by pursuing, adhere’, Ar. lahiqa ،obtain’ (that is, ،reach 

something’);
G. lagaga ،drool, produce saliva’, Ar. (Yemen) laggag ،drool’, ligag ،saliva, 

drivel’ (Müller);
G. lagrat ،abyss, depth’, Ar. lugg ،depth of the sea, abyss’;
G. هوهها ،stick together, cling’, Ar. lahiqa ،cling to’;
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G. /*, هعس ،affix, nail down’, Аг. /4*٤ ،stick to’;
G. lak^ama ،hit someone’s chest, hit’, Ar. lakama ،punch, strike with the fist’;
G. lakaya ،touch, anoint’, Ar. lakiya ،stick to’;
G.ها/ ،be resplendent, shine’, Ar.هعع/ها ،shine, gleam’;
G. laqama ،chew on food that is hard and makes noise when it is eaten’,

Ar. laqima ،eat, swallow up’;
G. laqaqa ،shackle, strike through and through’, Ar. laqqa ،strike with the 

hand’;
G. laqasa ،mourn’, Ar. laqisu nufsi ،sad’;
G. laslasa ،weigh, measure, move to and fro’, Ar. laslasa ،agitate, shake’;
G. lasqet ،lizard’, Ar. (Hadr.) lisqa ‘a kind of lizard’;
G. latama ،crush, pound, grind’, Ar. latama ،strike’;
G. lattata ،stammer, stutter’, Ar. latlata (reduplicated lit) ،speak in an 

incomprehensible manner’;
G. É^s, /71255 ،skin, hide’, /715 ،remove the hide’ (denominative), Ar.

(;196 rub (leather) vigorously’ (Dillmann، /ها
G. /74٤/٥/71 ،darkness’, Ar. dalham ،dark’;
G. mahana ،scrub, soften the hide’, Ar. mahana ،soften the hide’;
G. malica ،set out, hurry, pass on hastily’, Ar. //معا ،run swiftly 

(she-camel)’;
G. malasa ،gleam, shine, polish, smooth’, Ar. malisa, malusa ،be smooth, be 

sleek’;
G. maqlamt ،knife’, from او/, Ar. qalama ،cut trees, pare (nails)’;
G. maq^ara ،be tasty, taste good’, Ar. maqara ،macerate (salt fish)’;
G. maraga ،plaster, cement together’, Ar. maraga ،mix’;
G. masara ،stretch out, spread out’, Ar. ،disperse (people)’;
G. matha ،be deceptive in appearance, appear as a specter’, Ar. matiha ،go 

astray, err’;
G. /ير, mosa ،scrub, wash’, Ar. masa (/ى), same;
G. /ه ،shout’, Ar. /هة ،mew (cat)’, onomatopoetic;
G. myz, meQa ،become water, melt’, Ar. //هة (myQ) ،flow (liquid)’;
G. mazmaza ،stroke, rub, smear’, Ar. mazmaza ،agitate’;
G. mazaza ،pull out, snatch away’, Ar. mazza (mzz) ،set apart’;
G. nabata ،boil, boil over’, Ar. nabata ،well, come forth (water)’;
G. nadala ،pierce, perforate’, Ar. nadala ،pull out, take away’;
G. ndw, Ca)ndawa ،make stiff, decline, dwindle’, Ar. nada (/هب)) ،dwindle, 

abate, decline’;
G. nakaba ،bend, fold’, mankab ،bending (of the arm or leg), articulation’, 

Ar. nakaba ،incline’;
G. naqha ،wake up, be alert, be attentive’, Ar. naqiha ،convalesce’ 

(Dillmann 643);
G. nwr, ()/ه/ه ،stain, blemish, reprimand, disgrace’, Ar. nawara ،abuse, 

insult’;
G. هههه ،be pure, be neat, smell good’, Ar. 445 (٠) ،be tasty, be 

savory’;
G. اوم ،bunch of grapes’, Ar. qulla ،mass of people’;
G. qaltafa ،hurry’, Ar. qaltafa ،agility’, also falqata ،hurry’;
G. هو/ ،amputate, hew off’. Ar. qalaza ،hit’, Ar. (Syria) qalaz ،remove’;
G. qwMzaCt ،lock of hair’, Ar. same, Ar. (Dat.)
G. qaqel (from qlql) ،small bell’, Ar. qalaqil ،small bells’;
G. q^araba ،receive Holy Communion’, Christian-Arabic qarraba 

،administer Holy Communion’;
G. qarada ،lacerate, tear away’, Ar. qarada ،cut, sever’;
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G. qarafa ،peel off, skin, bark’, Ar. qarafa ،peel off’;
G. qjafa ،cut into little pieces, tear, bite’, Ar. (Syria) qaraf ،break in two’;
G. qarama ،glean, harvest’, Ar.ه/هو/ ،gnaw, nibble’;
G.دإ/دو ،kind of insect that stings or eats leaves and bark’, Ar. 

qartaba ،cut, eat entirely’;
G. 44554/4 ،peel, scrape’, Ar. qisr ،rind, fish scales’;
G. qasqasa ،munch, crush, crunch’, Ar. qasqasa ،cut with scissors’;
G. ،peg, nail, goad’, Ar. qatlr ،heads of nails in a coat of mail’;
G. rüà ،stubborness, obstinacy’, Ar. radda (rdd) ،reject, repel’ (Ambros);
G. ragaba ،fear’, Ar. ragaba ،fear’;
G. ragrag ،swamp, marsh’, Ar. rigriga ،muddy remainder of a pool’;
G. rhrh, (tairahrsha ،be compassionate, have mercy, be gentle’, Ar. 

rahha ،be soft’, rahrah ،soft’;
G. /باد ،be pampered, be tender’, Ar. rahusa ،be tender’;
G. raha ،be unclean, be polluted’, Ar. riks ،dirt’;
G. rmm, f>a)rmama ،keep silence, keep silent’, Ar.دكairamma ،be quiet’;
G. ramsa ،be moistened, be wet’, Ar. rms, irtamasa ،be dipped into water’;
G. rawih ،affable, kindhearted’, Ar. rawh ،rest, quiet’;
G. sabama ،kiss’, Ar. (Yemen) عى•/ ،kiss’ (Müller);
G. sadala ،pierce’, Ar. sadala ،rend a garment’;
G. sakak ،that is crushed, that is broken into small pieces’, Ar. sakka 

(skk) ،cut off (the ears)’;
G. salafa ،be lined up ready for battle’, Ar. salafa ،go in front’;
G. salaka ،walk, go’, Ar. salaka ،travel, follow (a road)’;
G. saqaba ،ignite, set on fire’, Ar. taqqaba ،make a fire, burn lightly’;
G. saraba ،flood’, Ar. saraba ،flow’;
G. sarafa ،perforate’, Ar. sarafa ،gnaw leaves or bark of a tree’ (possibly a 

denominative from surfa ،kind of worm’);
G. swt, sola ،unite, mix, stir’, Ar. (swt) ،mix, stir’;
G. 5445494 ،interlace, perforate’, Ar. saqqa ،split’, Ar. (Syria) 544548 ،tear, 

split’;
G. sarm ،abyss, flood’, Ar. sarm ،canal, main body of water’;
G. sarara ،be high, be tall’, Ar. sarra ،spread in the sun’, that is, ،extend, 

lengthen’;
G. ك هى/,  ،sacrifice, bring a whole-burnt offering’, perhaps Ar.

،burn, burn up’ (Dillmann 256):
;’wine، عى/.new wine’, Ar، /٤ .G

G. ،cut’, Ar. مهي؟ ،decide’ (for ،cut, decide’, cp. G. matara);
G. 44/ ،precipice, abyss, gulf’, Ar. sadf ،something that is high or lofty, 

ravine’;
G. safana ،draw water’, ،leather bottle, bag’, Ar. sufn ،vessel with 

which one draws water’;
G. safaqa ،be dense, be compact’, Ar. safuqa ،be compact, be thick’;
G. Sahara ،break through, shatter’, Ar. suhra ،crevice’;
G. ،toil, labor, be tormented’, Ar. sama (smy) ،incite, urge, force to

do something’;
G. sansana ،be frail, be perishable, be worm-eaten’, Ar. sarma ،have a bad 

smell’;
G. ،cuirass, armor’, Ar. surra ،he had a collar around his neck’;
G. satma ،count, calculate’, Ar. sattama ،complete a number’;
G. tyh, teha ،go uninvited from house to house’, Ar. taha (tyh) ،behave 

insolently’;
G. ،rod, whip’, Ar. tabtaba ،stick used to hit a ball’;
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G. !ه/م ،rave, rage’, Ar. !4/4ه ،sigh, groan’;
G. talsa ،be charred, be blackened (grass)’, Ar. talisa, talasa ،become of a 

dusty color, inclining to black’;
G. tonf ،prominence, cornice’, Ar. tanaf ،cornice, projection’;
G. taraqa ،crush the testicles of an animal until it has diarrhea’, Ar. 

taraqa ،beat, strike’;
G. !إد, tut ،cotton’, Ar. ٤؛ , same;
G. wadafa ،hurl by a sling’, Ar. wadafa (for which see Leslau 606);
G. walaga ،sneak away from a task, slip away’, Ar. walaga ،sneak into’;
G. walwala ،doubt, hesitate’, Ar. /اة ،anxiety’;
G. waqaya ،cut, cut asunder, hew stones’, Ar. ^ahaqi ،green woodpecker’, 

lit ،one who cuts, hits’;
G. wattdha ،pile up, heap’, Ar. (٤4)١٨3؛! ،crowd around water (cattle)’;
G. wats ،furnace’, Ar. watis, same;
G. zabzaba ،drive away, reject, annoy’, Ar. dabba (dbb) ،remove, drive 

away’, 40404 ،annoy’;
G. 2/2%, دanzafzafa ،spread (wings or branches), agitate (hands)’, Ar. zaffa, 

24/24/4 ،spread (wings);
G. zMa ،corrode, rust’, Ar. (Dat.) dahal, same;
G. zoH ،be tranquil, be quiet’, Ar. zahana ،be slow’;
G. zahaqa ،peel off, decorticate’, Ar. dahaqa ،be peeled off’;
G. zahara ،be wide, be stretched out’, Ar. zahara ،become full (sea), 

become tall (plant)’;
G. Zdhr ،grave, sepulcher’, Ar. dahara ،put in store, reposit in secret’;
G. zalafa ،rebuke, admonish, wrangle’, Ar. zallafa ،disquiet, agitate’;
G. zaraba ،hit’, mazrab ،hammer’, Ar. (Dat.) madrab ،club, thick stick’;
G. 24/24/4 ،disperse, scatter’, Ar. dardara, darra ،scatter’;
G. zwf, (٤)244٧٦4/4 ‘boast, brag’, Ar. zdfa (zwf) ،walk in a proud and 

haughty way’.

1.1. Correspondence through metathesis

G. c afara, دafara ،smell nice, give off a good odor’, Ar.ه/ه/ ،use 
perfume’ (with metathesis);

G. carraya ،be equal, be even’, Ar. cayara ،make even’ (with metathesis);
G. dahmama ،demolish, destroy’, Ar. hadama ،demolish’, with metathesis 

and reduplication of the last radical (Praetorius, zu275 ,[1903] 57 ؛)
G. lasha, lasha ،be insipid, be unseasoned, be tasteless’, Ar. salih ،tasteless 

(food)’, with metathesis (Praetorius 369);
G. mahasa ،uproot, rake, pull out’, Ar. mahasa ،knead, rub (leather)’, 

possibly Ar. masha (with metathesis) ،wipe out, erase’, Mh. mahos ،wipe’;
G. qanata ،put on a belt, gird on’, possibly Ar. (4 ٤ع//0إ٤4و  ،gird oneself’, 

with metathesis and emphatization of t to t by assimilation (Dillmann 
443);

G. sMa ،be coarse, be rough’, Ar. hasaka ،rough thing’ (with metathesis, 
see Brockelmann 273).
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1.2. Correspondence through assimilation or dissimilation

G. qisla ،be wounded’, Ar. qasala ،cut’ (Dillmann 431), either from an 
original q-s > 6-5 by assimilation, or from an original -ى > qs, by 
dissimilation;

G. هإدى ،be perfumed, be seasoned’, Ar. sacTt ،sweet or pleasant odor’ 
(Dillmann 1307), with s > Ş in Gecez by assimilation to the glottalized t;

G. salata ،drink to the last drop, drain dry’; related to Ar. salata ،empty (a 
container)’, either by dissimilation of ri > ri» or by assimilation of

5!- > :إ-
G. setala ،be unfiltered (beer)’. Ar. satala ،intoxicate’ (Dillmann 1283), by 

dissimilation of *rr becoming ri in Gecez and s-t in Arabic;
G. zabd ،skin garment’, Ar. sabad ،covering of goats hair’ > zbd, by 

assimilation (Dillmann 1050).

Correspondence through augmented r, n, h .ق1

G.دлi/, هد)ىي7ىس  ،be impatient, be irritated’, augmented by n in relation 
to Ar.دatala ،walk in a disorderly way (one who lost his temper), get 
angry’ (Rûzicka 166);

G. badala ،do wrong, commit an injustice, inflict pain’, Ar. badhala (with 
augmented Л) ،damage’, badila ،suffer pain in the joints’ (that is, ،be 
afflicted with pain’), SAr. bdl ،sickness’;

G. hanbaba ،put forth berries’, from ؤس with augmented n, and cp. Ar. 
habba ،berry’, SAr. hbb ،cereal’;

G. / ,إ د( dyhantaba ،scratch’, augmented by n in relation to Ar. 
hataba ،prune (a vine)’;

G. hartama ،become wretched, be distressed, be upset’, augmented by r in 
relation to Ar. (tdyhattama ،crumble, break into small bits’ (Rûzicka 166);

G. qantasa ،break off vegetables, nip off’, related to Ar. (Syria) qatas ،cut, 
break’, with augmented n;

G. qantata ،strip off, skin’, with augmented n in relation to Ar. qatta (<#؛) 
،cut’;

G. sabart ،palm, branch’, Ar. sunbur ،solitary palm’ (with augmented n\

2٠ Doubtful or »related to« cognates

G. 400454 ،sin, transgress, do wrong’; perhaps Ar.دabasa ،receive badly, 
despise, offend’;

G.دafaya ،become fat’; related to Ar. 56/5 (c fy) ،be dense’;
G. cammala ،become moldy’; related to Ar.هف/:/ ،be in a corrupt state 

(plant)’;
G. **, bakka ،vanish, disappear, become void’; perhaps Ar. bakka ،tear’, 

break, lower the value of something > being nothing’;
G. basbaba ،be wet, be drenched’; related to Ar. (Magrib) m-basbas 

،drenched’;
G. bys, ،become white, become yellow’; related to Ar. bada {bydy 

،grow yellow’, bayyada ،make white’;
G. bezawa ،redeem, ransom’; related to Ar. baza (byz) ،be saved, live’;
G. dMa ،creep, crawl’; related to Ar. dahaga ،drag on the ground’ 

(Dillmann 1084):
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G. dmdm, ()هل// ‘go together’; related to the meaning of Ar. 
damma ،make even’;

G. 449454 'be sleeping, fall asleep’; related to Ar. i ‘sleepiness’;
G. darga ‘be joined together, be united’; perhaps Ar. (•)/•ة• ‘insert 

something into’;
G. dym, دadyam ‘area, region, environs’; perhaps Ar. dawwama ‘move in a 

circle, turn’;
G. 44054 ‘stamp ones feet, beat the ground with the feet’; related to Ar. 

dahasa ‘throw about the feet’, 4!4؟ ‘agitate the feet’;
G. fahasa ‘dig, excavate, scrutinize’; related to Ar. fahasa ‘scrutinize’;
G. fakha ‘be happy, rejoice’; related to Ar. fakiha ‘become merry, be gay’;
G. fandawa ‘burst open’; related to Ar. fanada ‘diversify’;
G. ‘cut with an axe, dig a ditch’; related to Ar. gadaba ‘tear out

by pulling’;
G. gahaft ‘basket’; perhaps Ar. (Dat.) gahf ‘gourd’ (but see Leslau 187);
G. 04044 ‘reveal, disclose, expose’; related to Ar. galata ‘skin an animal’;
G. gamasa ‘divide in two, cut in half’; related to Ar. gamasa ‘remove the 

hair’;
G. gsnbat ‘vessel of skin’; possibly Ar. gubba, same (Dillmann 1176):
G. /م ‘dew’; related to Ar. 104034 ‘dew drops’;
G. hadaya ‘dissolve by overcooking’; related to Ar. hdy, /12 ‘boil meat 

to shreds’ (Dillmann 18);
G. hafawa ‘be hot’; related to Ar. 74%, 7ر,/ ‘hot wind’;
G. harbada ‘be violently mad, be furious’; related to Ar. drbada ‘be 

quarrelsome, be ill-mannered’;
G. halasa ‘be bland, lack seasoning’; related to Ar. halasa ‘be pure, be free 

from admixture’;
G. Illy, (•)!را ‘bribe, accept bribe’; related to Ar. halaca ‘give money to’, 

or 114/2 (hlw) ‘give something as gratuity’;
G. hamaga ‘trouble, disturb, render turbid’; related to Ar. hamağa ‘spoil, 

decay, be corrupt’, Ar. (Dat.) hamag ‘be turbid’;
G. hmm, (ta)hamma ‘be swampy, be muddy’; related to Ar.ه/ها ‘be 

swampy’;
G. hanpin ‘lizard, tortoise’; perhaps Ar.د/ا ‘sea tortoise’ (Dillmann 110);
G. harada ‘grind, pulverize, crush’; related to Ar. harasa ‘split’;
G. harafa ‘grind, tear off a leaf from the top’; related to Ar. harafa ‘pluck 

(a fruit), cut off (fruit)’;
G. hasaka ‘to rain, be cold’; related to Ar. hasaka ‘let fall rain’;
G. hawwasa ‘glance, observe, inspect’; related to Ar. ‘consider, 

examine’, or haşhaşa ‘appear in broad light’ (v. Christian WZKM 54 
[1957], 266:

G. 124 ‘prevent, drive, chase away’; perhaps Ar. ‘gather and drive 
camels’ (if the basic meaning is ‘drive’);

G. 422404 ‘tie, bind’; perhaps Ar. hazama ‘tie up’, with alternance of labials;
G. hasada ‘twist’; related to Ar. haşada, same;
G. hayyada ‘sting, pierce’; related to Ar. (Dat.) had (hwd) ‘agitate, shake’;
G. kamasa ‘deprive one of food’; perhaps Ar. kamasa ‘be stern-looking’;
G. 1 ٠هس  ‘hit on the head with the fist, strike’; related to Ar.

6/5 ‘knock (at the door), strike on the head’ (Dillmann 840);
G. kawwala ‘form the rearguard’; related to Ar. (ta)kayyala ‘keep on the 

rear’ (Dillmann 860);
G. kyd, keda ‘tread, trample’; related to Ar. kadda (kdd) ‘press hard’, 

kadid ‘ground trampled down’ (Dillmann 872);
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G. lagaba ،sew, patch’; perhaps Ar. lagama ،sew’, with alternance of labials 
(Ambros);

G. Ihf, (ta)hhfa ،be troubled, worry, have concern for’; related to Ar. 
lahafa ،grieve for’;

G.إدا/ ،be tender, be soft’; related to Ar. lahma ،languidness’;
G. ،become weak, be soft’; related to Ar.عواع ،be soft, be lax’;
G. lakafa ،touch, reach’; perhaps related to Ar. laqafa ،catch’ (Ambros);
G. lams ،leprosy, scab’, related to Ar. lamaz ،white spots on a horses lower 

lip’ (Armbruster 35);
G. laqaya ،open, loosen’; related to Ar. laqqa (Iqq) ،come loose’;
G. /44 444 ،move the tongue, yawn, gape’; related to Ar.هاها ،move, 

wag the tail (Fleisch 217);
G. nufaka, /ع* ،get angry, take offense’; possibly Ar. /7454*4 ،rub’ (that 

is, ،do something in a rough way’), таЧк ،quarreler’;
G. Écö ،anoint, grease, smear’; perhaps Ar. (Dat.) /عاه ،smooth away’;
G. maLa ،one who is inclined to fornication’; related to Ar. malaga ،dally, 

be wanton’;
G. mazaga ،tear, pluck out, snatch away’; related to Ar. mazaqa ،tear off (a 

garment)’;
G. /714214 ،laugh, laugh at, jeer at’; related to Ar. mazaha ،joke, jest’;
G. nadfa ،be dried up’; related to Ar. nadaba ،dry up’ (with alternance of 

labials);
G. 04552 ،repent’; perhaps Ar. nasaha ،delete, abolish, abrogate’, that is, 

،annul a misdeed > repent’;
G. nat c ،tent covering, tanned hide dyed red’; related to Ar.عإه ،leather 

mat used as a table cloth or gaming board’ (Dillmann 660);
G. natara ،scintillate, sparkle’; related to Ar. nadura ،be radiant, be brilliant’;
G٠ qadafa r٠w٠١ to k. gadaja, qadaja, daf a,
G. qanasa ،leap’; perhaps Ar. qamasa ،jump’ (Dillmann 450)3
G. qasama ،season, make tasty’; perhaps Ar. qasama ،choose the best dishes, 

eat the best dishes’;
G. qsssame ،substance’; related to Ar. qism ،nature’, Ar. (Syria) 

qà ،temperament and constitution’;
G. qasafa ،uncover, open’; related to Ar. kasafa ،uncover’ (Dillmann 422);
G. ragaza ،pierce, transfix, stab’; related to Ar. rakaza ،fix in the ground’;
G. rasna ،glow, be red-hot’; related to Ar. (Dat.) rasin ،burn’;
G. sababa ،blow up’, دasbaba ،be joyful’; related to Ar. sabba ،be lively, 

leap briskly’;
G. safala ،hit, hammer’; perhaps Ar. (Dat.) safila ،anvil’, that is, ،that on 

which one hits with the hammer’;
G. sihat ،kind of garment’; perhaps Ar. sayh ،striped garment’;
G. s^a ،be extended, be spread out’; related to Ar. saha (swh) ،be open’, 

;’large, spacious، اهى
G.هى* ،thread (a needle), string’; related to Ar. (Dat.) saká\ same;
G. sakaya ،lay an accusation, complain of’; related to Ar. saka

(;498 accuse’ (see Leslau، )رف
G. sarsara ،bore a hole, saw’; related to Ar. sarsara ،split’;
G. sazaya ،detach, separate’; related to Ar. sadda ،separate’;
G. sabaya ،swim, be spilled’; related to Ar. sabba (şbb) ،pour’;
G. şamata ،aim’; related to Ar. samata ،pursue a right course’, samt ،aim’ 

(Ambros);
G. 4/40؟ ،sweep, cut’; related to Ar. daraga ،split, slit’ (Ambros);
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G. tantana ها shaken, vacillate’; related to Ar. toltala, tartara ،shake, 
agitate’, with alternance of liquids;

G. tosha ،mix, mingle’; related to Ar. wasiha ،be dirty’, ittasaha ،be dirty’, 
with agglutinated t in (Ndldeke 87);

G. zababa ،hover, soar’; related to Ar. dabdaba ،dangle, move to and fro’;

3. Cognates in Arabic, Modern South Arabian and Epigraphic South 
Arabic

G.دanama ،weave’; SAr. ^nm;
G. ’anqoqaho ،egg’; probably Soq. qehelihon, اك. Mh. qohalef,
G. 4262 ،south, south wind’; Ar. 42040, Mh. hazieb ،south wind’;
G. cam ،year’; Ar. c am, SAr.50 .51 ,(?) ء/ع[:
G. و ،spoon, handle of a plough’; Ar. garafa ،scoop’, SAr. crf ،well from 

which one draws water’, Mh. 4/5/ ،draw water’;
G. casaba ‘hire for wages’; Ar. ‘asaba ،pay a hire for a stallion’s covering’, 

SAr. 552 ،hiring charge (of beast)’;
G.لههبه ،farm yard, village’; SAr. Uşd ،villages’;
G. ‘ataba ،seal, bless with the sign of the cross’; SAr. ء ،vow, destine’;
G. badn ‘corpse’; Ar. badan ‘body’, Mh. beden;
G. badara ‘be swift, hurry’; Ar. badara ‘precede, be first’, Hars.

bedor ‘outstrip all others’, Tham. bdr ‘hurry’;
G. badw ‘desert’; Ar. badw, SAr. *bdw, bdt ‘open country’;
G. baher ‘region, province’; Ar. bahra ‘coastal region, flatland’, SAr. bhr;
G. balaq ‘marble’; Ar. balaq ‘marble’, SAr. blq ‘limestone’;
G. baqalt, baqit ‘date palm’; Mh. bagldt ‘date palms’;
G. dabala ‘bring together, gather’; Ar. dabala ‘unite’, Soq. dbl;
G. ‘thrust, push’; Ar. •/ه• ‘push’, Sh. defa‘;
G. dafana ‘cover, hide’; Ar. dafana ‘hide, bury’, Soq. defon ‘bury’, SAr. 

m-dfn ‘corn-storage pit’;
G.باده• ‘glide, slide, slip’; Ar. 441044 ‘slip’, Soq. dahad ‘slide’;
G. dahra ‘be behind, be late’; Soq. thar ‘remain behind’;
G. dammara ‘kick, tap’; possibly Ar. damara ‘destroy’, Mh. demdr;
G. dar‘ ‘coat of mail’; Ar. dir‘ ‘breastplate’, Soq. darah ‘put on a garment’ 

(but see Leslau 141);
G. dagama ‘be on the left hand, be distorted’; Ar. dagima ‘be distorted’, اك. 

dogum ‘speak out of the side of the mouth’ (w. Miiller);
G. dwg, doga ‘be malignant, be perverse’; perhaps related to Hars.0)مى), 

seg ‘cheat, low person’;
G. fadfada ‘increase, augment, exceed’; SAr. fdfd-t-m ‘reichlich tragend’ 

(Müller);
G. fadama ‘obstruct, close up’; Sh. fozum ‘stop someone’s mouth’;
G. fanqala ‘pry loose, dig up, tear up the ground’; Ar. (Syria) 

fanqal ‘overturn’; probably also SAr. /4 ‘reap crop’, from the meaning 
‘pull out’;

G. gabla, gabla ‘gutter, trough, pitcher’; Soq. gdfeleh ‘hollow place in 
which there is water’;

G. 0242 ‘gift, present, offering’; Ar.‘gift, bounty’, SAr. gdrt ،grant 
of land’;

G. gayada ،be quick (horse), be fast’; Ar.(ة*) ،be swift (horse)’, 
Hars, ged (gyd) ،good, fine’, SAr. gwd ،swift’;
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G. س’ة  ( be tranquil, be quiet’; Ar. 444 ‘be quiet’, Soq. hyode, 5.
دهمه/

G. hagar ،city, town’; Ar. (Dat.) hagar ،village in ruins’, SAr. hgr ‘city’;
G. hgg, haggaga ‘lay down laws, legislate’; Ar. !ة ‘plead in a lawsuit’, 

SAr. hg ‘ordinance, right’;
G. !!4/4 هعى[: Ar. Wafa . Í s-hulet, SAr. !/:
G. halala ‘be gathered, come in’; Ar. halla ‘take up residence, encamp’, SAr. 

hll■
G. halqat ‘finger ring’; Ar. halqa ‘ring of metal’, Soq. halqeh ‘ring’;
G. hanaka ‘munch, chew’; Ar. hanaka ‘chew’, from hanak ‘palate’, Soq. 

h-t-nk ‘give food, receive food’;
G. harir ،silk’; Ar. harir ،silk’, Soq. haraher. Geez harir is perhaps 

borrowed from Ar. harir,
G. hasar ،straw’; Ar. husr, husur ،husks’; Soq.،bad pasture’; unless Soq. 

hosir is to be connected with the root hsr, hsr ،be missing’ (see Leslau 
266, under hasra);

G. hwr, hora ،go, proceed’; Ar. !*/ع ،quarter of a city’, that is, ‘a place 
where one settles’; perhaps also Ar. raha ،go’ (with metathesis), SAr. hwr 
،settle in a town’;

G. hys, hesa ،blame, rebuke, vituperate’; related to Ar. 11254 (15) ‘act 
treacherously’, SAr. hys;

G. 020 ‘nation, people, tribe’; Ar. hizb ‘party, sect’, SAr. Hizb ‘armed bands’;
G. hazana ‘be sad, be sorrowful’; Ar. hazina ‘be sad’, Sh. (a)hzin;
G. habaza ‘bake’, 002 ‘bread’; Ar. hubz ‘bread’ (see, however, Leslau 257), 

Mh. 722052
G. hadaga ‘abandon, leave behind’; Ar. 48 ‘miscarry, cast her young 

before time (she-camel)’, SAr. hdg ‘leave’;
G. hallawa ‘watch, guard’; SAr. hlw, hly ‘save, deliver’; related to Ar. hala

;take care of، )سي(
G. kafana ‘cover, veil’; Ar. kafana ‘envelop, shroud’, 51. hfen ‘enshroud’;
G. karaba ‘gather, collect’; Ar. karaba ‘fasten tightly’; perhaps SAr. Irb, 

islrb ‘unite a bride with ones family’ (Müller);
G. /4/ه ‘take a morsel, eat avidly’; Ar. /630% ‘eat becomingly’, Soq.

Pf ‘eat’;
G.عمدا ‘the milk secreted a few days before and after childbirth’; Sh. 

legal ‘suck (teats)’;
G. lakPa ‘ascribe, imprint’; SAr. (Qataban) pl. (،schriftlich) festgelegt’ 

(W. Müller);
adhere, cling to’; Ar.،adhere’, SAr. (Qataban) Isq ،attach، هوهبها.G

oneself to’, Hars, layseq ‘stick to’;
G. mabada ‘counsel, warn’; Soq. mabad ‘intend’;
G. mogad ‘wave’; Ar. mawgait) ‘wave’, Mh. mougit (see Leslau 332);
G. mahraka ،take as booty’; SAr. mhrk ،booty’;
G. mhdn, (pahnahdana ،entrust’, /72%٤ ‘trust, deposit’; SAr. mhdn ‘favor, 

grant’;
G. mahsfad ‘tower’; SAr. mhfd, same;
G. maqdut ‘pot, caldron’; Soq. mqeydah (Bittner, WZKM 30 [1917-18], 

423-4):
G. msrgvaz ‘staff, rod’; Mh. markez, same;
G. maret ،earth, clay’; SAr. mrt-m ،limestone’ (?);
G. /7 ع5ع  ،north, north wind, southwest wind, southeast’; Ar. misQ ،north 

wind’, Mh. "tia' ،south’;
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G. mys, mesa ‘serve mead at a banquet’; mes ‘mead’; Ar. mata (mwt) ‘mix 
well’, SAr. myt ‘wine’;

G. nadara ‘rip off, tear off; Soq. n-t-şr ‘be torn’;
G.٠٠ ‘care for, be solicitous, long for’; perhaps SAr. nfq ‘binding, 

effective’, h ()//و ‘manage to do well’;
G. nafata ‘blow the nose’; Ar. nafata ‘sneeze’, Soq. nefot ‘blow the nose’;
G. naknaka ‘shake, agitate’; Ar. naknaka ‘importune a debtor’, nakka (^) 

‘pester, annoy’; related to Soq. negneg ،shake’;
G. naqsa ،dry up, dwindle away’; Ar. Zi٠ia ‘diminish, wane’, SAr.
;’diminish’, Sh nqes ‘be a small amount’, Mh. nqs ‘decrease‘ ؟و/-

G. nasafa ‘spread, spread out, strew, scatter’; Ar. ه؟؟/ ‘cover a young 
girl with a veil’, Mh. he-ndauf ‘spread’, Soq.

G. nazafa ‘exhaust, empty, tear off; Ar. nazafa ‘drain, exhaust’, Soq. 
nezof ‘draw water’;

G. qabsa ‘collapse, decline’; related to Ar. qabada ‘constrict, shrink’, ج
;’(not have milk (cow‘ ؟و( from) 45؟

G. qadha ‘draw water’; Ar. qadaha ‘ladle out’, SAr. m-qdh ‘cup, vessel’;
G. « ٥؟  ‘flea’; probably Ar. qamas ‘small insect’, h qles (from )ج) 

‘small bug’ (w. Müller);
G. qasama ‘harvest (grapes), pick (fruit, flowers)’; SAr.ر/ ‘vegetable plot’, 

Ar. (Yemen)
G. qatawa ‘pay tribute’; Ar. qata (qtwو ‘be in service of someone’, SAr. 

m-qtw-y ‘one who is in service’;
G. qyh (qeha) ‘be red’; SAr. qyh ‘red’;
G. 744 ‘help’; Ar. radala ‘support, help’, SAr. /4:
G. ragada ‘kick, trample, stamp’; related to Ar. rakada ‘stamp’, Mh. /;لب:
G. rahala ‘saddle, harness’; Ar. rahl ‘camel saddle’, SAr. rhl ‘equipment (e.g. 

saddle)’, Mh. rahal ‘saddle’;
G. rams ‘raff; Ar. ramat ‘raff, Soq. remes; see Leslau 471;
G. raqaya ‘sprinkle, exorcise, recite incantations’; Ar. raqa (rqy) ‘enchant’, 

SAr. /و- ‘female magician’;
G. rsy, (//هى ‘drop anchor, bring to rest’; Ar. rasa (rsy) ‘lie at anchor’, 

Soq. risi ‘be fixed, be attached’. Hars, resa ‘stand firm’, 24/52 ‘drop 
anchor’;

G. 5423 ‘people’; Mh. 70ر ‘people’ (with Mh. h corresponding to s, 5):
G. sagam ‘barley’; related to Soq. skimoh ‘grain of millet’;
G. samra ‘flourish, grow abundantly’; Ar. tamara ‘bear fruit’, SAr. 

tmr ‘produce crops’;
G. sarwe ‘army, troops’; Ar. sariyya ‘military detachment’, SAr. 

s/wy-t ‘campaining force’ (but see Leslau 515);
G. shl, (ta)sahala ‘be gracious, be lenient’; Ar. sahula ‘be smooth, be level’, 

SAr.س ‘plain’;
G. saqaya ‘vex, afflict, torment’; Ar. saqiya ‘be in distress’, 51. siqi ‘be tired’;
G.دهى ‘pay duty, pay tribute’; SAr. (Qataban) sbhrt ‘taxes’;
G. sabha ‘become morning’; Ar. (4) ؟0عاه  ‘become morning’, SAr.

şbh ‘morning’, Soq. sabh;
G. safa ‘slap in the face’; Ar. ,ه/هى 51. ه/؟ :
G. şaraba ‘hew, do carpentry’; Ar. şaraba ‘cut, remove’, SAr. şrb-t ‘cutting 

(of a road)’, Soq. serob ‘cut’;
G.هى, sora ‘carry’; Soq. swr ‘carry’;
G.لى, seha ‘make level, pave a road’; SAr.رى! ‘lay out (plantation), plan a 

construction’;
G. takuan ‘bedbug’; Ar. kuttan, Mh. ketton;
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G. tarfa 'be left, remain, be excellent’; Ar. tarafa ‘live in opulence’, SAr. 
trf ‘remain’, Soq. terof ‘be in good health’;

G. tabawa ‘suck (the breast)’, tab ‘breast’; Ar. tiby ‘teat’, Soq.؛ه, Mh. 
wotab;

G. !لإة ‘sediment, dregs’; Ar. tuhl ‘dregs’, Sh. tahel;
G.دهها ‘finish, complete’; SAr. 43 ‘already’;
G. wadqa ‘fall, fall down’; Ar. wadaqa ‘fall in drops’, SAr. wdq ‘fall’;
G. waddaha ‘cause labor pain’; Soq.اهبه ‘have pain’;
G. wafara ‘go to a field (for any agricultural activity)’; SAr. wfr ‘cultivate’;
G. wafata ‘burn, ignite’; SAr. wft ‘burn’;
G. whs, (•)٦4!5 ‘make a gratuitous loan’; SAr. (Qataban) s-whs3 ‘give 

security’;
G. wakaba ‘so something assidously, be diligent’; Ar. wakaba ‘apply oneself 

perseveringly’, SAr. wkb ‘be carried out (mission)’;
G. wassana ‘delimit, determine’; Ar. (Yemen) watßn ‘stone delimiting the 

border’, SAr. wtn ‘delimit’;
G. 1442424ر ‘agitate, shake’; related to Ar. /4242• ‘shake, quiver’, 61. hezz, 

e-hezhez;
G. zabad ‘civet cat, musk’; Ar. zabad, Mh. zebad;
G. zafana ‘dance’; Ar. zafana, Mh. zefbn;
G. zammara ‘attest, expound’; SAr. dmr ‘initiate a legal process’;
G. zrr, zarra ‘spread in the sun to dry’; Mh der ‘spread out’, Sh derr.
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Imam al-Qasim ibn Ibrahim and Muctazi- 
lism

WILFERD MADELUNG, The Oriental Institute, Oxford

The Kitab aHamf al-käfï of the Kufan Zaydi Abu cAbd Alläh 
Muhammad b. cAli al-Alawi (d. 445/1035), a massive summary of the 
legal doctrine of the four chief authorities of the Zaydiyya in the 3rd/9th 
century, contains a final section on theological doctrinei. In it al Alawi 
reports a few views of Imam al-Qasim b. Ibrahim al-Rassi (d. 246/860), 
the grandfather of the founder of the Zaydi imamate in the Yemen, which 
are not derived from his writings and are significant for defining his posi- 
tion in relation to contemporary Muctazili doctrine. Al-Qäsím stood, as is 
known, alone among the Zaydi authorities of his time backing views 
broadly associated with the Muctazila, in particular with regard to the 
justice ز/ضم of God. While the three other Zaydi authorities whose doc- 
trines are regularly reported by alAlawi, the cAlids Ahmad b. 5153 b. 
Zayd, al-Hasan b. Yahya b. al-Husayn b. Zayd, and the Kufan scholar 
Muhammad b. Manşür al-Murädï, vehemently opposed Qadari teaching 
and maintained that good and evil are equally determined by the divine 
qadar and Will, al-Qäsim, like the Muctazila, strictly dissociated God from 
all evil. Yet al-Qasims extant treatises also reflect obvious differences 
with the Muctazili school doctrine in approach and substance of his theo- 
logical teaching.
AlAlawi records al-Qasim’s theological views only exceptionally. 

Although he does not state his own opinions, he no doubt agreed in gen- 
eral with the anti-Mu tazili tradition of the Kufan Zaydiyya. His main 
sources were the books of Muhammad b. Manşür al-Murädï, who in turn 
quoted the Aid scholars with whom he had associated over a long period, 
and some independent Zaydi transmissions. In the chapters on the divine 
qadar and Will, on human capacity ن٠٠رلأت  and the creation of human 
acts by God (khalq 0-4/55/), where al-Qäsím could be expected to have 
held deviant views, he is not quoted at all. Where he is quoted, his views 
were clearly in basic agreement with the Kufan Zaydi tradition. They 
confirm al-Qasims deep reservations to Muctazili kalam and reveal, more 
clearly than his writings, their basic motivation.

APAlawi quotes al-Murädï as stating in his Kitab »1 asked
al-Qasim b. Ibrahim«, namely about someone who says: Whoever is killed 
dies without appointed term (ajal), and if he had not been killed he would 
not have died, »and I mentioned to him the statement of someone who

1 On Abu cAbd Allah al-Alawi and his K. al-JamV al-käfï see w. Madelung, Der 
Imam al-Qasim ibn Ibrahim, Berlin 1965, pp. 80 ff. and the biographical notes by 
al-Sayyid Ahmad al-Husayni in the introduction to his edition of alAlawis Fadi 
ziyarat al-Husayn, Qom 1403/1983. The section on theological doctrine of !-آغء/ة 
al-käfï is available to me in a microfilm of the copy of the Great Mosque of Şan a . 
See QdTma 0 ٤-٤-٤ 4*/***3 bi-l-mlkrüfilm min
4!-7٧/711٣/٤ al-zArabiyya al-Yamaniyya, Cairo 1967, p. 13.
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says: Surely, when he killed him he cut his appointed term. Al-Qäsìm 
reproved this statement and charged anyone who said this with disgrace 
(aqbala ذلا man qdla bihi 0:l-Érüh). I asked him (further) about 
whoever said this, and he said: He is doomed to perdition (halik).«2

The immutability of mans life span appointed by God was a dogma held 
vital by the Muslim determinists, and al-Murädï must have been gratified 
to be able to quote 103511105 apparent backing of their view. Al-Qasim 
obviously could not have agreed with the wider doctrine of the deter- 
minists that the unlawful killing of the man occurred in accordance with 
the Will of God and must have restricted Gods relation to the life span to 
His foreknowledge. This was also the position of the majority of the 
Muctazila, who, according to al-Ash ari held that the اعز was the time 
known to God at which a human being would die or be killed. If the 
person thus was killed, he was killed at his ajal and if he died a natural 
death, he died at his ajal. Only a few of them, described by al-Ashcari as 
being »of their ignorant«, maintained that the time until which a person 
according to God’s knowledge would have lived if he had not been killed 
was his ajal rather than the time of his murder3.

More problematic is al-Qasims condemnation of someone who states that 
the killer cuts the ajal of the victim. Did he wish to affirm that, if the 
person had not been killed, God would have caused him to die at the 
same 4/17 This was the position of the determinists, consistent with their 
view that the ajal is not only known but also willed by God. Among the 
Muctazila, Abu l-Hudhayl is reported to have held it also, but it is diffi- 
cult to see how he would have justified it. Some of the Muctazila of the 
school of Baghdad affirmed, on the contrary, that the person would defi- 
nitely have continued to live, while the majority of the later Muctazila 
maintained that he might either have died or continued to live^. Al-Qäsim 
b. Ibrähim, who expressly dissociated God from acts forbidden by Him5, 
would also have found it difficult to explain an ajal fixed to coincide 
with the failed murder. It seems more likely that he did not intend to 
offer any positive doctrine in the matter but rather condemned the state- 
ment, which dealt with a hypothetical question, as an example of that 
discussion of the qadar which he, in agreement with the traditionalist 
position, held to be forbidden6. In either case, his polemic is definitely 
anti-Mutazili.

In his Kitab Ahmad (b. ح7س  al-Murädï reported on the authority of an 
informant whom he considered trustworthy that al-Qäsim was asked con- 
cerning »the pain (alam) which strikes children: How can God, praise be 
to Him, be other than unjust in regard to what befalls them, yet if anyone 
else were to do this to them he would be unjust?« Al-Qasim answered: 
»... The difference in this is for anyone who judges fairly more evident 
than all explanation, because God, the Powerful and Exalted, is the bene- 
factor of every blessing in the children and is not subject to command or 
prohibition in anything of that kind. Thus thanks are due to God for every 
blessing and benefaction in them, and they have no title to any blessing in- 
cumbent (wajiba) on God. In every pain and harm that reaches them from 
God, there is a spiritual lesson (mawHza) for people of insight (uli huhaر

.fol. 301b ,زر/ة-/ 2
3 Al-Ashcari, Maqalat aHslamiyyln ed. H. Ritter, Istanbul 1929-1933, p. 256.
4 Al-Ash aï, Maqalat, p. 257, including footnote.
5 Der Imam al-Qasim, p. 118.
6 Der Imam al-Qasim, p. 118.
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and an indication of the power of God. If that could be subject to any 
blame of injustice or oppression, it would even more so attach to their 
death which is the most painful of pains, and likewise it would attach to 
the death of the righteous (abrar) who are older than children. There is, 
praise be to God, no question in this from which any censure (ع/[/) 
could follow, and only the perplexed (Ы/ mutahayyir) will use it as an 
argument.«7

The »perplexed« to whom al-Qäsìm alludes are clearly the majority of 
the Muctazila. They held that God is obliged to provide a recompense 
 .iwad) to children, and even animals, for any pain inflicted upon themم
This was a major aspect of the Mutazili doctrine of divine justice, unani- 
mously upheld by the later Muctazila8. According to al-Ash ari, there were 
some among the early Muctazila who disagreed with the majority and held 
that God inflicts pain on children for no reason (h). They denied that 
He would recompense them for it, though they also denied that He would 
torment them in the hereafter. The majority, however, held that God 
inflicts pain on them only as a lesson (;ح/) for the mature and would 
recompense them. If not, his infliction of pain would constitute injustice 
fzà)9. Al-Ash a Ï does not name any of the deviators. The later Muctazili 
sources, however, mention that Abbad b. Sulaymän maintained that it was 
good of God to inflict pain without recompense if the purpose of it was to 
provide a lessonio.

Al-Qäsìm brushes aside this aspect of the Muctazili concept of divine 
justice. The blessings of God completely outweigh for him any pains. 
Thanks are due to God for his blessings in children, and they »have no 
title to any blessing incumbent upon God« on account of pains suffered. 
He agreed, however, with Abbad and the majority of the Muctazila that 
God inflicts pain on children only as a lesson for people of insight. While 
there is thus a similarity between his and Abbad s view, it is unlikely that 
he was influenced by the latter, who was probably considerably younger 
and whose reasons for denying divine compensation were differentii. His 
concept of the justice of God was essentially confined to strict dissociation 
of God from any evil human acts and the assertion of human free will 2.

Most revealing about the difficulty of maintaining doctrinal unity within 
the Zaydi movement in the 3rd/9th century and alQasim s awareness of it 
is alAlawi’s lengthy chapter on the doctrine of the creation of the 
Qur٥ani3. The question of the nature of the Quran, which was turned into 
a burning political issue by the mihna under the caliph al-Marnun and his 
successors, evidently also divided the Zaydiyya deeply. There were those, 
among the Aid leaders as well as their potential supporters, who held the 
Quran to be uncreated and others who considered it created. Openly ad- 
mitting their division, Muhammad b. Manşür al-Murädï stressed the need 
of »sticking to the gist (از//)«, that is the generally agreed principles,

7 fol. 3O4b.
8 See, for instance, cAbd aHabbar, al-Mughnï, XIII, ed. I. Madkör and A. cAfïfî, 
Cairo 1382/1963, pp. 226-568: Manakdim (pseudo-cAM aHabbär) Sharh al-usul 
al-khamsa, ed. CA. cUthman, Cairo 1384/1965, pp. 483-507.
9
10 Manakdim, Sharh, p. 489.
11 For Abad’s argument see MänakdTm, Sharh, p. 490. For the dates of his life see 
my art. Abbad b. Salman in Encyclopaedia Iranica, ed. E. Yarshater, 1:1, London . . . 
1982, pp. 70f.
12 Der Imam al-Qasim, pp. 117-120.
13 AHamF, fol. 3O5b-3O8b.
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while avoiding to express support for either controversial position and 
abstaining from any accusation of unbelief and from dissociation from the 
opposite camp. He affirmed: »The inquisition concerning the Quran is in 
our opinion a (reprehensible) innovation (fa-inna c/àiâ /ا

At the extreme end of those opposed to the doctrine of the creation of 
the Quran stood the Hasanid cAbd Alläh b. Mùsä b. cAbd Alläh b. al- 
Hasan (d. 247/861)14. According to reports which al-Alawi received from 
informants other than al-Murädï, he affirmed that »the Quran is the 
speech of God, it is not created (laysa Ы-Éhlûqk and that »anyone 
who asserts that the Qur an is created is an infidel, because God, the 
Powerful and Exalted, says: If one of the polytheists asks your protection, 
grant him protection until he hears the speech of God (Quran IX 6).« 
Ibrahim b. Maysara asked cAbd Alläh what he said about the Quran, and 
cAbd Alläh answered: »The speech of God and His book.« Ibrähim said: 
»There are people among US سستمم2و  who say that it is created and that 
whoever does not say it is created is an infidel.« Abd Alläh b. Mùsä 
answered: »They are more worthy of unbelief.«

Al-Murädï reported that cAbd Alläh b. Mùsä, when questioned by him, 
denied that he had met anyone of his family who held that the Quran is 
created. Al-Murädï adds that Abd Alläh loathed discussion (kalam) of this 
and other questions which people had innovated (أهه/). According to 
another report, al-Qasim b. Ibrähim wrote cAbd Alläh b. Mùsä asking him 
about the 000180 and cAbd Alläh answered: »We are of the opinion that 
the discussion about the Qur an is an innovation (:ع) in which the 
questioner and the replier share. The questioner raises a question that he is 
not entitled to raise, and the replier takes upon himself what he is not 
obliged to undertake. Betake yourself and those who disagree about the 
Quran to its names with which God named it, and you will be among the 
rightly guided. Do not name the Quran with names made up by you, or 
you will be of those ،who deviate from the straight path concerning His 
names; they shall be recompensed for what they have been doing (Quran 
VII 180)’.«

Some of the most active partisans and ة[ of cAbd Alläh b. Müsä were, 
however, backers of the doctrine of the creation of the Quran. Al-Murädï 
mentions that one of them, cAmr b. al-Haytham al-Murädï, was a promi- 
nent follower of the earlier Zaydi theologian Sulaymän b. Jarir and held 
that the Quran was createdi5. Although cAmr strongly insisted on this 
doctrine (shaddada flh), yet he condemned the Mu tazil chief 457 Ibn 
Abï Du ad for his furtherance of the mihna about the Quran saying: »May 
God have no mercy on Ibn Abi Du ad. The people were united on a 
general sentence (jumla) which conveyed them to God, but he cast divi- 
sion between them.« Al-Murädï goes on to relate that Amr b. al- 
Haytham, Bishr b. al-Hasan, and Muhammad b. Yahyä al-Hajari were all 
three s for ؛Abd Alläh b. Müsä and were at one about the doctrine of 
the creation of the Qur an. Yet cAbd Alläh b. Müsä sent his two sonsi7, or 
one of them, together with Bishr b. al-Hasan to the amir Tähir b. al-

14 See on him Der Imam al-Qasim, index s.v.
15 Sulaymän b. Jarir seems to have taught that the Quran is partly created and partly 
uncreated. See al-Ashari, Maqalat, p. 586, and Der Imam al-Qasim, p. 65-66.
16 Ms.: cUmar.
17 Ibn cInaba, /*•ه al-íälib, ed. M.H. al-Tälaqänï, Najaf 1380/1961, p. 116, 
mentions at least five sons of cAbd Allah b. Müsä.
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Husayn (207/822 م) in order to invite him to support the imamate of 
cAbd Alläh (yadl ilâ 72472 (-٥^, although Abd Alläh was aware of 
Bishrs opinion on the Qur an and Bishr knew of cAbd AHäh’s principle of 
»holding on to the general sentences bi l-jumalk Al-Murädï
adds: »1 did not see anyone of these profess dissociation (bara*a) from 
those who disagreed with him in doctrine.« When Muhammad b. Yahyä 
al-Hajari was mentioned after his death to Abd Alläh, he said of him: 
»He was my sincerest friend among the people of Kufa.«

Potential support for the Zaydi cause could also come from the Mu- 
tazila, in particular those of the school of Baghdad, who were sometimes 
described as the Zaydiyya of the Muctazilai8. Al-Murädï mentions that 
Muhammad b. cAbd Alläh al-Iskäfí (d. 240/854), in spite of his upholding 
of the creation of the Quran, told him: »When this matter (i.e. the rising 
in support of the legitimate imam) occurs, we shall write on the flags: 
There is no god but God, Muhammad is the Messenger of God, the 
Qur an is the speech of God. By this we want to bring about concord 
and unanimity and to leave behind disagreement and division.« Al-Murädï 
goes on to state that he, al-Murädï, had associated with numerous chiefs of 
the Muctazila, among them Jacfar b. Harb (d. 236/850-1), Jacfar b. Mubash- 
shir (d. 234/848-9), and al-Iskäfï. None of them ever questioned
him about the matters on which the people disagreed, the Quran and 
human capacity (٤5٤٤٤254), or sought to uncover his opinion (kashafunl) 
about any of this. »Abu Sahl al-Khuräsänï informed me that he was the 
messenger of Sahl b. Saläma20, one of the eminent men and the wor- 
shippers of the Muctazila, to cAbd Alläh b. Müsä to invite him to
take over this matter (the imamate) and (to assure him) that Sahl would be 
his helper in it (уакйпи Sahl Zaian /70 رهاه/).«

The Husaynid Ahmad b. Isä b. Zayd, whose views al-Murädï valued 
most particularly, took a more uncommitted position than Abd Alläh b. 
Müsä concerning the nature of the Quran. Al-Murädï reports that he 
witnessed him asking God’s mercy (yatarahham) for those who held the 
Quran to be created and for those who did not. »In his view, the up- 
holding of the general sentences (ahkhdh bi Humal) and abstaining from 
whatever was a source of division was praiseworthy. This was in his view 
meant by following the pious ancestors (ÜÜC /-ى//).« CAH b. Ahmad 
al-Bähilï consulted Ahmad b. 5155 about the disagreement among the 
people about the creation of the Quran. Ahmad answered that both groups 
were wrong in attacking each other with pronouncements of dissociation. 
According to al-Murädï, Ahmad said in commenting on the discord in 
religion among the people: »1 fear for the imam if he were to rise. If he 
would go out pretending to each group that they held the truth, he would 
be the first to cause his own damnation, and if he joined one group, he 
would spoil the rest for himself.« When Muhammad b. Abd Alläh b. 
Sulaymän wrote Ahmad b. 5155 asking him about the Quran and other 
questions disputed among the people, Ahmad answered: »You have

18 Der Imam al-Qasim, pp. 41-42, 211.
19 Reading nurTdu. The unpointed word could also be read yurïdu meaning: he 
(al-Iskäfï) desired.
20 My thanks are due to Professor I. van Ess for suggesting that this Sahl b. Saläma 
may be identical with the Khurasanian Abu Hatim Sahl b. Saläma al-Ansärï mentioned 
by al-Tabari (т،рг٢ц ed. M. de Goeje and others, Leiden 1879-1901, III 1008-12, 
1023-26, 1034-36) as the leader of a popular movement to suppress lawlessness in 
Baghdad in 201-2/816-8. On closer examination, this identity appears almost certain. I 
hope to discuss its implications for the history of that age elsewhere.
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mentioned the disagreement of the people concerning the Qur an, but they 
do not disagree that it is from God،« Al-Murädï comments that by this he 
wanted to point to the need of accepting the apparent meaning (zahir) of 
the Quran and the general, agreed sentences alnujtamac ا4ر -
hä). The followers (rijal) of Ahmad b. 155 indeed disagreed in their view 
about the Quran. Among them there was Hasan b. Hudhayl, who adhered 
to the doctrine of Abu 1-Järúd, while cAbd al-Rahmän b. Macmar openly 
professed the doctrine of the (created) Quran and did not conceal it. Then 
there was Mukhawwal b. Ibrähim and his like who disagreed with these2!. 
Ahmad b. 515, however, did not take the side of any of these groups.

Al-Hasan b. Yahyä b. al-Husayn b. Zayd was also opposed to any 
theological discussion of the nature of the Qur an and to mutual accu- 
sations of infidelity by those holding opposite views in the question. 
Al-Murädï states that he had been connected with al-Hasan b. Yahyä for 
forty years, or close to that22, and had found him associating with various 
kinds of pious people attached to different doctrines (yuHr duruban min 
alnutadayyinin alnihlifin fi l-madUb). Holding on to the gist 
( ه -/٠ / fi l-jumla) and loathing division, al-Hasan had never ques- 
tioned anyone about his religious views nor flaunted his own. Rather he 
had given sincere advice to all and offered them kind companionship, and 
had prayed for God’s mercy for all who had passed away of his ancestors 
and members of his family irrespective of whether he agreed or disagreed 
with their views. Concerning the Quran he said that the family of the 
Prophet unanimously held that God was the Creator of everything and 
that the Quran was His speech, His inspiration and His revelation 
(tanzil) and that it should be called only by the names with which God 
had named it. This was also the view of the early generations of Muslims 
until the kalam theologians deviated relying on their personal reasoning 
(ray).

The criticism directed at the kalam theologians indicates that al-Hasan 
was primarily opposed to the doctrine of the creation of the Quran. This 
is confirmed by a report of Yahyä b. Abi ٢٨!5 al-ßazzäz, quoted by al- 
Alawi with an isnad independent of al-Murädï, that he heard al-Hasan 
say: »It (the Quran) is not a created thing (laysa bi-mahkhluq).« This was 
presumably in answer to a pointed question. Al Alawi goes on to report: 
»Al-Hasan said according to what al-Şabbâh related from him, and that is 
also the doctrine of Muhammad (b. Manşür al-Murädï) in the Masaru, 
when both were asked about those who say the Quran is created or un- 
created, they both said: The 00*211 is the speech of God, His inspiration, 
and His revelation. We say concerning this what God has said and do not 
go beyond it. God is the Creator of everything, the First before everything

21 Al-Hasan b. Hudhayl is mentioned as a follower of al-Husayn b. cAli Sahib Fakhkh 
and later as a participant in the rebellion of Abu 1-Saräyä (Abu l-Faraj al-Işfahânî, 
Maqatil al-TâÜbiyyïn, ed. A. Saqr, Cairo 1949, pp. 438, 441-2, 527, 543). Mukhawwal b. 
Ibrähim was a follower of Yahyä b. cAbd Alläh (c. van Arendonk, De van
het Zaidietische Imamaat in Yemen, Leiden 1919, p. 291).
22 On the basis of the present text, my statement in Der Imam al-Qasim (p. 84) that 
al-Murädï does not seem to have transmitted from al-Hasan b. Yahyä must be 
modified. It would seem that al-Murädï did not mention al-Hasans doctrine in his 
books written during the lifetime of the latter, presumably in order to protect him 
from suspicion of the authorities. Al-Hasan b. Yahyä was considerably younger than 
Ahmad b. Isä and al-Qäsim b. !brähïm. He is said to be the author of a book on the 
doctrine of al-Qäsim and Ahmad b. 152 entitled al-Jamic //٤4440 al-Qasim 
wa-Ahmad b. cIsa (M.T. Dänishpazhuh, Do mashlkhaha-ye Zaydl in Nama-ye Mïnovï, 
Tehran 1350, p. 166).
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and its Creator, and the One Remaining after everything and its Heir23. 
Everything which is below (duna) God is created.«

At the other extreme end, among those holding the Quran to be created, 
stood 10085110 b. Ibrähim. He kept this view concealed, however, and like 
the other Zaydi Alids of his time, stuck to the formulation that the 
Quran was the speech of God without qualification. Al-Murâdî reported 
in his Kitab al-Jumla: »I asked al-Qäsím b. Ibrähim about the Quran. He 
said: The speech of God, His inspiration, and His revelation. We do not go 
beyond this to anything else. Likewise did our ancestors.« Al-Murädï adds: 
»He upheld the creation of the Quran but concealed that (ه-*/ yaqulu 
bi-khalqi l-Qurii yudmiru /ا*). AIQasim told me: We ask those who 
say the Qur an is created: Does God not know that it is created? If they 
say yes, they should be told24: Does not God know that it is created, yet 
He contented Himself (هءز) in respect to the creation with telling 
them that it is rendered Quran XLIII 3/9 When they هى yes, 
they are to be told: Then why do you not content yourselves in respect to 
His creation with what He was content with towards them?« Al-Murädï 
comments: »This was an incitation on his part to uphold the general sen- 
tences (al-qawl bi l-jumal) and to forego disagreement and division.«

According to a report independent of al-Murädï, Bunayn (9) b. Ibrähim 
said to 1055110: »Ibn Manşür (al-Murädî) has told me about you that you 
have said: Whoever asserts that the Quran is created commits an inno- 
vation (عهءغ•).« He answered: »Yes, these are two innovations. It has 
not reached US that (the pious ancestors) said created or uncreated. Rather 
we say: The speech of God and His inspiration.« Ahmad b. Salläm, a 
well-known transmitter from al-Qäsim26, reported that he asked him about 
the Quran quoting to him a statement related from Zayd b.ح All »We do 
not liken (nushabbih) to God anyone and we do not say of the speech of 
God (that it is) created.« Al-Qäsim answered: »I say likewise.«

Al-Murädï praises al-Qäsím for praying for Gods mercy for his brother 
Muhammad b. !brähïm, figurehead of a Zaydï rebellion in the region of 
Kufa, with whom he disagreed in theological doctrine27. »1 heard al-Qäsim 
b. !brähïm mention his brother Muhammad. He said: May God have 
mercy upon him and be pleased with him. I hope 'that he may have on the 
Day of the Resurrection a position about which he will rejoice, even 
though he upheld something of anthropomorphism //تا/ه капа 
yaqulu bishayUn min aHashbïh). Al-Murädï explains, evidently disso- 
ciating himself from this accusation: »That was in their view because he 
did not uphold the creation of the Qur an (WÜ2 annahu la
yaqulu bi-khalqi 1-Qufân)«. In the light of al-Qäsíms own position, this is 
probably to be understood as meaning that Muhammad openly backed the 
doctrine of the uncreated nature of the Quran. Al-Murädï goes on to 
mention that al-Qäsím prayed for mercy for his brother »innumerable 
times« and composed an elegy for his death which al-Murädï wrote down 
from him. He stresses that al-Qäsím b. !brähïm had wide support among 
the cAlids as a potential candidate for the imamate even though he held

23 Reading warithuhu for rräzhÉ.
24 Reading qälû . . . lahum for qala . . . lahu.
25 Omitting lahum.
26 Der Imam al-Qasim, p. 93.
27 The disagreement of 21055000 with his brother Muhammad is mentioned by Abu 
l-Faraj, Maqatil, p. 553, on the authority of al-Murädï. The specific point of the 
disagreement, however, is not given there. See Der Imam al-Qasim, p. 89.
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the Qur an to be created. cAbd Alläh b. Müsâ expressed his wish to al- 
Murädï that al-Qäsim would rise to claim the imamate promising that he, 
cAbd Alläh, would be the first to pledge allegiance to him. Abd Allah b. 
Müsâ added that it was said that al-Qäsim upheld the creation of the 
Quran but that he had not heard it from him.

Al-Qäsim b. Ibrâhïm’s position in the contemporary conflict about the 
creation of the Quran thus emerges clearly. Within his strictly Unitarian 
theology he could not admit the coeternity of the Qur an with God. 
Everything aside from Him, including the Quran, must be created. He 
held, however, that the Quran should not be called »created«, but should 
be named only with designations taken from the Quran itself. In his 
writings he did not discuss the controversial question ai all 8. In this 
attitude he was motivated partly by solidarity with the majority of con- 
temporary Zaydis and the desire of not splitting their ranks by adopting 
controversial formulations and partly by his veneration for the Quran 
which occupied an outstanding place in his piety and religious thought. He 
did not wish to associate himself in the question with the Muctazila and 
other upholders of the creation of the Quran and certainly had no sym- 
pathy for the mihna against their opponents instituted by al-Marnun and 
his successors.

***

The information provided by Abü (Abd Alläh alAlawi on a!-Qäsim’s 
theological views substantially confirms the analysis of his extant authentic 
works29. Al-Qäsim cannot be considered as essentially influenced by 
Mu tazili school doctrine and as attempting to introduce it among the 
Zaydiyya. He agreed with the Muctazila on several of their basic prin- 
ciples. In one of them, the affirmation of human free will, this involved a 
radical break with the predominant doctrinal tradition within the early 
Zaydiyya which espoused divine determinism. His stand in this question 
was clearly a matter of deep religious conviction. He was reluctant to 
deviate from the Zaydi tradition and had no desire to associate with the 
Muctazila. It is evident from his discussions and formulations that he tried 
to minimize his disagreement with the Zaydi tradition. Quite in general he 
attempted to avoid اها!] concepts and terminology in his theological 
treatises. His treatment of the divine attributes differs substantially from 
Muctazili teaching, and he repudiated major aspects of the Muctazili 
concept of divine justice as well as the Muctazili principle of the inter- 
mediate position of the grave sinner30.

Al-Qäsím saw himself, and acted, primarily as a religious leader, not as a 
systematic theologian. In his writings, he repeats certain basic principles 
and themes with great conviction while ignoring wide areas of contem-

28 Der Imam al-Qasim, pp. 124-125.
29 I take the occasion to correct my suggestion (Der Imam allQasim, p. 168) that 
al-Qasim did not transmit the attributed to the Prophet condemning the Rafida 
as polytheists. AlAlawl quotes the hadlth on the authority of Ahmad b. 5155 
transmitted by al-Qasim with his family 5/1, followed by a comment of al-Qasim 
affirming that the Rafida were polytheists in various respects (al-Jâmi\ fol. 32Oa). 
AlAlawl then quotes another report of al-Qäsim about a statement of his father, 
!brähïm b. Isma 11, made to him in which he severely censured the Räfida and their 
imams. These texts reflect the vehement anti-Imaml sentiments of al-Qäsim (see Der 
Imam al-Qasim, pp. 145-148).
30 Der Imam al-Qasim, pp. 109-114, 121-122.
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porary theological interest. In his presentation, he often relies more on 
emotional preaching on the basis of Qur anic texts than on cool rational 
argument A few of the gaps left in his treatises, but only a few, were 
treated in answers to specific questions from his followers. The lack of 
over-all cohesion and consistency made it difficult to build a school 
tradition on his teaching. It was only natural that after his death his 
grandson Yahyä al-Hädï ila 1-Haqq led his followers to much closer 
association with Muctazili school doctrine. Yet al-Qasim b. Ibrähim would 
most likely have disapproved of this development.

This analysis must be reaffirmed in view of a different interpretation of 
al-Qasims theological teaching and its relationship to Mu tazili doctrine 
recently advanced by B. Abrahamov3!. Abrahamov sees al-Qasim as 
»influenced to a large extent by Muctazilism«. He bases this view on the 
acceptance of the authenticity of a number of treatises attributed to al- 
Qäsim which was contested in my book on him for a variety of reasons32. 
Abrahamov is aware that some of these treatises are much more definitely 
Mu tazili in their concepts, vocabulary and doctrine than the others and in 
some cases contradict positions upheld in these. This discrepancy is ex- 
plained by him as a shift of al-Qasim towards more outright Mu tazili 
doctrine in his later life. He does not explain why al-Qasim, after having 
carefully distanced himself from the Muctazila and elaborated his own 
positions in his earlier treatises, would have abandoned these in his old 
age, when he had gained a wide following among the Zaydiyya, in order 
to write mediocre Muctazili treatises in faulty Arabic.

Among the treatises accepted by Abrahamov as authentic works of al- 
Qasim is the Kitab al-zAdl waitawhïd, in which the Quran, and all 
other scriptures of God, are expressly described as created (makhluq) and 
those who do not affirm this are charged with denial of God and poly- 
theism33. Abrahamov thus concluded that al-Qasim openly taught, like the 
Muctazila, that God does not speak, but creates His speech34. The infor- 
mation provided by Muhammad b. Manşür al-Murâdï about al-Qasims 
position does not leave room for any doubt that this is not the case. It is 
hardly conceivable that al-Murädï, a long-time associate of 41-00251111 and 
the foremost authority of his age on the doctrine of the Zaydi Alids, 
would not have been aware if al-Qasim had affirmed the creation of the 
Quran in one of his writings or that he would have chosen to ignore it. 
The Kitab aPAdl waitawhïd, which is arranged according to, and 
backs, the five basic principles of the Muctazila rather than those elab- 
orated by al-Qasim, is no work of his. It was erroneously attributed to 
him at a time when the Zaydis had adopted Muctazili theology in every 
respect except for the doctrine of the imamate and was only then included 
in the collection of his treatises35.

Here is not the place to discuss Abrahamovs arguments for the authen- 
ticity of al-Qasim’s other disputed treatises. Suffice it to say that the case

31 See his dissertation The Theological Epistles of al-Kasim Ibn Ibrahim (in Hebrew), 
Tel-Aviv University 1981; »Al-؟äsim Ibn Ibrâhïm’s Argument from Design« in 
Oriens 29-30 (1986), pp. 259-284: »AIK sim Ibn Ibrahim’s Theory of the Imamate« in 
Arabica XXXIV (1987), pp. 80-105.
32 Abrahamov considers all treatises ascribed to al-Qasim as authentic with the 
exception of the Kitab al-Kamil ahunlr. Arabica XXXIV, p. 84.
33 See the edition of the text in RasaUl aPadl waitawhid, ed. Muhammad imara, I, 
Cairo 1971, pp. 109, 111.
34 The Theological Epistles, Engl. Abstract, p. VII.
35 Der Imam al-Qasim, p. 97.
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for the authenticity of each one of them is hardly more convincing than 
that for the Kitab aPAdl waitawhid. For all that is known, al-Qasim 
remained in his later life as reserved towards Muctazilism as he had ever 
been.
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Ein Himjarischer Satz bei al-Malik al-Asraf

WALTER W. MÜLLER, Seminar für Semitistik,
Philipps-Universität, Marburg/Lahn

In einer Miszelle betitelt »A Medieval Note on the Himyarite Dialect«! 
hat George Saliba von der Columbia University in New York die him- 
jarischen Monatsnamen2 untersucht, die in dem in einem Unikum in der 
Bodleian Library, Oxford, erhaltenen astrologischen Traktat Kitab at- 
Tabsira fl h an-nugüm des dritten Rasülidenherrschers Abü 1-Fath 
al-Malik al-Asraf cUmar b. al-Malik al-Muzaffar Yüsuf b. al-Malik al- 
Manşür cUmar b. Al b. Rasül (regierte 694 h/1295 - 696 h/1297) genannt 
sind3. Das Manuskript enthält auch einige Bemerkungen zum Himjarischen 
sowie einen Satz in dieser Sprache, welcher Gegenstand der folgenden Er- 
örterung sein soll.

Es wird erzählt, daß ein Mann, welcher korrekt Arabisch redete, in das 
Land kam, in welchem noch Himjarisch gesprochen wurde, und hörte, wie 
jemand über einen anderen sagte4: gssnah(?) ygsm(?) magana SU saJimna 
dwasayà(?). Der Mann dachte, daß jener ein Abessinier sei, bis man ihm 
auf seine Frage antwortete, daß dies Himjarisch sei und auf arabisch be- 
deute iltamasu r-ragula yâlu ila an salu fa-lam yagiduhu,

1 In Journal 0/ the American Oriental Society 105/4 (1985), p. 715-717.
2 G. Saliba zitiert als Literatur hierzu lediglich A. F. L. Beeston, Epigraphic South 
Arabian Calendars and Dating, London 1956, und von demselben, New Light on the 
Himyaritic Calendar, in Arabian Studies 1, 1974, p. 1-6. Es scheint ihm entgangen zu 
sein, daß die im zuletzt genannten Aufsatz erwähnte Qaslda von al-Bahr an-Na am! in- 
zwischen veröffentlicht und mit einem Kommentar versehen wurde von Muhammad b. 
 al-Hiwälï, Qasldat al-Bahr an-Na am! [1 l-ashur al-himyariya wa-mä ؛All al-Akwa ح
yuwafiquhä min agdiya, in 4!-7*!7 1/3-4, Şan a , Rabl 1401 h/1981, p. 9-17: unter 4 ist 
dort allerdings der dem Känün at-tânï entsprechende Monat in Du d-Diaw (aus Du 
d-Dibäw) zu emendieren und unter 7 der dem Nîsân entsprechenden Monat in Du t 
Taba (aus Dû n-Näba).
3 Das vom gleichen Herrscher erhaltene Werk Milh al-malaha 77 ///إه al-filaha (s٠ 
dazu R. B. Serjeant, The Cultivation of Cereals in Mediaeval Yemen, in Arabian 
Studies 1, 1974, p. 26 und p. 60, note 5, sowie D. M. Varisco, Rasülidische Landwirt- 
Schaft und traditionelle Almanache, in Jemen. 3000 Jahre Kunst und Kultur des 
glücklichen Arabien, hrsg. von w. Daum, Innsbruck-Frankfurt/Main 1987, p. 303-305, 
englische Fassung Rasulid Agriculture and the Almanac Tradition, in Yemen. 3000 
Years of Art and Civilisation in Arabia Felix, ed. by w. Daum, Innsbruck-Frankfurt/ 
Main 1988, p. 309-311) liegt jetzt vor in einer Edition von Dr. Abdallah Muhammad 
Ali alMugahid von der Landwirtschaftlichen Fakultät der Universität Şan a , Dimasq 
1408 h/1987 (ich verdanke dem Herausgeber ein Exemplar dieses Buches). Das ebenfalls 
von Sultan al-Malik al-Asraf cUmar b. Yusuf b. Rasül verfaßte genealogische Werk 
Turfat /7 //ه/غ al-ansab, welches von K. V. Zettersteen in Damaskus 1949
ediert wurde, ist nunmehr wieder in einem Nachdruck zugänglich gemacht worden, der 
vom Där al-Kalima, Şan a , 1406 h/1985 besorgt wurde, über weitere erhaltene 
Schriften dieses Rasülidenherrschers vergleiche man Saiyid Abdallah Muhammad

Mtfallafat !!**ة/ al-Yaman. The works of the Rulers of 
Yemen, ed. by Elke Niewöhner-Eberhard, Wiesbaden 1979, p. 56-59.
4 Die Transkription, Punktierung und Vokalisierung folgt dem, was bei G. Saliba, art. 
cit., p. 716a, 1. ٠3f, wiedergegeben ist, außer daß g statt ز geschrieben wird.
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d.h. »sie suchten den Mann, damit er mit ihnen esse, bis daß sie dessen 
überdrüssig waren; sie hatten ihn nämlich nicht gefunden«.

Der von G. Saliba zu diesem Satz gegebene Kommentar5 ist spärlich; er 
vermerkt jedoch, daß er jenen Passus mit Übersetzung in der Hoffnung 
wiedergegeben habe, daß die genauen Formen der Wörter und ihre Be- 
deutung durch künftige Forschung aufgehellt werden. Es will mir jedoch 
scheinen, daß unsere derzeitige Kenntnis des Himjarischen nicht so dürftig 
ist, daß man nicht schon jetzt noch einiges zu diesem Satz sagen könnte, 
vorausgesetzt man macht sich die Mühe, die verstreute Literalur zu diesem 
Thema zur Kenntnis zu nehmen.

Zum ersten Wort, gssnah, wird in Anmerkung 11 gesagt, daß es, da das 
Manuskript nicht systematisch punktiert ist (bzw. Punkte auch da gesetzt 
sind, wo sie nicht hingehören), ebensowohl hssnah gelesen werden konnte. 
Im Hinblick auf arabisch tagassasa »zu erkunden suchen« verteidigt G. 
Saliba die Lesung gss, gibt jedoch noch zu bedenken, daß man bei einer 
Lesung hss zum Vergleich arabisch hatta »drängen« heranziehen konnte, 
eine Bedeutung, die ebenfalls durch arabisch iltamasa gedeckt wäre; wegen 
der nicht korrekten Lautentsprechung ist dieser Vergleich jedoch unwahr- 
scheinlich. Ich mochte dagegen erwägen, äthiopisch 5054 und Tigrinya 
hasäsä »suchen, wünschen«6 zu vergleichen, ohne damit entscheiden zu 
wollen, ob die Verbalwurzel hss oder hss anzusetzen wäre. Im letzteren 
Fall konnte man zudem auf die arabische Wurzel hss verweisen, deren V. 
Stamm, tahassasa, nicht nur wie talammasa »befühlen, betasten« bedeutet, 
sondern auch »zu erkunden suchen«.

Das zweite Wort, ة/, konnte nach Anmerkung 12 auch !ى/, bgsm 
oder ى/ gelesen werden, und G. Saliba bietet dazu zwei arabische Ver- 
ben zum Vergleich an, einmal gatama, welches das Wachsen der Samen 
oder der Datteln bezeichnet, zum anderen gasuma »groß, dick sein oder 
werden«. Beide Vergleiche sind nicht sehr überzeugend, denn während 
beim zweiten zwar die Lautentsprechung korrekt ist, ist die Erwägung, daß 
das Groß- bzw. Dicksein oder Dickwerden als ein Resultat des Essens auf- 
gefaßt werden konnte, semasiologisch sehr bedenklich. Meinem früheren 
Schüler Ibrahim al-Selwi, der aus Tacizz stammt, verdanke ich den Hin- 
weis, daß im Dialekt von as-Sawäد und Teilen der Huğariya das Verbum 
hasam, yihsam »essen« und das Nomen husam »Essen, Brot« bedeutet; aus 
diesem Grunde mochte man vorschlagen, yhsm (statt ygsm) zu punktieren 
und eventuell yihsam zu lesen. Der Ort as-Sawa), inschriftlich als Stadt, 
hgrn ى/, belegt, war in der Antike das Zentrum des himjarischen Gaues 
Maafir des heutigen qadæ al-Huğariya; auch der Periplus Maris
Erythraei, dem wir aus dem ersten Jahrhundert n. Chr. neben Plinius die 
frühesten nichtepigraphischen Nachrichten über die Himjaren verdanken, 
nennt das drei Tagereisen vom Hafen Muza im Land Mapharites gelegene 
Saue (5 22). Zwar findet sich as-Sawäد in al-Hamdänis Sifat gazirat al- 
 ahustabsir *]/ه nicht erwähnt, wohl aber in Ibn al-Mugawirs •ه/
als يما/ arb،?, wo auch vom /*ا// der Ma a ir gesagt wird, daß dies 
ein Stamm der Himjar sei (wa-mihläfu /-! :;/*ع ها/او [ min Himyara)7.

Es ist kaum anzunehmen, daß die Präposition »mit, zusammen mit« im 
Himjarischen wie im Arabischen /0145 gelautet haben soll. Man würde viel 
eher das im gesamten Altsüdarabischen bezeugte cm »mit, zusammen mit«

5 Art. ٤٤, p. 717 sub c).
6 W. Leslau, Comparative Dictionary 0/ Wiesbaden 1987, p. 266.
7 Ibn alMugawir, Descriptio Arabiae Meridionalis . . edidit Oscar Löfgren. Pars 
prior, Leiden 1951, p. 72, 18-19.

50 Walter w. Muller 



erwarten, so daß man geneigt ist, das m c, /ه, unseres Textes entweder 
als einen Arabismus oder aber als eine durch die arabischen Schriftzeichen 
leicht zu erklärende Verschreibung von malana aus *camana anzusehen.

Bei der Partikel وهى SU, ist sich G. Saliba sicher, daß diese mit dem in- 
schriftlichen هع gleicher Bedeutung zu identifizieren ist. Nun hat zwar die 
im Spätsabäischen zweimal belegte Präposition bzw. Konjunktion ه die 
Bedeutung »bis, bis daß«8, der Übergang von ؛ zu ل jedoch, der zwar für 
die semitischen Sprachen Äthiopiens die Regel ist, ist für die Sprachen und 
Dialekte der Arabischen Halbinsel nicht bezeugt, so daß selbst c. de Land- 
berg9 dafür kein Beispiel anzuführen vermochte. Man könnte mit dem 
sabäischen tw allenfalls Mehri te »bis, bis daß, auf daß, als«, Soqotri 
 .zusammenstellen, wenn die Herleitung der letzteren aus hatta bzw ا
dessen Nebenform catta nicht plausibler wäre, zumal daraus entstandene 
ähnliche Kurzformen auch in arabischen Dialekten begegnenii. Ich möchte 
 vielmehr mit der im Dialekt von Nadir am Westhang des öabal Räzih رهاى
vorkommenden Präposition 57 »bis, zu, nach« vergleichen , die auch als 
Konjunktion gebraucht wird, wie sich aus den beigefügten Texten ergibt, 
Z.B. 57 glk »bis du kamst«, 57 »bis wir kamen«i3.

Für das Verbum Saeima »einer Sache überdrüssig, müde sein« läßt sich 
außerhalb des Arabischen in den anderen semitischen Sprachen anscheinend 
keine Entsprechung finden, sofern man nicht erwägt, äthiopisch ه/ى, 
Tigre Tigrinya 534/1 »nicht können, nicht finden, unfähig sein, 
müde sein« dazu zu stellen.

Auch mit dem Schluß des himjarischen Satzes vermochte G. Saliba nichts 
anzufangen, sondern vermerkte lediglich, daß er nach der arabischen Uber- 
Setzung »sie fanden ihn nicht« bedeuten muß; allerdings muß hier ange- 
merkt werden, daß in der arabischen Version die 3. Person Plural steht, in 
der himjarischen dagegen die 1. Person Plural. Es findet sich jedoch eine 
damit fast identische Stelle in Buch VIII des IklU von al-Hamdani ه und 
zwar in jener angeblich in einem Grab gefundenen himjarischen Inschrift, 
welche besagt, daß die dort Begrabene königlicher Abstammung in einer 
Zeit der Hungersnot ihrem Diener aufgetragen habe, ein Mudd Mehl für

8 A. F. L. Beeston, M. A. Ghul, w. w. Müller, 7. Ryckmans, Sabaic Dictionary, 
Louvain-la-Neuve 1982, p. 151.
9 Glossaire datjnois. Vol. HII, Leiden 1920-1942, p. 244f. (sub ٤) und p. I882f. (sub 
s). Der Zusammenfall von t und s aus zwei deutlich unterschiedenen Phonemen in ein 
einziges Phonem im hadramitischen Dialekt des Altsüdarabischen soll hier außer acht 
bleiben, da es sich dabei um ein s 6 ؟3ر  und nicht um ein ى رس  handelt.
10 T. M. Johnstone, Mehri Lexicon and English-Mehri Wordlist, London 1987, p. 398.
11 Siehe Z.B. Glossaire datjnois, p. 350; Th. Nöldeke, Beitrage zur semitischen Sprach- 
Wissenschaft, Straßburg 1904, p. 64 und n. 3.
12 p. Behnstedt, Die Dialekte der Gegend von Sacdah (Nord-Jemen), Wiesbaden 1987 
(Semitica Viva, Band 1, hrsg. von o. Jastrow), p. 168.
13 0• •٤٤, p. 170, p. 171, 11,22. - Falls die sabäische Präposition swn »(in 
Richtung) nach« (CIH 608,83 Ja 651, 32) in die Bestandteile SW i n zu zerlegen sein 
sollte (dankenswerter Hinweis von Dr. Norbert Nebes, Marburg), ist sie höchst- 
wahrscheinlich zu himjarisch SW, modern-jemenitisch 57 zu stellen. Zu den im Sabaic 
Dictionary, p. 129, angegebenen beiden Belegen für swn sind inzwischen noch nach- 
zutragen YMN 13,4 (s. Yüsuf M. Abdallah in aHklil 6/2, Saif 1408 h/1988, p. 148- 
153), eine Inschrift, welche vom Bau von Bewässerungswerken berichtet, bei welchen 
Dammleitungskanäle bis zu Saatfeldern (swn/mdr^m) angelegt wurden, sowie ferner 
Garbini Sy (= Zafär Museum 1), A 7, wo nach einem Photo des spätsabäischen Textes, 
welches ich R. D. Tindel, Chicago, verdanke, swn (statt dem kwn des Erstherausgebers) 
zu lesen ist.
14 Ed. Anastäs al-Karmall, Bagdäd 1931, p. 155,17 - 156,4: ed. Nabih Amin Färis, 
Princeton 1940, p. 135,7-10: ed. Muhammad b. All al-Akwac al-Hiwälî, Dimasq 1979, p. 
70816 - 209,4.
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ein Mudd Perlen zu kaufen, er es (م. das Mehl) jedoch nicht fand. Der 
Schluß jenes Musnad, der bereits im letzten Jahrhundert behandelt wurde , 
heißt in der arabischen Übersetzung fa-lam yagid, und die himjarische 
Version lautete wahrscheinlich fa-daw دasiyahu oder fa-daw 6 اهد1ا  Der 
Schluß des hier behandelten Satzes dürfte somit daw 'asïrà oder 
 asaynahu zu lesen sein, dessen erstes Wort möglicherweise zu fa-daw zuد
emendieren ist .

Die himjarische Negation daw findet sich bei al-Hamääm außer in der 
angeführten Passage auch noch an anderen Stellen, so in Buch II des Iklïl 18, 
wo daw durch laysa bzw. b wiedergegeben wird, und in Buch 5 des 
Iklil 19, wo es mit /ة übersetzt wird20, über das Weiterleben dieser Nega- 
tion im Jemenitisch-Arabischen in den Formen da'), dawد und duwwayy 
im Südwesten der heutigen Arabischen Republik Jemen, also im einstigen 
himjarischen Stammland, kann man sich im Atlas von p. Behnstedt2! infor- 
mieren. Bei der Partikel ل, welche in drei spätsabäischen Inschriften vor- 
kommt, handelt es sich wohl ebenfalls um eine Negation, da d auch als 
negatives Element in der Präposition dkbmw »ohne« in einer Inschrift aus 
Radmän begegnet22. Auch aus den semitischen Sprachen Äthiopiens lassen 
sich dafür Belege erbringen, nämlich 4 »nicht« in der altäthiopischen, im 
altsüdarabischen Alphabet abgefaßten Inschrift des wczb, des Sohnes des 
Kaleb,23 -do als suffigierte Fragepartikel im Tigrinya24 und -da als 
suffigierte Negativpartikel im Guragedialekt Ennemor25.

A. Drewes hat in einem Artikel26 für eine Reihe von sabäischen, und hier 
wiederum besonders spätsabäischen Belegen des Verbums Эу die Bedeu- 
tung »finden« wahrscheinlicher gemacht als die seither gewöhnlich ge- 
gebene Übersetzung »schicken, senden«. Mutahhar cAli al-Iryänî hatte zur

15 j. Halevy, Études sabeennes, in Journal Asiatique, 7٥ Serie, t. [ (1873), p. 447; D. H. 
Müller, Südarabische Studien, in Sitzungsberichte der Akademie der Wissenschaften in 
Wien, PhiL-hist. Klasse, Band 86 (1877), p. 119; I. H. Mordtmann, Rezension von E. 
Glaser, Skizze der Geschichte und Geographie Arabiens, in Zeitschrift der Deutschen 
Morgenländischen Gesellschaft 44, 1890, p. 192.
16 Zur Rekonstruktion dieses Satzes s. Ibrahim Al-Selwi, Jemenitische Wörter in den 
Werken von al-Hamdani und Naswan und ihre Parallelen in den semitischen
Sprachen, Berlin 1987 {Marburger Studien zur Afrika- und Asienkunde. Serie B: Asien,
Band 10), p. 37.
17 Dadurch erledigen sich die von G. Saliba, art. cit., p. 716, n. 13, vorgeschlagenen
Lesungen dwabynah, dwatynah, etc., mit Ausnahme der Alternative dwasynah (-ه 
.(daw ^aslnahu* ,اى
18 Ed. Muhammad b.ح All al-Akwac al-Hiwälî, al-Qahira 1967, p. 353,4f.
19 Ed. Muhibbaddln al-Hatlb, al-Qahira 1368 h, p. 14,14.
20 Siehe dazu Ibrahim Al-Selwi, op. cit., p. 89[, wo unter daw »nicht« Belege und 
Literaturhinweise in erschöpfendem Umfang gegeben werden.
21 Die nordjemenitischen Dialekte. Teil 1: Atlas, Wiesbaden 1985 (,Jemen-Studien, Band 
3), p. 170, Karte 117 »nein«.
22 A. F. L. Beeston, Sabaic Grammar, Manchester 1984 {Journal of Semitic Studies 
Monograph, No. 6) p. 47, 5 29:4.
23 W. W. Müller, Äthiopische Marginalglossen zum sabäischen Wörterbuch, in 
Ethiopian Studies Dedicated to Wolf Leslau ... ed. by St. Segert and A. j. E.
Bodrogligeti, Wiesbaden 1983, p. 278.
24 W. Leslau, Documents Tigrigna (Éthiopien septentrional). Grammaire et textes, Paris 
1941, p. 151, § 16Of).
25 W. Leslau, Ethiopians Speak. Part V. Chaha-Ennemor, Wiesbaden 1983 

Forschungen, Band 16), p. 14ff. Man vergleiche zu diesem Abschnitt 
bereits E. Wagner, Der Jemen als Vermittler äthiopischen Sprachgutes nach Nordafrika, 
in Die Sprache. Zeitschrift für Sprachwissenschaft 12, 1966, p. 263 h).
26 A note on ESA Sy, in Raydan. Journal of Ancient Yemeni Antiquities and 
Epigraphy 2, 1979, p. 101-104.
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gleichen Zeit in einem Aufsatz27 das in jemenitischen Dialekten vor- 
kommende Verb • ,[ى ى; [ »finden, treffen, Stoßen auf« behandelt und 
darauf hingewiesen, daß 5] in dieser Bedeutung bereits in den vor- 
islamischen Inschriften begegne. Der Verfasser dieser Zeilen hat sodann 
weitere Belege beigebracht mit der Schlußfolgerung, daß für das Altsüd- 
arabische ein Verbum in den Bedeutungen »sehen, erblicken, finden, 
vorfinden« anzunehmen ist, welches etymologisch mit dem jemenitischen 
Verb 3457 «sehen, finden« zu verknüpfen ist28. An dort noch nicht ver- 
zeichneten Belegen sind inzwischen noch nachzutragen das Sprichwort man 
 wer kommt, den sehen wir, und wer« ,*/]ى*/ asïnäh, wa-manد 82
weggeht, den vergessen wir« aus der Stadt Ibb2؟, vier Belege für 
»sehen« aus der gleichen Region 30, sowie asî, :57 »sehen« für Ö|31. 
Auch in diesem Fall stammen die neujemenitischen Belege sämtlich aus 
dem Zentralgebiet des ehemaligen himjarischen Reiches.

Nach den obigen Ausführungen möchte ich den eingangs zitierten him- 
jarischen Satz aus dem Kitab at-Tabsira /7 c Um anngüm des al- Malik 
al-Asraf cUmar b. Yüsuf wie folgt wiedergeben: hssn^h yhsm SW 
s^mn* (Hdw d.h. »wir suchten ihn, damit er mit uns esse, bis daß 
wir dessen überdrüssig wurden; wir hatten ihn nämlich nicht gefunden«.

Die bei al-Hamdäni32, Naswän33 und anderswo mit Varianten erzählte 
Geschichte, wonach ein zum nordarabischen Stammesverband der Tamim 
gehörender Därimit zu Tode kam, weil er die Aufforderung des auf dem 
Dach seines Palastes befindlichen Himjarenkonigs, ي, nicht als südara- 
bisches »setz dich!«, sondern als nordarabisches »spring!« verstand34, war 
der Anlaß für das Sprichwort man dahala Zafdri tahammara bzw. 
hammara?5, auf jemenitisch-arabisch man dahal Zafär tihammar^ »Wer 
nach Zafär kommt, sollte Himjarisch können«. Der Jubilar, dem dieser 
bescheidene Beitrag gewidmet ist, ist unter die wenigen zu rechnen, auf 
welche jene Voraussetzung zuträfe.

27 Namadiğ uhra min mufradat al-yamanîya al-hâşşa, in al-Iklll 1/2, Hanf 1400 
h/198O, p. 135ff.
28 W. W. Müller, Altsüdarabische Miszellen. 6. Altsüdarabisch sy »sehen, finden«; 
hSy, تsy (II.) »(aus)senden, schicken«, in Raydan 3, 1980, p. 71-73.
29 Ismäcn b. cAlT al-Akwac, al-yamaniya , Şan a 1984, Vol. II, p. 1191, nr.
5183, wo im Text allerdings دasaynah vokalisiert ist; vgl. das deutsche Sprichwort »Aus 
den Augen, aus dem Sinn«.
30 p. Behnstedt, Die nordjemenitischen Dialekte. Teil 1, p. 196, Karte 142.
31 o. Jastrow, Alles über Qät. Ein Text im arabischen Dialekt von Jiblih (Nordjemen), 
11 Zeitschrift der Deutschen Morgenländischen Gesellschaft 136, 1986, 0. 44.
32 AHklil, Vol. VIII, ed. M. al-Akwac, p. 78, 1-5.
٦١ 50• Die auf Südarabien bezüglichen Angaben Naswän s int 5405 al-^ulüm, 
gesammelt, alphabetisch geordnet und hrsg. von cAzlmuddIn Ahmad, Leyden 1916 (*. 7. 
W. Gibb Memorial Series, Vol. 24), p. 113, sub wataba.
34 Siehe dazu auch Eva Riad, اها »to sit« and »to jump«, qfs »to pull together« and 
»to jump«, in On the Dignity of Man. Oriental and Classical Studies in Honour of 
Frithiof Rundgren, ع. by T. Kronholm and Eva Riad, Stockholm 1986 (iOrientalia 
Suecana 33-35), p. 347-353. Für die dort erneut von anderen übernommene Behauptung, 
daß mautaban eine arabische Bezeichnung für eine Münze sei, konnte allerdings auch 
dieses Mal kein Beleg beigebracht werden; zu diesem Problem und zur entschiedenen 
Bestreitung der angeblichen Herleitung der Wörter Marzipan und matapan aus arabisch 
mautaban s. w. w. Müller, Arabische Einflüsse auf die deutsche Sprache, in Medi- 
terrane Kulturen und ihre Ausstrahlung auf das Deutsche. Fünf Beitrage zum alt- 
griechisch-, lateinisch-, italienisch-, französisch- und arabisch-deutschen Sprachkontakt, 
Marburg 1986 {Marburger Studien zur Germanistik, Band 8), Exkurs über Marzipan p. 
87f. und 103f., Anm. 27-39.
35 So bei Yäqüt, s. jetzt Ismail b. cAli al-Akwac, al-yamaniya :44 Yäqüt
.ed., Bairut-Sanca3 1408 h/1988, p. I92f .هه/ه-ه, 2
36 I. al-Akwac, 5/-ا al-yamaniya, Vol. II, p. 1210, nr. 5271.
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Childhood in Traditional Ethiopia:
Work, Education and Preparation for Adult
Life and Literacy

RICHARD PANKHURST, Addis Ababa, Ethiopia

Medieval Education

Early historical data on Ethiopian children is so scant that it is almost as 
though they were neither seen nor heard. We can, however, catch occa- 
sional glimpses of a medieval educational system which must have existed 
for centuries.

Schooling, in the Christian areas, was entirely vested in the Church, and 
was carried out by the clergy. Education, which was almost entirely re- 
stricted to boys, was largely based on the reading and recitation of relig- 
ious texts. These were written in Gecez, and hence more or less unintel- 
ligible to those untutored in that language. Many of the pupils were the 
children of their teachers or other churchmen. The story of the medieval 
Sawan saint Täklä Haymanot was in this respect not untypical, for its 
author declares:

»it came to pass that when the child was seven years old, he learned 
from his father the Psalms of David, and all the Books of the Church, 
both of the 0101 and the New Testaments, and he learned the meaning 
of the laws that were therein«!.

Confirmation that a sizeable portion of students were drawn from clerical 
families is afforded by the early sixteenth century Portuguese traveller 
Francisco Alvares who observed that »the sons of priests« were »mostly 
priests«. Writing specifically of the rural countryside he added: »the clergy 
teach what little they know to their sons«2.

Further evidence of this was apparent when he visited a large church in 
Angot, for, inquiring why it had so many canons, he received the reply 
that »all the sons of canons« became canons, for fathers taught their sons, 
»each his own«, so that the canons had »increased in number«. This state

1 E. A. Wallis Budge, The Life of Takla Haymanot. London 1906* p. 52. For the 
names of the various types of Ethiopian Church schools see I. Giudi, Vocabolario 

Roma 1901, cols. 22-4. Twentieth Century accounts of traditional 
schooling are given in Teshager Wube, The Wandering Student, University College of 
Addis Ababa Ethnological Bulletin IX (1959), pp. 52-60, Alaqa Imbakom Kalewold, 
Traditional Ethiopian Church Education. New York 1970, Haile Gabriel Dagne, 
Education Magic in Traditional Ethiopia, Journal 0/ Ethiopian Education IV (1971), 
No. 2, pp. 3-12, idem. The Traditional Ethiopian Curriculum, Ethiopian Journal of 
Education IV (1971), No. 2, pp. 79-80, and in Amharic: Abba Kidana Maryam Getahun, 
Tintawi Vekolo Ternari. Addis Ababa 1954 E.C., and Liqa Sultanat Habta Maryam 
Warqnäh, Yaltyopya Serata Temhert. Addis Ababa 1963 E.c. See also bibliography in 
Imbakom Kalewold, op. cit., pp. 39-41.
2 C. F. Beckingham & G. w. B. Huntingford, The Prester John of the Indies. 
Cambridge 1961, I, p. 120..
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of affairs was apparently fairly general for he was assured that it also 
pertained at the »Kings churches«3.

Students, however, also came from other sections of the community. A 
party of Portuguese who visited the monastery of Däbrä Bizän on the 
northern edge of the plateau in 1520 reported that they saw there »some 
twelve to fifteen boys of from ten to thirteen or fourteen years of age . . . 
orphans who had neither father nor mother«. The local priests explained 
that they were bringing up these youngsters »for the love of God«, and 
this, Alavares comments, was their custom4.

Children of ruling families, and, we may assume, of the aristocracy in 
general, also received some church education, besides what was perhaps 
more important for them: training in the arts of war. Occasional brief 
mention of a monarch’s childhood is made in the chronicles written to 
extol his later life. The future Emperor Susneyos in the late sixteenth 
century is thus reported to have studied »all the ecclesiastical books«, but 
also to have learnt hunting, swimming, riding, archery, stonethrowing and 
musketry.5. The rulers of the ensuing Gondär period seem to have had a 
not dissimilar childhood. The seventeenth century annals of lyasu I for 
example state that:

»After his birth he was carefully brought up in wisdom and discipline, 
and taught the holy books, that is to say the Old and New Testaments. 
Later, having grown, he learnt to throw the spear and draw the bow, 
as well as riding and swimming«6.

Such statements are echoed in later chronicles. lyasu I was reputedly 
given a »good education in the study of the Holy Books« and was taught 
to ride on horseback7 while Bäkaffa, though as a child placed in detention 
on the mountain of Wähni, was said to be so well instructed that he was 
»constantly« reading the Psalter and Scriptures8. lyasu II in the eighteenth 
century likewise »learnt the Holy Books« in addition to riding, hunting 
and the use of the bow, spear and rifle9.

Though the majority of students were no doubt content with a modicum 
of education others proceeded to advanced studies in theology and related 
subjects. Record of such schooling in the medieval period is remarkably 
sparse, but there are intimations of it, not only in the learned writings and 
works of literature and art produced by church scholars, but also in the 
itineraries of visiting Ethiopian ecclesiastics drawn up by the early 
Venetian scholar Alessandro Zorzi. Embedded in these later accounts are 
several intriguing references to »universities« — presumably church schools 
of higher learning, one of which was attended by »many scholars«, while 
another embraced »every faculty«io.

3 Ibid, 1, p. 236.
4 H. Thomas, The Discovery 0/ Abyssinia by the Portuguese in 1520. London 1938, p. 
76.
5 F.M. Estavas Pereira, Chronica de Susenyos, Rei de Ethiopia. Lisboa 1900, trans, p. 5.
6 I. Giudi, Annales Iohannis 7, ,lyasu 7 et Bakaffa. Paris 1903, p. 1.
7 Ibid٠ I, p. 58.
8 Ibid, p. 291.
9 I. Giudi, Annales Regum Tyasu II et Tydas. Paris 1912, p. 32.
10 O. G. s. Crawford, Ethiopian Itineraries circa 1400-1524. Cambridge 1958, pp. 149,
151, 153, 163.
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Children and the Slave Trade

The records of this period indicate that numerous Ethiopian children were 
captured as slaves. They either served in a domestic capacity within the 
country itself or were exported to foreign lands. The ravages of slave- 
raiders on the northern periphery of the country were described by the 
seventeenth century Italian traveller Giacomo Baratti who recalls that 
Turkish soldiers in the area were »pillaging the Christians«. He adds that 
»noblemen’s children were seen, who by their Meen and Garb were distin- 
guishable from the ordinary sort. These poor creatures«, he says, »were led 
to be sold in Turkey and other places as beasts«, and were »forced to 
renounce their Religion . . . What a grief«, he exclaims, »it was to their 
Christian Parents, to suffer such a loss, to have their sons and daughters 
amongst infidels«n.

Slave-raiding, and traiding, was also carried out by Ethiopians them- 
selves. At Degsa in northern Tegre for example the Scottish traveller 
Bruce a century later claimed that the town consisted of both Christians 
and Muslims whose »only trade« was the »very extraordinary one ... of 
selling children«. The Christians thus brought youngsters they had stolen in 
the interior to Degsa where the Muslims received them, and took them to 
the port of Massawa whence they were shipped to Arabia and Indiai2.

Children’s Work in the Early Nineteenth Century

Ethiopian children’s life is much better documented in the early nineteenth 
century.

In the northern highlands immediately after birth an infant according to 
the Swiss missionary Samuel Gobat, would be taught to taste butter often 
mingled with a little honey. As long as the child drew nourishment from 
the breast it passed the night on the bosom of its mother, or, in the case 
of the aristocracy, on that of a nurse, for women of the upper class seldom 
looked after their offspring in person. At the end of the first month the 
infant had no other cradle during the day than the back of its mother, or 
nurse, who would take it by both its hands, and place it between her 
shoulders. It soon learnt to cling with its feet around her sides, and to lay 
its hands upon her shoulders to sustain its weight. She for her part secured 
it by passing around her waist and about her neck wide leather straps 
which served both to support and partly to cover the little onei3.

In the average home children from the age of seven acted as servants, or 
assistants, to their parents. Sons, until the age of fourteen or fifteen, were 
generally occupied as shepherds or herdsmen for their fathers, though if 
the latter were in straightened circumstances their offspring might leave 
them at the age of eight or nine, and obtain support by tending other 
peoples sheep or cattle. Daughters, like their mothers, were chiefly 
engaged in household duties, and, while very young, almost as soon as 
they could walk steadily, began carrying large jars of water which in

11 G. Baratti, The Late Travels of s. Giacomo Baratti into the Remote Countries of the 
Abessins. London 1670, pp. 21-25.
12 I. Bruce, Travels to Discover the Source 0/ the Nile. Edinburgh 1790, III, p. 91.
13 s. Gobat, Journal 0/ Three Years Residence in Abyssinia. London 1834, p. 340. For 
similarities with the upbringing of Fäläsa children see 7. M. Flad, The Falashas (Jews) 
0/ Abyssinia. London 1869, p. 27.
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many cases had to be obtained at a considerable distance from the house. 
Later, when only eight or nine years old, they had to gather and carry 
firewood. At the age of fourteen or fifteen they began the task of grinding 
grain. Such menial work, however, usually came to an end after marriage, 
for unless their families were extremely poor, the responsibility of grinding 
and carrying wood and water became the responsibility of young female 
relations - or slaves^.

In times of difficulty the upkeep of children was often entrusted to 
better-off kinsmen or even complete strangers. Such adoption was some- 
times enduced by abandoning youngsters in the vicinity of the proposed 
foster-parents house. During the rains of 1814, when food supplies were 
scarce, several children« were thus »dropped at the doors of respectable 
people« in Adwa, as Nathaniel Pearce, a British resident in the city, 
reported^. He spoke from personal experience, for one dark and rainy 
night a little boy of about four had been left at his house. He looked after 
the toddler for about six months, until one day the mother, who came 
from a village some five miles away, called on him. She explained that 
her husband, the boy’s father, had been killed in battle, and that she had 
therefore been unable to look after her offspring. In her distress she had 
placed the child at Pearces door, and had watched at a distance till he was 
taken into the house. She had then gone to another woman, to whom she 
had explained the whole story, and who now came forward to bear testi- 
топу to its truth. The mother, having subsequently married again, and 
become relatively prosperous as a result of a good harvest, now once again 
felt able to provide for her child whom she wished restored to her. Pearce, 
who declares that the little mite had by then grown fond of him, took the 
matter to the local elders. They ruled that it was entirely up to him 
whether he restored the infant or not, or at least that no one could force 
him to part with the child until he had been reimbursed for the main- 
tenance he had expended. The mother had »abandoned it«, the elders said, 
to the »mercy of the hyenas« from whose jaws he had delivered it. The 
poor woman, however, fell at his feet, and declared that she would »ever 
pray« for her sons benefactor. Pearce duly acceded to her request .

Early Nineteenth Century Oromo Childhood Reminiscences

Valuable light on early nineteenth century Ethiopian childhood preoccu- 
pations and attitudes is embodied in the dictated correspondence of 
Akafede Dalle and Otshu Aga, two Oromo slaves, as written down by 
Karl Tutschek, their tutor in Germanyi7. Akafede, recalling his life as a 
traditional shepherd boy, and his relations with his parents and other 
elders, as well as with members of his own age group, observed:

»1 used to make my father and mother very angry because as a 
shepherd boy whenever I saw my hiria (i.e. age group) go collecting

14 Gobat, op. ٤٤, pp. 470-1.
15 N. Pearce, The Life and Adventures of Nathaniel Pearce. London 1831, II, p. 172. 
16 Ibid٠ II, pp. 171-2.
17 R. К. p. Pankhurst & Adi Huka, Early Nineteenth Century Oromo Childhood 
Reminiscences, The Ethiopian Journal of Education 1975, No. 2, pp. 39-47: R. к. p. 
Pankhurst, Ethiopian Slave Reminiscences of the Nineteenth Century, Transafrican 
Journal 0/ History V (1976), No. 1, pp. 98-110.
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sorgum heads I used to go with them and abandon the cattle. 
Whenever 1 went collecting the sorghum 1 never carried home a small 
quantity because my mother was fond of it, and I was more afraid of 
my mother than of my father. When she ate them she was pleased 
with me. One day 1 and a man from our village took the cattle to the 
hora (i.e. spring); when the animals drank and came up from the spring 
I saw the other boys asking permission from their brothers to go back 
to collect sorgum heads. I too asked permission from the man from my 
village. I said, ،Let me go and collect heads for my mother’. The man 
said 1 could go. He was not a bad man. So I went with the other 
children. When the children of the people to whom the heads belonged 
saw us they assembled and waited for US. When we came near to them 
they asked US, ،Where are you going?’. We replied that we were going 
to get sorghum heads. They replied, ،You can’t take our sorghums 
unless you want to be beaten up. Try your luck another time!’ After 
thinking for a while we egged each other on to go ahead with the plan. 
One of the farmers in the valley below was cutting sorghum. He called 
to us, ،Come here. Take some heads’, he said. ‘I have sown both white 
and ordinary sorghum. If you cut it for me you can take some heads’. 
Because we wanted the heads we cut them for him . . . Some children 
collected too many heads, and when they could not carry them home, 
they threw some of them away, but those who were strong enough 
picked up what the other children had dropped. I walked behind and 
gathered what the others had discarded. After walking for a while I 
came to a ridge called Hula. I could not climb this ridge. As I was 
tired I threw away some heads, and said goodbye to the other children. 
Those children who had thrown away some heads before then turned 
round and picked up what I had thrown away because their load had 
become light. We travelled along the ridge and came to a mountain 
called Tulu Tulam. At the foot of this mountain the children threw 
away the heads they had collected when I threw them away. I immedi- 
ately picked up the heads they had thrown away as they had done 
when I threw them away. Having thus regained my sorghum there was 
nothing more for me to do that evening but to go home. The heads I 
brought home I divided between our relatives and neighbours«!8.

The shepherd boys often got into scrapes of one kind or another, for 
Otshu recalls:

»One day we went to the hora (i.e. spring). When we became hungry 
we went poaching. While I was stealing bokolo (i.e. corn) the owners 
saw me, and caught and beat me. I threw away everything I had taken 
and fled. I began weeping because I was very angry. I arrived home in 
no time. The owner of the corn could not run fast because he was very 
irritated. He came in the evening and accused me to my father. He

18 Bayerische Staatsbibliothek, München, Hafuri Kan Agaf Akafede f Amanti, 
Akafede to Aga, October 28, 1840.
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said, ،Your son stole my grain today’, and then my father beat me. He 
beat me severely«!؟.

On another occasion, Otshu recalls, he secretly went out hunting, and 
because he had gone away without telling his father, incurred a further 
beating from the latter. Reverting to his love of this sport the youngster 
observed, ،In my country I had a good bode (i.e. spear). I and my brothers 
used to take a big dog with US and go hunting together«20. He later went 
on: ‘I and the children of the tumtu (i.e. blacksmiths) used to go hunting to 
kill هما (i.e. doves) and weni (i.e. colubus monkeys). Whenever we killed 
a weni we used to quarrel amongst ourselves as to who had killed it. One 
would say, ،I struck it first’. Others would say the same. When we could 
not decide as to who had hit it first we would call a mangudo (i.e. elderly 
man) to arbitrate in our dispute. Whenever we thus quarrelled, and came 
near to breaking our heads, our mothers would punish US, saying, ،Why are 
you quarrelling in this *ل«!.

Akafede shared his friends passion for hunting, and declared, »When I 
was in my country I, together with the other children, often used as to 
hunt partridges. One day while we were hunting them we came upon a 
wild cat. The big boys ran shouting towards it, but the cat did not run 
away. It turned on the children and growled. The children stopped because 
they were afraid. There was nothing to do but to go and bring out a dog. 
At this point a boy came running across the field. He said, ،Why are you 
standing there instead of killing it? Give me a spear!’ The children replied, 
،If you go and strike this cat you will become our hero’. The boy did not 
take the spear that was offered him, but instead picked up a pointed stick 
and a club, and then advanced towards the cat. As he moved towards it 
the animal growled at him as it had done at the other children, but the 
boy was not afraid. He stood some distance away from the cat, and threw 
the pointed stick at it, and pierced it in the ear. It immediately closed its 
eyes and rushed to attack him. When it came near, the boy struck at its 
feet with the club. The creature fell down screaming. The children who 
had earlier not dared to approach now came forward and helped to finish 
it off«22.

The Child Slave Trade in the Early Nineteenth Century

The abundant records of the early nineteenth century show that many 
children continued to be captured and sold as slaves. »Young persons of 
both sexes«, Pearce states, were often seizes while »attending their flocks«23. 
There were »a large number« of adventurers, according to the French 
Saint Simonians Combes and Tamisier, whose »sole occupation« was thus 
to steal children. These men would hide in the forests or by springs to 
trap young girls coming to draw water or gather firewood. They would

19 Idem.
20 Idem, Aga to Akafede, October 23, 1840.
21 Idem, Aga to Akafede, November 1840.
22 Idem, Akafede to Aga, October 28, 1840.
23 Pearce, op. cit., II, p. 9.

60 Richard Pankhurst 



then capture the most comely, ride off with them, and sell them to local 
merchants who would subsequently dispose of them to travelling caravans24.

A large proportion of the slave children were taken from the southern 
provinces. The Protestant missionary J. L. Krapf, describing the seizure of 
children from the Guragé area, states that though they slept beside their 
parents they would nevertheless be captured in large numbers. Kidnappers 
would break into the children’s houses at night, place a large stick upon 
the neck of adult members of the family, and then run off with the 
youngsters. If they attempted to make an outcry a rag would be stuffed 
into their mouths. As a precaution children were often made to sleep on 
beams across the upper part of the houses or had thick sticks placed over 
them, but the raiders had their ways of overcoming all such obstacles. If 
they were unable to break into a house, or failed to get at the children 
within it, they would set fire to the building by night, having first dug a 
pit around it into which the inhabitants would fall in trying to escape 
from the fire, and the children would be seized amid the general 
confusion.25.

Though most slaves were captured in war, or seized by raiders, some, as 
several observers report, were sold into slavery by their parents, par- 
ticularly when the latter were destitute or unable to pay their taxes26.

The slave caravans of the period invariably included large numbers of 
youngsters, many of whom, according to the English traveller c. T. Веке, 
were »children of eight or nine years at most«27. The British envoy 
Cornwallis Harris states that »caravans, consisting of from one hundred to 
three thousand individuals of all ages«, passed through Säwa »during the 
greater part of the year«. »Three-fourths« of the captives, he says, were 
»young boys and girls, many of them quite children«. Nine-tenths of the 
girls were between six and thirteen years 01128. Describing the slaves in 
one such caravan which he saw near the Gulf of Aden coast, he states that:

»although the majority were of tender years and many of them ex- 
tremely pretty they did not excite that interest which might have been 
expected, for they readily adapted themselves to the will of their new 
masters whose obvious interest it was to keep them fat and in good 
spirits. With few exceptions, all were merry and light-hearted.
Recovered from the fatigues of the long march, there was nothing but 
dancing, singing and romping; and although many wore an air of 
melancholy, which forms a national characteristic, the little victims to a 
traffic so opposed to every principle of humanity, might rather have

24 E. Combes & M. Tamisier, Voyage en Abyssinie, dans les pays des Galla, de Choa 
et dlfat, Paris 1838, IV, p. 98.
25 C. W. Isenberg & آ. L. Krapf, Journals 0/ the ره. Messrs. Isenberg and 
Krapf. London 1843, pp. 179-80: L L. Krapf, Travels, Researches and Missionary 
Labours, London 1867, p. 46.
26 Combes & Tamisier, op. cit. IV, p. 97; c. Johnston, Travels in Southern Abyssinia, 
London 1844, I, p. 310: Isenberg & Krapf, op. cit., pp. 179-80: Krapf, op. cit., p. 46.
27 C. T. Веке, Routes in Abyssinia, Journal of the Royal Geographical Society, XIV, 
1844, pp. 20-1. See also R. к. p. Pankhurst, Economic History of Ethiopia 
7800-7935. Addis Ababa 1968, pp. 88-92.
28 c. W. Harris, The Highlands of Ethiopia. London 1844, I, pp. 233, 234, III, p. 308.
For other estimates of the size of slave caravans etc., R. к. p. Pankhurst, The Ethiopian 
Slave Trade in the Nineteenth and early Twentieth Centuries: A Statistical Inquiry, 
Journal Semitic Studies IX, 1964, No. 1, pp. 220-8.
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been conjectured to be proceeding on a party of pleasure, than bending 
their steps for ever from their native land«29.

The slave children’s own perception of their condition, as evident from 
the afore-mentioned Oromo child correspondence, seems to have been far 
less favourable than the British envoy’s account would imply. The ex-slave 
boy Aga, writing to Akafede in fraternal terms, observed:

»My brother, did you say, ،I will be eaten by the Bulgu (i.e. cannibals) 
when you left your country? I myself had water rubbing in my 
stomach. Were you not seized with fear when you left your country? 
Were you not much afraid? I was very frightened because I thought I 
would be taken by the Bulgu«30.

Describing his experience in the slave caravan he continued:

»1 left the country with many Gallas. Many of US left the country, and 
we were very frightened«.
»I came with a slave merchant. Whenever we ate, our stomach burnt 
with fire, for we were full of longing; we could not sit and we could 
not sleep. The sand burnt our [أه«!.

Akafede likewise declared that many of his compatriots could »10 
nothing but grieve at the separation from their fathers and mothers«32, and 
Akafede agreed, observing »we have endured separation from our country, 
our mothers, our fathers, our brothers and our sisters«33.

Church Education in the Early Nineteenth Century

Education, as in the past, was almost entirely limited to boys, and even 
among them only »a small portion«, according to Gobat, went to school. 
Most parents are said to have been reluctant to send them for study, lest 
they became monks. Many would-be students therefore deserted their 
homes in order to obtain an education through their own unassisted efforts. 
Such youngsters often served as domestic servants during the day, and 
received their instruction at night. Others wandered the streets, begging for 
their daily sustenance. There were, however, some wealthy philantropists 
who made a habit of supporting a few children of poor parents, and of 
providing them with free education34. Learning was, however, not univer- 
sally favoured; a nephew of the *82, one of the principal churchmen at 
Gondär, going so far as to observe to Gobat in 1830 that education was 
»not so valuable an acquisation«, as some people supposed, for »knowledge 
corrupts the heart«35.

The sons of the nobility were in many cases sent to convents where they

29 Harris, op. ٤٤, I, pp. 233-4. For drawings of slave children see R. Pankhurst and L. 
Ingrams, Ethiopia Engraved. London 1988, p. 146.
30 Bayerische Staatsbibliothek, München, Aga to Akafede, October 19, 1840.
31 Idem.
32 Idem, Akafede to Aga, October 21, 1840.
33 Idem, Aga to Akafede, November 8, 1840.
34 Gobat, op. p. 471.
35 Ibid, p. 230.
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were taught to read the Psalms in Gecez and to commit them to memory. 
As soon as they had learnt to read, whether well or badly, they would 
usually leave school, and be entrusted by their father with a district to 
govern. They would then be surrounded with a train of servants, and, 
before long provided with a wife, would live the life of a nobleman and 
soldier for the rest of their days36. Girls from noble families on the other 
hand had virtually no educational opportunities, for they were taught 
»little but spinning and culinary duties«, though a »few women of dis- 
tinction« did in one way or other succeed in learning to read. Most 
women, however, were married at an early age, often when only eight or 
nine years old, and, spending much of their time bearing children, seldom 
appeared in public afterwards, at least until the death of their husbands37.

Children in the Christian highlands went to two essentially different 
types of church school. The first, which may be considered as primary 
schools, were small village establishments usually run by a single priest or 
dabtara, lay cleric. The others, which were fewer in number, were 
larger and academically more advanced institutions comparable to sec- 
ondary schools - or in some instances even universities, where there were 
a number of teachers, priests, dabtaras or monks, who specialised in dif- 
ferent subjects.

Village schools, concerned largely with the reading, and memorisation, of 
the Psalms, were to be found all over the highlands. Such schools were 
generally held, according to Pearce, »in a churchyard, or in some open 
place near it, sometimes before the residence of the master«. Students, in 
the latter case, would seek shelter during the rains, in their teachers 
dwelling, and would be »all crowded up in a small dark hut, learning 
prayers by word of mouth from the master, instead of a book«38.

Larger, more advanced schools were attached to major churches or mon- 
asteries, in many cases located at provincial or other capitals. Students 
attending such educational establishments followed more specialised 
courses than were available at most village schools. The church of Giyorgis 
at the Sawan capital, Ankobär, was thus attended in the late 18305 by sixty 
children who received instruction from six teachers. Krapf, who visited the 
school, states that ten pupils were studying reading; twenty, singing; and 
thirty, poetry. All, significantly enough, declared that they hoped to go to 
Gondär to »take holy orders«39. At another of the towns churches there 
was a teacher called Arkälédes who taught church chanting to no less than 
a hundred pupils40.

Sizeable schools were likewise established in other major towns. At 
Adwa for example the British expedition of 1867-8 against Emperor 
Téwodros found »five or six schools« where children learnt to read, where 
»the Psalms, the Scriptures, the ceremonies of the church, and singing, 
were taught«, and where »the blind were instructed in learning by heart«4i.

The great religious centre of Aksum likewise had at least one school of 
renown where many children, because of the city’s status as a place of 

36 Ibid, pp. 471-2.
37 Ibid) pp. 471-2..

Pearce, op. ей., I, p. 330. For engraving of a church teacher and his students see
Pankhurst and Ingrams, op. cit., p. 36.
39 IsenbergKrapf, op. cit.) pp. 145.
40 I bid) p. 86.
41 T. J. Holland & H. M. Hozier, Records of the Expedition to Abyssinia. London 
1870, I, p. 397. See also F. Rosen, Eine deutsche Gesandtschaft in Abessinien. Leipzig 
1907, p. 482.
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asylum, would be left by their parents to study in times of war, as the 
German traveller Gerhard Rohlfs reported in the 1880542.

Gondär, the capital of the Ethiopian empire throughout the first part of 
the century, had an even larger number of students. Many flocked there 
because of the presence of the Abun, by whom they would duly be 
ordained. The city’s church schools, however, also catered for many 
children of noble families who came, Rohlfs says, only to learn how to 
read and write, and for the most part eschewed higher learning43.

Students wishing to attend such schools often had to travel considerable 
distances. On leaving their home and family, they would put on their back 
a sack of grain or pease, which, the Italian missionary De Jacobis states, 
would be their entire subsistence for several months, after which they 
would be obliged to beg44. Journeys in search of education might at times 
entail no small risk, particularly in times of civil war. Boys at Ankobär 
who hoped to make their way to Gondär for ordination nevertheless told 
Krapf in 1839 that they were not afraid of attack by the Gallas on the 
route for their King, Sahlä Sellasé, would »charge a Galla Governor to 
take care of them45.

Church school students are said in many cases to have been keenly 
interested — and involved - in their studies. A youngster, on becoming 
»somewhat advanced in learning«, was often »made to teach the younger 
ones«46. It was similarly not unusual for the more enthusiastic pupils to 
hold weekly study sessions at which one of them would read out portions 
of the Scriptures discussed in the previous week. Gobat, who had seen 
many such classes, reports that the group would »pause at every difficult 
passage« and diligently consult each other as to its probable meaning47.

Not all students, however, were well motivated. Some indeed were so 
unruly that their teachers had »great trouble« with them, and had to resort 
to various kinds of punishments. It was not uncommon, according to 
Pearce, for the master to stand over his students with a wax taper while 
five or six of them pinched the offender’s legs and thighs. If they spared 
him the teacher would strike them with his taper which could cut as 
severely as a whip. The »correction considered most effective« was, 
however, that of having fetters placed on the delinquent’s legs, sometimes 
for many months at a time. In one instance with which the Englishman 
was familiar a thirteen-year-old boy, who had more than once contrived 
to remove his fetters and desert the school in which he had been placed 
by his parents, was at last fitted with such heavy irons that he was unable 
to free himself. He became so enraged that he drew a knife and com- 
mitted suicide by cutting his throat48. Punishments might also be meted out 
by parents, particularly if they felt their children showed insufficient 
interest in their studies49.

Notwithstanding the severity of their schooling, and the hard punishments 
inflicted, many students became entirely devoted to their teachers. It was 
not unusual, according to De Jacobis, for pupils to undertake the »most

42 G. Rohlfs, Meine Mission nach Abessinien. Leipzig 1883, p. 302.
43 Ibid٠ p. 205.
44 M. E. Herbert, Abyssinia and its Apostle. London 1867, p. 81.
45 Isenberg & Krapf, op. cit., pp. 145-6.
46 Pearce, op. ٤٤, I, p. 330.
47 Gobat, op. cit., pp. 318-19.
48 Pearce, op. ٥٤٤, I, pp. 330-1.
49 Isenberg & Krapf, op. ٤٤, p. 86.

64 Richard Pankhurst 



menial« service for their masters, and their »filial affection« seemed to 
make this »sweet and easy«50.

Students seeking to become what were termed »learned men« had to 
embark on a remarkably extensive course of study. Having learnt to read, 
perhaps in a village school, they were required to commit to memory the 
Gospel of St. John, and to read several of St. Pauls Epistles, together with 
a number of the Homilies of John Chrysostom. They were then assigned 
the task of learning by heart the Psalms of David, the Wedasé Maryam, 
or Praises of Mary, and several prayers. Such students were also supposed 
to memorise long lists of Gecez words, but few, Gobat believed, actually 
succeeded in doing so. After this they would sit at the feet of renowned 
masters who would explain to them the Scriptures and other texts, in- 
eluding the Fetha Nägäst, or traditional Ethiopian code of law5!.

Such studies were, de Jacobis says, »perfectly despairing in length«. The 
course thus embraced seven years studying zb, or chanting, nine years 
sawasew, or Gecez grammar, four ه/, or poetry, and then, the Qeddusan 
/0176%٤, or sacred books of the Old and New Testament. There were also 
courses in civil and canonical law, astronomy and history, but »few 
students« had the courage to embark on them52.

Fäläsa Education

The education of the Fäläsas, or Ethiopian Jews, was essentially similar to 
— and possibly copied from — that of their Christian compatriots. Teaching 
among the Fäläsa, as among the Christians, was thus in the hands of the 
priests, dabtaras and monks, and was based, at the village level, on the 
study of the Ethiopie characters and the memorisation of the Psalms. 
Fäläsa students desirous of following a religious vocation would, like 
Christian children preparing for the church, also study the Ethiopie 
sawasew in order to translate portions of the Gecez Bible into Amharic for 
gatherings on the Sabbath and other festivals. Though their community 
tended to live separately from the Christian population the German 
Protestant missionary J. M. Flad reports that Fäläsa children wishing to 
become dabtaras »for the most part« attended Christian schools. Classes 
for Fäläsas, like those for Christians, were attended almost entirely by 
boys. On asking why girls were not taught, he received the reply that »it 
is not becoming to instruct females«53.

Some Fäläsa village schools seem to have been attended by a sizeable 
number of students. At the village of »Oibga«, for example, the German 
Protestant missionary Henry Stern in the 18605 met a teacher with over 
ninety students54. In some areas it was the practice when a pupil had 
memorised the whole Psalter for his parents to give the teacher a Maria 
Theresa thaler, or other »small payment«, with the result, Flad believed, 
that the earnings of priests and dabtaras were »sometimes considerable«55.

50 Herbert, op. •٤٤, p. 81.
51 Gobat, op. citI, pp. 471-2.
52 Herbert, op. ٤٤, pp. 81-2. See also T. Heuglin, Reise nach Abessinien. Jena 1868, p. 
261.
53 Flad, op. cit., pp. 32, 356. See also j. Faitlovitch, Notes dun voyage chez les 
Falachas (Juifs d’Abyssinie). Paris 1905, p. 21.
54 H. A. Stern, Wanderings among the Falashas in Abyssinia. London 1862, p. 259.
55 Flad, op. •٤٤, pp. 35-6.
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Qoranic Education

Schooling in the Muslim parts of the country, which were largely situated 
in the lowlands, was likewise almost entirely religious. Education was 
based on Qoranic schools, which again taught in a foreign language — in 
this case Arabic. Schools were to be found in the principal towns, but 
provided education only for boys. Girls, as in Christian and Fäläsa schools, 
had no place in the educational system.

The most important Muslim educational centre in the region was prob- 
ably the walled city of Harär. The British orientalist Robert Bdrton noted 
in the middle of the century that it was reputed to be an Alma Mater, 
though by no means comparable to the great cultural centres of the 
Islamic world56. An Egyptian officer, Muhammad Muktar, who visited the 
city a generation later, nevertheless found schooling »very well devel- 
oped«57. There were in that period no less than twelve Qoranic schools in 
the city where boys learnt to read and write during the day while their 
elders studied Muslim law in the evenings58. Learned men from the city 
also travelled, and taught, throughout in the countryside far and wide59.

Qoranic schools, it must be assumed, were also operative in most if not 
all other major centres of Muslim population.

Literacy

Knowledge of reading and writing may well have declined as a result of 
the civil wars of the eighteenth century. Literacy in the Christian highlands 
was primarily based, as we have seen, on familiarity with religious texts in 
a dead language, Gecez, though messages were also occasionally written in 
Amharic, often referred as Lesana negus, or the »King’s tongue«60, but 
never, as far as is known, in Tegrefma or other local language.

Literacy varied considerably from one part of the region to another. In 
the Amharic-speaking areas »about one fifth of the male population«, ac- 
cording to Gobat, had »acquired some knowledge of reading«. Education 
in Tegré was on the other hand significantly less extensive, and in the 
same observer’s view only about »one twelfth« of that province’s menfolk 
had any knowledge of reading6!. A visiting Belgian consul, Edouard 
Blondeel, nevertheless concluded that literacy in Ethiopia as a whole was 
not so different from that in Western Europe62. The situation in peripheral 
areas, however, was far less favourable. For example at Degsa, on the 
northern edge of the Ethiopian plateau, there is said to have been no 
school, with the result, according to the British envoy Henry Salt, that

56 R. F. Burton, First Footsteps in East Africa. London 1894, II, p. 14. For Twentieth 
Century accounts of Qoranic education in Ethiopia see Haile Gabriel Dagne, 
Traditional Language Teaching in Ethiopia: The Case of Quran Schools. ا 
1969, and idem, Quran School System in Ethiopia. Addis Ababa 1971.
57 Mohamed Moktar, Notes sur le pays de Harar, Bulletin de la Société Khédeviale de 
Geographie du Caire V 1877١ 4, 265.
58 p. Paulitschke, Harar. Leipzig 1888, p. 228. See also Mohamed Moktar, op. ٥٤٤, p. 
265.
59 Burton, op. cit., II, pp. 14-15.
60 E. Ullendorff, The Ethiopians. An Introduction to Country and People. London 
1973, p. 119.
61 Gobat, op. cit., p. 472.
62 Edouard Blondeel van Cuelbroeck, Rapport sur son expedition en Abyssinie. 
Bruxelles 1838-42, p. 64.
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there were »only a few people who could read the church Bible« and 
those who obtained »this degree of knowledge« were »considered as 
priests; at least in their opinion«63.

Throughout the country as a whole a very considerable proportion of the 
literate population seem to have been churchmen of one kind or another. 
In Tegré the early nineteenth century British resident Mansfield Parhyns 
believed that the only persons who could read were »some, but not all of 
the priests, the scribes, and a very few among men of the highest rank«, 
who, however, »rarely« understood what was written64. The situation was 
apparently not so different in Bägémder where the Swiss Protestant 
missionary Theophilus Waldmeier a generation later declared that reading 
was an art known only to the priests and

Proficiency in writing was far less extensive than reading. »Few« people 
in the highlands, according to both Pearce and Gobat, in fact even learnt 
to write66. Salt took a similar view, observing that »not one in twenty 
could write the characters they read«67.

Persons who did know how to write were »chiefly occupied«, Pearce 
says, in producing written charms68. One such man, whom Salt saw at 
Dagsa, travelled around the country as »a physician as well as a priest«69. 
Charm-writing was a major, and in some instances lucrative, occupation of 
dabtaras, who turned out amulets, British consul Plowden declares, against 
»every disease« known to man70.

Literacy among the Fäläsa, which were again based on the dead language 
Gecez, seems, at least by the 18605, to have been fairly limited. In one of 
their larger villages, Gorgora »Eila«, Stern did not »find one who could 
read fluently«, while in two others, »Antonius« and »Atshergee«, there was 
no one who could »spell a single word«. He nevertheless did encounter 
one young woman who could »read a little« — the only »lettered female« 
he met during a long toufi.

Literacy among the Muslims of the eastern lowlands, which was based, it 
will be recalled, on Arabic, appears to have been fairly extensive. The 
British ships surgeon Charles Johnston stated in the 18405 that he was 
»astonished« at the »great number» of Afar and Somali nomads who had 
»never resided in towns« and yet were »able to read and write in Arabic«. 
It was indeed »curious«, he adds ethnocentrically, to find »savages« like 
the Dänakil were »such adepts in an art so foreign to their pursuits and 
wants«72.

63 G. Valentia, Voyages and Travels to India, Ceylon, the Red Sea, Abyssinia and 
Egypt. London 1809, II, pp. 508-9.
64 M. Parkyns, Life in Abyssinia. London 1854, I, p. 155٠
65 T. Waldmeier, The Autobiography of Theophilus Waldmeier, Missionary. London 
and Leominster 1886, p. 16.
66 Pearce, op. cit. I, p. 391; Gobat, op. cit., p. 472.
67 Valentia, op. ٤٤, II, p. 508-9.
68 Pearce, op. •٤٤, I, p. 331.
69 Valentia, op. •٤٤, II, p. 509
70 Great Britain, House of Commons, Correspondence respecting Abyssinia, p. 110. See 
also Waldmeier, op. citp. 16.
71 Stern, op. ;إ, pp. 212, 245, 259, 265, 268.
72 Johnston, op.أى, I, p. 442.
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The Effects of War

The civil wars of the late eighteenth century and first part of the nine- 
teenth century seem to have led to a marked decline in both education 
and literacy. Gobat, who reports that manuscript Bibles could in his day 
»occasionally be bought« for about 100 thalers, states that this was because 
no one any more attempted to study, and books were therefore »no longer 
wanted«73. A generation later Plowden likewise noted that whereas 
manuscripts were »formerly eagerly sought for« they could by his day »be 
found very cheap«, for there were »scarcely any purchasers«, as »the 
number of persons that can read and write is diminishing daily«74.

The wars of the second half of the nineteenth century, against the 
Egyptians, the Sudanese Mahdists and the Italians, subsequently also re- 
suited in considerable destruction in both Tegré and Bägemder75. This had 
a disruptive effect on education, and hence on literacy in the whole of 
northern Ethiopia. At Gondär, which was attacked by the Dervishes from 
the Sudan in 1889, the principal school was closed, thus bringing an end, as 
the German Felix Rosen later noted, to its studies in theology, law, history, 
music, painting and calligraphy76. Adwa once also, as we have seen, a no- 
table educational centre, suffered no less grievously from the fighting with 
the Egyptians in 1875-6 and a generation later with the Italians in 1895-6. 
A subsequent British observer, A. B. Wylde, observed that »many« of the 
city’s streets were »entirely deserted«, the Muslim quarter was »tenantless« 
and the »neat gardens« of former times were »gone and choked up with 
rank weeds and vegetaion«77. Similar destruction was reported at other 
northern towns, including Çäläqot, Antalo, Adegrat, Mäqälé and Säqota78. 
Such ravages of war, had, it can be imagined, a further seriously detri- 
mental effect on both education and literacy.

73 Gobat, op. ей., p. 319.
74 Correspondence respecting Abyssinia, p. 110.
75 Pankhurst, Economic History of Ethiopia 7İ-7935, pp. 572-9.
76 Rosen, op. cit., pp. 267, 403-4.
77 A. B. Wylde, Modern Abyssinia. London 1901, p. 173.
78 R. К. p. Pankhurst, The History of Ethiopian Towns from the Mid-Nineteenth 
Century to 1935. Stuttgart 1985, pp. 123, 125.
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Une table à libations avec inscription 
sabéenne provenant du Ğawf du Yémen

JACQUES RYCKMANS, Collège Erasme, Louvain-la-Neuve

En août 1981, M. Geoffrey Turner, antiquaire ة Amsterdam, ma corn- 
muniqué la copie qu’il avait faite d’une inscription sabéenne figurant sur 
une table 8 libations ة dégorgeoir en bucrane, en me demandant de lui en 
fournir la traduction. Cet objet, donné comme provenant du Gawf du 
Yémen, avait précédemment été vendu sous le n٥ 178 dans la vente du 25 
février 1975 de Christies ة Londres. Devant mon intérêt pour ce monu- 
ment, M. Turner a eu ramabilité de communiquer mon adresse au nouvel 
acquéreur, qui a consenti ة se faire connaître et ة me confier le droit de 
publication. J’exprime ma vive reconnaissance ة ces deux personnes. Dans 
la suite, M. Turner m’a fourni un tirage original (fig. 1) de la photographie 
parue dans le catalogue de la vente de Christies. Le nouveau propriétaire 
n’a malheureusement pas été en mesure de me fournir certaines dimensions 
de !’objet, ni des données sur la portion endommagée du texte qui ne 
figure pas sur la photographie.

Seules sont connues les deux dimensions de la pièce données dans le ca- 
talogue de Christie’s: longueur 37,5 cm; largeur 27,5 cm. On peut déduire 
de la photographie les mesures approximatives suivantes: hauteur totale du 
bucrane: 12,5 cm; hauteur des lettres du texte en deux lignes: 3,2 cm. Ces 
dimensions sont normales: parmi les autels du même type, la dimension 
maximale attestée est de 91,5 cm pour une table ة libations à deux dé- 
gorgeoirs (YM 590)1 destinée au culte, tandis que parmi des exemplaires 
votifs provenant de Märib, Гип n’atteignait pas 6 cm dans le sens longi- 
tudinal2. On voit mal ce que vise !’affirmation de Albright (Excavation, 
p. 34): »Many altar tops were found in the temple and tombs and in and 
about Mârib ranging in size from a few centimeters to several meters« 
(mes italiques), affirmation reprise par Forte (Altarini, p. 99, n. 6).

Dans la présente table à libations, le bloc central devait être à peu près 
carré, d’après le nombre respectif des lettres sur les côtés. A la face su- 
périeure, une surface centrale évidée, bordée d’un pourtour réservé en 
relief, aboutit au milieu d’un des côtés ة une rigole decoulement creusée 
sur le dessus dune corniche en forme de qui se dégorge au
milieu du front d’un bucrane très stylisé, aux yeux proéminents. Les cornes 
et les oreilles de l’animal sont traitées de façon abstraite, comme des sortes

1 Publiée sous le sigle MAFY al-Humayra’ 4, dans Robin, Hamdan, p. 424-426 et PI. 
157 (cette reproduction ne m’est connue que par une photocopie insuffisante pour les 
details) .
2 Ja 848, dans Jamme, Inscriptions, p. 251 et pl. 55: 5,7 cm. En outre, Albright, 
Catalogue, p. 275, 18 129, et fig. 195, p. 282: mutile, longueur 7 cm; ainsi que p. 274, 
n٥ 123. La mesure de 95 cm donnée à la »table« CIH 692 et Pl. XLIV reproduisant 
!’estampage, résulte dune interprétation erronée de celui-ci, qui moule 2 la suite les 4 
faces d’un petit autel d’environ 22 cm de côté!
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de créneaux ou de denticules qui se dressent verticalement dans le plan 
des joues de l’animal. La rencontre du lit de la rigole avec la surface du 
front forme une corolle arrondie, qui sevase élégamment pour rejoindre la 
ligne verticale des cornes. Ce mouvement est souligné par une ligne courbe 
sur le front (voir fig. 3, (c)). Le mufle sabaisse en oblique, sans autre orne- 
ment. Le style parait comparable à celui dune statuette de taureau couché, 
en albâtre, au Musée Borély ة Marseille (Jamme, Borely, p. 185 et PL X). 
L’harmonie et la stylisation dépouillée et pure du présent bucrane contri- 
buent à en faire !’exemplaire le plus réussi des autels de ce type actuel- 
lement publiés3; c’est aussi, ة en juger d’après la graphie du texte, un des 
plus anciens (avec laute! épigraphe NAM 1283, dans CIAS, II, 2, p. II, 
257-259, sans reproduction de la tête [et la pièce mentionée dans 144- 
dendum au présent article]), ce qui présuppose une longue période de 
maturation préalable, dont nous ignorons tout.

On peut établir provisoirement quelques grands traits de révolution typo- 
logique des tables à libations ة dégorgeoir en bucrane publiées en repro- 
duction4, en tenant compte de révolution du motif du bucrane en général, 
mais surtout dans les gargouilles, dont certains types ont été influencés par 
les formes des tables à libations.

A lepoque ancienne (identifiable d’après les caractéristiques de récriture, 
dans les monuments épigraphes), la forme originale de parallélipipède de 
la corniche est à peine dégrossie. Les cornes et les oreilles du taureau sont 
figurées par des proéminences informes (la présente table constitue une 
heureuse exception) obtenues par le croisement, à angle droit et à la sur- 
face supérieure du bloc original, de la rigole longitudinale avec une inden- 
tation transversale, au profil triangulaire5. Les formes sont seulement ébau- 
chées; les naseaux et la gueule ne sont pas représentés (du moins dans les

3 II suffit de le comparer au traitement beaucoup plus grossier de formes semblables 
dans un autel souvent représente , et chronologiquement très proche du monument 
étudié ici, mais à deux dégorgeoirs: YM 6, dans Radt, Katalog, p. 7 n٥ 8 (où finscrip- 
tion n’est pas signalée) et PI. 4. Autres reproductions de cette pièce: Costa, Museo, p. 7, 
fig. 1, et p. 25; Garbini, Nuove iscrizioni, p. 31-37 et Pl. I a et b; Costa, Antiquities, 
p. 31, 10 43 et pl. XIII. - Intégration très semblable des cornes dans le tracé du haut du 
front, dans Radt, Katalog, p. 7, n٥ 5 c et PI. 2, ainsi que dans Rathjens, Sabaeica, II, p. 
267 et ph. 562 (reproduite au trait dans Forte, Altarini, p. 99, fig. 1). - Dans la table 
YM 590 citée ci-dessus (voir n. 1), beaucoup plus récente, il y a un souci analogue d’in- 
tégrer l’exutoire de la rigole dans l’ensemble de la composition du front, mais lap- 
plication est différente (la rigole est surélevée par rapport au front de l’animal).
4 Deux fragment d’autels à libations avec bucrane sont décrits sommairement dans 
Albright, p. 97, n“ 105-106, sans reproduction. Une gargouille à bucrane, Robin 
Ruwä8 ل, publiée dans Robin, Hautes-Terres, II, p. 96 et PI. 600, est trop abîmée pour 
être utilisable. A citer ici pour mémoire un objet apparemment unique, mais de type 
apparenté: une coupe circulaire profonde reliée à un dégorgeoir à bucrane très fruste: 
NAM 358 dans CIAS٠ II, 2, p. II. 255-256.
5 CIH 439 (d’après une photo inédite du British Museum montrant les deux bucranes 
mutilés; corriger le comm. du CIH d’après les Addenda du T. III, p. 361). Hurayda A. 3, 
n٥ 7 (= Fitzwilliam Museum, Cambridge), dans Caton Thompson, Tombs, p. 24 et PI. 
XVIII, et p. 160-161: Hurayda A. 3 10 10, Ibid., p. 53 et Pl. XX, 3; Mittwoch-Schlobies, 
Inschriften 10 91, p. 350-352 = RES 4839 = Rathjens, Sabaeica٠ II, p. 277, ph. 559-560 
(= Höfner, Sabaeica, III, 00 102); Rathjens, Sabaeica, II, p. 154-155 et 276, ph. 556-557; 
p. 276, ph. 558, et p. 277, ph. 563; Ibid. p. 277, ph. 561-562 (Höfner, Sabaeica, III, p. 40, 
n. 103); Albright, Catalogue, p. 275, 10 129 et PI. 195, p. 282; Ja 848, dans Jamme, 
Inscriptions, p. 251 et PI. 55; YM 6: voir les références n. 3 ci-dessus; Radt, Katalog, 
p. 7, n° 5c et PI. 2; Ibid., p. 7, 00 7 et PI. 3 (= Costa, Antiquities, p. 24, 09 11 et Pl. IV 
b); Breton, Hadramawt, p. 44-45 et pl. III, ainsi que le fragment p. 44 et Pl. II (où fin- 
dentation et le profil de l’oreille sont, pour une fois, bien visibles); enfin NAM 1549, 
dans CIAS II, 2, p. II. 261-262, 10 2.
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Fig. 1. Le côté gauche de la table à libations. (Photographie reproduite avec l’aimable 
autorisation de Christie’s, Londres.)

bucranes servant de dégorgeoirs). Seul un bourrelet6, ou un pli sinueux7 
peut terminer le mufle et annoncer la proximité des naseaux non repré- 
sentés. Dans la table ة libations A. 3, n٥ 7 de Hurayda, citée 8 la note 
précédente, - exemplaire très grossier que Pirenne (Paléographie, p. 163) 
date de la période c 3 d’après la graphie du texte — le haut du front du 
taureau conserve une bande horizontale en relief coïncidant avec 1’arête 
supérieure originale du bloc, et censée inclure les cornes. Cette bande, qui 
représente la retombée de la crinière sur le front, se termine vers le bas en 
denticules. Une bande médiane sabaisse depuis l’exutoire de la rigole 
jusqua 1’extrémité du mufle, qui est ornée d’un trait ondulant annonçant 
les naseaux. Caton Thompson (Tombs, p. 24) la rapproche dune bande 
analogue, mais striée, représentée sur un bucrane, 8 lepoque inédit, de 
meilleure tenue artistique, arraché dune table ة libations, au Peabody 
Museum à Harvard8. Un exemplaire comparable à celui de Hurayda (den- 
ticules, bande médiane sur le front, traitement identique des cornes et des 
oreilles), mais encore plus barbare, et provenant lui aussi du Hadramawt 
(Breton, Hadramawt, p. 44-45 et Pl. III, et fragment du côté droit d’un 
bucrane semblable, Ibid., p. 44 et Pl. II), figure à 1’extrémité, démesurément 
plus large que haute et ة peine dégrossie, dune gargouille. Mais les yeux, 
très proéminents, se détachent ة la limite des arêtes latérales du bloc, 
tandis qu’aux deux angles inférieurs de celui-ci, deux chevrons emboités 
esquissent les plis des naseaux.

Dans son évolution ultérieure, le motif du bucrane, en relief, en applique 
en ronde-bosse, ou en qualité de dégorgeoir de gargouille ou de table 8 
libations, est traité de façon beaucoup plus réaliste et modelée. Il sera 
question ici principalement des bucranes ornant des dégorgeoirs, générale-

6 Voir G. Ryckmans, Inscriptions, p. 87, n٥ 257 et Pl. V; YM 8, dans Radt, Katalog, p. 
7, n° 7 et PI. 3 (= Costa, Antiquities, p. 24, 00 11 et Pl. VI b); Cleveland, Dhofar, p. 19, 
fig• 3.
7 Cf. Caton Thompson, Tombs, p. 24, A. 3 007 et PI. XVIII; Radt, Katalog, p. 7, n٥ 6 et 
PI. 3. (Ces attestations sont relativement anciennes.)
8 Comparer à la longue mèche striée sur la table à libations de Khôr Rürï: Cleveland, 
Dhofar, p. 19, fig. 3. - Une bande verticale se distingue à peine sur la photographie du 
bucrane d’une table 2 libations: Radt, Katalog, p. 7 n٥ 5 c et PI. 2. - Trait vertical sur 
le mufle de la table miniature Ja 848, dans Jamme, Inscriptions, p. 251 et PI. 55. Sur le 
bucrane d’une table à libations qui n’est plus de lepoque ancienne: NAM 1308 (cf. 
ci-dessus, n. 3), le sillon de la rigole se prolonge sur le mufle jusqua son extrémité 
inférieure.
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ment coupés au-dessus ou au niveau des naseaux, au contraire des autres 
types de représentations.

On peut distinguer ici, de façon très générale, deux phases de dévelop- 
pement après la période ancienne. Lune, quon appellera intermédiaire, 
voit l’apparition et le premier développement de traits particuliers, dont 
certains prendront ة lepoque suivante, quon appellera ici »récente«, une 
forme conventionnelle et stéréotypée.

L’œil, généralement très proéminent ة lepoque ancienne, peut s’orner 
dans la suite dune fine spirale concentrique réservée en relief9. Il finira 
par devenir un espace vide, cerclé de lignes concentriques. De même les 
naseaux, dont !’approche est suggérée par une ligne ondulante ou double, 
seront éventuellement représentés, ou simplement annoncés, par deux séries 
de courbes concentriques aux deux angles inférieurs du mufle. Le front de 
l’animal, d’abord garni au sommet dune frise de denticules et éventuelle- 
ment orné dune ligne ou dune bande verticale, se couvre progressivement 
de traits irréguliers figurant les poils, ou mèmè, comme on l’a vu plus haut 
pour !’exemplaire de Khôr Rürï, dune mèche asymétrique se terminant en 
pointe. La surface ainsi couverte va prendre ensuite la forme d’un triangle, 
délimité de façon de plus en plus accuséeio, qui peut enfermer un motif à 
répétition stylisé figurant les poils. Dans les représentations de bucranes 
indépendantes des dégorgeoirs de gargouilles ou de rigoles (car dans ce cas 
le sommet du front est occupé par !’exutoire de la rigole), le triangle peut 
se prolonger vers le haut en un symbole conventionnel incorporant le 
toupet: le »foudre« entre les deux cornesii.

Certaines gargouilles se distinguent des dégorgeoirs d’autels non seule- 
ment par la longueur de la comiche!2, mais aussi par un allègement 
marqué de celle-ci: les arêtes longitudinales sont taillées en biseau, de 
façon à transformer le parallélipipède primitif de la corniche en un prisme 
hexagonal ou octogonal13. Dans un cas (Radt, Katalog, p. 7, n٥ 5 b et PI. 2), 
les arêtes longitudinales de la surface supérieure dans laquelle est creusée 
la rigole, sont fortement arrondies.

Les dégorgeoirs anciens de tables ة libations présentent, on l’a vu, une 
disposition verticale des cornes, dans le prolongement du plan des joues de 
l’animal. Une forme intermédiaire, ou secondaire, mal représentée (peut- 
être en partie parce qu’il n’est pas toujours possible d’en identifier les 
répondants, en raison de la mutilation des cornes), parait figurer les cornes 
dans une direction plus ou moins verticale ou oblique, dune façon beau-

9 Observation de Rathjens, Sabaeica, I, p. 73, fig. 68 et 69 (voir ci-dessous, n. 13). Voir 
aussi Rathjens-V. Wissmann, Altertümer, p. 54-56, fig. 23, 24, et fig. 27 (qui nest autre 
que Radt, Katalog, p. 7, n٥ 5 a et PI. 2), ainsi que Avanzini, Collezione, p. 164, 10 7 et 
PI. II.
!٥ Cleveland, Bulls Head, a justement établi un parellèle entre ces caractéristiques, et 
celles de représentations de têtes de taureaux assyriennes, ou dans des ivoires 
palestiniens. Il est à souligner que ces ressemblances ne se manifestent que dans des 
représentations qui, en Arabie du Sud, sont tardives: derniers siècles du premier 
millénaire av. J.-C., et premiers siècles de notre ère.
!! Cf. Höfner, Religionen, p. 312. - Exemple particulièrement conventionnel (plaque en 
relief avec inscription): YM 383, dans Radt, Katalog, p. 18, 10 96 et PI. 35.
12 Ce qui permet de classer comme éléments de gargouilles des dégorgeoirs dont 
l’identification est présentée comme douteuse, par exemple les 005 1, ه et b, 6 et 7 de 
Radt, Katalog, p. 7 et Pl. 1 à 3.
13 Ainsi dans Rathjens, Sabaeica, I, p. 73, fig. 68 (= Garbini, Antichità, p. 404 et PI. 
XVI = Radt, Katalog, p. 20, 10 113 et PI. 39), et fig. 69; Radt, Katalog, p. 7, n٥ 6 et PI.
3, et peut-être p. 7, n٥ 5 b et PI. 2. — A noter que le bas de la corniche d’une table à 
libations dont le bucrane est mutilé, dans Mordtmann-Mittwoch, Inschriften, p. 53, n° 7 
et fig. p. 50 et 53, est profilé pour rendre la forme du cou du taureau.
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coup plus réaliste qua la période ancienne. Pour autant quon puisse en 
juger, ce sont surtout des dégorgeoirs de gargouilles!4. Un exemplaire 
unique de table ة libations à bucrane, (NAM 1308 cité n. 3) atteste une 
autre forme, intermédiaire!5, dans laquelle les cornes et les oreilles se 
dressent en oblique au-dessus de la surface dans laquelle est creusée la 
rigole.

Par contre, dans leur forme plus récente, les dégorgeoirs d’autels et de 
gargouilles présentent les oreilles et les cornes disposées latéralement et 
horizontalement, sous le plan de la surface dans laquelle est creusée la 
rigole: deux reproductions (Grohmann, Göttersymbole, p. 65, fig. 170 a = 
ОМ 135 du Musée d’Istanbul, et Rathjens-V. Wissmann, Altertümer, p. 55, 
fig. 23, a-b), prises de profil, montrent avec quelle rigidité les lignes de la 
tête sont asservies à cette limite16. Cette innovation parait s’introduire ة 
une période encore antérieure ة la généralisation du triangle sur le front: 
des représentations de ce type montrent encore les poils du front repré- 
sentés irrégulièrement ou par une mèche17.

Autre innovation après la période ancienne: la corniche des dégorgeoirs 
dautels peut prendre, vue d’en haut, la forme d’un triangle qui selargit 
vers la table18. Cette forme, adaptée à la présence dune table rectangulaire, 
a manifestement influencé un type de gargouille dans lequel la base du 
triangle de la corniche occupe le milieu du côté d’un rectangle, dont la 
surface supérieure, au lieu de comporter un évidement d’où partirait la 
rigole, est simplement traversée de part en part par celle-ci19. Le fait que 
des gargouilles destinées ة évacuer Veau des pluies aient ainsi assumé 
presque parfaitement les formes extérieures des tables ة libations, indique 8 
suffisance le sens symbolique, lié à la fécondité, attribué à ces dernières 
par le symbolisme du taureau (cf. J. Ryckmans, Taureau, p. 367). On peut

14 Gargouilles: outre Rathjens, Sabaeica, I, fig. 68 et 69 (citées ci-dessus, n. 13), Radt, 
Katalog, p. 7, n٥ 1 et PI. 1 (= Costa, Museo, p. 23, fig. 17, et p. 32), et p. 7: n° 4 a et PI. 
2, et n٥ 6 et PI. 3. A quoi s’ajoute encore, comme gargouille (vu la longueur de sa 
corniche) Radt, Katalog, p. 7, n٥ 5 b et PI. 2. - Enfin il y a encore, comme autel, celui 
à double dégorgeoir à bucrane cité n. 1 ci-dessus, YM 590, qui présente une variante 
particulière. Les côtés de la rigole sont surélevés, comme s’ils avaient absorbé les cornes 
qui, dans le type ancien, sont comme taillées dans les parois de la rigole, tandis que les 
cornes sont ici représentées indépendamment, se dressant en oblique (pour autant quon 
puisse en juger, vu la mauvaise qualité de la reproduction utilisée).
15 Intermédiaire, parce que la tête est certes idéalisée, mais à partir d’un modèle 
réaliste, étranger au style des bucranes plus anciens. Cette pièce occupe une place à 
part dans la série de représentations de bucranes.
16 Autres références, outre les deux qui viennent d’être citées: OM 138, dans 
Grohmann, Göttersymbole, p. 65, fig. 170 b; Cleveland, Dhofar, p. 19, fig. 3. - 
Gargouilles (certaines ont été publiées comme autels à libations): Rathjens-V. Wissmann, 
Altertümer, p. 54-56, fig. 27 (= Radt, Katalog, p. 7 n٥ 5 a et PI. 2), fig. 23 et 24; Radt, 
Katalog, p. 7, n٥s 1 et 4 a, PI. 1 et 2 (cf. la note 14 ci-dessus); G. Ryckmans, 
Inscriptions, p. 87, 19 257 et Pl. V; Avanzini, Collezione, p. 164, 10 7 et Pl. II. Ce 
dernier objet présente un style géométrique assez particulier.
17 Respectivement Rathjens-V. Wissmann, Altertümer, fig. 23, p. 55 (= VA 8889 au 
Musée de Berlin), et fig. 27, p. 54 (= Radt, Katalog, p. 7, n٥ 5 a et PI. 2, qui donne une 
meilleure reproduction), et Radt, Ibid., p. 7, n٠ 4 a et PI. 2; mèche: dans Cleveland, 
Dhofar, p. 19, fig. 3.
18 Références pour les autels: Grohmann, Göttersymbole, p. 65, fig. 170 a et b; 
Cleveland, Dhofar, p. 19, fig. 3 (autel sans rigole; la surface de la table s’incline vers 
lavant en direction de deux trous decoulement de part et d’autre de la tête: Albright, 
Dhofar, p. 97, 104); Radt, Katalog, p. 7, n٥ 2 et PI. 1 (ou gargouille?), 10 4 a, PI. 2,
et peut-être n٥ 4 b et PI. 2.
19 Ce qui permet de les identifier comme telles. Cf. Rathjens-V. Wissmann, Altertümer, 
p. 54-57, fig. 23, 24, et 27 (= Radt, Katalog, n٥ 5 a et PI. 2); Radt, Ibid., p. 7, 10 1 et PI. 
1; Avanzini, Collezione, p. 164, n° 7 et Pl. II.
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se demander ici, sans parvenir ة une réponse adéquate, pourquoi les rigoles 
decoulement des autels et des gargouilles aboutissent au-dessus du front 
du taureau au lieu de sortir de sa gueule comme, par exemple, dans les 
gargouilles occidentales ة figuration humaine ou animale. Il faut cependent 
évoquer, dans ce contexte, une table ة libations (Rathjens, Sabaeica, II, p. 
278, ph. 564) dont le dégorgeoir, privé de son bucrane disparu, atteste la 
présence de deux conduits superposés pour !evacuation: le liquide devait 
s’écouler respectivement au niveau du sommet du front, et de la gueule de 
lanimaL Par contre, dans une gargouille de bronze en forme de protomé 
de lion, en provenance de Huqqa (Rathjens-V. Wissmann, Altertümer, p. 
89, fig. 55 = Grohmann, Arabien, p. 236, fig. 105) - dun modèle entière- 
ment différent de celui des gargouilles en pierre - l’eau devait sortir de la 
gueule de l’animal. [Voir l'Addendum[

Dans les tables ة libations de type ancien, un décrochement perpendi- 
culaire marque la diminution de largeur entre la table proprement dite, et 
la corniche portant la rigole et le bucrane (voir fig. 2, a-b, d-e). Ce dé- 
crochement subsiste même lorsque la base de la corniche selargira plus 
tard en triangle. Une table dont les caractéristiques sont anciennes (Radt, 
Katalog, p. 7 n٥ 5 c et PI. 2, cf. la note 3 ci-dessus), montre une succession 
de pas moins de trois décrochements de part et d’autre de Faxe de symé- 
trie de !’objet. Une gargouille depoque ancienne (?) provenant de Huqqa20, 
et la table à libation de Khör Run (Cleveland, •ه/ه/, p. 19 et fig. 3), 
présentent deux décrochements successifs.

Fig. 2. La table à libations, vue du dessus, lapres une esquisse de G. Turner

20 Rathjens-v. Wissman, Altertümer, p. 57 et fig. 28. L’imprécision du dessin due sans 
doute au mauvais état de la pierre, ne permet pas de dégager des critères de datation.
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L’inscription

L’autel porte sur tous ses côtés latéraux planes (donc à !’exception du 
mufle du taureau) une inscription boustrophédone en deux parties di- 
stinctes, quoique formant un texte continu (fig. 1 et schéma fig. 2). Le texte 
débute, en grandes lettres qui prennent environ les 7/10 de la hauteur de 
la pierre, au coin gauche2! de la face (a) antérieure de la table, dont part la 
corniche. Elle continue (dans le sens des aiguilles dune montre) sur le côté 
gauche (b) de la corniche (ces deux sections du texte sont lisibles sur la fig. 
1), et est alors interrompue par le bucrane (c). Elle se poursuit ensuite sur 
le côté droit de la corniche (d), et retrouve la face antérieure de la table, 
cette fois sur sa partie droite (e). L’inscription aborde ensuite la face laté- 
raie droite (f) de la table par la lettre n du mot bn suivi de sa barre de 
séparation, et passe sans transition à un format des lettres réduit ة plus de 
la moitié, et à une disposition du texte en deux lignes, la suite du texte 
occupant pour commencer la partie supérieure de la hauteur disponible. Le 
texte continue, toujours sur la première des deux lignes, sur la face posté- 
rieure (g) puis le côté gauche de la table (h) (le côté long visible sur la fig. 
1), jusqua atteindre, sans la franchir, 1’arête verticale contiguë ة la section 
(a) qui porte le début de !’inscription. La deuxieme ligne repart de ce 
point dans le sens contraire (dextrograde) sur la face (h), et est également 
lisible sur la fig. 1, puis elle continue sous la ligne 1 sur la face postérieure 
(g) et le côté droit (f) du monument, et elle se termine par une barre de 
séparation, peu avant celle qui marquait la fin de la partie écrite en grands 
caractères. On peut noter une irrégularité comparable entre la symétrie du 
monument et la disposition de l’inscription, dans le texte CIH 43922, écrit 
sur une table analogue ة celle qui nous occupe, mais munie de deux cor- 
niches à dégorgeoir (dont les bucranes ont disparu). Ce texte est lui aussi 
boustrophédon, et les côtés de la table montrent le même évasement vers 
la base.

Une fissure verticale, ou plus probablement une cassure qui couperait la 
pierre en deux morceaux jointifs, se manifeste sur la photographie (fig. 1) 
au premier tiers du côté gauche (h) de la table. Elle passe entre deux let- 
tres vers la fin de la ligne 1, et elle oblitère en partie un trait de sépara- 
tion à la ligne 2 sur la même section. On peut la suivre sur la fig. 1 dans 
sa traversée sinueuse de révidement de la face supérieure de la table 
(fig. 2), et on la voit couper le rebord supérieur de la partie postérieure du 
côté droit (f) de la table. Sur la copie originale du texte reproduite fig. 3, 
!’endroit de la cassure correspond ة une surface triangulaire tracée en 
pointillé au crayon, et oblitérant une lettre dans le mot y.tc de la ligne 1.

Le décalque de la copie originale de G. Turner, reproduit fig. 3, corn- 
porte diverses additions ou corrections 8 la copie originale, d’après la 
photographie fig. 1: la forme exacte du Z (écrit y sur la copie); !’oblique du 
/ (indiquée comme douteuse sur la copie), et le tracé de la cassure, dans la 
séquence dzbyt mlhhmw, qui netait par reporté, de même que les restes de 
la barre de séparation avant le mot wqnyhw. La copie originale a été 
tracée et assemblée section par section, sans retouches (afin de restituer par 
pliage les contours du monument), ce qui explique des irrégularités — dues 
certainement ة la copie, vu le caractère très soigné de la graphie — dans la

21 C’est-à-dire, lepaule gauche de !’animal représente.
22 Voir la note 5 ci-dessus. Autres exemples de lepoque des mukarrib: deux autels 
(dont l’un porte la cote YM 483) du Musee National Yéménite publiés par Garbini, 
Mukarrib, p. 697-698 et PI. 1-11.
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distribution des lettres: !’espace vide avant le mot /و/, par exemple. La 
numérotation des sections dans la copie originale (et le schéma fig. 2), a 
été modifiée pour rendre compte de !’agencement asymétrique de !’in- 
scription sur le monument, et pour inclure une esquisse du bucrane ة sa 
place (c) dans la sequence. La fig. 2 reproduit un croquis de la face 
supérieure du monument, dressé par G. Turner. Les proportions relatives 
de la table proprement dite different de celles obtenues en assemblant les 
sections de la copie, selon le même schéma. Les proportions relatives des 
côtés du rectangle de la table proprement dite restent donc inconnues.

La graphie de !’inscription est bien caractérisée, malgré la limitation de 
l’échantillon fourni par la photographie. La graphie est boustrophédone, et 
les hampes ne portent pas d’empattement (malgré !’impression contraire 
due par endroits au jeu des ombres dans !’incision triangulaire très nette 
des caractères). La corolle du h et du h est arrondie; la barre transversale 
du n est horizontale, ou forme un angle légèrement obtus. La pointe des 
deux triangles du m, bien séparés, est à angle aigu, et ces deux triangles 
forment entre eux un angle obtus. Le trait oblique du ا est très long, et les 
oeillets des lettres sont relativement petits. Le ج, tel qu’il est corrigé sur la 
copie d’après la photographie, comporte deux crochets ة angle droit, à peu 
près identiques, accrochés Гип au-dessus de l’autre ة la hampe de la lettre. 
Ces caractéristiques rapprochent la graphie du texte de celle de RES 4635, 
dans la période A 3 de Pirenne (Paléographie, Pl. VI B), que cet auteur 
situe vers le milieu du Ve siècle av. LC. La table ة libations est dès lors 
plus ancienne que les deux monuments analogues (mais 8 deux dégor- 
geoirs) portant un texte en boustrophédon: YM 6 et CIH 439 déjà cités, 
dont la graphie exhibe un m aux triangles à angle obtus: forme qui 4[- 
parait seulement plus tard, 8 la période B.

1. Texte: voir la fig. 3

Fig. 3. L’inscription sur les côtés de la table à libations, d’après la copie, légèrement 
amendée, de G. Turner

2. Transcription

(٤) 1. b BN c—ل CHS i h>1 bn y[]rcg hqny Qttr
wsnf hdzbyt mlhhmw wr

٤؟ wb ,٥ ه ldhw[]wqnyhw .ي) 2)  hmym wb sm c /

76 Jacques Ryckmans



3. Traduction

d-Zbyt /ة ع a dédié à et /][؟ء bn bn Hywm bn 1. 5مه
Mlhhmw ainsi que sa (propre) des-

2. cendance et son avoir. Par cttr et par nmqh et par dt-Hmym et 
par i.

4. Commentaire

L. 1. - La mention du dédicant, de son père et de son grand-père, suivie 
en dernière position du nom de lignage, également introduit par hn (cf. 
Robin, Hautes-Terres, I, p. 17; Problème, p. 47), n’est pas fréquente, et se 
rencontre surtout, en sabéen, dans des textes anciens23. Les trois noms de 
personnes attestés ici sont bien connus, surtout ة lepoque des mukarrib. Le 
nom de lignage, YЛc, a perdu une lettre dans la cassure de la pierre. On 
peut restituer par exemple Yrt\ nom de construction dans les textes ru- 
pestres Gl. 1210,7 (Beeston, Itwat, p. 41) et Ja 2366,5 (Jamme, Miscellanies, 
III, p. 32-33, et Pl. 7); aussi nom propre d’homme dans Ja 2768 w (Jamme, 
Miscellanees, IV, p. 88 et PI. 17, de Qarya), et épithète d’un certain Wtrm 
 connu entre autres par le texte MAFRAY al-Maktüba, 1,1 (texte ,أ/
inédit, aimablement communiqué par Chr. Robin). - d-Zbyt: cette épithète 
du dieu SmQ se réfère à son temple à Gidfir al-Munayhir, ruine située au 
N. de l’oasis de Ragwan, et d’où proviennent une série de textes anciens de 
la collection Glaser (Höíner-Solá Solé, Sammlung Glaser II, p. 13-27), ainsi 
que plusieurs autres, encore inédits, qui y ont été copiés en 1980 par la 
Mission Archéologique Française. On serait tenté d’assigner cette prove- 
nance ة la table à libations en discussion, d’autant plus que l’invocation 
finale de ce texte est conforme 8 celle de Gl. 1519 et 1525 copiés 1401 ة[, 
sauf que dans ces deux textes l’invocation mentionne encore en finale le 
souverain: Ji'،. Mais la formule de dédicace »à c ttr et /ع d-Zbyt« 
correspond (communication personnelle de Chr. Robin) à celle de textes 
inédits copiés en 1981 par la Mission Archéologique Française dans les 
deux sanctuaires du Gabal al-Lawd (Robin-Breton, Sanctuaire, p. 590-621), 
à une trentaine de km au N.-O. de 1401[, et où de nombreux objets de 
culte: autels, etc., dont la présence avait été signalée lors de la découverte 
du site en 1958, ont depuis disparu. — Mlhhmw, nom d’homme de la 
personne offerte, ne parait pas attesté jusqu’ici. Les composés de ce type 
(fshmw, sbhhmw, ///ها, etc.) se rencontrent surtout à lepoque ancienne, 
de même que la dédicace de personnes nommément désignées. Ce thème a 
été étudié en detail par Lundin (Dannye, p. 99-111, 114-116), mais la portée 
exacte de pareilles dédicaces reste imprécise (Lundin, Dannye, p. 111; J. 
Ryckmans, Problèmes, p. 82-84).

L. 1-2. - La suite de la formule de dédicace (1. 1, fin - 1. 2) par laquelle 
le dédicant consacrait (outre, éventuellement, sa propre personne) sa de- 
scendance et son avoir, est également attestée, avec de légères variantes, 
dans plusieurs textes de Ğidfir: Gl. 1519, 1523, 1524 et Gl. A 768. Mais il 
s’agit ici dune formule plutôt symbolique, qui va d’ailleurs s’attarder 
jusqua une époque où la dédicace réelle de personnes avait depuis long- 
temps cessé d’être pratiquée.

23 Par exemple RES 4808+4811, Ja 2848 t, et 2848 aL, dans Jamme, Carnegie, 
respectivement p. 34, 43 et 53.
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L. 2. — La dédicace ne mentionne pas l’objet même qui portait le texte 
de dédicace: la table ة libations; celle-ci servait probablement à matèria- 
liser et ة perpétuer dans le sanctuaire le souvenir de l’offrande de la per- 
sonne. D’autres tables ة libations épigraphes sont désignées par des noms 
divers, alors même quelles appartiennent 8 un type unique. Parmi les 
monuments qui ont été étudiés ici, on notera les trois termes msrb (RES 
4849 = Höfner, Sabaeica, III, p. 39-40, n٥ 103: table à simple dégorgeoir ة 
bucrane); mslm (CIH 439 et YM 6: tables à double dégorgeoir ة bucrane) 
et mhdrt (YM 590: table absolument du même type que les deux derni- 
ères). En outre, les termes mslm et msrb apparaissent dans d’autres con- 
textes, qui attestent leur emploi comme autels destinés à la combustion de 
produits aromatiques; tel est d’ailleurs aussi le cas pour mdbht, qui désigne 
normalement, comme son nom l’indique, un autel déstiné à des sacrifices 
sanglants. Parmi les études consacrées ة ce problème (G. Ryckmans, 
Mdbht; Garbini, Iscrizioni, p. 32-37: Robin, Hamdan, p. 425-426, et notes, 
p. 526-527), les deux dernières, en tout cas, envisagent que les termes uti- 
lisés aient visé davantage les diverses fonctions auxquelles ces monuments 
pouvaient être destinés, que leur nature intrinsèque. - A noter pour ter- 
miner que la barre de séparation qui devrait séparer les mots dt Hmym 
manque dans la copie.

[Addendum. La table ة libations mutilée, avec bucrane, illustrée dans 
Daum, Jemen, p. 55 (mais pas reproduite dans !edition originale de 1987 
du même ouvrage), et dans Yemen, p. 54, se classe, d’après la graphie du 
texte quelle porte, parmi les plus anciens monuments connus de ce type. 
Le bucrane conservé, endommagé, est muni au sommet du crâne et ة la 
partie supérieure du front, dune bande horizontale en relief portant de 
fines rainures verticales, qui sont probablement à l’origine des denticules 
qui apparaissent plus tard. Le reste du mufle, y compris les yeux en relief, 
est modelé dans un style au relief amorti, qui rappelle celui de YM 390, et 
est apparenté ة celui de notre table. Le bucrane ne présente pas de dégor- 
geoir visible, w. w. Müller nous a aimablement communiqué le passage 
de ABADY 4, 1987, à peine paru et pas encore distribué, où cette piece est 
publiée sous le sigle Schmidt/Samsara 9, p. 184 et pl. 33,• (description et 
illustration de la pièce par L Schmidt, avant la découverte ultérieure de la 
tête de taureau qui s’adapte exactement ة la table), et p. 187-188 et pl. 35a, 
b (interprétation du texte par w. w. Müller). Ce dernier nous a également 
communiqué une photo en perspective plongeante de la table avec la tête, 
d’où il parait ressortir que le liquide était évacué par un orifice qui partait 
du bord latéral de la table et débouchait dans la gueule de l’animal. L’in- 
scription, très ancienne, qui ne mentionne que le nom et le titre du dédi- 
cant, sans dédicace ni invocation, parait fort incomplète. La partie 
conservée ne représenterait dès lors qu’une bonne moitié de !’original. La 
symétrie exigerait alors qu’il ait comporté deux gouttières, comme les 
exemples anciens CIH 439 et YM 6, examinés plus haut, ainsi que YM 
590, plus récent, cité n. 1.]
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Sigles et abbreviations

ABADY : Archäologische Berichte aus dem Yemen (Deutsches Archäo- 
logisches Institut Şan a ).

AION : Annali dell’Istituto (Universitario) Orientale di Napoli, Napoli.
BASOR : Bulletin of the American Schools of Oriental Research, 

Baltimore.
CIAS : Corpus des inscriptions et antiquités sud-arabes (Académie des 

Inscriptions et Belles-Lettres), Louvain. Vol. 1: 1-2, 1977;
Vol. II: 1-2, 1986.

CIH : Corpus inscriptionum semiticarum, Pars quarta: Inscriptiones 
himyariticas et sabaeas continens (Académie des Inscriptions et 
Belles-Lettres), Paris, 1889-1929, 3 vol., LIX Pl.

Gl. : cotes de la collection Eduard Glaser.
Ja : cotes de textes publiés par A. Jamme.
MAFRAY : cotes de la Mission Archéologique Française en République 

Arabe du Yémen (nouvelle dénomination).
MAFY : cotes de la Mission Archéologique Française au Yémen.
NAM : Nouvelles cotes du Musée national d’Aden.
OM : cotes de l’ancien Musée distanbul.
PAFSM : Publications of the American Foundation for the Study of Man.
PSAS : Proceedings of the Seminar for Arabian Studies, London.
RES : Répertoire d’Epigraphie sémitique. Paris 1929-1968, T. V à VIII,

nos 2624-5106, Index.
SBOAW : Österreichische Akademie der Wissenschaften, Ph.-Hist. KI., 

Sitzungsberichte, Wien.
VA : cotes de la section de l’Asie Antérieure de !’ancien Musée de 

Berlin.
VDI : Vestnik Drevnej Istorii. Moskva-Leningrad.
YM : cotes du Musée National Yéménite à
= : relie deux références ou deux reproductions se rapportant ة un

même objet.
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Yäfíc, Zaydis, Al Bü Bakr b. Sälim and 
others:
Tribes and Sayyids

R.B. SERJEANT, St. Andrews, Fife

This is my modest trie to Professor Oscar Lòtgren who, with 
another Swedish Count Carlo de Landberg, has laid an 
enduring foundation for the study of south western Arabia of 
the Islamic era. 7 am happy to have the occasion to acknowl- 
edge my personal debt to Professor Lofgrens scholarship.

Yäfíc is an ancient and important congerie of tribes — agriculturists and 
warriors — established in lofty steeply rising mountains lying north of 
Aden and bordering on the present day Yemen Arab Republic. The name 
Yäfíc already occurs in the pre-Islamic inscriptions and places to which 
reference is made here already figure as Yäfii territory in Hamdânî’s 
geographyi. So inaccessible is Yafii country that it rarely comes under a 
centralizing power and then not for long. It does not for example seem to 
have paid taxes to the Rasülids2 though YäfiTs served them as mercen- 
aries. In Hadramawt to which they also came as mercenaries in the 
ll-12th/17-18th centuries (on one occasion at least at the instance of the 
cïnät Sayyid house of BÜ Bakr b. Salim3), they became the dominant 
power. Many were employed as mercenaries in India, notably Haydarabad. 
Towards the end of the 19th century and onwards the (British) Indian 
Government entered into a series of treaties with various Yâfiı groups, the 
naqibs of al-Mawsatah, the Muflahis, the Hadrami tribe, and the Ibn 
Harharah shaykh4, aiming to keep other powers out of these areas — the 
chiefs received tiny stipends in return. In 19095 it was stated that »the 
Aden Residency has little communication with the Upper Yafai tribes«. It 
was really only after World War II and the Aden Government’s penetra- 
tion policy that any serious attempt was made to develop relations with 
Yäfíc. Adens troubles with Muhammad son of Sultan cAydarüs of Lower 
Yäfíc are rather sketchily discussed by Sir Kennedy Trevaskis6 and a YäfiT 
element was part of the small communist NLF to which the 1967 Labour 
Government resolved to hand over Aden and its dependencies. The iron 
curtain descended and news of the tribes filters out rarely with refugees. It

1 Sifat Jazlrat aPArab, ed. D.H. Müller, Leiden 1884-91, p. 89: ed. Muhammad . . . 
al-Akwac, al-Ríyäd, 1394/1974, p. 176, with some modern notes. AHUrr, Dhû Näkhib, 
Taym, the Вапй Qäsid and Yahar, as well as other places are mentioned.
2 The Mulakhkhas al-fitan (1411-12) does not list revenue from Yäfíc. 
3 Cf. p. 103.
4 Printed in An Account of the Arab Tribes in the vicinity of Aden, Government 
Central Press, Bombay 1909. W.H. Ingrams, Report on . . . Hadhramaui, Colonial 123, 
London 1937, lists the tribes of Lower and Upper Yäfíc but the spelling and possibly 
part of the information is unreliable.
5 Account . . . op. cit., 63.
6 Shades of Amber, London 1968, passim.
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Map of Upper Yafic and part of Lower Yafi. (Courtesy of Peter ر٠ Grove)

is not, however, to be expected that the junta at present ruling in Aden 
has control of the mountains of Yäfíc.

Yäfíc divides into Upper (a!-cUlyä) and Lower (al-Sufla) Yäfíc. The high 
mountain districts are not known to have been visited by Europeans; the 
maps are mainly based on aerial survey — I have myself flown over Yäfíc. 
Lower Yäfíc lies partly in the Abyan plain. In ancient times cÄd (ibn 
Shaddäd) and Thamùd were in Yäfíc, they say, and point to the Shaddäd 
tribe in the Fadli sultanate. Al-Qärah, chosen for its strategic position, was 
the old capital of the Sultans of Вапй Qäsid, a tribe known to al-Hamdäni7. 
The Sultan had five tribes, Kaladi, 548], Yazidi, Yahari and Näkhibi. The 
only visit paid by a British official to al-Qärah was that of Sir Tom 
Hickinbotham8 in the fifties, an edgy affair, fraught with danger, political 
officers told me.

The Upper Yäfíc capital is al-Mahjabah of the Mashäyikh family ة] 
Harharah. His tribes are also five — from west to east, al-Muflihi, al- 
Mawsati, 21-2401/141, al-Busi, al-Hadrami. According to the 1909 
handbook9 Sultan Sayf of Lower Yäfíc had in his employ a clerk, Ibn 
Harharah, much loved by him, an able man to whom he granted by deed 
of gift, a district called al-Suíäl, from which originated Upper Yäfíc. 
Perhaps this is not quite consistent with other versions of the ة] Harharah 
Sultans antecedents. Ahmad Fadi al-c Abdal (Ibn Harharah is related to 
the cAbdali Sultans of Lahej) maintains that Shaykh Abü Bakr b. Sälim of 
Tnät, before his death in 992/1584, appointed the very learned
shaykh cAli Harharah as a conciliator (muslih ) and religious guide

7 Al-Hamäänï, loc. cit..
8 Aden, London 1958, p. 134, with pictures at al-Qarah.
9 Account 0/ the Arab tribes, p. 63.
1° Hadiyyat al-zaman fl akhbar muluk Lahj wa-^Adan, Cairo 1351 H., p. 108.
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 in Upper Yäfíc — his son Ahmad succeeded him and the latter’s (ا5/7٨/)
son Şâlih followed him. Ibn Harharah, says Ibn Hashimii was of the 
noblest houses of )//عمة إ  ashraf buyutat Yäff\

In their fratricidal struggles for power during the twelth/eighteenth 
century the rival Kathiri Sultans of Hadramawt called in Yafii tribesmen 
to support them. In 1116/1704-5 the Mansab of cînäti2 summoned 
(istasrakha) Yafic to his aid, while at the same time the Kathiri Sultan 
Muhammad al-Marduf sent sacrificial animals ([aqaj) to Jabal Yäfic to 
invoke aid against his rival, Sultan cUmar b. Jacfar al-Kathiri, who had 
adopted the Zaydi school. Though at this point, the Manşab seems to have 
made common cause with Sultan al-Marduf, he had also been instrumental, 
it seems, in bringing Yafiis to support Sultan cUmar al-Kathiri. cUmar b. 
Şâlih b. Harharah arrived to support Sultan al-Mardüí with 6,000 Yafiis 
and gained control over all Hadramawt. He returned home but left cUmar 
b. cAwad al-Qucayti in command of the Yafii tribesmen in Hadramawt — 
Yafii dominance there does not however come into our story.

Yäfíc is famous for its coffee, grown in sheltered places on its lofty 
mountain sides. Yafiis are also fine masons. They are not unknown as 
scholars, notably al-Din (Abdullah b. AsCad al-Yäficï the biographer 
(ob. 768/1367).

The Sultans of Lower Yäfíc and their Tribes

In the brief and limited discussion I had, mainly with Sultan cAlawi b. 
Ahmad al-cAfifi, relations between the tribes and Sultan were said to fall 
into two categories (ahhkäm 502 /ه,/) - qayd and ا//[ wa-tubQah.

Qayd seems to mean something like bounden duty or it might mean 
treaty, but we did not develop this theme.

SunYah wa~tubzah, literally, to hear and follow, means that the 
respond to the summons of the cAfifi Sultan and follow him to war - i.e., 
when the Sultan declares war they rally to his support, but there is no 
bond (رهو). It seems there are stipulations governing this relationship for 
the hakim (sultan?) says: »If I do you wrong then it is upon my neck 
(zalamtu-ka - c ala أمعوه[]). To this the qabîlï replies, giving his alle- 
giance; »1 undertake by the pact of Allah on the Qurدän that I will listen 
to you and obey, and moreover I will pay the tithes (A«ä badayt bi-Qahd 
Allah اع* khitmah anni ba акйп sai lak t.ay, wa-baCd 02 usallim 
a/-cwi)« The cAfifi, if they disobey him, would say to them: »If you do 
not listen to my words (decision?) Allah will bring a calamity upon you 
(Insamft al-kalam وومإ Allah bä /54 lak musïbah).«

11 Muhammad b. Hashim (of 21 Yahyä), Tärïkh Cairo
1367/1948, p. 90.
12 Ibid., p٠ 91.

ول ه/ , I am responsible. Cf. c. de Landberg, Glossaire datinois, Leiden 192042, p.
1342. Raqabah is the side of the neck.
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The Sultan and Wazir of al-Qarah, capital of the sultanate of Lower Yafi 
in the early 19405
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Like other rulers the cAfif Sultans have their c askar alSultan, men who 
have left their tribes and become »sons of the Sultan, under the Sultans 
protection (ibn al-Dawlah, taht himayat al-Dawlah\<< Of such a soldier it 
is said: »There is no war/hostility from him or toward him ([ة minnuh 
sharr wa-lâ lahlluh Ì٢14)«. So the caskarl can move freely among the 
tribes who do not molest him. The Sultan of Lower Yäfíc used to rule it 
from al-Qarah which is a hawtah inhabited by only the À1 cAfif and their 
hereditary caskar who are divided into five houses each of which has the 
function of dealing with its own special maktab or tribal section, in col- 
lecting cushur, etcetera. There appears also to be a small group (of 
caskar ?) dealing with a small tribe or section outside the five maktabs, 
known as Mashalii5 of whom it is said: »The (grain-)measure (*2516) goes 
to al-Qärah but the head belongs to Upper Yäfíc (ا-* IPl-Qarah 
waJl-ras aPUlya)«. That is they pay their tithes to the lower
YäfíT Sultan but in fact they are ríjäl al-Miflahi, i.e. belonging to Upper 
Yäfíc. A parallel case is that of certain Fadil tribes who pay the 557/ to 
Lower Yäfii but fight in war on the Fadli side.

Of grain crops the Dawlah receives the tenth measure (/-*عهاره al- 
5574717) or to be more precise, half of it. The other half goes a quarter 
to the poor (miskin) and a quarter to the saints (waliyy) of the district for 
the Yäfíc tribes used to pay the cushr alJashar and the tithe on coffee 
Bashir al-bunn) to the Manşab of nät who was one of the descendants 
(ahfad) of Husayn b. Abû Bakr b. Sälim. I do not know if the payments 
were made to nät up to the British withdrawal or if they ceased before 
that. The same division of the с^Лйг is made for the Ibn Harharah Shaykh 
and the local poor and saints. This is an act of benevolence (hasanah) on 
the part of the tribes, and not exacted by force on Ibn Harharah’s part.

In every distici there are of course saints special to it. Lower Yäfíc has 
some awliyaد at cAzzän and As٢ad b. cAli of Yahar seems to have close 
links with the cAfífís. Ribät al-(Abbädï of the Mashäyikh Ahl al-cAbbädi 
was also mentioned. Şâlih cUmar Muhammad Ghälib writes to me that Â1 
cAbbäd are Umayyadsi؟ who fled after the collapse of the Umayyad 
dynasty and today are spread over all districts of Lower and Upper Yäfíc, 
coming second in rank after the Sayyids. Before the British withdrawal 
they used to teach the Quran and deal with documents relating to 
marriage contracts and sales (maräslm ahikah waJl-buyuc\ The 
Ribät is in Yahar of Bani Qäsid of Lower Yäfíc. The Â1 Bä CAbbäd of 
Hadramawt are connected with the Tomb of Hudl؟. About half a mile 
west and south of Khanfar rock and west of the road from Khanfar to 
Zingibar is the Qubbah of cAbdulläh b. cUmar b. 10 Bakr al-Saqqäí with 
old wood carving of some interest. The are buried by the tomb of 
this Sayyid saint who however seems unknown to the hagiologies.

14 Gloss. 2033. Cf. T. Nbldeke, Delectus. . ٠, Berlin 1890, p. 87. 
15 So pronounced, written al-Mashälî.
16 The ئ is, in some areas, a fixed cubic measure. In the cAwdhalI district of 
al-Zahir three *5 (pl.) are equivalent to one kaylah in that of al-Batin.
17 Salih cUmar says the kaylah is a wooden grain measure of 4 athman, approximately 
12 kilograms, when the grain has been separated from the stalk and winnowed. They 
say also kaylat
18 This tradition is quoted by Sayyid Muhammad b. Hasan aHAttas, Risalah fl ansab 
al-qabæm transcript in my possession, writing in 1331/1913. A variant tradition he cites 
is that they were /01457 of the Umayyads.
19 Cf. my Hùd and other pre-Islamic Prophets of Hadramawt, Le Museon LXVII, 
Louvain 1954, p. 130.
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AL-QARAH. South at the head
Courtesy of the former Information Office, Aden
Al-Qärah showing its location in relation to the surrounding countryside. This 
photograph was probably taken about 1953

The Drum of Yafic and their Wars with the Zaydis

The drum plays an important role in tribal life both in the Yemen of the 
Zaydi Imäms and the former Aden Protectorates20. It is, says Landberg2!, 
the »prérogative du pouvoir dans le sud« and the Sultans are ahi alnaraf? 
 people of drums and kettledrums22. It is the signal of the ,ى!-/-
chiefs and is beaten after the prayer. I heard it in al-Qärah (of north 
Yemen), headquarters of Imam al-Badr in 1964, beaten in one mountain 
after another to warn probably of the thrust of Nasserite troops to the 
north. The copper brass مي^/شإدىلأ) drum (tabi) of Yafi is particularly 
famous. It is said to have been found in the ruins at Hatät (near al- 
Mawsatah?). Informants thought the drum might have Himyar writing on 
it and remount to the time of 20. It is said to be square-ish in shape and 
have writings on it described as talasim sihriyyah, magic talismans.

For the part played by the Drum in the wars with the Zaydis that 
follows I am indebted to cAlawi b. Ahmad al Afifi of Ji a , a Govern- 
mental official in 1964.

20 See, in particular, of references in my writings, R. B. Serjeant & Ronald Lewcock, 
an Arabian Islamic city, London 1983, indices.

21 Hadramout, Leiden 1901, p. 642-3.
22 Gloss, datj, 1337.
23 In the Yemen nahas can mean »brass«. See SanQa, op.أغ., p. 226a.
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AL-QARAH. South at the head
Courtesy of the former Western Aden Protectorate Office
Al-Qarah is a mesa nearly inaccessible and well fortified. The main gateway or 
Siddah (right front) is in shadow, with roads leading to it. When tribes enter the 
Siddah they become like brothers (ikhwanl hostilities being suspended. The cluster 
of domed buildings will be tombs of saints. The four domed building is probably 
the Jîlänï Mosque and an earlier photograph shows a minaret on its northern side. 
A cistern shows at the middle top, collecting the run-off from the rising ground 
to the left of it. Terracing for cultivation has been constructed wherever possible
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»We heard from the old people (هو[/[/) that it [the Drum] was in Jabal 
Jar hill about three miles from the north side al-qibli) of
al-Qärah. When the Yemenis occupied biläd Yafi their headquarters

al-rayïsiyy (sic)) was Masjid al-Nùr. Than the Copper Drum 
(tabi ahahas) moved with it being the Amlrah Nùr bint
al-cAfïf24 and the entire Qäsidï branch [of Yafi ], the Copper Drum beating 
of its own accord in front of the tribes like a band (ahnuzlkah\ without 
anyone seeing it, but hearing it. When the Yemeni tribes (qawm 
al-Yaman) heard it and the [Yafii] tribes they fled from Yäfic. Yäfic 
al-^Ulyä and Yafic bani Qasid joined together25 against the Yemeni tribes. 
The last post (7!04!٤7) with the Yemenis was in al-cUrr26 in which they 
settled for many years. Then Yäfic contrived and burrowed in the ground 
under the mountain until they reached the fort in which the Yemeni tribes 
were living, using hammers, mallets (/بع/:) and chisels (? f r 47227). 
They spent fifteen years in burrowing before they came under the fort. As 
soon as the Yemeni tribes heard the burrowing underneath them they fled 
beyond Yäfii territory (!054) and have stayed in al-Bayd up until this 
time. Then the Copper Drum returned to Jabal Jär. In olden time Jabal Jär 
was inhabited but now (1964) it is devoid of inhabitants. This is what we/1 
know«. Masjid al-Nür is in al-Mawsatah and the tomb of Nür bint cAfif 
is there. Women were formerly fighters and she was killed while fighting 
for the cAfifis. I was told that the Drum is with Haddar b. Muhammad, a 
Sultan of Â1 Afif, but I have no further information about this person.

The afore-going narrative displays a recollection of events some two 
centuries and a half earlier; perhaps this is oral tradition, but perhaps not 
entirely so for the Ahl Bin cUbädî living in the village of al-Najd of 
Marabän of Yahar who were Qudt al-Dawlah, Sultanic Qädïs, were said 
to have history (râr٢w. Traces of the Zaydl occupation in the form of 
ruins survive, they say, especially at Qumätah, Jäz, al-Hadidah, Wädî 
Hatät, Jabal Wadi Humma, Jabal Şanam/Sanam28 and a qaryah above 
al-Trqah. I recall also in Fadil territory Qaryat am-Qahab, Harlots’ 
Village, said to be so called after the Zaydl soldiers who frequented it!

24 In Yafic as also among the cAwdhalis, the Sultan was called Amr and his amirs 
were known as Sultan, but there seems to have been a change in nomenclature over 
latter years.
25 The Arabic is a little ambiguous - it might be that the Amirah united the tribes, 
but this is unlikely.
26 Husayn Hadi cAwad says al-cUrr is near al-Hadd and in it is a large building, 
Husn Ibn Kirbal with writing on pillars.
27 Cf. furas, etc., pl.
28 I wrote هى/», but Salih cUmar says sinam is correct.
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Al-Qà٢ah — its special Status

cAlawi b. Ahmad al.cAfîfî told me that al-Qärah is a He also 
distinguished two types of !4!4, a saints hawtah ahaliyy) and 
the rulers’ hawtah (hawtat ضةصؤ-/ه, the latter being an entirely new 
concept to me - other persons indeed have denied that such a category 
exists. In the Zabld district of the Yemeni Tihämah I found hawtah to be 
used in the sense of a cemetery; as a cemetery generally has at least one 
saints tomb, the term may have come to apply to the sacred enclave in 
general that surrounds a saints tomb. In al-Qarah itself the main mosque 
is called Masjid al-Jïlänï after the famous Sufi saint and there are said to 
be many mosques in Yäfic bearing his name, but this can hardly be the 
reason for calling it a hawtah. However, be what may, up to approxi- 
mately one mile out of 1-05*1 in all directions is holy (/[ههوها) 
territory. Tribes in a state of hostility with other (Yäfii) tribes if they go 
straight into 1-005181 through their own territory would not clash with 
them, but if they happen to meet with oneanother on their joint bound- 
aries they might do so, but there is of course no fighting once they are in 
alQarah. Perhaps it is more like the Yemeni hijrah29 than a hawtah, 
perhaps its »holy« nature is even pre-Islamic.

Like the other tribes YafiTs have their own tribal slogans30 - Yaharis 
shout »1 am the wolf of Himyar, Ana dhib Himyar«, while the others cry 
»Ana /172 *ا«, etcetera. Yafis proud boast is:

Into ten parts tribal honour is split.
Yäfic has nine parts - the rest - the tenth bit.

To this Al cUmar Bä cUmar (of al-cAwabithah) made the riposte:

BÜ Sitt32, prithee, who’s he when honour’s split?
With us is he, or you in the tenth bit?

The allusion is to the fact that Yäfic has no port or direct access to the sea 
and used to pay to the Fadil Sultan, Bu Sitt, when passing through his 
territory 5151/, a capitation tax on each person — which was considered

29 See for hijrah, /:ة, p. 39-43, passim.
30 Cf. my ،Dawlah, tribal shaykhs, the mansab of the Waliyyah Saidah, qasamah, in 
the Fadil sultanate. South Arabian Federation’, 4147/714ر Commemoration
Volume (forthcoming), p. 122.
31 Rajaz metre. In the second line wa-d-baqiyyah al-zashir is pronounced 
wal-baqiyil-Hr which fits the metre, the final føF of baqiyyah being eliminated 
through it is felt to be there. I have noticed a similar phenomenon in Iraqi printed 
colloquial verse. The verses were quoted to me by Muhammad Abd 21*0511[ 12 
Matraf.
32 The nickname of the house of the Fadil Sultans. See article cited in fn. 30, p. 129.
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the greatest humiliation (hiyanah). This was distinct from any tax that 
might be paid on goods.

Rough sketch of the tombs 
of the Seven Sleepers in the 
Sacdi tribal district

Some Places to which Legends are Attached

In Sa di territory the Seven Sleepers (Ahl al-Kahf) have a mosque (masjid) 
and grave/cemetery (maqbarah) with special domes (ها) and also a 
cave in a mountain which I recorded as Jabal Şanam33 but Şâlih cUmar 
writes to say it should be corrected to Sinam, which overlooks Falasan 
village. The cave is near a village called al-Maşna ah. The mountain is 
said to have the shape of a person prostrating himself in the direction of 
Mecca, and the cave is situated in relation to the sun exactly as described 
in Sûrah XVII16 - »And you would see the sun when it rose inclining 
from their cave towards the right and when it set passing them by on the 
left, while they were in an open part of it. The old town nearby to which 
the Seven Sleepers, called here 41-545 al-Sujud, the Seven Prostrators, 
went when they woke up, is called nowadays al-Khirbah (map al-Kha- 
ribah), the Ruin. It was the place of the family al-Batätï, known to me in 
Hadramawt. Ibn al-Mujäwir34 says the Seven Sleepers’ cave is one of the 
caves of Jabal Şabir of Tacizz: and I was told in the Yemen that it is still 
known, east of the mountain under the peak and there is a masjid there. If 
you enter the cave carrying a light it goes out. The Ahl Sa d and the 
Sultan often meet together at al-Khirbah.

At Rahwat Jar3 said to be a »white mountain« there is a stone which is 
a sort of mashhad (perhaps best rendered with Lane as »a place of relig- 
ious visitation«) that belongs to Miryam. Any person passing by it for the 
first time places some offering there, e.g., sweet basil (ЙГ36), eggs or 
stone (،hajar). Where the name Miryam occurs in this and other places in 
the Yemens I suspect that it is a vestige of Christianity easy to assimilate 
into Islam.

33 My informant must have understood the names as sanam, an idol, because he 
remarked that if a person indulges in frivolous talk (kalam */72), it might be said to 
him: Ant ruh لههاه alsanam, You go and worship the idol/Sanam mountain!
34 o. Lofgren, Descriptio 4/ ٥ه% • Meridionalis, Leiden 1951-54, p. 158.
35 Nigel Groom, Dictionary of Arabic topography and placenames, Beirut-London 
1983, p. 237, gives as the best sense for //مها*, »hillocks on elevated ground«.
36 For shuqr, sweet basil, associated with Shaqr the pre-Islamic Moon God, see Walter 
Dostal, Some remarks on the ritual significance of the bull in pre-Islamic South Arabia, 
Arabian and Islamic Studies: articles presented to R. B. Serjeant, ed. Robin Bidwell & 
G. Rex Smith, London 1983, p. 197, reading mashqur for mashkur.
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Judgement, Trial by Ordeal (bishcah)

The law, customary law in the main we may be sure, and the hearing of 
pleas, probably follows procedures similar to those I have reported from 
the Fadil Sultanate37; some practices, I noted, were also current in the 
cAwdhali Sultanate. With Sultan cAlawi al-A fi, unfortunately, I only had 
the opportunity to discuss bishcah38 — conveniently translated as trial by 
ordeal. I have found an allusion to it in pre-Islamic Yemen39 and it may 
still not have entirely disappeared in northern Arabia40 though there and 
in the south it comes under heavy attack from Islamic reformists and the 
،enlightened’ shabab. It used to be practised by the Yahari, Kal di and 
Yazidi/Ahl Yazid tribes, but with appeal to al-Qarah. Mutual consent of 
the two parties to a suit to proceed to bistfah is necessary. There are three 

bisKat al-nâr, bishcat /-* إلر ه  bislfat abqirbakYor •41 
is a different formula which is inscribed onto the instrument with which 
the bishcah is performed. The first and third types were stated, in 1964, to 
be still current.

Bishcat ahar is the well known ordeal with the red hot iron. If the 
tongue, after being flicked with the iron, remains red the accused is 
innocent (bariyy). The ءه/ى al-qirbah, ordeal of the water-skin has a 
special sijill (formula ?) of talasim and asma٦ names (probably of Allah) 
and they write: »90 and so, if he be innocent exonerate him and if he be 
guilty declare him guilty (Fulan b. fulan idha hu bariyy ibrï-h ه-/[ hü 
 ârü<. The water-skin is then slowly inflated, the two (plaintiff ]*/أة
and defendant) standing in front of it. As it expands so does the stomach 
of the accused al-mathum if he is guilty!

No data on bishcat al-khayt, the thread ordeal, were forthcoming but 
Şâlih cUmar writes of ahilyah/hulyah or bishcat al-khayt that it is a 
precious stone (min ahhjär aharïmah) about the size of a large olive, 
tied by a thread to the ring (*/ة[/)) of the person undertaking this 
process. The two suspects come and seat themselves before the mubash- 

who has in front of him a glass or enamelled iron bowl which he fills 
half-full of water. On one side of the bowl he writes the name of one of 
the litigants (alnutakhasimayn) and the name of his mother and, on the 
other, the name of the second man and that of his mother also. »Then the 
mubashshF ups, as if speaking confidentially (ا/*;[) to someone, and goes 
on stirring the ornament (:/عر/) around in the bowl«. When the stirring 
stops and the stone comes to rest on one side or the other the process ends 
and the name of the guilty party is disclosed. Perhaps the names of the 
parties’ mothers, not their fathers, are written because of the existence of 
the custom of tawrïd or provision of a concubine for the guest . Şâlih 
comments that »all these processes are a sort of sleight of hand 
dhah) which Islam does not ratify - sometimes they hit and often they 
miss«.

The occasion did not permit of a systematic enquiry into tribal codes,

37 See article cited in fn. 30, p. 118.
38 Heinrich Freiherr von Maltzan, Reise nach Südarabien, Braunschweig 1873, p. 294 
seq. reports that ،the cAfifi is the most famous »Gottesrichter« and »Feuerrichter« 
(màshshiQ?) in this part of south Arabia’.
39 Cf. Cambridge history 0/ Arabic literature, 1983, I, p. 125 seq.
40 Bishcah was, up till fairly recently at least, practised in Jordan.
41 I have not actually heard that tawrïd is known in Yafi but it was very widely 
practised in south Arabia as we know from Ibn al-Mujawir. See p. 94-5 infra.
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written or unwritten, of offences and penalties, but it was said in the 
course of conversation that, in the case of a hen or a cock entering 
standing crops, different fines are imposed - the cock is always looking 
about him but the hen concentrates on feeding, thus causing greater loss 
of grain! Likewise with cattle a tail-less animal causes less damage to 
standing crops than a beast vigorously swishing its tail from side to side! It 
would be interesting to follow up other aspects of agricultural customary 
law.

Äl-Jarmûzï on the Zaydi Conquest of al-Raşşaş and Yafic 
(llth/17th Century)

Let me now turn from these brief notes on Yäfíc made almost in passing 
which might nonetheless form the basis of further fieldwork, to be cor- 
related also with the Aden archival material housed in the Commonwealth 
Relations Office Library. In 1964, through the courtesy of the Mukallä 
Residency I was able to xerox the copy of al-Jarmûzî’s aisirat al- 
Mutawakkiliyyah in the Sultanic Library, which covers the reign of Imam 
al-Mutawakkil (1054-1087/1644-1676). It gives a vivid account of the re- 
sounding victory at Najd al-Salaf in 1065/1654-55 over the Mashriq tribes 
and the conquest of and Yäfíc, followed, in a short space of
years by that of Hadramawt as far as Zafar42. The Zaydi leaders seem to 
have used mainly Zaydi tribal contingents. This was the peak of their 
expansion but the Imäms’ power gradually declined and the tribes broke 
free of central government. The Yafici version supra of these event com- 
pares with al-Jarmüzï’s contemporary report of them; it seems a little 
blurred into legend but the two accounts are not inconsistent.

Before dealing with the campaign — al-Makhraj al-manşür ila jihat al- 
Mashriq wa-nawahl Hadramawt43, al-Jarmüzi gives a revealing descrip- 
tion of the Manşab of Inat in Wädi Hadramawt and of his relations with 
the tribes of Yäfíc.

،Now Yäfíi country (04ةا Yafp) and what adjoins it exercise authority 
{yatahakkamunpb for a man of ة] Abi Bakr b. Sälim of the Ashräf, the 
Â1 Bä cAlawi, it being said that they are of the offspring of al-Husayn 
b. CAI (peace upon him45) and of the posterity of Müsä b. Jacfar (peace 
on them both), as al-Ahdal46 has mentioned in his history called //عهل 
al-talib fl ansab Al Abi Talib, and they are devoted to speaking of 
him, alleging that he has supernatural phenomena {al-khawariq) which 
exert an influence on the world. They hate people of learning (cUm), on 
which [subject] they [talk] at length, and they especially detest the Zay-

42 The Zaydis and Ibädïs of Oman clashed here. See my ،Omani naval activities off 
the southern Arabian coast in the llth/17th century from Yemeni chronicles’. Journal 
٥/ Oman Studies, VI, I, p. 81 seq.
43 Mukallä Ms. p. 129 seq.
44 I have translated yatahakkamiin in accordance with the senses in the lexicons, but I 
wonder if it means that they take their cases for judgement to ...
45 The Zaydi abbreviation عليلم is always used.
46 This is the title of a well known work by Ibn cjnabah (c. Brockelmann, GAL., 
Sup., II, p. 271). There is a Zaydi author, al-Husayn b. cAbd alRahmän al-Ahdal, who 
wrote Tuhfat ahman bi-dhikr Sädät al-Yaman about the early 9th/15th century. So 
aHarmuzi may have confused the two. One must remember his Sirah was not com- 
pleted and there appear to be errors and mis-spelling of names in a number of places.
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diyyah and other people of learning, though they perform the prayer, 
fast and go on pilgrimage; music (هإ/) they deem lawful and all mu- 
sical instruments considering them obedience (to Allah47).
The inhabitants of Hadramawt, its badw and settled folk (!هبه) alike, 
go along with what has already been remarked.’
،My learned cousin (? ؟-إه;/ al-fâdil\ Ghawth al-Dîn b. Muhammad, 

God rest him, told me that in the year 1038/1628 or 1039/1629-30 he 
came across a man from the western districts (magharib) of Dhamar 
wearing the dress of the inhabitants of Hadramawt and the patched 
garment Irqah) of Sufism, with a humility and responsiveness (iqbal) 
about him. (He continued) ‘So I asked him where he had been and he 
said: »With the Habib48 Husayn«, the account of whom and some of his 
characteristics comes (later), he having been with his father Abü Bakr b. 
Sälim before him. (He added) that he entered into their tarlqah with 
them until the strong desire overcame him to put abinations 
al-qabä4h) to rights. Then he told them many things about them49.’
،One of these was that he met with a man, an inhabitant of a town 

(balad) (which he named - I think it was the town of the Sultan - 
who was there50 with a woman of high standing among them, as had 
the man also, and (he continued) »whosoever came she had intercourse 
with them«5i. [So he said], disapproving of them: »Are you not com- 
mitting evil actions and doing what is forbidden?« and he made much 
outcry against them. So the two said together: »This is no action of 
ours; that is the ruling of the decree and determination (hukm /-44423 
waiqadar) [of Allah] only«52. Then their case was disclosed to a 
person with pretensions to learning (4lm) and there was a great quoting

1-riwäyah) and mighty volume of highminded ؟( ه/هاجه of authorities
talk (fakhuma -!ز*]•/)) and [finally] he said: »Praise to Allah who 
inspired us with the doctrine of the decree and determination (of 
Allahk Then he commanded that everyone should proceed at a trotting 
pace (42153/%42/%/ه) to his house, honoured and respected. (He con-

47 A case in point is at the Saqqäf Mosque in Tarim with its musicians, the Servants 
of the Saqqäf who sing Sufi songs to pipe and drum. See my Prose and Poetry from 
Hadramawt, London 1951, p. 40 seq. I have attended a hadrah in the Huraydah Mosque 
where Sufi nashlds were accompanied by music.
48 Hadrami Sayyids are addressed by the title Habib.
49 There is confusion here over the application of the pronominal suffixes.
50 Reading wujida.
51 This appears to be an allusion to the custom of ره/[. It is a little surprising to 
find this tribal custom in Saywùn in the llth/17th century. In 1964 I noted that the 
Нитйт tribes have a custom (silfah) with wife or daughter, that she is lent to a guest. 
This is a loan in the real sense since the guest will provide the same in return when he 
is visited by the tribesman who had provided him with this entertainment. The Humümï 
says: (payfl, my guest!’ and the woman sleeps with him. A Humümï woman may say of 
a child of hers: ،Kasabtah\ literally ‘I earned him’, perhaps adding: ،This is the child of 
a Sayyid’, or ‘an ى*/[", etc. All this is said quite openly, the child having been con- 
ceived while the womans husband was away. The narrator is a little prudish for similar 
customs were current in the Yemen of the time of Ibn al-Mujäwir and even today I 
was told the story of a tribeswoman who asked which of her three daughters would 
like ،to keep the guest warm’. By implication a Hadlth indicates that it was recognized 
that the wife whose husband was away might take a lover in the Prophet’s time, but I 
hope to develop this theme further. What perhaps is most surprising about this case is 
that a Hadrami calim seems to have found an argument for tolerating the custom.
52 The argument appears to be that since their actions are pre-destined they are not 
responsible for them, hardly a belief likely to appeal to the Muctazill Zaydls.
53 Zaffa, trottiner 2 petits pas (Gloss.إ,), conduct a bride to her husbands house. 
،Honoured and respected’ is plural.
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tinued): »And when I saw this come from them I realised my mistake 
in entering with them [into the tariqah] and myself fled to this country, 
repentant, withdrawing from staying among them«. As for the badw of 
them they are the same as the others of them, the description of whom 
will come [below] if Allah wills.،

Al-Jarmüzi now turns to the despatch by the İmâm al-Muayyad of a 
shaykh, al-Asadi, a bedouin a truthful and religious minded man,
to the Sultan of Hadramawt, cAbdullah b. cUmar b. Badr b. Jacfar al- 
Kathiri55 in 1040/1630-31 or 1041/1631-32, with a letter the content of 
which consisted of imamic invocations and exhortations. Al-Asadis 
account follows verbatim.

،When the Sultan acquainted himself with it (the letter), he being at 
the time in his place (7!)) known as Saywün, he said to me after 
(my) staying with him for about a week56: »The reply to the Imam 
will be only after making (it) known to the Habib57 and receiving his 
honourable advice and you will be with US until his reply comes 
back«. He, meaning the Sultan, gave orders to his secretary to go to 
the afore-mentioned Habib to his place known as Inat, sending with 
him the letter of the Imam (peace upon him). So I said to the Sultan: 
»And I should like to visit (ziyarah) the Habib«, my purpose being to 
get to know about his circumstances so as to inform the Imam (peace 
upon him) of them. So they had me ride with them and we arrived at 
his place with part of the night still remaining and they left me in a 
resthouse and the Sultans man in another, each of US being next to the 
Domed (Tomb) of his father the shaykh Abû Bakr b. Sälim in which 
the lamps58 were lit but there were no carpets in it and the tomb also 
was bare while in and around it were about four hundred persons, the 
majority of them of Yäfíc, declaiming la İlâha illa دllah and shouting 
at the top of their voices: »Yä Habib, yä Habib!« meaning the afore- 
mentioned Habib, the while beating drums and tambourines (tarât) 
and playing (٣/1 ه%/5ا ) pipes (shabbäbät^ï (He continued): So I 
questioned the man who had been put in charge of entertaining US 
about them, and he said: »There are some who stay a month, some 
who stay for two months, and less and more, without seeing the 
Habib, and sometimes he closets himself with one of them and dis- 
closes to him (؟ yazhur c٥/٥yW) and informs him about himself and 
the name of his wife60, his own name and the name of his village 
(balad)«.
The afore-mentioned shayh said in his account:
So I realised that he leaves them like that until he become apprised 

of much information about them and links news of their notables/

54 Al-Asadi is described as min hudhdhaq aPawamm, (probably) a headman of the 
ordinary folk. It looks as if he were a village tribal elder.
55 Muhammad b. Hashim, op.ع;, p. 67 seq.
56 Thamaniyah ayyam.
57 /•. Husayn.
58 Qanadll, perhaps ،candelabra’, but in SanQä\ p. 23Oa, 94/1547 are evidently pottery 
lamps.
59 A Hadrami shabbabah is illustrated in w. H. Ingrams, Arabia and the Isles, London 
1942, frontispiece. Yarfacun lit., ،raising’.
60 Yemenis would probably consider it cayb that the name of the wife be disclosed.
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familiars in their country with him6i. So they spread about in the land*2 
and testify that he has knowledge of hidden things. (He continued): 
And we/1 likewise were/was not permitted [to enter his presencel As 
for the Sultan’s man he was given permission.
When the second or third day arrived I was permitted (to enter) so I 

entered his presence and found him in a large room filled with63 his 
entourage {hadafah64) while various kinds of musical instruments were 
being played beside him, one after another (w-â/âr ٥/-ü٨٢ 

tuttakhadh shafan faihafanY5! I perceived him
to be a stout man with a lot of hair, his head not shaven66, his mous- 
tache unclipped, his nails untrimmed. By him stood two women 
teasing out his hair with combs, wearing fine clothes and jewellery. I 
asked about them and they said: »[They belong] to the dancers {min 
al-laaäbïrì) whom they call beggar minstrels (^^٥٥Л67) whose pro- 
fession is music (c ddat-hum إ-م•/) and whose women dance at the 
[places] of the immoral«. They were to be found among the people of 
the Yemen all over, before the Imäms (peace upon them) took pos- 
session of the Yemen. They (i.e. the two women) have devoted them- 
selves {waqafd ه٤ق^سر-س^ ) solely to the service of the Shaykh 
(al-Husayn). (He continued): We were thus (engaged) when, from 
another door at the lower end of the reception room {aHan^\ a 
youth appeared [who looked] as if the hair had (just) begun to sprout 
on his face. For him was placed a chair upon which he sat, two 
women being with him, likewise combing his hair for him. So I in- 
quired about him and was told: »This is al-Husayns son called Ahmad 
Jahhäf«69. Then (al-Husayn) began to question me about the İmâm, the 
gist of what he said, though it was more verbatim, being: »Where al- 
Sayyid Muhammad (İmâm al-Mu ayyad) is concerned there is good 
cbarakah) in him, but as for the such-and-such (in terms not per-

61 Imam Ahmad of the Yemen is said to have found out details about the relatives of 
tribesmen and others visiting him and surprised and overawed them by asking them 
about their fathers, uncles of brothers, sometimes displaying a knowledge of certain 
intimate details about them.
62 Though not actually Quran this phrase reflects Quranic passages.
63 Text, incorrectly,
64 Hafadah can of course mean ،grandchildren’ and a Sayyid majlis in Hadramawt 
could well have many family members.
65 I recall having heard either /•*الا or somewhere in south Arabia as
meaning a certain type of ditty but I have been unable to discover this in my field 
notes or elsewhere.
66 The hadar in general and certainly the ulema, in my experience, have their heads 
shaven and for al-Husayn and not to shave his moustache would be an affectation of 
bedouinism/tribalism. Yafi I soldiery have moustaches.
67 See Gloss, datj 2623 seq. These dancing girls undoubtedly are of the same class of 
south Arabian society as the group I encountered in Dathlnah in 1954. See my ،The 
Macn »Gypsies« of the West Aden Protectorate’, Anthropos, Posieux (Fribourg), LXVI, 
1961, p. 737-49. As the so-called Man girls are supposed to come from the Yemen they 
might even be descendants of, or related to the shuhhadh described by al-Asadl. The 
Macn would move via Mukayras, am-Sawma ah to the top of Wadi Bayhan to purvey 
their wares. There are indications that similar groups existed in the time of the first 
Zaydl Imam al-Hädï ila IHaqq. Cf. cAll b. Muhammad al Abbasi al Alawl, sirat 
al-Hädï ila 4-Haqq, ed. Suhayl Zakkar, Beirut 1392/1972, p. 94.
68 /É is probably equivalent here to diwan, Rossis sala per ricevere.
69 Cf. infra p. 104. The biographers do not mention the name Jahhaf.
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missible to repeat) al-Hasan and al-Husayn70 they did this and that 
with Haydar Pasha, and with cAbidm Pasha, this and that«7!،’

Since the Habib and those present believe that nobody may contradict 
him, al-Asadi replies tactfully and rises to kiss his feet. While this was 
going on —

11• muezzin gave the call to mid-day prayer and those there said: 
»The Habib has left, the Habib has left«. (He continued): And there he 
was, still, not moving, as if he were dead, they, the while, saying to 
one another (у ٥؛ ай£а؛йиа72) that he had gone to Mecca. (He con- 
tinued): So they waited a long time for him — then lo and behold, he 
stirred and spoke, and they got up to greet him.’

Al-Jarmuzi says that he had heard from others that up until now no 
private or public reception (/از:) is without musical instruments. He was 
told of a dome in Hadramawt ،over one of their ignorant (jahalah) per- 
sons’, doubtless a saint, with a mosque around it where he attended a 
majlis where he heard ،lying tales and frivolous irreligious
stories with music (/٤ 4-tarab\ In a book there on the virtues (manaqib) 
of the Shaykhs it was said of Shaykh Fulän that the Almighty Lord 
manifested Himself to him, and of Shaykh Fulän that prophethood was 
offered him on several occasions but that he refused it out of veneration 
for the Apostle of Allah, and suchlike outlandish things. In the country of 
the Raşşâş and adjoining Mus abayn and Murad tribes not one in a 
thousand can be found who prays73 or is acquainted with the obligations of 
the divine law or reason ( س-ك٢ك  alshafl aw aPaqli), the badw of 
them especially who take pride only in hospitality (:2%5٤) and security of 
the roads. An eye-witness told al-Jarmüzî’s son that when Sultan Ahmad 
b. cAli al-Raşşâş died his corpse ،was borne from his house on poles ac- 
companied by women on both sides weaving their hair (asWa؛) [their 
heads] uncovered74 to a cemetery of theirs. As for the women playing lutes 
(cawwädät\ those with musical instruments and the dancers to whom the 
Mashriq75 has become a home and for whom the properties of the in- 
habitants of it has become a place to eat, they go along by his corpse and 
shave some of their hair and hock (غوع//) their camels, their menfolk 
doing likewise till, at each pace or paces, there are many ca^írÉ76, while 
their voices are loud in wailing and lamentation’.

Of the Raşşâş, al-Jarmuzi remarks that the kings of the Yemen neglected

70 İmâm al-Mu ayyad’s brothers, active in the campaigns leading to the expulsion of 
the Ottoman Turks.
71 Haydar Pasha was the last effective Ottoman governor of the Yemen. A. s. Tritton, 
Rise of the Imams 6/ Sanaa, Madras 1925, mentions as following him, Aidin, for which 
Abidin seems a better reading.

72 Enquiries have been unable to elicit the sense of this word so the rendering is 
conjectural. This episode examplified what is known colloquially as *؛ه or dahqah, 
lit., ‘step’; it occurs in the hagiologies. The Sufi moves in spirit to some other place, 
temporarily leaving his body in situ.
73 This is not exaggeration - for tribal ignorance or disregard for the Fast and Prayer 
see ع/؟, p. 310.
74 For weaving the hair cf. my South Arabian Hunt, London 1976, p. 66, 109.
75 Al-Mashriq is the eastern side of the Yemen.
76 Landberg, Hadramout, p. 459, says an ٢47/0٤ is always en vertu dun vœu’, adding 
that ،le Sâdah nen veulent pas savoir et le considèrent comme makruh[ 
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them and none paid them any attention except Sinän77 Pasha who con- 
quered their country and that of Yafic and the adjoining territories in 
about four years, but when the Imam rose the Turks removed from them, 
and they returned to their former state. The Sultan, he says, has no 
creed hädäi) but hate of the À1 Muhammad (i.e. the Zaydi Imäms)78 
and has no regard for the Zaydiyyah but orders the non-arms-bearing 
classes (ahi ٤-!44/79) in his country to make the khutbah in the name of 
the Ottoman Sultan (Sultan ه/-*/) as also the blessing on him (4/-52 
lahu) in imitation of the afore-said Shaykh al-Habib (Husayn b. Abi Bakr 
b. Salim).

In their triumphant progress of conquest of the Yemen following on their 
expulsion of the Ottoman Turks, the Zaydis determined to bring the Raş- 
şâşis and other tribes under their domination.

The Zaydi Conquest of alRaşşaş and Yafic

The Zaydis opened their campaign by moving to 41-2111280 where they 
established a camp from which to invade the territory of the Sultan al-

He in turn assembled over 30,000 men from the cAwaliq, Yafi 
and other Mashriq sultanates. They prepared to engage the Zaydis at Najd 
21-5418081 ،it being the gate to their country and the only road to it’, and 
they imposed a daily levy of dirhams, sheep and grain on alBayd .

Al-Habib Salim b. Ahmad wrote to saying that ،the Zaydiyyah
will be a morsel ([/ع/*) for you, declaring he had delivered them over 
to him and sending him a rosary which would take the place of great 
armies. On a further occasion he despatched one of their ill-favoured 
banners (räyåt-hum with a slave to bear it. The Sultan
placed entire confidence in what the Habib had promised him while the 
Habibs messenger accompanying ،the banner of error’ declared that the 
words of his Shaykh were true and that bullets would not hit him84 but if

77 Ahmad b. Muhammad b. Salah al-Sharafi, seemingly the author of the text used by 
Tritton (perhaps the ‘akhbar noted by al-Shawkani, al-Badr aHaliQ, Cairo 1348 H.; Ms. 
f. 32a), states that, in 1004/1595-6, Sinân conquered Yafic and built a fort at Khalaqah 
later beseiged by Yafi. ،The Amir Sinan used to respect the people of Yafi because of 
what he had come to know of their great courage at the time of his entering their 
country and their fighting him in it’. For this reason doubtless the Fadil Sultans and 
certain of their tribes have the slogan (cazwah\ ,Ana dhayb SananISinan I am the wolf 
of Sinän. See Mahmud al-Ghul Commemoration Volume, p. 122.
78 ÀHarmùzï was told that the Sultan ،may, each Friday, pray two rakcahs, not in the 
proper way of prayer (4! ghayr sifat al-salah) after washing his hair with 
sidr (Zizyphus spina Christi) leaf. He has two women who tease out his hair with the 
comb. All the people of the afore-said district go in for very long hair’.
79 The villagers?
80 Salih cUmar says this should read Zahir.
81 Najd al-Salaf/al-Aslaf or Najd 21-11ر is south of Yarim (ادهحط p٠ 80b). Yafi 
had inflicted a heavy defeat on the Turks there about sixty years earlier.
82 Idmah is ‘an assigned means of subsistence’ etc. (Lane) but Habib Salim has 
probably in mind the Hadlth: Wa-qüâl-un hadhihi l-tuQmah where tdmah is said 
by Ibn al-Athir, !-/راغ/, III, p. 38, to mean /رم, booty.
83 Mankusah, lit., upside down. I have rendered it in the sense given by Dozy, 
Supplement, defavourable, but Salih cUmar says that this is a custom - to send a 
banner reversed - to incite the tribes to ones aid. The Manşab used to have a green 
and white bayraq with him to indicate his arrival or to protect himself at tribal battles 
and ،loosen the interlocking of those fighting oneanother’.
84 He would be what the Yemenis term ،musarraf. The late Imam Ahmad of the 
Yemen was popularly believed to have immunity from bullets or sword cuts.
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they did it would only be to wound him. So the Zaydi musketeers poured 
lead into him, very few bullets missing, his skull scattered into splinters 
and he fell down into Hell-fire! His head was cut off and his banner 
became a plaything for those in the Imämic sùq.

The Zaydis advanced to Qäc al-Rumäh, north-west of Najd al-Salaf 
around which the Sultan al-Raşşâş had built a wall to act as a sangar 
 and his tribesmen with those of Banu lArd Muräd, Yafi the (/*ه/)
Awäliq and others drew up on a front over two miles long. But the 

tribesmen were defeated, the Sultan al-Raşşâş was slain and his head cut 
off, the Awlaqi horse routed, though some of al-Raşşâş’s women escaped 
on the cAwlaqi horses. After the battle the Zaydl leaders collected the 
women together in a single tent and put them in charge of persons of 
repute. Later the women and children were sent to Sultan Şâlih al-Raşşâş, 
brother to the slain Sultan who had fled to a place cUbarah85 in the moun- 
tains near Bayhân as he could find none to give him refuge. Eventually he 
sought safeconduct (ه/))) which the İmâm granted him with a firm pact 
Caqd mfakkad) to that effect. Sultan al-Raşşâş’s head was sent to the 
İmâm and hung up at al-Huşayn86 so that all might see he had been slain. 
Following his death Allah fataha *hmtar, opened up the rains87.

The Conquest of Bilad Yafic

In the year 1065/1655 when peace had been made in the Mashriq by direct 
contact or through correspondence Zaydl forces took up position in al- 
Khalaqah88 and Yâfı fortified themselves in their high mountains one of 
which was the inaccessible mountain called aPUrr89, constructing on it 
high walls (dawaj^') and curved sangars (? mataris /[/هره/)) that 
they garrisoned with many men and muskets.

The Zaydis now invited Sultan Şâlih al-Raşşâş to where they
had established themselves. He was met by the Zaydl leader, obviously 
bent on a policy of conciliation, who invested him with a spendid robe 
(kiswah) while still on his way there. An eye-witness reports that he nearly 
refused to accept it ،because they are unaccustomed to the kiswah, their 
costume being, like the other Mashâyikh of the Mashriq, a waist-wrapper 

and shoulder-cloth of the select top quality of al-Shihr 
cloth (bazz)9[ and his weapons a musket like others. He is at pains to 
decorate it and the powderhorn (yubaligh fl !ه/ذ;- wa-hilyat al- 
4ddah) [with silver mounts92], the chiefs of his fellow (tribesmen) having 
mostly the same weapons’. The Sultan does not ride horses but goes along 
with his fellow tribesmen like one of them. ،They wear their hair long and 
comb it out, so that Sultan Husayn al-Raşşâş’s hair, as one who actually

85 Unidentified.
86 Unknown to me, perhaps in the Dawrän region where al-Mutawakkil had taken up 
residence.
87 This is a sign of barakah, perhaps Divine approval of the Zaydl conquest?
88 See p. 102 infra.
89 Seefn. 26.
90 Sing. daHr (San?, p. 576a).
91 For Hadrami cloth m Şan a Süq see p. 182.
92 The lawfulness of ornamenting the ولهرها with silver is discussed by Husayn b. 
Muhammad b. al-Husayn Ibriq al-Hadrarm al-Habban, in his Tahrïd aì-Han

/٤ П-taharruz min Yam aHiyam 
هو-!ه07ه%٤  composed about 1800 (my photocopy).
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saw it told me, was nearly two dhircT (a metre) long and he had servants 
to comb it out. They do not dwell in settled places (Й yaskunun al-

)/ميع 93.
Al-Jamüzî concludes that, following Sultan submission, came

that of the cAwlaqi Sultan, Manşür b. Şâlih, whose place is a little town 
called Yashbum - he and the people of his country are ahi al-hadar with 
many suqs in their country, and they ride horses. He sought aman for his 
country which was duly granted. The Fadli sultan’s son also came in, and 
the Zaydi leader wrote to all districts, receiving responses from the Wähidï, 
cAmüdî94 and others.

The Zaydis now heard that the Habib Salim had left Hadramawt and 
was making for Yäfíc who had written him many letters. He took the 
route through the country of Ibn cAbd al-Mänic95 and Ahwar territory96. 
The Zaydis therefore despatched a contingent of cavalry and infantry to 
intercept him before he could reach Yäfíc. The infantry were at ،the town 
of Dathinah’ (probably al-Häíah97). When close to Ahwar the cavalry 
learned his son the Habib98 with a body of Yäfíc had already passed 
through and realized that he had given them the slip but they hung about 
till they confirmed that Salim al-Habib (sic) had returned to his home in 
Hadramawt. These cavalry when at a place called al-Madärah" were 
recalled to the Zaydi army and proceeded to it by way of the Thirah pass 
(5444042)100 which they found steep and difficult to climb. They went on 
to a village of the Banu TArd and there they learned that the Zaydi 
troops, called by al-Jarmuzi al-haqq 101, had fought and dispersed 
Yäfíc tribesmen who were driven back to al-cUrr which the Zaydis appar- 
ently took2 then capturing Marfadi03, to take houses there belonging to 
the Shaykh Ibn Harharah. So the cavalry contingent moved to al-cUrr 
where they prayed and going to a place above Marfad they fired off many 
rounds. This action further dispirited the 501515 whose chiefs came to the 
Zaydi camp to ask for safe-conduct (aman). They were welcomed by the 
Zaydi general al-Safiyy and granted aman and an investiture; he took 
them to his brothers who did the same.

‘As for the Shaykh cAbdulläh b. Harharah who is in charge of the 
collection (qabd) of the awqaf belonging to the afore-said Habib 
Sälim, his votive gifts (nür) and taxes (2*4٤104ة) and to whom 
ultimately come the commodities in Yäfíc which are forwarded to the 
Habib in Hadramawt, our Lords105, Allah preserve them, commanded 
that such grain (hubub) belonging to the afore-said Habib as was 
found in his house, consisting of money, grain, horses, the three flocks

93 Sense uncertain.
94 Famous Mashayikh family of Wädî Dawcan.
95 Mashayikh family of Joi cAbd al-Mani.
96 Lower cAwlaqi country.
97 A ruined mediaeval town I visited in 1954.
98 Presumably aHarmüzî means the son of al-Habib Salim, but I can find no 
reference to him in Sayyid genealogies.
99 Al-Madarah is a Mayasir village between Mudiyah and al-Shafi iyyah.
100 In Awdhali territory, the famous pass up the Kawr. 
101 The troops of righteousness/right/justice/truth ’ ! 
1°2 See fn. 26.
103 Marfad is in the Qabilat al-Hadrami territory.
٤/٦ the .ه] 104
105 The Zaydi leaders.
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(alifam a/-riîa a 6س) and the coffee plantations (ب*/ burm107) 
should be seized’.

The Dhu Nakhib people had declined to come in to the Zaydi leaders 
because of the steepness of their mountains which were garrisoned by 
brave Yafici tribes but after the safe-conduct (aå) accorded Shaykh 
cAbdullah b. Harharah they also petitioned for aå. Al-Safiyy sent them 
to the İmâm. They, knowing that repentance would be accepted (a/- 
tawbah maqbulah\ made a show of repentance. The Imam presented their 
chiefs with clothing, money, weapons and horses to those of them who 
were accustomed to [ride] them.

Governors were appointed over Yafic, and Dathinah and Zaydi 
troops moved to al-Khalaqah, rebuilding the fort there which commands 
the 5124. News arrived of the submission of the Sultan of Hadramawt. The 
Mashäyikh of Yafic, Ibn Harharah and those of the Mashayikh who had 
come in were informed by the İmâm of their Éjìbät, i.e. the taxes they 
must pay - he wrote them a pact and took an oath from them.

The situation was still unsettled with under 100 Zaydi soldiers remaining 
in Yafic, and when the harvest (|aHhamarah) was ready and assessors were 
sent out Ibn al Afif prevented them from making their rounds. The Zaydi 
governor who had married locally had engaged about 400 Yafii troops 
and they agreed to follow him against Ibn ع Afif who went to Jabal al- 
Naffäj between al-Mawsatah and Bani Qäsit (sic). All Yafic then rose 
except al-Muflahi, but the Sultan al-Raşşâş dissociated himself
Y٥a а аЛ) from the rising. Zaydi forces went to al-Khalaqah, Marfad and 
al-Mawsatah. The Yafii allies of the Zaydis used to ،show obedience by 
day and raid the (Zaydi) soldiers to their places at night’, like the Yemenis 
did with Nassers forces in the sixties! The Zaydis however moved from 
al-Khalaqah to Masjid al-Nür in al-Mawsatah and mounted an attack on 
the cAfifis and Näkhibis on al-Nafíäj who were defeated with the loss of 
300 tribesmen.

After some days the shaykh Madah and his son asked for aman. Some 
Zaydi troops meanwhile had found in a pass ‘a woman with slave-girls 
(jawdrin) of hers with instruments (a a ) so they took her and those with 
her and she was the wife of Ibn cAfif’. Perhaps the ،instruments’ were 
arms. The Zaydi general ordered her to be taken with trusty persons to 
Radac fort, making her a hostage айог). The news of her capture was 
brought to Ibn cAfif who was much grieved as he thought she had es- 
caped. Perhaps this is the lady called Nür bint مع* (p. 90) who was said 
to have fought the Zaydis. The Zaydi general ordered all the weapons of 
biläd b. cAfif to be collected, guns (banadiq\ clubs, (leather) shields 
 or no aå would be given. Musical instruments and drums ,(و/ه)
aa) were confiscated also. After this there seems to have been general 

submission to the Zaydis, all this in year 1066/1655-56. The Imam ordered 
the musical instruments to be broken, but he appears to have tried to win 
over Ibn cAfif, Ibn Harharah, and al-Näkhibi to whom he assigned main- 
tenance while detaining them with him, and to whom he made gifts.

106 Le. al-ibl wa-hqar wa^l-ghanam, camels, cattle, sheep and goats, upon which 
zakat has to be paid.
107 I translate 442/7؟ as plural of safiyah, a category of landholding, but bunn 2/7؟ is 
the pure coffee-berry.
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The Zaydis lose Yafic

About a quarter century later Yäfic expelled the Imäm’s governor and 
repulsed expeditions sent against them so that the Zaydis were compelled 
to retire on Radäc. Again in 1101/1689-90, a Zaydi expedition reached 
al-cUrr but was defeated. After defeating the Zaydis in Yäfic in 1120/ 
170809, cUmar b. Salih Harharah and the Mashriq tribes even ravaged the 
town of Ibb. While in 1144/1731-32 in the time of Sultan Sayf b. Qahtän b. 
Madah al-(Afif the Yafiis drove the Zaydis out of Lahej and Aden. The 
Zaydi empire was now well on the way to disintegration and the Yemen 
on the return to tribal anarchy.

The Al al-Shaykh Вй Bakr b. Salim, Mansabs of cInat

Though the informants marshalled by al-Jarmùzi are hostile to the Al Вй 
Bakr b. Salim house, taking a cynical view of the way in which it exer- 
cises its functions, they do present a fair and authentic picture. The Al Вй 
Bakr b. Salim is probably the largest Hadrami Sayyid house and in the era 
of migration it had many branches settling in Indonesia, East Africa and 
elsewhere. I have found no actual account of how its founder 13] Bakr 
established his ascendancy but this was probably gained through strength 
of personality, political acumen and playing to the full on his ،spiritual 
power’ 108 inherited from the Prophet. The family, says the editor of 
Shams al-zahirah109, ،has a over the arms-bearing tribes like
Yafic, Kindah, the Manahil and Mahrah. Because of the prestige/influence 
 that their mansabs have, they employ it to reconcile contending (/هق/ه)
parties and to extinguish the fire of dissension (fitnah) when it intensifies. 
They had hands in appeasing dissensions and arranging truces between 
people in an age when anarchy prevailed’.

Al-Shilli (ob. 1093/1682) assigns a lengthy biography to Вй Bakr b. Sälim 
(919—992/1513-4—1584) known as 810؟ Inat. He was born in Tarim where 
he studied with its ulema, subsequently moving to nat 1. Both al-hadir 
waibdd, the settled and bedouin, profited through him and his virtues 
 became a refuge for any person in danger (/ه/) His place .(:و/ع/)
 and after his death whosoever came to seek protection at his tomb (/د/*)
(istajara bí-qabri-hí) became protected ن٠٦)ئ٠  All his property deriving 
from his estates and what was brought to him (manqul) and animals was 
،in the name of’ (i.e. spent upon) the needy the اب/ wa-dïfän (unarmed 
classesii2 and guests). The revenues in kind from Yäfic would come under 
the heading of /71/14. Al-Shilli lists his writings on the usual religious

108 Alsultat I imagine the term is of comparatively recent usage in
Hadramawt.
109 Muhammad Diya3 Shihäb ed. cAbd al-Rahman b. Muhammad al-Mashhür Shams 
ahahlrah, Jeddah, 1404/1984, I, p. 276. There is an earlier lithographed edition.
110 Lanes rendering of dallah perfectly describes the manners of a great Manşab - a 
placid, grave manner of deportment with pleasingness of mien, a kind of boldness 
towards a person in whose estimation one holds a high place. 10 Bakr b. Sälim used to 
cajole the rude bedouin (47ة!ز) and they did not upset him (la
111 Muhammad b. Abi Bakr, al-MashraQ al-rawiyy, Cairo, 1319 H., II, p. 26. The Al 
Kathir Sultans laid out Inät al-Qadlmah in 629/1232, but the area in which
he built his house became known as al-Jadldah.
 in Hadramawt - workers in clay, builders, potters, field workers, but /]م 112
probably here of more general application.
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topics including tasawwuf but avers that he used to hold aloof from the 
manifesting of miracles (izhar aHarämat) and supernatural phenomena 
(khawariq aPädät) though al-Jarmuzi quotes al-Ahdal to the contrary 
with regard at least to the ة] Вй Bakr b. Sälim in general. Nevertheless, 
like other holy men, he revealed (*هاى) to a group of his companions 
what was in their hearts. The following story recalls the cynical remarks 
of the Zaydi al-Asadi supra.

Certain merchants sailing from India to bandar Mokha were delayed by 
an adverse wind, it being the end of the monsoon (mawsim). One of the 
ships company saw in a dream Вй Bakr b. Sälim who instructed him to 
make votive gifts and to be of good cheer. This he promised to do and a 
favourable wind took them to Mokha. This man arriving in Inat, had this 
tale recounted to him by Вй Bakr before he could open his mouth, with 
the demand: ‘Hat al-nidhr, Hand over the gift’! ،Not until you tell me 
what it is’, said the man, and Вй Bakr told him in exact detail.

It vas Abü Bakrs son, al-Husayn (ob. 1044/1634-35), who was visited by 
al-Asadi in 1041/1630-31. Al-ShilliU3 declared him to be unequivocably ،the 
İmâm of his time’, widely famed, following the sunnah, perfectly exer- 
cising his office (؟/ه!), entertaining the /0/23 and masâkîn\\\ 
strangers and orphans. The tribesmen (curban) used to come to him from 
all quarters of the land. He disliked tyrants ( طمز50ط/: ) - by these he 
probably means ughty tribal chiefs - and would only look at them 
askance. ،When the Imam of the Zaydiyyah wrote to the people of al- 
Diyär al-Hadramiyyah summoning them to enter into obedience to him, 
and everyone to whom a letter came from him gave a (positive) reply’ 
except al-Habib al-Husayn, ،he neither replied to him (assenting) nor did 
he sent him a letter’. It is to be inferred from the text, though unvoiced by 
it, that the Hadramis considered the Zaydi Imam to be one of the 
Jababirah!

When al-Husayn died it was agreed by consensus that his son Ahmad 
had the best claim to the office of mansab. He, like his group (/•ة) 
followed Bedouin ways“6, their bodies were bedouin and their hair 
bedouin (abdanu-hum waihucuru-hum In 1948 the branch of the
Al al-Shaykh Вй Bakr lower down the Wadi Hadramawt at Khön were 
still bedouin in their dress and arms-bearing though not the Mansab house 
at Inat which seems to have abandoned bedouin ways and conformed to 
Sayyid dressU7 Ahmad died in 1061/1651.

The Sälim who figures in the narrative of al-Jarmüzi would be Sälim b. 
Ahmad b. al-Husayn. He is not included by al-Shilli in al-MashroJ but he 
is recorded in Shams al-zahirahm with the title Salim al-Muhäjir, the 
latter epithet to be interpreted as the emigrant seeking protection. He died 
in al-Ghayzah/Ghaydah in 1087/1676-77. Sälim may have been mansab 
after his fathers death, but it rather looks as if he was obliged to take 
refuge from the Zaydis in the coastal Mishqäs district east of al-Shihr.

The link between the Inat Sayyids and Yäfíc still persisted till our own

113 Op. cit. II, p. 92. Al-Husayn was opposed to tobacco and had a proclamation 
prohibiting the use of it made in the
114 The title ‘Mansab’ seems to derive from the office.
115 The fuqara> in Hadramawt may mean Sufis and masakln petty traders, but perhaps 
here the terms are used in the general sense of ،poor’.
116 Al-Mashrac, II, p. 53; Shams ahahïrah, I, p. 301. 
117 See my Saiyids of Hadramawt, London 197ذ.
118 Shams al-zahïrah, II, p. 302.
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time and a notice in the Târïkh alshtfaraد al-Hadramiyylnw mentions 
that a noted 1*0؟ scholar 'All b. Sälim, eleventh in the line of descent 
from Shaykh 11 Bakr b. Salim, travelled probably round about 1850 to 
Jabal Yäfíc ،for worldly purposes, trading (/7 547[ al-hayat al-dunya- 
wiyyah, mutajir-an) among a multitude of traders, but his spirit was not at 
ease with this wordly life and he quickly withdrew to Hadramawt’.

It is the writers pleasure to acknowledge his indebtedness to Husayn 
Hadi ؛Awad of the Madhhij of Macn formerly of Wadi Yashbum and 
Salih ،Umar Muhammad Ghalib of al-Hadrami tribe of Yafi؛ alUlya, 
originally from near for information gratefully received and to 
thank them and Dr Robert T. o. Wilson and Mr Peter J. Grove for their 
valuable advice on the cartography of Yafici country and Mr Grove for 
his expertly drawn sketch map of this little known region.

119 cAbdullah b. Muhammad al-Saqqaf, Cairo ca. 1359 H., IV, p. 72.
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Notes on Some Negative Morphemes in 
Written and Colloquial Arabic

GERHARD SVEDLUND, Stockholm

The numerous negative particles, from the 011 Semitic la to the com- 
pounds based on la, such as laisa, ،٥^, lam and lan, all denying 
sentences and all with their own specific area of usage, constitute one of 
the major difficulties the Arab schoolmasters encounter in their efforts to 
teach the students the cArabiya. It is evident that the complexities of 
negation in the cArabiya as well as in the spoken dialects make it excep- 
tionally hard to teach the students in such a way as to enable them to 
retain the rules of the cArabiya after finishing school. Not only have the 
dialects many peculiar ways of expressing negation but the constructions 
and the mechanisms may differ from one dialect to another.

Goldenberg (1974:385), after having mentioned the names of Birkeland, 
Harrell, Tomiche, Aboul-Fetouh and Gamal-Eldin, states »negation in 
Egyptian colloquial Arabic is one of the most complicated chapters of its 
syntax and none of the above-mentioned authors have paid it, in our 
opinion, sufficient attention so as to explain its complex mechanism«. 
Goldenberg also quotes Aboul-Fetouh (1969:113) saying that he found it 
necessary to warn the reader that the given environments »involve syn- 
tactical and semantic considerations and overlap so much that they are of 
little use without an extensive listing of the possible fillers of each envi- 
ronment«.

No doubt, the pecularities of negation in the dialects make it especially 
burdensome to the Arab student to grasp and learn the constructions of 
negation in the written language as the two systems, on the one hand the 
cArabiya, and on the other hand the dialects, have few things in common 
and differ widely.

Among the pecularities of negation in the cArabiya we find that

lam with the imperfect (apocopated) takes the meaning of the perfect, 
e.g. lam yasil /7 waqtihi ،he didn’t arrive in time’.

lan with the imperfect (subjuntive) takes the meaning of the future, 
e.g. lan 4/5 dalik ‘1’11 never do that’.

lamma with the imperfect (apocopated) takes the meaning of the 
perfect, lamma tastami ila Hdah ،you haven’t yet heard the 
clarification’.

laisa having solely the form of the perfect takes the meaning of the 
imperfect, e.g. laisa l-muhämï mawjudan ،the lawyer is not present’.

In addition, after ma denoting duration in the sense ‘as long as’ the
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perfect takes the meaning of the imperfect, present or future, e.g. la 
ansak ma darra sariq ،I won’t forget you as long as a sun rises’ and la 
laqitum ma baqitum durran ،may you never be harmed as long as 
you live’.

At times it may be difficult to know whether ma is interrogative or 
negative, e.g. ba ilia kaddam could mean ،he is nothing but a 
servant’ or ،what is he besides being a servant?’.

la with the imperfect may be translated into English by the present or 
the future, and when connected with a preceding past tense (especially 
after kana) it expresses the imperfect of the Greek and Latin.

Several opinions have been forwarded as to the difference between ma 
/454/4 and lam /54. Caspari (1887:205) states that lam with the 
apocopated imperfect »immer den Sinn des Perfectums hat«.

Wright, in his translation and revision of Caspari (1898 11:22) repeats that 
the apocopated imperfect with lam »has invariably the meaning of the 
perfect«. Wehr (1953:27 f.) mentions the various opinions of Fleischer (*. 
Sehr. I 443/4), who states that ma + perfect mainly corresponds to the 
German perfect »durch das die Vergangenheit vom Standpunkt der Ge- 
genwart aus betrachtet und auf diese bezogen werde«, and of Reckendorf 
(Die syntaktischen Verhältnisse des Arabischen, 1-2, Leiden 1895-98, s. 83, 
Arabische Syntax, Heidelberg 1921, 5 25), who considers mä -ا- perfect 
»meist resultativ«, and finally that of G. Bergsträsser (Verneinungs- und 
Fragepartikeln und Verwandtes im Koran, Leipzig 1914, s. 29 f.), who 
declares that »das Perfect nach mä im Koran die vollendete Handlung 
nicht so scharf ausdrückt wie der Apokopatus nach b«. Wehr (1953:28 f.) 
presents convincing evidence showing that attempts to explain the dif- 
ference between lam + imperfect and mä + perfect on the basis of the 
time factor should be regarded with scepticism.

Strangely enough, the intonation, the stress factor, and the rhythmic 
values of the alternatives and of their environments are not mentioned by 
Wehr, although they might well have been influencing the various writers 
in their choice of either the lam + imperfect construction or the alternative 
mä + perfekt. There are clearly differences between the two alternatives as 
regards rhythmic and metrical values irrespective of the environments. 
Within a given context the lam construction might well be sounding bet- 
ter, besides supporting the rhytmics of the utterance, and therefore con- 
sequently chosen. Furthermore, from the point of view of articulation, 
certain verbs seem to be easier to pronounce with a lam construction (if 
we consider the vowel qualities and their positions in relation to the 
emphatics and the cayn), e.g. lam as compared with mä a a a. 
The feeling and understanding with regard to these special qualities may 
be highly developed in the mind of a certain writer, while totally lacking 
in other cases. It should not be forgotten that the liking amongst the Arabs 
for well-sounding constructions and phrases, is strong and has played a 
vital part e.g. in the formulation of the innumerable proverbs and sayings 
incorporated in the Arab history of literature. Another relevant fact to 
remember is that many old texts were first preserved orally and only later 
written.

As regards the difference between mä and lä with imperfect, Caspari 
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(1887:204 Anm.) States that after lä »behält das Imperfect seinen allge- 
meinen Begriff des Nichtvollendetseins, der Dauer«, e.g. karaja la //ه 

ر٧/٤  huwa ،he went out without knowing where has was’, and that after 
mä »hat es den Sinn des Präsens«. Wright (1898:11 20 Rem.) confirms this 
statement giving a word for word translation of Caspari. However, as 
Wehr points out (1953:29), the difference between the two constructions in 
regard to their meaning of the present is not clear at all. After having 
presented abundant material showing that the two constructions appear 
frequently in statements of equal value in regard to the time element, the 
results of act, and the manner of action, Wehr concludes that these qual- 
ities can hardly be used to describe differences between the 0ج construe- 
tions with regard to their use in the present tense. Wehr (ibid. 31) then 
points to an interesting difference as regards the contexts in which the two 
constructions appear. The denials using the ma construction frequently 
appear in contexts displaying emotional involvement, while those with the 
la construction tend to be chosen in connection with more objective and 
matter of fact statements and situations. The fact that the negative ma is 
frequently appearing in connection with oaths and solemn promises 
strengthens the view that ma is preferred when emotions are involved. 
Logically, the la construction is chosen when the oath or the promise 
indicates the future as ma is ruled out in statements concerning the future.

The frequency of the negative mâ construction in utterances containing 
an oath or a solemn promise and in phrases of emotional content, might 
be the reason why ma and its allomorphs have such a dominant position 
amongst the negation constructions of the Arabic dialectsi.

The use of malma and its allomorphs as a preverbal negative particle and 
as a particle negating single words is extraordinarily frequent in the 
Egyptian and Syrian dialects and in many other Arabic dialects as well. 
The use corresponds to the English ،no’ and ،not’ and negative constructions 
in English like in-, un-, and -less.

PREVERB NEGATIVE ma (ma)

Egyptian colloquial Arabic Syrian colloquial Arabic (SY)

Imperfect

that’s not enough
I don’t know
1 cannot
it doesn’t concern me

di ma yiktis 
/710452 ail 
É baqdars 
di ma yikussinis

hdidd md byikli 
ma ba rii 
md biqdir

häidä та 0٤/؟*٤7

1 It has been suggested by Ch. Rabin (Ancient West-Arabian, London 1951, p. 191) that 
the negative /ة can be explained by going back to an old Egyptian origin; Wehr, 
however, maintains that mâ originally was an interrogative particle which when 
appearing frequently in rethorical questions assuming a negative answer became 
interpreted as a negative particle (1953:35 f.).
2 mus < та hû در.
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JRSLM3: É birïänïs ‘I dont want it’; /ة byokid ،he doesn’t eat’. Yeme] 
mâ adkur ‘I don’t remember’; É aqder ‘I can’t’; /72 yumkinna ،its not 
possible for us’. LEB: ma baddi si ‘I don’t want anything’; ma ،ус 
don’t know’; /ع/[ laken ma behki ئ[ understand but I don’t speak’; ant 
ma brïd si 1 don’t want anything’.

Perfect

I didn’t hear
I didn’t understand

they didn’t take
anything from me

they didn’t say
anything to me

JRSLM: ma wusil ،he hasn’t come’; ma kuntis hunak ‘I wasn’t there’.
Yemen: ana ma akatt ‘I didn’t take it’; and mâ sufto ‘I didn’t see him’; ma 
9* si ،he said nothing’. LEB: ma Iqit si 61 found nothing’; ma qalli si ،he 
didn’t tell me anything’; ma ق/ metlu äbädän 61 never saw anything like 
it’.

Future

1 shall not eat 
in the hotel

that won’t do

Complex Verb Forms

The preverb negative mä/ma (та ... s) in utterances including more than 
one verb.

I can’t read 
if I cannot sleep . . . 
if it is no good 

one can’t walk 
any longer

I cant eat anything

3 The dialect spoken in the Jerusalem area.
4 LEB ٥" similar to French ،peur’.
5 The verbal habits of an individual include both /ة and ma depending on the 
environments and a large number of other circumstances.
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JRSLM: /ة kans qadir yfayyis halo ،he couldn’t support himself’6. Yemen: 
ma adri قرة ‘I don’t know what to do’; É aqder aruh /ه* 
can’t go with you’; ma yaqderu yagu ،they cannot come’; /ة aqder ؟ه 
‘I can’t wait’. LEB: ma kent caref ‘I didn’t know’; ma kent btehki haik ،you 
didn’t speak like that’.

Part Active

it’s not necessary 
it’s not the right time

JRSLM: 75 fahim ‘I don’t understand’. Yemen: /2 mus radi ،he isn’t 
satisfied’ or ma / radi; mus lazem ،its not necessary’. LEB: mes lazem ،its 
not necessary’; mes memken ،it’s not possible’.

Part Passive

it’s not correct 
it’s not well folded

JRSLM: mus Édfûf ،not paid’; mus /7٦٨04 ،not present’; mus 
/9054 ،nonsensical’. Yemen: ant mus magnun ،you’re not mad’; LEB: mes 
mäwjüd ،not present’.

Non-verbal Sentences with »Negative Pronouns«
(the negative morph /ة or ma ...s combined with pronouns free form)

JRSLM: manis ،I’m not’; 2.m. mantis 2.f. mantis 3.m. mähüs 3.f. mahis pl.1. 
mahnas etc. mdnis rayih ،I’m not going’; mahnas bicad ،we are not far 
away’. LEB: mdnni ،I’m not; 2.m. männäk 2.f. mdnnek 3.m. mannu 3.f. 
manna, etc. mdnni mabsut ،I’m not satisfied’; mdnnon mabsutin ،they are 
not satisfied’; männäk رة/ ،don’t you see?’ männu fahem ،he doesn’t 
understand. 6%. also Goldenberg 1974:386 mahnas-ilmash ،we are not 
the responsible ones’.

Pre-particle negation

Nouns definite: 
not the teacher 
not the house

Indefinite: 
not a book 
I’m not a merchant 
that is nothing 
not meat

6 Cf. makans yihibb yiruh yisufu ،he didn’t like to go to visit him’ and mayhibbis 
yiriih yisufu ،he doesn’t like to go to visit him’ (Goldenberg 1974:393).
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JRSLM: mus il-bët ،not the house’; mus kitab ،not a book’. Yemen: hädä 
mus hagara käbïra ،this isn’t a big stone’. LEB: mes Ahmed ،not Ahmed’; 
mes elyaum ،not to-day’.

Pronouns

not me
not you
not there

JRSLM: mus hundk ،not there’. Yemen: mus dak ،not that’; ma hu hind ،he 
isn’t here’.

Adjectives

its not far
the water isn’t hot

JRSLM: wii7 İkbîr ،not big’. Yemen: ma hu tayyib ،its not good’. LEB: mes 
ktïr ،not much’, mes qalil ،that’s not a little’;

Adverbs

not always

Prepositions

it’s not in my power 
you’re not wrong

there is nothing 
the matter with me 
I’ve no money on me 
you’re not right 
its not your fault 
it doesn’t matter

JRSLM: mis fi-Hhsab ،not included’; md /75 //ة ،I’ve nothing but 
my salary’; malos dhdmmiyye ،its not important’. LEB: ma ،it doesn’t 
matter’.

7 In most dialects there are free variants, such as mis, mes, etc.
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The expression »there is أل) ... «
EG

There is nobody 
there is no need

there is nothing 
like it

there is nothing 
better than that

JRSLM: mafis ،there is no . . . Yemen: /74/;5 kusr ،nothing is broken’;
mafis gädïd ،there is nothing new’. LEB: /7/7 madrase /هر[/[ ،there’s no 
school today’; ma /7 sakk ،there is no doubt’; /71/7 kubz ،there’s no 
bread at air.
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The lOth Maqala of al-Hamdänï’s /مرغ 
alhikma
Some Observations

CHRISTOPHER TOLL, University of Copenhagen

Al-Hamdäiìï, the South Arabian scholar of the lOth cent. A.D., who has 
been the subject of several studies by Oscar Ldfgren, is mostly known as an 
historian and a geographer although he was known to the Arabs also as a 
philosopheri. That he was an astronomer and astrologer as well has long 
been known to US. Al-Qifti calls him an astrologer and mentions his 278 
(astronomical tables) and quotes from Said al-Andalusi: »In the course of 
this book (sc. aHklïl) are good passages on the calculation and time of the 
conjunctions and sections on natural science and astrology . . . And he has 
written other good books, among them /زة/ al-hikma (The Secrets of 
Wisdom), the aim of which is to instruct in parts of astronomy and the 
extent of the motions of the stars and to throw light on the astrology and 
to present in detail and comprehensively its parts.«2 Another astrological 
work, at-Tâl? wal-matarih (The Horoscope and the Projections), is known 
only from al-Qifti.

Al-Hamdani himself quotes an argument against Aristotle from the 
al-hikma in another of his works, K. 4/-٦٨14/٤4/3 15a »We 

have exposed the wrongness of this statement (5. Aristotle’s view on the 
beginning of heat) and have assigned to it a chapter of the K. SarcPir 
al-hikma. There we say that God, He is blessed and exalted, has created 
this celestial sphere sperical and rolling, and He has put the earth in its 
middle, spherical and rolling like it, as the centre in the middle of a circle, 
except that the smallness of the earth in relation to the greatness of the 
celestial sphere is as a point in a large circle. And each circle is within 
another circle so that each part of it, a half or third or fourth or sixth, is 
connected with what is opposite it of the circle within and related to it in a 
natural connection, even if the distance between them is great, and subject 
to its influence because of their similarity.« And al-Hamdani goes on to 
explain the origin and nature of the seasons and their temperature.

Al-Hamdänï’s Saræir al-hikma could, however, be supposed lost until, in 
1963, it was announced by the Yamani scholar Muhammad b. All al- 
Akwac al-Hiwälï in the preface to his edition of aHklïl 7 that a manu- 
script of the lOth maqala of the Saraj al-hikma had been found (quoted 
by Löfgren in El2 1965).

1 See the works of Löf gren and Toll.
2 The د/ى;/ al-hikma is also quoted by Abu Marwan al-Istiğğî (according to Said, 
Tabaqat 86, first half of the 9th cent, and one of the best astrologers of Andalusia) in 
Risala fl Tasylrat wa-matarih as-su^ât (ms. in Escurial), Sezgin, GAS 7:196.
3 It was Professor Lofgren who drew my attention to the manuscript in the University 
Library of Uppsala of this interesting work on Arabic cosmology, metallurgy and the 
fabrication of dies and coins, the edition and translation of which I chose as my 
doctoral dissertation.
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In 1970, when I visited Beirut, the Sa udi scholar Hamad 1-55[ was 
kind enough to lend me his photograph copy of the manuscript of this 
work. The Institute of the German Oriental Society, the hospitality of 
which I enjoyed at that time, did not possess any reproduction facilities 
but its director, Dr. St. Wild (now Professor at the University of Bonn) 
kindly lent me his camera, and putting the photograph copy in the sunlight 
on the floor I photographed each sheet of it.

Later on I supposed that the manuscript had god lost when the Yamani 
Prime Minister (till July 1969) Muhammad alAmri, from whom Hamad 
1-535[ had got his copy of the manuscript, had suffered an aeroplane 
crash. When I learned that the library of Hamad 1-0335[ in Beirut had 
been burnt down, I thought for a time that my copy was the only one left 
of this work. Hamad al-Ğâsir told me, however, that the manuscript still 
existed in the Yaman4. From Sezgin, GAS 7:164 f. I further learned that a 
photograph of the manuscript (65 pp., 1071 A.H.) was in Cairo, at the 
Institute of Arabic Manuscripts, from which Sezgin was able to quote the 
chapter-headings and to mention the sources of the work.

When I visited Sana) in 1981 and met Muhammad b. cAli al-Akwac al- 
Hiwälï I obtained a copy of his edition of the 10th maqala. In King 1983:20 
the manuscript is said to be copied in an untidy Yamani hand, and on p. 67 
is stated that the manuscript is in the private collection of Qadi Husayn as- 
Şayyâğî and that photographs are in Cairo Dar al-Kutub K 7012. In King 
1986:39, No. B 41, is added that the manuscript photographs in Cairo K 7012 
consist of 33 plates from a manuscript in a private library in the Yaman, 
copied in 1091 A.H., with a reference to Sezgin GAS 7:164 f. It is further 
added that the text of the manuscript is now published by Muhammad b. 
cAli al-Akwac al-Hiwälï.

In the foreword to the edition we are told, however, that the editor found 
the manuscript in the Great Mosque of Şan دلآ and that it was copied on 
Muharram 19th, 1091 A.H. Dr. King kindly sent me his photograph of the 
manuscript mentioned in his two works (and used also by Sezgin) and I 
could establish the fact that it was identical with the one I had copied from 
Hamad photograph copy. On the other hand, the photographed
manuscript seems not to be identical with the edited one. The manuscript 
found in the Great Mosque of Şan a could, of course, later have passed 
into private possession. But a comparison of the edition with the photo- 
graphed manuscript will show several differences which could hardly have 
been caused by mistake or intentional emendation by the editor.

The aim of this paper is to show the existence of two manuscripts of the 
10th maqala and to compare them, as far as this is possible when one manu- 
script is available only in a rather bad photograph and the other one only 
by means of a rather bad edition. The comparison is made still more 
difficult by the editors omission of any description of the manuscript from 
which the edition has been prepared. Except the already quoted information 
that the manuscript was found in the Great Mosque of Sana) and that it 
was copied on Muharram 19110, 1091 A.H. (foreword p. 5), we only learn 
that the numbers in the manuscript are written in red (p. 24). Where a new 
page or leaf starts in the manuscript is not marked in the edition which 
also omits to mention the total number of pages or leaves of the manu- 
script.

The date of the manuscript is actually Muharram 29011, 1091, not the 19th

4 Letter, dated 14.3.1401.
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as the editor says and not 1071 as Sezgin has read the year. The two manu- 
scripts have hardly been completed on the same day, or the one ten days 
after the other (if the editors reading is correct) - in all probability the one 
has been copied from the other with the date having been copied together 
with the rest of the text. This can be supposed also from the fact that 
omissions in the edition sometimes equal a whole line in the photographed 
manuscript.

In the following »Ed.« means the edition of the manuscript in the Great 
Mosque and »Ph.« means the photograph of the manuscript in private 
possession.

Ph. consists of 65 pages of each 31-32 lines. It is written in nashi of 
rather average legibility with many of the diacritical dots missing. When it 
is difficult to read this seems more due to the bad quality of the photo- 
graph than to that of the manuscript. Numbers are sometimes written in 
words, sometimes with abgad letters, sometimes with figures.

The work presents itself at the beginning, after the basmala, as al-Maqala 
alUsra min al-bikma /7 an-n٠m غ/[/ al-Hasan b. Ahmad 
b. 756157 ه/-[//[. Then follows a list of the 33 abwab with their cap- 
tions. The captions of this introductory list of chapters differ a little from 
the captions at the head of each chapter, as they are reproduced by Sezgin. 
The following corrections could be made to Sezgins reproduction of the 
chapter headings: ch. 3 read Batalimus, and so always in the text; ch. 10 
read 20-25: ch. 11 read 25-30 /7 maslr al-hîlâğ min ahakan at-tasT ila 
d-daraga 07-2/104 wa-kayfa ... ; ch. 13 read . . . wa-farq ... ; ch. 14 
read 31: ch. 15 read 32 and scfat : ch. 16 read 32-34 fi Hllat ... ; ch. 18 
[441 353 01.19 reaA 35-36 ma Ulla /7 qism fadl darag abkawkab ala l- 
awtdd fi zahir assamaد wa-bâtînihâ; ch. 25 read 41-50: ch. 26 read 50-51 
ti ttdaq awtad dallrat abufuq bi-hamsat ag a ; 7/ 56-51 ٥41] 27 ه tasytr 

ila l-qawdtic . . . (Sezgins captions to ch. 26-27 are from the 
introductory list); ch. 28 read 56-59: ch. 29 read 59-61 and :/اه: ch. 30 
read 6163: ch. 31 read fi masir.

The first 220 starts Ph. p. 2 1. 5/Ed. p. 27 with a quotation from АЬй 
Muhammad b. Nawbaht on the hilag and kathuda.

There are a few corrections in the margin of the text of Ph. It is illus- 
trated by horoscopes on p. 3/Ed. p. 29, p. 51/Ed. p. 104 and p. 60 Ed. p. 117. 
Ed. has furthermore a small horoscope on p. 65 and two small horoscopes 
on p. 112 not in Ph. On p. 9 of Ph. there is a half moon with a face in the 
left margin.

To the sources mentioned by al-Hamdani as adduced by Sezgin can be 
added Abu Isma (mentioned by al-Hamdani also in his Şifa 56:10 - Sezgin 
has Sulaymän b. Tsma: maybe Abù/Abï is wrong for Ibn, as Ibn Tsma is 
known as the author of a zig, Kennedy No. X216); Abu Muhammad b. 
Nawbaht (see above); 272 al-Arkand (Kennedy No. X214, see also al- 
Hasimi, tr. p. 92); al-Hamdänî’s own Zig and his Tanbih az-zig (this was 
not known before, or is it only the full title of his Zig? - al-Hamdani also 
quotes the 6th and llth maqala of his present work); the Zig of Habas 
(quoted by al-Hamdäni also 22 ,45:20 ع/؟ f., Kennedy Nos. 15, 16, 39 and 
pp. 131-156)3 the otherwise unknown cUtmän b. Ahmad and Muhammad b. 
Abi cAmr; al-Fazärï (also quoted 24-45:20 / ؟٤ , Kennedy No. 2); 
Muhammad b. cUmar (b. Farruhan? Sezgin GAS 6:137, 7:130, Ullmann 307).

The most obvious difference between Ph. and Ed. is shown in the illus- 
trations of the horoscopes. Not only has Ed. three horoscopes more than 
Ph. but the three they have in common are not of the same type and
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arrangement. The horoscope Ph. p. 3/Ed. p. 29 is in Ph., according to the 
typology of North, of type (b) and starts with the first house, the ascendent, 
at the top, whereas in Ed. the horoscope is of type (d) and starts at the left 
(cf. at the end of the paper a reproduction of the two versions of this horo- 
scope).

The horoscope Ph. p. 61 is also of type (b) and starts with the first house 
at the top, but the same horoscope in Ed. p. 104 is, unlike that in Ed. p. 29, 
also of type (b) but as on p. 29 it starts at the left. Furthermore, the horo- 
scope Ed. p. 104 has much less text than that of Ph. p. 51 - six of the 
houses (5-7, 9-11) show only the name of the sign of the Zodiac.

The horoscope Ph. p. 60 is of type (b) and starts at the top - the same 
horoscope Ed. p. 117 is of type (d) and starts at the left, as the one in Ed. 
p. 29.

Several lines in Ph. are lacking in Ed. - p. 36 supra, after the reference to 
Ptolemy’s work al-Ahkdm (Ullmann 284), 7 1/2 lines from Ph. are lacking. 
In Ed. p. 391.42 1/2 lines are lacking, and. p. 40 one line. In Ed. p. 43 
1. 16 after 14-/2 fi t-ta^ahhur exactly one line from Ph. is lacking which 
makes it probable that the manuscript of Ed. has been copied from that of 
Ph. The same is the case in Ed. 101 1. 3 after aHnal bi-katjr and p. 103 
1. 8 after ка-mâ dakaru. On the other hand, there are sentences in Ed. 
which are not in Ph., such as the gloss aliati /:8223 عر at-talT Ed. p. 59 
1. 8.

There are a lot of smaller divergencies between Ed. and Ph., when Ed. 
has kawakib and Ph. kawkab, Ed. tasylr and Ph. masir, Ed. /!/ع and Ph. 
.etc ,!/*إه/

The edition is characterized by a certain lack of care. Even when it is 
easy to control the figures by means of the operation of which they are a 
part, wrong figures are given in Ed. which make the operation senseless. 
Thus, Ed. p. 55 al-Hamdäni says that r equals 1 year, 5' (:.1 (1/12 .ه month, 
10" 1/6 of 1' and thus 1/30 of 5’) 1 day and 25'" 6'.25/60 .ع of 1” and thus
X 24 = 10" = 1 day) 1 hour. But the editor has not understood the third term 
talita (1/60 of a second) / and says in a footnote that talita should 
perhaps be read tult (1/3).

Or, p. 118 Ed. says »... that is 39٥ 8’ and from that we substract the 
degree of the moon and that is 17 30" 48” and then remain 34 32'« which 
is obviously nonsense - it should read »29 8' - 17 30" 28” = 4٥ 37’ 32”« as 
is plainly written in Ph. and which gives a correct result of the subtraction. 
Another example is Ed. 84 infra. 300 - 370 (read 270) = 30, or p. 85 i.m. 
where 1/12 of 165 should be 13 45' (not 35'). On many other places, too, Ed. 
reads l (30) for k (20) and 3 for 2 (ه.., p. 29 in the horoscope twice, 32 i.m.f 
34 supra, 43 bis).

Ed. p. 30 infra and p. 35 supra read z (7) for r (200, cannot possibly 
follow / = 30 or m = 40), and p. 31 c (70) sahr is impossible - read y ashur 
»ten months«, the year not having more than twelve months. The incorrect 
reading of the number in abgad has forced Ed. to change the correct plural 
into singular. There are several meaningless series of numbers such as on 
p. 47 b n t 449794 »2, 50, 400« for y b daqlqa »12'«.

Ed. p. 65 1. 8 50555 latitude is said to be b d l »2, 4, 30« whereas it 
actually is 14" 30" (4ر l) which could easily have been verified in the 
astronomical-astrological-geographical literature.

The reading of foreign names is different in Ed. from that of Ph. The 
abbreviation of the Sindhind called Aryabhata which in Arabic should be 
Argabhad and in Ph. p. 41 seems to be Argabhar (although in two places

118 Christopher Toll 



the b has got two dots like a y which is the case also in al-Häsimï ed. 1:22) 
is in Ed. p. 88 Argahan. Hipparchos who is called Ibarkus in Ph. p. 42 has 
in Ed. in two places become the son of Habas, Ibn Habas, pp. 90 infra and 
91 supra.

The first month of the Persian calendar, mäh, is written with
an initial alif in Ph. p. 51 but is written //ه tym? in Ed. p. 103 infra, and 
the ninth month adar mäh, Ph. p. 2 is called idrimäh (idarmäh?) in Ed. 
p. 28 1. 6.

Some foreign words, too, have not been understood in Ed., such as on 
p. 108 1. 9 assälih day ay rabb assana for Ph. p. 54 as-sälháy . . . 
»Lord of the year«, and Ed. p. 26 1. 22 zayäriga, p. 28 1. 9 
p. 96 1. 17 and p. 117 1. 1 zayraga for Ph. zäjga and az-
22٤/84 pp. 1, 46, 59.

This will suffice to show the existence of two manuscripts of the Sardar 
al-hikma, a few instances of their interdependence and dissimilarity and the 
quality of the edition which makes a scholarly edition based on both manu- 
scripts desirable since - in the words of King 1983:20 - »a detailed investi- 
gation . . ٠ at the hands of a specialist would constitute an important contri- 
bution to our knowledge of early Islamic astronomy and astrology . . .«

I conclude by giving a reproduction of the horoscope on Ph. p. 3/1. p. 29 
with an edition and a translation.

Horoscope by Dorotheos for a child born in the 4th climate in the year 76 
of Dorotheos’ years, the 2nd of 1/2 1 ,//هلية equal hours from the 
beginning of the day.

Ph. Ed.
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Ph. (with variants from Ed.)

(1) at٠-t٠ali٢: al-hût 
aHams 
az-zuhara 
cutarid

ض
w yh (Ed. nh)

kh yh (Ed. Id nh)

(2) bayt al-mäl - اه/ها-اه
(3) atlawr - bayt aHhwa

zuhal dl
aUrrxh kd m (from the text; Ph. illegible, 

Ed. Id h)
(4) aljwzcp - bayt /-2023 (Ed. al-walid)

wa-Häqìba kg „ (Ed. Ihn)
(5) assaratan - bayt ahalad
(6) al-asad - bayt
(7) assunbula - bayt aParcPis (Ed. al-agras)

al-qamar n مد
sahm 25 (Ed. Ih)

(8) al-mîzän - bayt abmawt
ahustari kh y (Ed. Ih y)

(9) aHaqrab - bayt as-safar
(10) al-qaws - bayt as-sultan 25 z (Ed. Ih r)
(11) al-gady - bayt 45-545244
(12) ad-dalw - bayt 5-5262

(1) Ascendent: Pisces 18
Sun 6, 15
Venus 25, 15
Mercury 1, 50

(2) House of business: Aries
(3) House of brothers: Taurus

Saturn 4, 30
Mars 24, 50

(4) House of parents: Gemini
and the end 23, 50

(5) House of children: Cancer
(6) House of illness: Leo
(7) House of marriage: Virgo

Moon 11, 50
Lot of Fortune 23

(8) House of death: Libra
Jupiter 25, 10

(9) House of travel: Scorpio
(10) House of honours: Sagittarius 23, 7
(11) House of fortune: Capricorn
(12) House of misfortune: Aquarius
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Un caso singolare di ganb al-luga 
(dal ms. Ambrosiano àrabo H 94)

RENATO TRAINI, Università di Roma »La Sapienza«

Kalam aPArab /2 yanhasiru, »la lingua degli Arabi non ha limiti«. 
Queste parole, in cui un lessicògrafo del sec. VI/XIT, con encomiàbile 
umiltà, confessava l’insufficienza della sua pur copiosa erudizione, e la 
consapevolezza della propria impotenza ad esaurire le davvero illimitate 
risorse della lingua del 2, mi sembra possano felicemente soccórrere ad 
introdurre il lavoro che segue. Ne è oggetto, infatti, un anonimo, breve 
testo in versi, saggio modesto, ma a suo modo significativo, della incom- 
paràbile ricchezza della 54/4074 e, al tempo stesso, dell’appassionata, 
laboriosa attenzione che i dotti le rivolsero, tra l’altro, in quel suo aspetto 
particolare che fu la scienza del مف/[, come sottolineato da uno dei più 
autorévoli specialisti dellarabistica occidentale, quando scrisse che »ces 
savants musulmans, ة un degré divers, ont tous la passion des termes rares

Prima pero di trattare del testo annunciato nel titolo, e proprio in fun- 
zione della sua elaborazione, mi sembra opportuno richiamare, sia pure in 
modo essenziale, quello che fu il pensiero degli stessi Àrabi riguardo a ciò 
che, del loro lèssico, essi sentivano come عف[, un tèrmine divenuto usu- 
ale e quasi tècnico per esprimere la nozione di ciò che in italiano ha pro- 
babilmente il suo più fedele corrispondente nel vocabolo »peregrino«. 
Basterà, credo, a questo scopo rilèggere il capitolo che Hâgğî Halifa dèdica 
a tale materia3, il cui titolo - v/w garib wal-Qufan - è già di
per sé indicativo dell’atteggiamento tenuto al riguardo dai dotti àrabi, e 
dell’indirizzo da loro seguito che, come vi appare esplicitamente, fu deter- 
minato anzitutto da una sollecitùdine religiosa, più che scientifica e pura- 
mente erudita, come qualcuno potrebbe anche pensare: dalla necessità cioè, 
di chiarire tutto ciò che, nel lèssico della Tradizione ع del Corano, era 
poco o punto comprensibile.

Anticipando il contenuto di tale lettura, e sintetizzàndone il senso, si può 
arguire chiaramente, dai due testi riportati da Hâğgı Halifa, come il con- 
cetto di عف/[, di cui è verisimile che inizialmente si avesse avuto una 
nozione più che altro intuitiva e comunque approssimativa, si sia poi 
venuto precisando, con il maturare della speculazione filològica, in una 
polivalenza, che possiamo ridurre al seguente schema. Si delinea anzitutto 
una distinzione: tra garlb in senso assoluto, e هف/ in senso relativo; 
anche se, va sùbito aggiunto, si tratta di una distinzione meramente teorica. 
Infatti, quando il filologo àrabo ci fornisce la spiegazione di /72 
mediante l’equivalenza con »oscuro, inintelligibile«, egli ci propone del

1 Abü Müsä Muh. b. cUmar alîşbahânî (m. 581/1185). Cfr. Hâgğî Halifa, Kasf 
azrzunun (ed. G. Flügel), IV, p. 328.
2 R. Blachere, Histoire de la littérature arabe ٥٤•, Paris 1952 segg., I, p. 121.
3 Op. cil IV, p. 322-335.
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 -solo una definizione, vàlida appunto come tale, nel suo senso asso ]/هف
luto, non già una spiegazione, quale solo si raggiunge con la precisazione 
delle due specie sotto cui il ğarîb può in concreto presentarsi. L’inintel- 
ligibile, il »peregrino« non è infatti tale per sua intrinseca natura, ma in 
senso relativo, e ciò secondo una dùplice, differente dimensione, che è 
rispettivamente spaziale o temporale (o, se si vuole, orizzontale e sin- 
cronica, in un caso, verticale e diacrònica, nell’altro). Ed allora il ğarîb, 
che nella valenza di »oscuro, inintelligibile« esiste solo genericamente, si 
precisa — e si distingue - in pràtica nelle sole due valenze che contano e 
che si incontrano, cioè quella di »alieno, estràneo«, oppure l’altra di »de- 
sueto, obsoleto«. 1" ciò che apprendiamo dai due autori, le cui parole è 
finalmente venuto il momento di leggere, nella citazione di Hâgğî Halifa.

Il primo di essi è Abu Sulaimán Hamd b. Muh. al-Hattäbi (m. 386/996 o 
388/998: G I, 165:12/174 5 I, 275), dal cui Ğarîb è riportato il
passo seguente: »II ğarîb del linguaggio altro non è che ciò che di esso è 
oscuro, lontano dalla (comune) intelligenza, cosi come tra gli uomini il 
ğarîb altri non è che colui che si trova lontano dalla patria, separato dalla 
sua gente. Il ğarîb del linguaggio, poi, si usa in due sensi: o per indicare 
che si tratta di (parole) astruse, oscure, intelligibili solo a prezzo di lunga e 
laboriosa applicazione mentale, o per significare che si tratta di (parole) 
usate da chi vive lungi dal comune consorzio, da Àrabi di tribù isolate, 
parole quindi che, quando ci càpita di sentirle, le troviamo ğarîb, ossia 
estrànee (istağrabnâha)«.

Segue, dalla Nihaya </7 ğarîb al-hadìt> di <Magdaddin al-Mubärak b. 
Muh.> Ibn al-Atir (m. 606/1210: G I, 357:15/438 s I, 607) il passo seguente 
che, dopo avere ricollegato agiograficamente l’esòrdio della scienza del 
ğarîb con l’esempio paradigmàtico del Profeta, analizza i motivi della sua 
genesi primitiva: »Mi risulta che rinviato di Dio era, tra gli Àrabi, quello 
che della lingua aveva la conoscenza più vasta, tanto è vero che cAli, 
sentendolo una volta conversare con una delegazione dei Вапй Nahd, gli 
disse: — 0 Inviato di Dio, noi discendiamo da uno stesso avo, ma sentiamo 
te usare con le delegazioni dei beduini un linguaggio di cui non compren- 
diamo la maggior parte. E lui di rimando: - A istruirmi, e nel modo mig- 
liore, è stato il mio Signore! Sta il fatto che egli conversava con uomini 
delle più diverse stirpi e tribù, usando un linguaggio che essi perfettamente 
capivano, ٥ questo appunto perché Iddio aveva insegnato a lui quanto a 
nessun altro. Di ciò che diceva, i suoi Compagni intendévano la maggior 
parte, ma se qualcosa non capivano, gliene domandàvano il senso, ed egli 
lo spiegava loro. Tale duro la situazione fino alla sua morte, e parimenti al 
tempo dei Compagni, tra i quali la lingua àraba resto integra, senza conta- 
minazioni, fino a quando, con le conquiste, gli Arabi si mescolàrono alle 
altre genti. Di conseguenza avvenne che le lingue si confùsero, e le nuove 
generazioni apprendévano dell’àrabo quel tanto che era indispensàbile per 
la conversazione, lasciando cadere in disuso il resto. Trascorsa !epoca dei 
Compagni, chi venne dopo di loro ne segui le tracce, ma non senza che 
nel frattempo la lingua àraba si imbarbarisse. Senonché, al colmo di tale 
crisi, Iddio comunico a un buon nùmero di dotti l’ispirazione a indirizzare 
le proprie cure a salvaguardare, come essi appunto intraprèsero a fare, 
questa eletta scienza (del linguaggio)«.

Per noi, nel presente contesto, l’utilità della testimonianza di Häggï Halifa 
si esaurisce qui, imponéndoci di tralasciare Гexcursus storico sullo sviluppo 
della scienza del ğarîb, nonostante l’indubbio interesse delle notizie e dei 
guidizi sui progressi che essa realizzo gradualmente: dai primordi rappre- 
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sentati dalle sémplici raccolte di Abû Ubaida (m. 210/825), an-Nadr b. 
Sumail (m. 204/819), al-Asma 1 (m. 213/818), Qutrub (m. 206/821), alle 
ampie e sistemàtiche compilazioni di Abû cUbaid (m. 224/838), Ibn Qutaiba 
(m. 276/889), al-Harbi (m. 285/899), per finire con le più impegnative sii- 
١0 خ ٠٦  A Kitab fi 1-ganf bain garibai al-Qii a waHjadit 31 31- 
Harawi (m. 401/1011), /2 garïb aljdït di az-Zamahsari (m. 538/
1185), e da ùltimo la Nihaya stessa, fonte delle precedenti notizie.

***

Nell’ùltima serie, contrassegnata con la lèttera H, delle otto in cui fu 
inizialmente divisa la grande collezione del Nuovo Fondo dei mss. àrabi 
ambrosiani, il codice che reca il n. 94 ٥ di contenuto affatto omogeneo, 
consistente in materiale di testi poètici varii. Dei 137 fogli di cui compone, 
ai primi 33, che contèngono il Diwan di al-Waw), segue infatti una 
miscellànea di componimenti in versi, dei quali soltanto una parte, corri- 
spondente ai ff. 39-121, risùltano appartenere ad un’altra opera orgànica di 
poesia, il Canzoniere di Muh. Ibn Bahtiyär al-Ablah4.

Tra i rimanenti, che non hanno alcuna relazione con il resto né tra loro, 
mi è parso giustificato, per più ragioni, segnalare quello che occupa i ff. 
34v٥-37v٥. Finito di copiare il 1° 1 تي-hiğğa 1100/16 settembre 1689, il 
testo appare scritto da mano del tutto inesperta di calligrafia, in un nashi 
affatto inelegante, per non dire rozzo, completamente privo di vocali e 
scarso o approssimativo nei diacritici, il che ne rende la lettura ancor più 
difficile per il fatto che la materia tratta del lèssico »peregrino«, quello 
che, secondo l’usuale denominazione àraba, è noto come ğarîb aHuga5. E’ 
giusto, peraltro, aggiùngere sùbito che il copista, contrariamente a quello 
che potrebbe far supporre la sua imperizia professionale, dà prova al con- 
trario, per la fortuna di chi si è proposto di decifrarne la scrittura, cosi 
grossolana come, irregolare e spesso aggrovigliata, di essere miglior lette- 
rato, o piuttosto filologo, perché di fatto il testo è nell’ insieme corretto, e 
là dove esso si scosta dalla norme, è a causa di una licenza poètica (si 
veda più avanti il commento)6.

Ho detto dell’interesse moltéplice del testo. Questo si deve anzitutto alla 
sua rarità (e forsanche unicità), poiché si ha motivo di ritenerlo del tutto 
inèdito, non essendosi trovata traccia di altre copie, per quanti repertori 
siano stati consultati. Segnalarlo qui, dàndone, oltre alla riproduzione foto- 
gràfica (nelle tàvole annesse), la trascrizione ع la traduzione, può risultare 
insomma, per modesto che sia, un contributo storico-letterario. Un secondo 
motivo — e mi si perdonerà qui l’innocente gioco di parole — è il 472 
dell’invenzione, che caratterizza il contenuto, venendo a sovrapporsi al 
ğarîb della lingua, con l’effetto, evidentemente voluto, di introdurre 
elementi di sicura suggestione: tale l’evocazione nientemeno che di Imu 
1-Qais, protagonista di una sinistra vicenda di cruenta gelosia, totalmente

4(GALI, 248:3/288 5 1 442).
5 Ciò risulta anche esplicitamente da quanto è detto alla fine della breve narrazione 
introduttiva, nonché dai vv. 11 e 103.
6 In deroga a quanto affermato, si annotano qui i pochi rilievi circa scorrettezze, in 
realtà minime, del testo: si tratta di lapsus calami come, nei vv. 32 e 33, hafæiqu per 
hawafiqu; nel V. 45, assakku per هبه-ه**, nel V. 59, saqrun per lasaqrun; nel V. 72, 
hadağiru per al-hadagiru; oppure di licenze grammaticali imposte dalla metrica, come 
innahunna per innaha, nel V. 43; un soio verso, il 55, è incompleto, nel 1° emistichio.
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ignota alla sua biografia ufficiale7, tale la creazione ه* nihilo della figura 
patètica del giovanetto poeta, Farag ibn Sacd a Ta 1, inesistente altrove, 
perché semplicemente ricaduto in nihilum, com’era prevedibile in un gioco, 
quale questo, di trasparente »forgerie«, denunciata tra l’altro dall’artificio 
del nome fausto dato al personaggio, con studiata simmetria di contrappo- 
sizione al suo infausto destino. Di simile gioco non sfugge naturalmente 
certa banalità, quale il meccanismo quaestiones-responsa, tuttaltro che 
insolito nella letteratura àraba (si pensi, per esempio, alla novella della 
schiava Tawaddud, nelle 1001 Notte o, in materia più affine alla nostra, a 
una serie di mastini, nel K. aFHayawan, che attiro a suo tempo fatten- 
zione di G. van Vloten8; ma non si può negare all’anònimo autore il 
mèrito di aver costruito la propria finzione secondo le linee di una qual- 
che prospettiva architettònica. Questa comporta una sia pure essenziale 
narrazione introduttiva alla successiva 974 e, all’interno di questa, una 
struttura che colloca la materia più inerte del هف/[, articolata in una serie 
di 20 quesiti, a cui corrispondono 75 risposte, tra 10 versi di un prologo e 
7 di un epilogo, dove è un tentativo, come già nella notizia-muqaddima, 
di certi spunti drammàtici.

Per quanto riguarda i temi trattati, la loro varietà è scontata poiché, dato 
ed ammesso che la ؟هو[ non è altro che un ingegnoso espediente di un 
filologo scaltrito (di època certo assai più tarda di quella a cui si vorrebbe 
far crédere che risàlgano i versi), è ben naturale che questo suo »Vocabu- 
lista« in versi tocchi gli argomenti più svariati, come avviene nei veri ٥ 
propri lèssici. Se mai vi è una limitazione, la si può riconoscere nelfas- 
senza, pressoché totale, di tèrmini che si riferiscano alla vita interiore ع 
spirituale dell’uomo; infatti, anche quelli di cui ai vv. 68-69 riguàrdano 
piuttosto la sua situazione in rapporto con la società, osservazione che vale 
ugualmente per i vv. 22-26, concernenti le donne, mentre i vv. 91 e 94 
sfiorano il tema della condizione esistenziale. Per il resto, la stragrande 
maggioranza dei vocàboli »peregrini« appartiene all’ambiente fisico che 
circonda l’uomo: anzitutto il deserto (vv. 12, 90) con le sue sabbie (vv. 14, 
15, 87) e la polvere (vv. 34, 94), nonché le sue piante (vv. 42-44, 95); poi i 
monti, le asperità del terreno (vv. 81-82, 57, 79, 86), i venti (vv. 35, 66), le 
acque (v. 20) e, con la pioggia, le nùvole (v. 96), infine la notte (v. 84), 
mentre màncano espliciti riferimenti al cielo. Ciò che prevale, comunque, 
dell’ambiente fisico, è la fàuna, con un ricco repertorio di animali, in cui 
hanno forse qualche maggiore rilievo il cammello (vv. 21, 49-50, 77), il 
leone (vv. 51, 78, 92), il cavallo (vv. 70, 85) e lo struzzo (vv. 46, 76); sfilano 
poi, all’insegna del هف/[, il ragno (v. 16) e lo sciacallo (v. 52), il lupo (v. 
54), la iena (v. 72) e la volpe (v. 74), il serpente (v. 73), il bue selvàtico (v. 
55) e la gazzella (v. 60), la vacca selvàtica (v. 62) ع l’onagro (v. 56), infine 
una sparuta selezione di uccelli in cui stranamente non compare !aquila, 
mentre sono presenti lo sparviero (v. 59), il francolino (v. 61) e l’uccello 
samam (v. 89)! Quanto alla flora, la sua rappresentanza è del tutto scarsa: 
accanto alla palma, che appare solo in due versi (18, 82), spùntano appena 
il ranùncolo (v. 19) e l’erba qulqulan (95). Tra l’uomo e l’ambiente, piut- 
tosto modesto il campionario di tèrmini attinenti alla cultura materiale, 
appena sufficienti a lasciarne intravedere gli aspetti principali, connessi con 
le attività, pacifiche o bellicose: è infatti feco della guerra nei frammenti

7 Cfr. K. al-Agänï, ed. Där al-Kutub, VIII, 63 ed. cAbdassaläm Härün, I, 308 
segg.
8 Dämonen, Geister und Zauber bei den alten Arabern, in Wiener Zeitschrift für die 
Kunde des Morgenlandes, VII, 1893, pp. 172-174.
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di garlb che indicano le armi (vv. 37-40) o le bandiere (v. 35): è la traccia 
delle fatiche per il lavoro dei campi, con i vocàboli relativi all’idràulica e 
airirrigazione (vv. 27-31); • infine anche il luccichio di vesti pregiate e 
metalli preziosi (vv. 64-66), ùnica nota che par temperare, con l’evocazione 
di qualche benessere, il quadro di una realtà complessivamente ostile e 
avversa, quale sembra comporsi nel saggio di garlb cha la qaslda ci offre.

Traduzione del testo, con traslitterazione delle 0474*

(f.34v.0) E’ questa la Qaslda di Farağ ibn Sacd atT 1, nota come al-Ğin- 
nlya. Sta il fatto che il primo di cui si ricorda che compose poesia fu 
Imru 1-Qais ibn Huğr ibn cAmr al-Kindî. Fu lui il primo a comporne, 
mentre gli Àrabi non sapévano dirne che uno o due versi. A questo pro- 
posito il Profeta disse: - Signore dei poeti 8 Imru 1-Qais e loro guida al 
Fuoco (eterno). Questo durò finché spunto nella sua tribù un giovanetto a 
nome al-Farağ ibn Sacd at Tri che, già a dodici anni, prese a dilettarsi di 
poesia. Compiuti che ebbe i quattordici anni, lo sorprèsero i ginn in una 
notte di gumädä I, quella di cui egli disse (baslt):

ti lailatin min gumada dati 1-andi yatil
la aura d-daifu min am a ihd t-tunuba, 

la anbahu bkalbu film gaira wahidatinl 
yaluu ala haisumihi d-danaba.

Ossia:

In unumida notte di giumadalnon vede tende l’ospite pel buio, 
tranne una volta il cane non abbaiai tinche la coda si ravvolge al muso.

E lo interrogàrono, i ginn, ed egli diede loro risposta, finché se ne andà- 
rono. Quando si fece mattino, si recò da Imru 1-Qais con le domande già 
ridotte in versi, che gli recito, dopo avergli raccontato la storia. Ma Imu 
IQais nebbe invidia e, prèsolo di nascosto dalla sua gente, lo trucido . . . 
(Séguono, del tutto a sproposito, come sedicente — ع sconcertante - 
rito* per la propria vittima, i 5 vv. Ийпа, che effettivamente Imru 1-Qais 
compose si come elegia, ma per uomini della sua gente, assassinati da 
a!-Mundir)9 . .

La Qaslda conosciuta come Farağ ibn Sacd aí-Täri riferì che
i ginn lo sorprèsero di notte, interrogandolo sul garlb aHuga, ed egli, 
preso dall’ispirazione poètica, rispose a ciascun verso con uno simile. Desi- 
derando il sahih al-kitab (verisimilmente, il possessore del codice) lag- 
giunta di appropriate parti in prosa (evidentemente si tratta delle glosse), 
abbiamo proceduto (secondo il suo desiderio) (11). Ed ecco il testo della 
Qaslda

1 Taraqatnt tahta Ï alami qaitinl 
ba٢da wahnin mahbukatun muhkamatu.

2 Taraqatnt gahadimu l-ginni lailanl 
,calaihimi Hubarätu ها/همك

3 hlna دagfa d-daturu wa-clankasa Haillu (f.35r٠)

9 Cfr. Imru 1-Qais, Dlwan, ed. Muh. Abù 1-Fadl Ibrahim, Cairo 1969, p. 200 10 37.
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Versione italiana della 2474 Ginnlyaio

1 M’hanno colto nel buio, nel cuor della notte, 
con dei versi di salda, perfetta fattura . . .

2 M’hanno colto i più orrendi fra i ginn nottetempo,

10 La Qasida è in metro hafif. Nella versione si è cercato di riprodurne almeno il 
ritmo, rendendo ogni emistichio con una coppia di settenario + senario. La tras- 
litterazione dei nomi àrabi, in questa parte, è semplificata, ad uso del lettore non 
specialista.
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ginn poeti, avvolti in mantelli striati,
3 proprio quando saddorme chi se imbacuccato, 

e la notte è più fitta, e il buio accampato. . .
4 Nottetempo тЪап colto, e m’han salutato:

il torpore svanì, un sopore ben grato. . . !
5 Di paura il mio cuor sussulto, ma mi disser:

— Non temér, giovanetto, che bene ne avrai!
6 Dissi:— Voi, ma chi siete? 1 loro:— Tra noi

vi son capi dei ginn, i loro sommi, il fior fiore!
7 Dal demonio e dai ginn, allor, recitando, 

da Colui ch’è in ascolto difesa invocai,
8 e le ansie e paure svaniron dal cuore,

il saluto lor diedi, ripresi coraggio. . .
9 Che volete? — io chiesi —, ed essi:- Ibn Sacd, 

chi di noi è venuto da te, sono i ginn
10 più provetti nei versi: al-cUtàir e aş-Şulb 

e Ğuhâis, poi c’è Hàisam e ancora al-Quzat,
11 che citando dei versi i più strani e più rari, 

ti domàndan che è e ahniràt.
12 Dissi:— Quanto ad è un deserto pauroso, 

e al-mìràt son le plaghe, le più desolate.
13 Bene hai detto - risposer -, o Fârağ, che bravo!

ma che sono annqa e.....
14 Quanto al [؟ع, esso è un tùmul di sabbia fra tanti, 

parimenti chiamati al-qauz od aUgma;
15 e an-naqa è pur sabbia, ma dove non vedi

né cespugli spinosi né mucchi di sassi;
16 fragilissima casa è infine ......

di quelle che tèssono i sèduli ragni.
17 Chièser poi:— Che mai son gli 54 ٤*٤ / e il haudàn, 

ed ancora le ي, come le naïàt?
18 Della palma gli catàkil, si sa, son racèmi, 

ben gremiti di dàtteri bruni, squisiti;
19 il haudan sono fiori di un’erba che cresce

prosperando abbondante su colli ed alture;
20 le دذس sono poi i bacini di stagni,

le cui acque son dolci, ma pùtride a volte;
21 naïàt sono infine cammelli assetati, 

che saggirano inquieti, riarsi di sete.
22 Quelli ancora:— Chi son le ع/* le Annasi

e le ganiyàt? e le ؟بها/او
23 Le fanciulle pudiche, avvezze alla casa, 

quelle timide, caste, son le haridàt;
24 le zitelle, che ormai di marito dispèran, 

son le . . .: ad altre il sognare di nozze!
25 Quelle son le galani che, lungi da immondo 

fornicare, stan docili ai loro consorti.
26 Qunbudàt son chiamate al contrario le brutte, 

ripugnanti, le racchie più racchie, più sconce!
27 Chièser poi di entrambi i damùk, del miqràt, 

e del garb, che sorrèggono le madhàt.
28 II damùk, replicài, son pietre che il maglio

ben pareggia a ritondo all’interno del pozzo;
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29 quanto all’altro /م*, esso è certo la ruota, 
che del pozzo sovrasta le curve pareti;

30 ed un trogolo accanto ad un pozzo è il miqrat, 
a cui vèngon cammelli vaganti assetati;

31 ed il garb è un gran secchio, capiente, che arràncan 
le camelie a tirarlo, strappàndosi il pelo . . .

32 Ma - ripréser —, che son le /444/199 e il
sovrastante alJuqàb? e le dariyàtl

33 AlJuqàb ع l’insegna che spicca nel folto
della mischia, e stendardi son poi le /و:

34 ed il qàstal è un tùrbin di polver, seguito
da un ruotàr di pulviscol che a vortice gira;

35 ed infine è ben noto che le dariyàt
sono i venti impetuosi, che soffian violenti.

36 Seguitàron:- Che son le هء/*: lo مهة/
che son mai le asalàt e le ؟/ها///

37 Le ٤/*٤ *, risposi, son caschi da guerra, 
che prepàran per l’urto gli armati guerrieri;

38 e si dice lo zagf delle cotte di maglia, 
intatte di ferro, che scéndono ampie;

39 murhafàt non son altro che spade taglienti, 
affilate, di lama sottile, mozzanti;

40 le asalàt sono poi delle lance che han faste 
ben flessibili e fatte in giusta misura.

Quelli ancora:— E il tumàm che cose? e 41 ؟؛/ه!
e che cosa il !4149 e le samuràt?

42 Dissi:— Quanto al tumàm, è unesile pianta
da cui stilla rugiada, la notte, sull’erba;

43 parimenti come il talh e la samra,
non v’è dubbio che specie son esse di piante,

44 dalle spine pungenti, al pari di aghi, 
e dai rami ben fitti, che fanno un intrico.

45 Incalzàron:— Che son il higàff ed il /2/, 
cosi snello ed ossuto, e le hadibàtl

46 II /2184// dello struzzo, risposi, è il maschio, 
e i /;اه sono i piccoli, ancor trepidanti;

47 hadibàt son le fémmine, fulve di penne
e cinèree, pronte a fuggir via di corsa.

48 Seguitàron:— Che sono il faniq e le i?
chi lo [ chi sono le munhimàt?

49 Dissi:— Quanto al faniq, è il cammello stallone, 
generato da madri gibbose, focose;

50 e le 54 son le pregne, robuste cammelle, 
dalle gonfie mammelle, copiose di latte;

51 il temuto leone che sta nella giungla, 
con le fémmine attorno, è detto;

52 e cosi munhimàt i cuccioli son
di sciacalli, affamati, che màndan guaiti.

53 Domandàrori di nuovo:— Il saıâu? che è?
ed il 94/7403 e ]*ها/• e le sahiqàtl

54 Dissi:— Il lupo è il ى//, dal pelo grigiastro, 
che all’alba ci assalta, al pàscol, le greggi;

55 mentre il qàrhab vitello già fu, che i deserti
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tra le fiere poi réser del tutto selvaggio;
56 quanto all,àhdari, altro non è che l’onagro

che impazzisce alla vista dei branchi di fémmine.
57 Sahiqàt tutti sanno che indica i monti

che s’innàlzano eccelsi, svettanti nell’aria.
58 Del e del fazz e del haiqutàn

—chieser poi—, che ne sai? e delle /؟ا
59 II qutarm è sparviero, per certo, con zampe

ben munite di artigli confitti, tenaci;
60 ed il fazz, di gazzella è il piccolo nato, 

che si sente impaurito tra lande deserte;
61 haiqutàn pur si dice 1’uccèl francolino, 

cui attorno voltèggian le fémmine, a frotte;
62 le /عه sono vacche selvagge, vaganti, 

preferita dimora son loro i deserti.
63 Seguitàron:- Che sono il dimaqs e [/؟/ر

ed ancora il lugàin e le ramisàt?
64 Dissi:— Quanto al dimaqs, son vesti di seta, 

tessitura di mani di donne provette;
65 oro grezzo è !:ه/, quello fulvo che serve 

pei monili di dame d’alto lignaggio;
66 il lugàin non è altro che càndido argento, 

le rawàms i venti che polvere spàrgono.
67 Chieser poi:— Chi sono il hidàmm ed il midrah, 

il hindid che è mai? e le safinàtl
68 Dissi:— Quanto al ا ع:*//,  il sàyyid che dà:

da lui vèngono i doni, e tanta bontà;
69 ed il midrah è il capo di gente, colui

che li scioglie da crucci, li sgombra da cure;
70 il hindid tra i cavalli è il maschio stallone, 

safinàt, le cavalle fattrici, di razza.
71 Incalzàron:— Che sono hadàgir ع bahzag?

turmulàt e poi ruqs, su dicci, che sono?
72 Le hadàgir son certo le iene grigiastre, 

che saggiran con passo che par zoppicare;
73 ed il bahzag è il cùcciol di fiera selvaggia,

mentre ruqs vuole dire nullaltro che serpi;
74 turmulàt sono volpi, ben siàtene certi, 

che squittiscon e vàgan inquiete, randagie.
75 Ma ripréser:— Del e dei hafadid, 

dello sàdqami e delle qilàt che ci dici?
76 Hafadid, replicài, son maschi di struzzi, 

quelli floridi e grassi, pasciuti, stupendi;
77 simulacro dun piccol cammello, il هض

delle trepide madri sollécita il latte;
78 il leone è lo sàdqami, quello con CÛCCİOİİ, 

di gran forza, possente, che attacca la preda;
79 cavità nella roccia son poi le qilàt,

per dell’acqua abbondante e per rivoli scarsi.
80 Quelli ancora:— Che sono il hadid ed il ؟//و

e poi !/ع e le 454, che abbondan di frutti?
81 Del terrén che digrada, risposi, il nome 

;hadid, e qifàf sono i luoghi elevati ع
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82 e 1 'amt son di certo le groppe del suolo, 
mentre ق son le palme gremite di frutti.

83 Domandàron:— Che son le hanàdis e il ؟٠ ?
e che sono i hidàb e le ؟*/عع

84 Replicài:— Le hanàdis son certo le notti
le più buie del mese, le più tenebrose;

85 ed il cavallo di razza, che nacque
da cavalle focose, feconde di prole;

86 per hidàb ben intende la gente quei colli
che sinnàlzan, ma il cùlmine ha curvo profilo;

87 Poi, a quel che sappiamo, dei mucchi di sabbia 
sono le tamidàt, alquanto elevati.

88 Ma il samàm, domandàron, e il 7*84 che sono? 
qamtarir che vuol dire, e le ihdiràtl

89 Dissi:— Quanto al samàm, è specie d’uccelli
che somigliano al إهو nel bigio piumaggio;

90 ed il hàugal son lande di terra remote, 
sono brulli deserti, i più desolati;

91 qamtarir vuole dire un giorno funesto, 
quel che vede abortire le gràvide madri;

92 muhdiràt son leonesse in agguato nel bosco, 
pronte al balzo e alla strage, feroci.

93 La questione fu alfin su /فه/ e su siltim, 
/97/1, sariyàt:— Vuoi dirci che sono?

94 Di ragàm non v’è dubbio che polvere fine;
con salàtim si chiàman disgrazie e sventure;

95 qulqulàn è un erbaggio di zone deserte, 
che s’irrora di piogge ben scarse, sottili;

96 sariyàt son, di notte, le nubi che pioggia 
preannùncian, e d’acqua son colme, grondanti. . .

97 Una stretta di mano, l’addio dun saluto,
il clamore del grido di gàrruli galli. . .

98 Dissi:— No! non cessate! Ma quei di rimando:
— Noi amici ti siamo, cortesi, fidati!

99 Chiama noi in aiuto, se male ti coglie, 
o sabbàtton sul vostro paese sventure. . .

100 Voi benevoli foste e d’amàbili detti, 
dissi loro, varridano grazie e favori!

101 Quelli poi dileguàron nel buio, veloci, 
mentre i cani uggiolàvan latranti ululanti. . .

102 Tale fu di Ibn Sa d con i ginn il parlare:
lui, esatto a colpire nel segno, sicuro;

103 lor frustrati, alle prese con termini rari. . 
questa si fu risposta, e immune da indugio!

Commento lessicale al testo arabo

Avvertenza. - Gli strumenti utilizzati sono stati necessariamente limitati ai 
tre qui di séguito citati con le relative abbreviazioni: K.= A. De Biberstein 
Kazimirski, Dictionnaire arabe-français, Paris 1860. 2 voll. — E.W. 
Lane, An Arabic-English Lexicon, London 1863-91. 8 voll. — IS= Ibn Sida, 

Bulaq 1316-21/1899-1903. 17 voli.
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Per i 75 tèrmini del ğarîb, su cui s’impernia la qasìda (contraddistinti 
nel commento da un asterisco), è stato inoltre consultato il ms. ambrosiano 
H 139, contenente una delle rarissime copie del K. Ğarîb ahmusannaf di 
Abu ،Ubaid (cfr. E. Griffini, Die jüngste ambrosianische Sammlung 

أحاةلآ^هألآ١ةا,لماًعلمع:«ةئ«أ.هة  Zeitschrift der Deutschen Morgenländischen 
Gesellschaft, 0. 69,1915, pp. 71-72). E ciò, oltre che per il pregio dell’ 
opera e del codice (datato gumädä I 384/13.6-12.7.994), con la deliberata 
intenzione di tributare implicitamente un supplementare omaggio alla 
benemèrita fatica del Professor Lòfgren, come indagatore dei fondi 
manoscritti arabi della Biblioteca Ambrosiana. Purtroppo, dei tèrmini in 
questione, nel lèssico di Abù cUbaid (abbreviato AU), ne sono stati reperiti 
solo 36.

Quanto alle abbreviazioni che séguono, esse si riferiscono ad altre fonti, 
usate solo occasionalmente: IB = Ibn al-Baítär, Ihufradat
al-adwiya, trad, di 1. Leclerc, Traité des simples par etc., in Notices et 
extraits des mss. de عا Bibliothèque Nationale, tomes ХХШД; XXV,1; 
XXVI,1, Paris 1877, 1881, 1883. - Bräunlich = E. Bräunlich, The Well in 
Ancient Arabia, in Islamica, I, 1925, pp. 41-76, 288-343, 454-528. — Dozy = 
R. Dozy, Supplément aux dictionnaires arabes, Leyde-Paris 1881. 2 voll. — 
Schwarzlose = F.w. Schwarzlose, Die Waffen der alten Araber usw., 
Leipzig 1886. - Wright = w. Wright, A Grammar of the Arabic Language, 
3rd ed. reprinted, Cambridge 1975.

Altre abbreviazioni usate sono: La. = inter alia; gLmg. = glossa marginale; 
lic.poet. = licenza poètica; V. = verso.

V.1: qawafin (pi. di qafiyd) è il soggetto grammaticale, mentre nella 
traduzione si è tenuto conto di quello logico, che sono i ginn: K.II,793 
L.2992; wahn К.ПД618 1.3062 »the period about midnight«; mah- 
buka K.I,37O L.5O4. - V.2: gahadimu K.1,345 »qui a une grosse tête et le 
visage rond« gl.mg. qabîh ahanzar; aPiibaràtu K.1,366 Dozy 1,243 
»étoffe rayée quon fabriquait dans le Yémen; n’est pas le nom d’un 
vêtement. . .comme on trouve aussi chez Lane«, cfr. L.499; suCarcPun cfr. 
Wright 11,387 § 249. - V.3: دagfa K.II,486 L.2276 La. »he became. . . heavy 
with sleepiness« gl.mg. //ه: ad-datiir KJ, 669 L.851 »a great sleeper« + 
gLmg. che cita Cor.74:l; nankasa K.II,348 »être d’un très beau noir« 
(riferito ai capelli). - V.4: ihza'alla è la IV forma di !22, citata in Wright 
1,49 § 72, non la XI di •إ, come detto in K.142O + gLmg. irtafa^a 
wa-dahaba. - V.6: antumu cfr. Wright 189 § 5د, Rem.c & 11,386 § 248, 
Rem.; qurumu (pi. di qarm) к.11,724; assarawatu (pi. di 54/7) K.I, 1085 
L.1354. - V.1O: I 5 nomi di ginn sono di lettura e interpretazione incerta. 
Anche se sèmbrano indicare tutti degli animali, sono diversi, tra l’altro, da 

المهاة 384 عامك. , Die Djinn des Islam und der altorientalischen 
Geisterglaube, Bern-Stuttgart 1953, pp. 64-65, e dagli altri che ricorrono 
nello studio di J.von Hammer-Purgstall, Die Geisterlehre der Moslimen, 
ristampato in Zwei Abhandlungen zur Mystik und Magie des Islams, Wien 
1974: III. Von der Dschinnen (Qster.Akad.Wiss., PhiL-Hist. KL, Sitzungsber., 
293 Bd., 4. Abhandlung, pp. 158-164): aPUtair potrebbe essere dimin. di 
 aquila (L.1952); aş-şulb, se si suppone licenza poètica (cfr. Wright = -ا
11,384 § 246) per aş-şulab, indicherebbe »a certain bird resembling the 
saqr« (L.1712); guhais significa »petit dane« (K.1,256); haisam è epiteto del 
leone (К.ПД424 IS VIII,62); (pi. di 9024) = serpente K.II,734 IS
VIII,107. - V.U: aPara = aPara1 per (Wright 11,376 § 235). - 
V.12: aPara* (cfr. V.U) K.II,239 L.2O3O »a wide place of land in which is 
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nothing that hides« IS x,125; ahiratu* (pl. di mart) K.II,1086 L.27O3 »a 
waterless desert in which no herbage grows« IS ,114 AU f.66v٥, 1. 3 
al-ard aliati /2 nabt biha + gl.mg. con i sinonimi: fadfad KJ 1,556 L.2351 
- maghal K.1,346 L.478 IS X,H4 - qly IS X,H3 - haugal (si veda il V.9O); 
assabdsibu (pl. di 540542) K.1,1043 »plaine très étendue« IS x,113 & 119 + 
gl.mg. con i sinonimi: sahra0 KJ,1313 L.1654 — mahmah K.IIJ163 L.3O25 IS 
x,113 - tanufa K.I,2O8 L.319 IS X,H3 - •/ة K.11,1637 IS X,H4 - 
habt KJ30د L.693 IS ХД24. - V.14: ايع!م-ه* (con della vocale 
finale) KJ,701 »monticule sablonneux arrondi« IS x,137 AU f. 68r°, 1. 17 + 
gLmg. con i sinonimi: K.IJ335 L.1684 IS x,135 — 5444 KJI,313
L.21O6 IS ibid. - qauz K.II,833 IS x,137 - iligma K.11,184 L.1967 IS XJ44 
(gli ùltimi due ricorrono nello stesso v.14). - VJ5: г٠ к.11,1355 
»terrain sablonneux, accidenté par des petits monticules de sable« IS XJ36 
AU f.67v°, 1. 21 + gl.mg. con i sinonimi: لamil KJ,56 IS x,135 — ğumhür 
KJ,331 L.461 - haluyam K.IIJ470 L.64 S.V. 4 IS XJ40 - !116/ KJ,467 
L.612 - 355 KJI, 1568 IS x,139 - dahsldahas KJ,742 L.2951 S.V.19 إه 
X,14O - wat KJI,1565 L.2951 IS ibid. - 51٨*/4 KJI,332 IS x,142 - 
katlb KJI,866 L.2592 IS x,132 e 135. V.B. La definizione data di »porzione 
di sabbia priva di cespugli (4*4) e senza mucchi paqadat)« è alquanto 
diversa da quella fornita da K.! — V.16: NB. La prima parola (già nel V.13) 
è rimasta enigmàtica !: dinakib (pi. di ВпкаЬГп) + gl.mg. con la notizia che 
ВпкаЬГа è di gènere comune, e che per il maschile si usa hadarnaq 
(K.1,171 IS VIII,118), per cui è citato il verso (iawïï) /عه-ه ‘anka qauman 
ta s su dinihimlka-ta^sisi baitin qad banahu Htadarnaqu. — ٧ .18: 
/-54٤2٤7/* (pi. di dtkal) KJI,171 L.1953 »fruit-stalk of the raceme of a 
palm-tree« IS 21,108 AU f.86v٥, 1. 16 + gLmg. con un sinonimo:
 K.II,203 L.1988 15 XI,107; samarlh KJ,1268 L.1526 »a fruit-stalk of the وليغ
raceme of a palm-tree upon which are the dates« IS XIJ08 + gLmg. con i 
sinonimi: malitw K.II,1124 IS XIJ08 — şirâm L.1684 IS 7*1,125 (dove pero è 
solo nomen verbi della III forma); zahw KJ, 1024 L.1265 »dates beginning 
to ripen that are becoming coloured« IS XIJ22. — V.19: al-haudanu* 
KJ,509 »nénuphar« Dozy 1,334 »la plante nommée kaff al-hirr« IB п.1948 
(sotto quest’ùltima voce) AU f.74r°, 1. 13; an-níbäku (pi. di /طه*) к.11,1187 
»colline qui se termine en pic« IS X,8O + gLmg. che ne dà il sing., con il 
significato di rabiya ‘azlma; aPakamatu (pi. di لakama) K.I,44 L.73 »hill, 
mound« IS x,83. - V.2O: apid^u* (pi. di ’adat) KJ,38 »étang, mare d’eau 
stagnante« (rad.ب)) AU f.76v°, ùltima linea-77r°, 1. 1 ai-ma1 ahustanqi‘ 
min sail au gairihi; gudur (pi. di لهف[) KJI,439 L.2232 »a pool of water 
left by a torrent«; ^aginat (pl. di 1aginPagin) KJ,14 L.26 »altered for the 
worse in taste and colour« IS IX,142. - V.21: (rad. nwe)
K.IIJ369 »qui a soif« + gLmg. con la derivazione del senso di »assetato« 
dalla locuzione nâï in cui, secondo la felice definizione di L.487, il 
2° vocabolo è »an imitative sequent«, ossia il 2° elemento di un binomio 
formato per mimesi fonetica del 1° e antitesi semàntica ad esso; inoltre i 
seguenti sinonimi: <atsanPatis (il cui pi. ‘itas è nel verso stesso) K.II,286 
L.2O79 IS v,36 - şâdin K.IJ325 L.1671 (il femm. pi. nel verso) IS ibid. 
- harran L.54O IS ٧,37 - zamdan KJI,142 LJ923 IS ٧,36 - *غ/ 
(rad. hym) KJI,1470 - hahm (rad. ه١س  K.1,521 L.678 - mağûd KJ,351 
L.482 La. »affected with thirst»; infine i seguenti sinonimi di ‘ats: 
guwad KJ,351 L.482 IS v,36 - luwab K.11,1036 L.2677 IS ٧,37 - ‘aim 
KJI,423 L.2213 (5٤/714) - gaima KJI,526 L.232O IS v,37 - luhba KJI,1030 
L.2675 - gulla KJI,488 L.2278 IS ibid.; aHbli = aHbili, per lic. poet. (cfr. 
Wright 11,384 § 246); hawahmun, per lic. poet. (Wright 11,387 § 249). —
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7٧.23: 4!-0/743٤0* (pi., come nel V.22, di al-haridd) K.1,556
L.721 »an untouched virgin . . ., a bashful . . . low in voice, who conceals 
herself from public view« IS IV,4 AU f.l7v°, 1. 9 hayiya. - V.24: 
alinasu* (pl. di 55/5 [.11,384 L.2173 »a woman who has become of 
middle age remaining a virgin, not having married« ٨لآ  f.l8v°, 11. 4-6 
aliati fi bait 4044702. — V.24: isna (da 40:5), con il senso
particolare che appare nel participio ayisa K.I,74 »femme qui 18 plus ses 
règles et qui doit renoncer ة l’espoir denfanter« L.137; l-bâti = 
l-bæaû (rad. سه), con la lic. poet, dell’assorbimento della hamza nella 
vocale precedente (cfr. Wright 11,374 § 234.a), e la grafia della 
marbitta come mabsiita К.1Д75 L.272 + عماع., riferita a bäh, di cui 
25/2534 è equivalente, con due sinonimi: nikah e sirr, per quest’ùltimo 
citando Cor.2:235, К.1Д75 L.272 »coitus conjugalis, marriage« L.1338 
»concubitus«, con la stessa citazione corànica. — V.25: al-gawani* (pi. di 
al-ğâniya, come aljniyat nel v.22) K.1,513 L.23O4 »a young woman who 
is sufficed by her husband, or is sufficed by her beauty, as to be in no 
need of decoration« IS IV,19 = AU f.l8v°, 1. 12 aliati ganiyat bi-z-zauğ + 
gl.mg. che spiega il nome secondo il 2» significato dato da L. IPanna- 
hunna stagnaina bi-1-kamâl ه/[-: l-huliy. WS. La risposta, nel v.25, 
diversamente dalla glossa, corrisponde piu al 1٥ significato di L.;
bagy K.1,147 L.231 »fornication«; änisät K.I,61 L.115 »of cheerful mind«. 
N.B. l’epiteto aggiunge una sfumatura semàntica (»amàbili, soavi, docili«) 
di per sé estrànea. - V.26: al-qunbudatu* K.II,819 »1 serpent, 2 femme 
petite et laide, et méprisée à cause de cela« IS IV,7 AU F.17v°, 1. 23 
qasira + gLmg. con i sinònimi: siid (pi. di لaswad, nel senso di »serpente«, 
cfr. K.1,1162 L.1465) - qisar (pl. di ؟هو[/), con la specificazione che, per 
le donne di bassa statura, il tèrmine ha sinònimi più precisi in qusqusa 
(K.II,755) e cugrima (K.II,176); dama^mun, per lic. poet. (Wright II, 387 § 
249). - V.27: ahä^ihätu К.ПД171 per /ة;! ha »qui descend dans 1’eau 
pour remplir son seau« L.2745 id. Bräunlich 507 + gl.mg. con i sinonimi: 
ahnustaqiyat (non in K. né in L.) e as-sawani (pl. di saniya) K.1,1155 »1 
qui tourne la roue hydraulique (chamelle) 2 grand seau ة irrigation« L.145O 
id. — V.28 Tale verso è di lettura problemàtica. Lultima parola del 
I emistichio deve essere un pL fatala, da un sing, falla (Wright 1,222:7) o 
fatila (id. 223:9), che non sembra reperibile sotto nessuna radice, tra quelle 
che la grafia del nome, del resto chiara, può suggerire. Il senso di questo 
nome deve d’altra parte essere tale da concordare con quello dell’aggettivo 
alla fine del 2° emistichio, che ad esso si riferisce, ;ءم »circolari«. Ora, 
poiché nello stesso 2° emistichio ricorre il tèrmine tayy, che è tècnico per 
indicare »rivestimento in pietra di un pozzo (Bräunlich 68), l’ipòtesi è per 
una lettura /ج), pl. di rahan, nel senso di »grossa pietra« (L.1O57), 
peraltro non attestato, e che si dovrebbe supporre alternativo di /%123 per 
ragioni mètriche. Pure l’inizio del 2° emistichio è congetturale, data 
l’incertezza della seconda parola, per cui si propone la lettura ad-daqq 
(nomen actionis di 4وو) »bàttere frantumando«, assunto come fà4l del 
verbo precedente. Questo, a sua volta, non potrebbe che essere in IV 
forma, in relazione ad uno dei significati dati per la 1 da K.1,735 »être uni, 
poli«; ad-damuk K.1,734 »roue d’une machine à irrigation« AU *.]]9 .1 ,م 
al-bakra assarVat al-marr. - V.29: fa-hi (cfr. Wright 11,385 § 246.) — 
bakra К.1Д53 L.241 La. »the sheave of a pulley« Bräunlich 294: 
аЧЧташ кд,358 i.a. »parois intérieurs . . . d’un puit« L.489 id. — 
V.3O: ahiqratu* K.II,731 »grand réservoir d’eau« (da 434/ و4/2هو/  = ra- 
masser . . . 1’eau) L.25O2 dà come senso primario di ه/عو »he collected 
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together« + gLmg. che dà spiegazione anàloga, derivando da qara = 
 ayatihiل ^e aggiunge a riprova l’etimologia di Qufan: Iijima ,هك/هة
wajrufihi, recepita in L.25O2; al-haw^imu ş-şâdiyâtu gl.mg. che 
rimanda ad altra precedente (cfr. V.21). — V.31: al-garbu K.II,450 La. 
»grand seau/outre à eau« L.2241 Bräunlich 469 2 .1 , ٨لآ مع.*  e 17,81ı”, 1. 
18; danub L.981 »a great dalw, or bucket« Bräunlich 470 + gLmg. che dà 
come sinonimo dalw; tu&aiallu (o tagfaH) K.1,252 »arracher ses plumes 
(01540)« L.379 »(8 bird) ruffled his feathers«. N.B. L’uso del verbo per la 
caramella, come è in questo verso, sarebbe dunque insòlito. — v.33: 
aPuqàbu* K.II,310 La. »le sommet d’un étendard« L.21O2 »the flag 
attached to a lance« Schwarzlose 45, n.l; al-hawafiqu* (nel ms. /2:4! 
Lenore già nel V.32, si ripete nella gLmg.) L.775 »banners, or standards, 
because of their fluttering« + la gLmg. al v.32 che dà il sinonimo raya, che 
appare nel v.33. - V.34: al-qastalu* K.II,737 »poussiere« IS x,66; al-

К.ПД73 L.1956 IS x,65; 4/-/1عوع K.11,1330 IS 7,66.: al-habawätu (pl. 
di i’) К.ПД384 »atomes de poussière que Гоп voit voltiger« IS x,66 + 
gLmg. che dà il sing., con l’equivalente ğubâr ب[, nonché la citazione di 
Cor.25:25. - V.35: üd-dâriyâtu* K.1,772 L.965 »the winds raising, or 
making to fly. . .the dust« (cfr. Cor.51:l) + gLmg. con i sinònimi, o nomi di 
singoli venti: 4400 K.11,668 IS IX,84 - dabur K.1,666 L.847 IS ibid. - 
samal KJ,1273 L.16OO IS ibid. - ğanüb KJ,1273 L.467 IS ibid. - 
nakbæ K.IIJ337 L.2845 IS ibid. - •4240 LJ274 IS IX,85 - пирата 
K.IIJ299 IS ibid. - hlf K.IIJ468 15 ibid. - mahwa K.11,1071 15 IX,84 - 
nafih K.11,1305 L.282O IS IX,85 - lafiha KJIJOIO L.2666 IS IX,90 - 
zafzafa KJ,997 L.1236 IS IX,86 - hamin KJ,499 L.653 IS IX,90 - hağüm 
К.ПД394 - darug KJ,685 L.869 15 IX,87 - hargaf KJ,405 IS IX,89 - 
şirr/şarşar KJ,1326 e 1330 L.1672 IS IX,89 - balli KJ,156 L.244 IS ibid. -

990,KJ ••؟ع( L.2O63 IS ibid.; az-za^äz^u (pl. di ة؟عز/( aslr (pl. di^
L.123O 19 IX,86; /-*ماء/ي K.II,272 L.2O64 IS IX,88. - ٧.37: анагаЧки* 
(pl. di tarlka) KJ,198 L.3O5 i.a. »an iron helmet« Schwarzlose 350 IS VI,73 
+ gLmg., che ne dà i sinonimi al-baid (fornito nello stesso V.37) e 
hayada (pL di haidcda), quest’ùltimo solo in IS ibid.; al-kuÉü (pi. di 
kaml) K.II,932. - V.38: az-zagfu* KJ,995 »ample et souple (cotte de 
maille)« Schwarzlose 337 IS VI,70 AU f.47, 11. 11-12 + gLmg. con i 
sinonimi: ع/عا K.II,953 Schwarzlose 334 IS VI, ibid. - mufada KJI,654 
L.2473 Schwarzlose 336 IS VI,72 - dilâş KJ,723 L.9O4 Schwarzlose 346 IS 
ibid. - madlya К.ПД082 Schwarzlose 347 IS VI,71 ٠ gLmg. che dà il senso 
di »bianca« (mustabiha biimadly wa-hiya Pasal) - Schwarzlose 
348 IS VI,72 -ا- gLmg. che spiega l’uso del termine con la similitùdine di 
uno stagno d’acqua (cfr. supra V.2O) — dadi KJ,791 L.991 Schwarzlose 338 
IS ibid. - mauduna К.ПД558 Schwarzlose 339 19 ibid. — navra К.ПД196 
Schwarzlose 336 IS ibid. - بلبهو K.II,759 IS ibid. - 844/23 KJ,266 L.392 
Schwarzlose 345 IS ibid. - /بب K.II,606 L.24O9 Schwarzlose 336 15 
ibid.; la glossa cita poi due tèrmini per il mismär ad-dirc: qatlr K.II,673 
Schwarzlose 343 IS ibid., e hirba? KJ,403 L.541 Schwarzlose ibid. IS ibid.; 
suhhu = sihha (cfr. L.1651), e quanto alla locuzione suhhu hadldin, essa 
equivale a hadld sahlh, con una costruzione del tipo tamylz (cfr. Wright 
11,218 § 86); assabigatu К.1ДО46 L.1298 Schwarzlose, passim (cfr. Ind.) IS 
VI,71; tilkumu (Wright 11,386 5 248 Rem.). - V.39: a/tr/za/ârw* KJ,939 
L.117O Schwarzlose 178. - V.4O: aPasalatu (pl. di ^سد). (WB. Da notare 
в،д٥дс della vocale iniziale) KJ,33 L.59 Schwarzlose 215 + gLmg. con i 
seguenti epiteti delle lance: )azma (glossato, a sua volta, come لasmar) 
К.ИД42 L.1923 Schwarzlose 221 IS VI,31 - carrât/carrâs к.11,209 e 216
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L.2OO1 Schwarzlose 237 • 238 IS VI,30 — hamman (glossato come ب[) 
K.1,635 L.813 IS VI,32 - hawwar (glossato pure come (Za؟/) K.1,645 L.821 
IS ibid. - لasamm (glossato come 70/؟) KJ,1367 L.1724 Schwarzlose 222 
IS ibid. - a،7 K.II,255 L.2O46 Schwarzlose 238 IS VI,31 - iir К.ПД63 
L.1946 IS ibid. - 144578 K.11,1540 L.2943 Schwarzlose 226 15 VI,29 - 
 к.ц 1.760 Schwarzlose 217-8 IS VI,34 - ini K.1,849 L.1O7O إه٤7/
Schwarzlose 218 IS VI,33 - samharï к.1,1144 L.1433 Schwarzlose ibid. IS 
ibid. - tßl K.1,225 !مهم »bout du bois de la lance« (non si tratta, quindi, 
in questo caso, di un altro epiteto) L.338 Schwarzlose 229 — lahdam 
К.НД031 Schwarzlose 239 IS VI,34 - 00/ ٤؟/  K.1,559 Schwarzlose 231 IS 
VI,29; däbilat (pi. femm. di لي;)) K.1,765 L.956 »slender« Schwarzlose 
236. - ahutun (pi. di matn) L.3O17 »the middle of a bow, and of a 
spear« Schwarzlose 227; muitadilat (pl. femm. di muCtadiß K.11,193 La. 
»proportionné« L.1975 Schwarzlose 223. — V.41: at-tßlhu presenta una 
doppia lic. poet., cioè la conservazione della/،/ ahad (Wright 11,377 § 
236) e x'isbà^ della vocale finale. - V.42: at-tßmäm K.1,235 L.351 IB n.451 
»Panicum« AU *./[11 .1 ,م. - V.43: aParta* (n. un. ’aridi) K.I,25 »espèce 
d’arbre qui croit dans des terrains sablonneux etc.« L.49 Dozy 1,18 »Jasmin 
jaune« AU f.70v٥, 1. 10; at-talhu (cfr. v.41) K.II,94 La. »espèce d’acacia 
(Acacia gummifera) L.1865 IB n. 1474 AU ibid., ùltima linea; assamra (ح 
samura, cfr. Wright 11,384 5 246) K.1,1137 »espèce de mimosa (Mimosa 
unguis •ه*!), espèce d’arbre ة épines (iSpina aegyptiaca) L.1425 AU ibid., 
ùltima linea. N B. Qui è usato, probabilmente per ragioni mètriche, il n. un., 
anziché il collettivo, come nei due casi precedenti. — V.44: saukin 
!423;:/٤ (lic. poet.: Wright 11,387 § 249), con accordo di un collettivo con 
un aggettivo al pluralis fractus (cfr. Wright 11,274,11.1-2); kaimasalll (pi. 
di misalla), con scriptio piena della vocale finale, per indicare che è lunga; 
mudakasatu K.II,348. - v.46: al-higaff* К.ПД393 IS !ط, + gl.mg., che 
dà la definizione dello stesso v.46, ed i sinonimi: zalim К.ПД41 L.1922 IS 
ibid. - dajjan a К.ПД396 IS VIII,54 - hafaidad K.I,6OO IS VIII^ - 
hâriğ (sic, per 0/48!) K.1,556 L.72O IS ٧1112د - hadib K.1,584 L.753 IS 
VIII,52; ar-Pâl* (pl. di اه/-/ه nel V.45) K.1,795 L.997 »the young one of 
the ostrich, in its first year« IS VIII,56; gifàtu è proposta di lettura, da 
wagafalyagifu = »51• agité, battre (coeur)« К.ПД492. N.B. Nella risposta al 
v.46 non sono ripresi i due aggettivi di гаЧ nel v.45, di cui invece è data 
18 = daqtq mustakk
aPurqubain (КДД354 L.17O9 IS VIII,53). - V.47: aljdibatu* (cfr. sopra, 
v.46, tra i sinonimi di ط:/,) »a male ostrich whose shanks and legs have 
become red etc.« (L.753); rawabidun (lie. poet.: Wright 11,387 § 249) K.I,8O3 
L.1O1O IS VIII52 ٠ glmg. che lo dà come plurale di دarbad e di 740023, e 
ne dà l’equivalente in wù hmarra launuhu, confermando cosi la sinonimia 
con hadibat, enunciata nello stesso v.47; mugfildtu (pi. femm. di mugfil) 
K.I,3O6 1.434 IS VIII 54 + gl.mg. che ne dà i sinònimi haribat e saridat. - 
V.49: al-faniq* K.II,639 L.245O »a stallion that is highly regarded . . . nor 
is ridden . . . such as is acquired for covering« IS УПД AU f.l21v٥, 1. 4; 
aPibli (cfr. V.21); namathu il senso transitivo di пата »produire, 
engendrer« in Dozy 11,727, nonché in К.11Д35О; at-tawamiqu (pl. di tamik) 
K.I,2O8 L.317 »(a she-camel) having a large hump« IS VII,67 + glmg. 
aHizam É al-Abil, al-ümâtu YAYYI hadima ]][•ع ه  = »ètte ع] 
chaleur (chamelle)« IS VII,3. — V.5O: asiulu* (pi. di a ،7) K.1,1291 L.1623 
»(a she-camel) raising her tail ... as a sign of her having conceived« IS 
VIId3; labinatun (pl. femm. di labin) K.II,962 »qui a beaucoup de lait«.
N.B. Questo epiteto, come del resto tutto il 2° emistichio, contrasta con un 
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altro valore semàntico di 51*, che indica sia una piccola quantità di latte, 
sia la cammella che ع rimasta quasi priva di latte; sakiratu (pi. di هق*;/) 
K.1,1258 L.1585 »(a she-camel) having her udder full« IS VII,33 + gLmg.

- V.51: as-saizami* K.1,1233 »grand et robuste;
lion« 15 VIII,62; al-gïl KJI,526 L.2319 »a thicket; the covert of the lion« 
IS XI,45 + gLmg. con i sinonimi: 0504 K.II,521 L.2313 IS VIII,47 - c arm 
K.II,236 IS ibid. - his KJ,654 IS XI46-7 - لagama K.1,14 L.26 IS XI,44; 
inoltre questi sinònimi del leone (vedi sopra): haşür К.ПД424 L.2896 IS 
VIII,62 - dirgam K.II,24 L.1788 19 VIIIO - هئ K.I,33 L.596O IS 
ibid. - gahm KJ,347 L.478 - ifama K.II,298 L.2O9O IS ٧111,63 - lait 
K.IIJ048 1.2684 IS ibid. - harrat KJ,404 L.542 IS VIII.60 - dubarim 
KJI,5 LJ764 IS VIII,63 - du Hibda K.II,958 L.2646 - baihaslbaihas 15 
VHI,60. - V.52: al-munhimatu* gLmg. che collega questo participio di una 
IV forma, citata solo da Dozy 11,730, con nahim (cfr. К.ПД359 nahim 
»insatiable« nahham »lion«); bandtu Hibni لawa l’espressione non può che 
voler dire »piccoli di sciacalli«, dato che »sciacallo« si dice hbn دawâ (pi. 
banat ه, di forma femm., ma di genere comune, cfr. L.131); tilkumu (cfr. 
V.38); aHdwiyatu, da c awa, il cui riferimento anche allo sciacallo (oltre che 
al cane e al lupo) è attestato sia da K.II,415 sia da L.2185. — V.54: 
assamacmaC* irreperibile nei lèssici consultati; aPathalu KJI,61 L.1831 »of 
a colour like that of the spleen«, con attestazione del suo uso in riferi- 
mento al lupo + gLmg. con i sinonimi del lupo: sid KJ,1162 L.1483 IS 
VIII,66 - sirhan KJ,1079 L.1345 IS ibid. - silq K.IJ127 L.141O IS ibid. - 
3045 K.II,431 L.2225 IS VIII,67 - KJ,68 IS VIII,66 - 0atlas K.II,96 
L.1867 IS VIII,67 - qalillüb K.11,797 1.2555 IS ibid.; ي-ي:: nella gLmg., 
di cui sopra, è data l’etimologia del nome da tadæub fi misyatihi, ossia 
»agitazione nel camminare e fretta di sfuggire alle fiere«. Di tale etimo- 
logia non vi ع traccia nei lèssici dove, nella I forma, è si ben presente 
l'idea di paura, ma si tratta di quella provocata dal lupo, non già di quella 
che sarebbe provata da lui; sawamna = sawdimina (Wright 11,374 § 234.a). 
— V.55: aiqarhabu* K.II,730 »boeuf gros et âgé« IS VIII,39. ALS. Il 
1» emistichio è metricamente scorretto, evidentemente incompleto;
aifalatu, con grafia della morbida come mabsùta (cfr. V.24). — .ى: 
al-ahdari* L.7O8 »a wild ass« IS VIII47 + gLmg. che ripete tal quale il 
verso e, citando il vocàbolo hudari = àquila (cfr. Libid.), spiega l’epiteto 
come »nerissimo«; aPdnatu (pi. di cand) K.II,414 L.22O4 »a herd of wild 
assess; a she-ass« IS VILI,.؟() + gLmg. con il solo senso collettivo. — V.57: 

(variante di sawahiq, nel 2° emistichio, come pi. di sahiq)
K.IJ282 L.1613 »high, lofty, inaccessible« IS 7,77 AU f.63v٥, 1. 15;
ül-bädihätu KJ,101 L.173 id. IS ibid. + gLmg. con una serie di tèrmini 
riferiti alla montagna: )-ع هاق , pi. di suia) K.IJ235 L.1556 IS x,72 — 
sanahib (pi. di 11/150) K.IJ275 IS 7,71-72 — samarih (pi. di simrah; cfr. 
V.18) K.IJ268 L.1596 IS 7,71 - safh К.1ДО97 L.1369 IS 7,76 - hadid 
KJ,445 L.588 IS 7,76 - 12019 cfr. KJ,625 hawaliq »montagnes à surface 
unie« 1;802 - Ura KJ,885 L.11O8 IS,73 - taud К.ПД17 LJ889 IS X,7O e 
78 - ihram K.1,565 L.731 15 7,72 - ilam K.II,350 L.214O IS x,71 - 
ihsab KJ,575 L.742 IS 7,77 - Hham К.ПД637 IS x,77 - qahb K.II,827 
L.2569 IS ibid. - iqal КЛДЗЗЗ 19 7,76 - halif KJ,622 L.797 IS x,75. 
— V.59: al-qutdmi* K.II,774 »épervier, avide de chair fraîche« IS VIII,149 
7 .1 , ٨لآ ٤52م  IPannahu yaqtimu ид Hahm + gLmg. con l’etimologia da 
qatm »avidità di carne«, ed i sinonimi: وه؟ к.1,1352 L.17O5 IS VIHJ48 — 
bazi К.1Д78 L.2O1 IS VIHJ49 - •اهة KJ,266 L.392 IS ٧111,149 - 
saudaqlsaudaniq KJ,1208 IS VIIIJ5O. - ٢٧.60: al-fazzu* K.11,590 »petit
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dantilope« L.2392 «the offspring of the cow« IS VIII,35 = L. AU *.!!*11 ,م. 
7-8 walad al-baqara + gLmg. walad e i sinonimi: hisf (già nel
verso) KJ,577 L.743 IS VII,21 - sadin KJ,1206 L.1521, nonché altre notizie 
lessicali (che il piccolo di una gazzella si chiama anche, come quello di 
una vacca selvàtica, talan, cfr. К.ПД03 L.1875 IS VIII33; che il vitello ha 
anche i nomi bahzag, cfr. VV.71 e 73, K.I,89 IS []وط, e farqad, cfr.
KJI,585 1.2387 IS VIII,35. - V.61: al-haiqutdmحم KJ,467 L.612 »the bird 
called durrâğ« IS VIIIJ6O; KJ,686 L.869 IS VIIIJ6O. - V.62:
ahahat (con grafia della ء marbuta come mabsuta, cfr. w.24,55) 
K.IIJ164 IS VIII,36-7 AU *.]]]15 .1 وم; rawadun (lettura dubbia!) KJ, 950 
»qui va et vient, surtout la nuit (femme)« L.1184; al-maumatu (con la 
stessa anomalia gràfica vista in al-mahat) КД1Д611 L.3O61 IS ХД13. — V.64: 
ad-dimaqsu (= midaqs, cfr. Dozy 11,575) KJ,734 IS IV,68 AU f.22r>, 1. 11. - 
V.65: al-4qyànu* K.II,324 L.2118 »native gold« IS XII,23 + gLmg. che, oltre 
a ripètere la definizione data nel verso, dà i sinonimi: Zasgad K.II,250 
L.2O42 IS XII,23 - nudarlnadïr KJI,1280-81 L.28O8 IS XII,23. - 
aHugainu* KJI,970 IS 7*11,24: ar-rawamisu* (variante di ramisat, nel 
V.63) KJ,924 L.1155 »the winds that bury traces«; ad-dariyatu (cfr. V.35). — 
٧.68: al-hidammu* 1.1,589 La. »homme doux et généreux«. — V.69: 
ahmdrahu* KJ,693 L.876 »a noble chief or lord«; al-hanawdtu (pl. di 
hand) К.ПД454 »malheur, accident«. — V.7O: al-hindldu* KJ,638 La.
»étalon; mâle châtré« IS VI,159 +- gl.mg. con i due sensi; aş-şâfinâtu* (pl. 
femm. di safin, cfr. Cor.38:31) KJ,1350 L.17O3 »(a horse) standing upon 
three legs and the extremity of the hoof of the fourth leg« IS VI,184 AU 
f.43v٠, 1. 1 al-qdim + gLmg. con lo stesso senso; ahungibatu (pl. femm. 
di mungib) K JI, 1198, che rende la IV forma con »être ... de race (. . . 
cheval)« L.2765, che ha questo senso nella I. — V.72: al-hadâğîru* KJ,446, 
che dà solo il pi., a cui corrisponde il sing, hidgir »qui a de grosses fesses 
/un gros ventre; hyène« IS VIII,70 AU *.15 .1 ,ط + gLmg. che dà il sing. 
hadagira, l’equivalente dibd (lo stesso dato nel verso), ed i sinonimi: لumm 
Zamir K.II,365 L.2156 IS [[],و - Zargd KJI,210 L.1997 IS VIH,71 (con la 
nota, come in L., che il maschio non si chiama ه) — Zarfd KJI,227 
L.2O16 IS ibid. - dïh KJ,790 IS VIII,70; inoltre, questi altri vocàboli: 
simc К.1Д14О LJ429 «the offspring of the wolf, begotten from the hyena« 
(con la nota che il simc è qualificato di 424, cfr. sopra V.46, per la 
magrezza del suo posteriore) - fuful K.II,580 »petit d’hyène« IS VIII,72 — 
waligar L.2925 »the hole, or den, of the hyena« — taulag KJI,1601 L.2966 
«the hiding place of a wild beast«; al-gubs (pl. di 4045) KJI,431 L.2225 
»ash-coloured« IS VIII,71; al-hämdatu KJ,634 L.812 IS VIU,71. - V.73: 
al-bahzagu* KJ,89 »petit de bête fauve« 3 .1 , ٨لآ م[![.* ; ar-ruqsu* (pi. di 
 :arqas e raqsd) KJ,907 L.1135 IS VIIIJO8 + gLmg. con i sinonimiل
Zarmd KJI,235 1.2026 IS ٧111,111 - du t-tufyatain KJI,91 LJ861 IS 
٧111,109 - ’aswad salih KJ,1162 e 1121 L.1463 IS V!II,107 - Zadima 
KJI,282 1.2076 - ^abtar L.149 IS VIIIJO9 - qusaira IS ibid. - V.74: 
ar-rurüíu* KJ,222 »renard femelie« IS VIII,76 AU f.l42v٥, 1.9+ gLmg. 
che ne dà il sing, e la corrispondente forma maschile turmul', •اة;/[ è pl. 
alternativo di taZälibu (cfr. KJ,225 • L.338); rawdidun, per lic. poet.
(Wright 11,387 § 249). - V.76: al-hafadidu* (pi. di hafaidad) KJ,600 
»rapide à la course; autruche« IS VIII١54. N.B. I tre aggettivi del 
2٥ emistichio presentano una dùplice anomalia: semàntica, in quanto 
introdùcono una nozione del tutto diversa da quella di »velocità«, data dai 
lèssici per il sostantivo a cui si riferiscono; e grammaticale, in quanto sono 
dei femminili plurali (infatti, se il 30 lo è anche nella forma, il 1°, siman, è
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attestato da L.1432 per entrambi i generi, e il 2° è del tipo fawaHlu, usato 
quasi esclusivamente per singolari del tipo faHla, cfr. Wright [.(.!*:!صو 
٧ —.77: al-baww* К.1Д74 L.27O »a skin of a young . . . camel stuffed with 
straw . . . brought ... to the mother of the young camel that has died, in 
order that she may incline to it, and yield her milk« IS VII,31 + gl.mg., 
che dà questo senso; (о = ٤/9 ٤ه٤ه5إه  Cfr. Wright 1,65 
§ 112) кп,286 L.2O8O (dove il verbo appare usato proprio con riferimento 
a baww) e 997 (dove la V forma ha per sinonimo taraUamat, per cui si 
veda la voce seg.); аг-гаЧташ, da ٤٤/07 K.1,795 »aimer avec une 
tendresse excessive (chamelle qui aime son petit)« L.998 IS VIII,28. — V.78: 
aHadqamî* К.1Д2О5 sadqam = وقه »qui a les coins de la bouche 
larges« L.152O + gl.mg., che lo dice di uso comune al leone e al cammello, 
mentre proprio del leone ع harit (К.ПД410; ma L.289O lo attesta anche per 
il cammello e il cavallo; IS VIII,63); ahsbul (pi. di sibD K.1,1186 L.1499 
»the whelp of the lion« IS VIII,64; al-hizabr К.ПД418 L.2893 »thick and 
bulky« IS VIIIO AU f.l42r°, 1. 21; K.II,755 »gros, énorme« IS
VHI,61 e 63 (lettura alternativa: al-qudaqid K.II,761 »lion«, la I forma 
»fracasser« IS VIII,62); al-hawwatu K.1,644 L.82O »bold, daring« (con 
riferimento all’uomo, all’àquila e al lupo, ma non al leone!). — V.79: 
al-qilatu* (pi. di 44٤) K.II,798 L.2555 »a hollow, or cavity« AU f.77r», 1. 13 
nuqra takunu 1 Habal yastauqfu fiha /-/0123 + cow A 14 عى ٥.  
definizione mâ ه/ء min al-ma)\ an-niqar (pl. di nuqra) КЛД323 
L.2838 IS ХД43; ar-raw^ K.1,1195 U.1195 i.a. »abundant (water), that 
satisfies the thirst« IS 1ХД32; aPwasalatu (pl. di wasal) К.ПД544 »petite. . . 
quantité deau qui suinte . . . d’un rocher« 1.3054 IS 1ХД35. — V.81: 
al-hadïäu* KJ,445 L.588 i.a. »foot, or bottom, or lowest part of a moun- 
tain« IS 7,76 AU *.19 .1 ,مذ min aPard + gl.mg., che dà il 
senso di »parte bassa, piede di una montagna«, e i sinòmini seguenti di 
montagna/altura: wasaz К.ПД541 IS x,82 — nasaz К.ПД260 1.2795 IS ibid. 
 KJ,656 L.833 15,80 - паЧ K.1,1295 IS ibid. - gumdlgumud KJ,324 /ها -
U.451 IS x,81 - /014 K.IJ369 L.1727 IS ibid. - ya^ К.НД361 15 x,83 - 
ğafğaf KJ,3O3 15 x,81 e 89 - nagwa К.ПД211 U.3O28 IS 7,79 - ralubwa 
K.1,813 UJ024; al-qifafu* (pl. di quft) K.II,786 U.2991 »high ground, less 
than what is termed 84ه/« IS X,81-82 ٨لآ  f.64, 1. 14. - V.82:
aPamtu* KJ,52 i.a. »inégalités . . accidents du terrain; petites élévations« 
L.94 + gl.mg., che lo dà equivalente a quff (cfr. v.81), con citazione di 
СОГ.20Д06; aPikam (pi. di hm ) K.I,44 U.73 IS 7,83-84: aPasa* (pi. di 
4524) IS Х1Д04 AU f.84r٠, 1. 10 + gl.mg. Sigar an-nahl (= IS); ahawa- 
4/1 (pi. di muqar ) К.ПД584 L.2961 »heavily laden with fruit (a palm- 
tree)«. NB. Si tratta evidentemente di un epiteto esornativo, che non ha 
nulla a che fare con il senso particolare di ة »piccole palme«. — ٧.84: 
al-hanadisu* (pi. di hindis) K.1,502 U.655 »three nights of the lunar month, 
next after the zulam« IS IX,30 e 40 ٠ gl.mg. con la notizia, piuttosto 
diversa, che le notti dette hanadis sono quelle del 19, 20 e 21 di ogni 
mese; séguono i nomi delle notti di ogni mese, a gruppi di tre:
gurar K.II,447 L.2238 15 IX,30 - nufal К.ПД316 1.3036 15 ibid. - rasa( 
К.1Д98 L.3O6 IS ibid. - bid KJ,184 U.284 IS ibid. - dura< KJ,689 U.872 IS 
ibid. - zulam КЛД41 L.1921 - hanadis (vedi sopra) — 433: (pl. di 
 - .KJ,660 L.839 IS IX,31 - maliluhaq К.ПД069 U.3O18 IS ibid (عه
salirar KJ,1075 U.1339 IX ibid.; hawaliku (pl. di halik) KJ,482 L.631 
»intensely black«. - V.85: -٢٧/40/* K.II,806 »rapide à la course 
(٧81 ع1ع )< assawabiqu (pl. di sabiqd) U.13OO »the horses that precede in 
battle«. - V.86: aHiidab* (pl. di hadba) К.ПД425 U.2897 »a hill, or a
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mountain spreading over the surface of the ground« AU f.63v٥, 11. 12-13 
al-gabal yanbasitu 54! Pard. - V.87: ar-müm* irreperibile nei lèssici 
con il senso suggerito dal verso!; qunfudatun (pi. di qunfud, alternativo con 
qanafidu, dato nella gl. alla parola seguente) .11,825 i.a. »monticule de 
sable« IS ХДЗб kana (ح fl ^٥wi) دarta /ا-ع qunfud; 
аНа/шйи К.Ц265 santim = »haut, élevé« L.1594 id. - V.89: 
as-samamu* KJ,1134 L.1419 »a sort of bird, less than the species called 
qatan, like the sumani (quail)«; al-kudri = al-kudri (cfr. Wright 11,386 § 
248 Rem.), essendo al-kudri al-hawafi una idafa lafziya. - .ه: 
40-784/* K.IIJ394 i.a. »désert où 1’on ne trouve aucun signe propre ة 
guider le voyageur« IS X,H5 ٨لآ  f.66v٥, 1. 14 aliati 12 таланта biha + 
gl.mg. con il dùplice senso di »distesa enorme« e »uomo stolto«. - V.91: 
al-qamtariru* K.II,814 L.2565 a distressful, or calamitous, day« IS IX,60. — 
V.92: ahuhdirdtu* (pi. femm. di muhdir) К.1Д45 L.7O8 (ح hadir) »(a lion) 
keeping ... in his lurking-place» IS VIII,63; 2524, uno dei pl. di ^asad, 
che L. attesta »applied to the male and the female«. - V.94: ar-ragamu* 
KJ,891 L.1114 «fine earth, or dust; sand mixed with earth, or dust« IS x,63 
AU f.68r°, 1. 11 al-layyin min at-turab + gl.mg., che dà lo stesso senso del 
verso e cita la frase دargama Häh دanfa fülän, quindi i sinònimi: baur 
K.1,177 L.274 - daqQ/ KJ,717 L.898 IS x,63 - cafar K.II,297 1.2090 IS 
ibid.— tara (con la nota che il vocàbolo, scritto con alif mamduda significa 
«ricchezza«) KJ,223 L.336; assalatimu* (pi. di siltim, V.93) К.1ДП9 L.14O1 
»a calamity, misfortune« IS XII,143 + gLmg. con i sinonimi: sailam 
К.1,1364 L.172O IS ХПД43 - паЛ К.ПД176 L.2751 IS ibid. - luhaim 
К.11ДО34 - 'uraba KJ,23 ( ,ها هه/ ) L.45 IS XIIJ44 - к.1,1362
L.1717 IS ibid. - ^anqafir K.II,389 IS ХПД43 - )| habaukara KJ,370 
15 ХПД44 — mugalliha cfr. gallaha in KJ,312 ٥ L.441 - räTyøí assaqt 
cfr. saqita in К.1Д1О5 - lahâş K.II,974 IS ХПД36. - V.95: al-qulqu- 
Ian/ K.II,806 »sorte d’aphrodisiaque préparé avec la graine du ^7^7«, ma 
IB n.1822 attesta che è nome alternativo della pianta, come appare nel 
verso AU f.73v٥, 1. 20; al-bid = al-bidu (Wright 11,385 § 246.b), pi. di 
 ar-rawahimu non è attestato, anche se l’accoppiamento con ::ه-إه
Étirât, che è epiteto del cielo (cfr. L.272), induce a ritenerlo di senso 
anàlogo, con evidente collegamento con rihma (cfr. KJ,941 L.1171 IS 
1ХД12). - V.96: assariyat/ (pi. di sariya) L.1356 il »a cloud that comes 
by night« + gl.mg., che dà il sing, e i sinonimi: mukfahirr K.II,917 L.3OO2 
IS IX,94 e 97 - nasâş К.ПД261 IS IX,97 - sabir K.1,1306 L.1645 IS IX,95 
e 97 - qarid K.II,709 L.2513 IS IX,98 - habi KJ,372 L.5O8 IS IX,94 - 
hiff КЛД429 IS 1ХД01 - /ا К.ПД211 L.3O28 IS IX,93 ٥ 101 - gaham 
KJ,347 L.478 IS 1ХД01; suhbun - suhubun (Wright 11,384 9 246:a);
munhamilätu К.ПД444, dove la VII forma appare con solo riferimento agli 
occhi. - V.97: aş-ş/ihâtu sull’uso oscillante dei due generi in dik, cfr.
L.942. — V.1OO: ^ahsantumu per la quantità della vocale finale, considerata 
lunga, cfr. Wright citato al v.6.
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57, 69 :مذره دره تدورعليها التي الغريبة الكلمات قائمة

13, 14 دعص بالجنية المسماة القصيدة

53,64 دمفس

27, 28,29 دموك 41,43,44 أزطى أرط:

)اتل :اسكلات اسل pi. di) ذرو:ذاريات 36,40 35 ,32

45,46 (pl. diJL) 80,82 رأل (pi. di أشاءة :أشاء أشو(

رغام رغم: 17,20 93,94  (pi. di أضاة :إضاء أضو(

71,73 :ه.![( )أرقش رقش 80,82 :أمت أمت

53, 66 /روامس :رامسات رمس 71,73 بخزج

36, 39 مزهفات : رهف 75, 77 بو

)تريكة :ترائك ترك pi. di) زغف 36,37 36,38

93,96 ساريات سرى: pi. di) 71,74 )ثذتلة تذنلات

93,94 (pi. di 83,87 سلاتم سلتم(  (pi. di ثمدة ثمدات(

41,43,44 سمرة 41,42 ثمم:ثمام

)حضجر :حضاجر حضجر pi. di) سمغمع 71, 72 54 ,53

38,89 سمام : سمم 80,81 حضيض : حضض

75,78 شذقمي 58,61 :حيثطان حقط

:شيظمي شظم 83,84 51 ,48  (pi. di حندس :حنادس حندس(

53, 57 شهق:شاهقات 17, 19 حوذ:حوذان

48,50 :ل.ا[( )شائل شول 88,92 مخدرات خدر:

67, 70 :صافنات صفن 53,56 :أخدري "

)خريدة :خراثداخريدات خرد pi. di) طلح 22, 23 41,43,44

17, 18 (pi. di عثكال :عثاكيل عثكل 46, 47 :خاضبات خضب(  

II, 12 عراء عرى 67,68 :خضم خضم:

32, 33 عقاب 75,76

عفيان عقي: 32,33 53,65  (pi. di خافقة :خوافق خفق(

22,24 (pi. di عاض غش 67,70 خنذ:خنذيذ(
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27,31 غرب

22, 25 (pl. di غانية :غانيات/غواني غني(

58, 60 :فز فزز

48, 49 فنيق فنق:

53,55 قزهب

27,30 مقراة قرى:

32,34 قسطل

58,59 فطم:قطامي

80, 81 (pi. di قفاف :قف قفف(

75, 79 (pi. di قلت :قلات قلت(

83,85 قلقل

93,95 قلقلان

88, 91 ير قمطر

22,26 قنبضات

63,66 لجين

11, 12 (pi. di مرت :مرات مرت(

58, 62 مهاة : مهو

13,15 نقوذنئا

48, 52 منهمات : نهم

17,21 نائعات نوع:

45,46 هجف

88, 90 هوجل : هجل

83, 86 (pi. di هضبة هضاب : هضب(
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Le mariage musulman dit «préférentiel» 
Remarques et hypothèses

JOSEPH TUBIANA, Paris

On a observé que dans un très grand nombre de sociétés musulmanes le 
meilleur mariage possible est celui qui unit les enfants de deux frères.

Ce qui ne permet pas de dire que tel est le cas dans toutes les sociétés 
musulmanes, c’est qu’un recensement global des informations qui ont été 
publiées n’a pas, que Гоп sache, été fait. Ce ne serait cependant pas une 
tâche futile, et n’importe quelle institution qui !’entreprendrait se verrait 
sans doute assurée de nombreux concours. Il serait important en effet de 
savoir s’il y a aujourd’hui des sociétés musulmanes pour lesquelles ce type 
de mariage n’est pas le mariage idéal. Dans tous les cas une investigation 
historique reste ة faire: comment la préférence pour cette union s’est-elle 
exprimée et imposée au cours du temps? a-t-elle préexisté ة l’islamisation?

Ce mariage unit deux cousins parallèles patrilatéraux. Il a suscité de nom- 
breux commentaires sur ses aspects économiques, politiques, biologiques 
etc. La bibliographie est innombrable. Chaque auteur, en fonction de la 
société étudiée et probablement aussi de ses inclinations, a tenté de fournir 
des explications parfois trop catégoriques pour ne pas être contredites par 
d’autres faits.

Ce qui est remarquable, c’est que les gens qui valorisent ce mariage 
neprouvent pas spontanément le besoin d’en donner les raisons. L’immense 
majorité des explications fournies est extérieure à la société considérée. 
Les autres explications, sauf erreur de ma part, ont été provoquées 
également par des étrangers ة la société étudiée.

Mais peut-être y a-t-il encore place pour quelques brèves remarques qui 
pourraient compléter ce qui a déjà été dit (sauf si les publications où elles 
pourraient se trouver m’avaient échappé; comme je l’ai dit, !’ampleur de la 
bibliographie défie les capacités humaines).

Dans le cas présent, les sociétés qui pratiquent le mariage des cousins 
parallèles patrilatéraux sont des sociétés où la polygynie est la norme. Il 
s’ensuit que les frères qui marient leurs enfants ne sont souvent que des 
demi-frères (de même père et de mères différentes).

Un autre aspect des choses qui doit être souligné est que, lorsque les 
enfants arrivent à l’âge du mariage, la règle absolue (de l’ordre de la 
coutume) est que toujours l’aîné doit être marié avant le cadet. Donc l’aîné 
des cousins doit épouser l’aînée des cousines. Voici qu’une nouvelle 
question se pose, qui nest pas purement théorique. Si le jeune homme qui 
vient de se marier a un frère cadet, et si sa femme a une soeur cadette, ces 
deux cousins-là ont-ils la possibilité de sepouser? Autrement dit, quelles 
sont les sociétés musulmanes où deux frères (ou demi-frères) peuvent 
épouser deux sœurs (ou demi-sœurs)? Ce genre de double mariage nest
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pas partout prohibé, semble-t-il; peut-être serait-il même valorisé. Mais il 
se heurte ة une autre coutume, celle du lévirat musulman, et à un type de 
mariage prohibé, car conçu comme incestueux.

En effet, ة la mort de son frère aîné, le frère cadet doit épouser la 
veuve. Dès son mariage la femme du frère aîné est donc pour le cadet une 
épouse potentielle. Si un cadet prenait pour femme la sœur cadette de 
lepouse de son frère aîné, il s’exposerait au risque de devenir lepoux de 
deux sœurs (ou demi-sœurs). Quelles sont les sociétés musulmanes qui 
admettent qu’un même homme soit simultanément le mari de deux sœurs? 
Telle est la question qui se posei.

Un autre trait latent des sociétés pratiquant la polygynie est la crainte de 
manquer de femmes. Dans le concret c’est la rivalité pour !’obtention des 
jeunes femmes non-mariées entre les jeunes hommes plus ou moins dé- 
munis et les vieillards riches et importants. Le devoir du père de famille 
musulman étant de marier ses enfants, un fils d’un milieu aisé aura moins 
de mal ة obtenir une épouse qu’un jeune homme sans famille ou seule- 
ment pauvre2. D’où !’importance de la promesse de mariage faite par les 
parents au nom de l’enfant.

On a observé que souvent un homme fait va jusqua demander en 
mariage une petite fille de six ou huit ans, pour s’assurer en quelque sorte 
sa possession pour !’avenir. On cite des cas exceptionnels où une fille est 
demandée par un ami de la famille dès sa naissance. On cite souvent, avec 
admiration, des cas où deux amis très intimes, dont les femmes attendent 
chacune un enfant, se promettent Fun ة !’autre de les marier s’ils sont de 
sexe différent. Et même, deux amis célibataires peuvent prendre le même 
engagement sans attendre d’avoir un espoir de progéniture.

N’y a-t-il pas dans cette double promesse plus qu’un simple engagement 
au mariage? Dans le contexte que nous connaissons, et par référence ة un 
archétype idéal, nest-ce pas pour les deux hommes affirmer une fraternité 
(non naturelle) que de s’engager ة marier leurs enfants, comme la coutume 
!’impose ة deux frères par le sang?

Car les observations auxquelles j’ai fait allusion portent non seulement sur 
la pratique mais aussi sur une formulation théorique. La règle, dont on se 
prévaut en cas de litige, est que le cousin parallèle patrilatéral (ء/ز c amm) 
appartient 2 sa cousine (;/ع c amm) autant quelle lui appartient. Les deux 
enfants sauront très tôt qu’ils ont des droits Fun sur !’autre et qu’ils doivent 
en être fiers.

Je ne crois pas avoir relevé qu’une jeune fille ait jamais fait valoir ses 
droits sur son cousin — par pudeur, car le mariage est une affaire sexuelle, 
ou par fierté, car être dédaignée est blessant, ou encore parce que la 
société lui laisse moins d’initiative qua un garçon. Mais sans aucun doute 
ses parents, et surtout son père, peuvent le faire: il ne faut pas oublier que 
le mariage est ici, au-delà de l’union de deux individus, l’alliance de deux 
groupes.

Du côté du garçon, la famille également fait valoir ses droits sur la fille. 
Parfois c’est le garçon lui-même qui le fait, avec l’assentiment de son père.

1 II y a quelques années, dans un village de Grande Kabylie, un Kabyle (musulman) 
vivait avec deux sœurs, françaises, quii avait ramenées dans son pays après avoir 
séjourné en France plusieurs années. On ne savait pas s’il les avait épousées, mais ce 
trio insolite faisait jaser tout le village (observation personnelle).
2 Car les siens !’aideront à réunir la compensation matrimoniale.
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Cela peut aller jusqua l’emploi de la force ou la menace de l’emploi de la 
force، Normalement les deux pères (qui sont frères) s’accordent pour con- 
traindre l’enfant récalcitrant. C’est une question d’honneur familial: un 
engagement aussi transcendant ne peut être violé3.

Nous avons tous, dans nos notes, nos observations, nos souvenirs, des 
témoignages de cette pratique se référant soit ة la réalité vécue, soit 8 des 
récits légendaires ou des contes folkloriques4.

Si, comme je crois, toute institution des sociétés humaines peut être définie 
par sa finalité, l’institution du mariage des cousins parallèles patrilatéraux 
dans les sociétés musulmanes pratiquant la polygynie se définit par la 
satisfaction du besoin de sécurité.

Pour le garçon, riche ou pauvre, c’est l’assurance, du moment qu’il a une 
famille, d’obtenir une première épouse sans être trop avancé en âge. En 
effet, toutes les considérations, économiques ou autres, quelle que soit leur 
validité (y compris celle que l’existence de jeunes hommes non mariés 
cherchant ة satisfaire leurs besoins sexuels peut créer de graves désordres 
dans la société), toutes ces considérations sont secondaires par rapport au 
fait que le mariage c’est avant tout, si Гоп ose dire, un mariage, c’est-à- 
dire !’union de deux êtres de sexe différent en vue de la procréation. Telle 
est l’attente des deux familles. Cette attente comblée, il en rejaillira sur 
elles honneur et fierté.

Pour la jeune fille c’est également la sécurité de trouver un époux. Elle 
ne sera pas «laissée pour compte», quelque disgraciée qu’elle puisse être, à 
moins d’infirmité ou de maladie incurable, de désordres mentaux. De plus 
le mariage avec son cousin paternel patrilatéral lui offre une autre sécurité, 
très réelle: en cas de mésentente avec son mari, ou même de mauvais 
traitements, elle sera assurée de la protection de son beau-père et de toute 
la famille de son mari. Qui, plus que le frère de son père, a le devoir de 
la protéger en !’absence de ce dernier? Qui, mieux que le père de son 
mari, a autorité sur celui-ci pour lui imposer de ne pas maltraiter son 
épouse? Qui est mieux placé que cet homme pour arbitrer leurs différends? 
En cas de crise grave, les deux frères se réuniront en un discret conseil de 
famille pour ramener leurs enfants respectifs à leur devoir?5

L’institution de la compensation matrimoniale constituant en quelque 
sorte une caution matérielle garantissant que la jeune femme ne sera pas 
trop maltraitée n’est pas suffisante. Le mariage dit «préférentiel» renforce 
de manière décisive cette garantie6.

3 Quant au prétendant qui, par amour le plus souvent, a osé entrer en concurrence 
avec le cousin de la jeune fille, son comportement sera jugé avec sévérité par tous, y 
compris les siens, car il n’est pas convenable de tenter de s’approprier la femme 
d’autrui. Lui-même n’a-t-il pas une cousine qui !’attend? En principe toute femme est la 
cousine de quelqu’un, qui est statutairement son futur époux. Si son père a plusieurs 
frères, elle peut avoir plusieurs cousins pouvant prétendre légitimement 1’épouser. Dans 
ce cas, l’affaire se réglera au sein de la famille.
4 Tout récemment, Lila Abu-Lughod vient de fournir une contribution de prix à la 
bibliographie du problème avec son très beau livre Veiled Sentiments, Honor and 
Poetry in a Bedouin Society (Univ, of California Press, Berkeley and Los Angeles, 
1986). Riche de matière, avec des analyses très fines, on le lira avec plaisir et profit. 
5 Ajoutons qu’au cas très improbable où une famille ne protégerait pas la «fille de 
fonde paternel», ses fils perdraient tout espoir de recevoir une de leurs cousines en 
mariage. Toute rupture de la coutume se propage comme une fêlure dans la société.
6 C’est pour cette raison que la compensation matrimoniale peut être réduite à un 
montant minime nayant plus qu’une valeur symbolique. En effet, elle ne compte plus 
dans ce jeu-là.
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Dans une société nomade, le mariage exogamique, alors que la femme 
réside dans la famille de son mari, l’éloigné inexorablement du milieu qui 
normalement lui doit protection, la met hors d’atteinte de sa famille 
d’origine - ce qui est d’autant plus grave si sa position juridique est une 
position inférieure ة celle de l’homme. Avec le mariage dit «préférentiel» 
la femme, où quelle aille, ne quitte pas le milieu familial7. Le mariage des 
cousins parallèles patrilatéraux est-il ة l’origine une institution propre à la 
société nomade d’Arabie?

L’institution peut se définir comme une promesse de mariage réciproque, 
exclusive, obligatoire et généralisée.

La coutume qui prescrit ce genre de mariage peut parfaitement être, à 
son origine, une coutume de l’Arabie antéislamique. Mais on devrait 
pouvoir produire ة l’appui de cette hypothèse soit des modèles, soit ne 
serait-ce que des allusions à cet usage. Je nai rien rencontré de décisif 
dans ce sens, me gardant de toute interprétation subjective; mais peut-être 
ai-je mal cherché8. De toutes manière rien ne permet decarter cette 
hypothèse: l’incertitude où nous laisse !’information ne peut avoir de 
signification négative. Mais il serait imprudent de considérer cette origine 
comme acquise.

Rien ne permet non plus d’affirmer que c’est une innovation propre 8 
l’islam. Dans le Coran, on ne trouve aucune allusion ة cette pratique, ni 
pour la prescrire, ni pour !’interdire (ni pour la confirmer)9. Les ouvrages 
de jurisprudence, la tradition, sont muets sur ce point. Cependant il y a un 
modèle, ancien.

Ce modèle, attesté par la tradition shicite, est le mariage de deux arrière- 
petits-enfants du Prophète, dans les circonstances dramatiques du siège de 
Karbala,

7 Situation parfaitement perçue par les femmes Awlâd CA1Î, «claiming that love 
matches never work out because if a woman marries for love she is especially 
vulnerable to her husband; a woman following her heart probably does so at the 
expense of her kin group, so, alone in her marital community and without the support 
of her kin, she has no recourse if mistreated nor any leverage in asserting her rights» 
(Abu-Lughod, o. 1„ p. 210-211). Ajoutons quii est probable que les femmes et même les 
hommes de la famille de son mari ne se priveront pas de lui reprocher de ne pas avoir 
respecte la coutume à laquelle eux-mêmes se sont soumis, quelque peu logique que cela 
nous puisse paraître. Elle est en quelque sorte une femme dévergondée, qui a préféré 
l’amour à son devoir. . .
8 «Les anciens Arabes semblent avoir poussé très loin la préoccupation de conserver 
par leur mariage fintimité de la famille paternelle et du clan. La parenté paternelle 
n’aurait causé d’obstacle absolu qu’en ligne directe; le frère épousait sa sœur utérine; 
l’oncle et le cousin avaient un droit de préférence sur sa nièce et sa cousine paternelle» 
(M. Gaudefroy-Demombynes, Mahomet, Paris, 1957, p. 613-4). Il ne semble pas qu’il y 
ait eu information nouvelle depuis.
9 Par exemple: «Nepousez point celles des femmes qu’ont épousées vos pères - sauf 
celles épousées dans le passé. C’est là turpitude abominable et combien détestable 
chemin!
Illicites sont pour vous vos mères, vos filles, vos sœurs, vos tantes paternelles et 

maternelles, vos nièces du côté du frère et vos nièces du côté de la sœur, vos mères et 
vos sœurs de lait, les mères de vos femmes, les belles-filles qui sont dans votre giron 
et nées de vos femmes avec qui vous avez consommé le mariage (. . .), les épouses de 
vos fils nés de vos reins, d’épouser ensemble les deux sœurs - sauf celles épousées dans 
le passé (. . .)
Licite est pour vous de rechercher [des épouses] en dehors de celles qui ont été 

énumérées. . .« (Coran, traduction R. Blachère, IV, 26-28).
10 C’est le plus ancien mariage avec la fille de fonde paternel que Ion connaisse dans 
la tradition islamique. Lorsque CA1Ï (V. ci-après) épouse Fätima, il se marie avec la fille
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Historiquement, l’affaire de Karbala) est un épisode de la rivalité pour le 
califat, au vile siècle, entre les descendants de All ibn Abi 1211 et le 
Syrien Mucawiya et son fils Yazid. On se souvient que CA1Ï était un cousin 
parallèle patrilatéral du Prophète, leurs pères respectifs étant des demi- 
frères. De plus, CA1Ï, épousant Fâtîma, devint le gendre du Prophète. De ce 
mariage naquirent les célébrés imams Hasan et Husayn, leur sœur Zaynab 
et leur frère alAbbas.

A la mort de leur père, en 661, Hasan, qui pouvait se prévaloir d’être le 
petit-fils du Prophète, s’attribua le califat. Mais ses prétentions ne furent 
pas admises par les Syriens qui déjà setaient opposés ة son père. Après 
une période d’affrontements il finit par y renoncer et se retira ة Médine 
où il mourut, selon les uns de maladie, selon les autres empoisonné ة l’in- 
stigation de son rival. La tradition a retenu qu’il laissait un fils, Qasimii.

Son frère Husayn, ة son tour, revendique le califat. Son aventure se ter- 
minera en Irak où, encerclé dans son campement de Karbala) avec plus- 
ieurs membres de sa famille qui lavaient suivi, il trouvera la mort aux 
mains des Syriens. Son neveu Qasim lavait héroïquement précédé dans la 
mort (10 octobre 1680).

Pour les shicites, le souvenir des martyrs de Karbala) est impérissable. Leur 
héroïsme est commémoré chaque année, avec une émotion intense, dans 
des représentations publiques quon a comparées aux «mystères» de 
l’Europe chrétienne, ة ses «jeux de la Passion»; et c’est une passion 
familiale, en effet, qui est commémorée^.

Les observateurs ont relevé que parmi les actions que retracent ces 
spectacles pieux, lune des plus populaires est !episode du mariage du 
jeune Qäsim avec sa cousine (parallèle patrilatérale) Zubayda. Déjà, dans 
son essai Religions et Philosophies dans rAsie centrale, paru en 1865, 
Gobineau insistait sur !’importance de ce mariage, qui ajoutait un trait 
d’héroïsme de plus à la geste des martyrs de la maison de Hasan et 
Husayn. Il reprenait en détail une pièce (tacziya) à laquelle il avait assisté, 
intitulée (par lui?) «les noces de Kassem» (pp. 357-390).

Tous les spectateurs savent que Qasim, fils aîné du défunt imam Hasan, et 
Zubayda, fille aînée de l’imam Husayn (frère cadet de Hasan) sont, par 
leurs pères respectifs, arrière-petits-enfants du Prophète. Ils savent aussi, 
comme dans la tragédie antique, comment les uns et les autres finiront, 
affrontant chacun son destin.

Au début du spectacle on apprend que le demi-frère de Husayn, al- 
Abbas, vient d’être tué au combat, ainsi que le jeune CA1Ï al-Akbar, fils 

de Husayn. Qasim veut venger les morts de son oncle et de son cousin et 
demande à l’imam Husayn, son oncle paternel, la permission daller se 
battre contre les assiégeants et d’essayer de rapporter de leau (car le camp 
en est privé).

Husayn refuse d’envoyer son jeune neveu à une mort certaine. La

de son cousin.
11 Rappelons que le nom de Qäsim est attribue par la tradition musulmane à un fils du 
Prophète et de Khadidja, ne avant la revelation et mort en bas âge. Une des filles du 
Prophète avait reçu le nom de Zaynab. De même que la christianisme a connu 
limitation de Jésus-Christ, l’islamisme pratique limitation du Prophète.
12 Les cortèges populaires remémorant les funérailles des martyrs de Karbala3, au 
milieu des lamentations de foules au paroxysme de lemotion, dégénèrent parfois 
(notamment en Inde et au Pakistan) en affrontements sanglants entre shicites et sunnites.
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nécessité de la vengeance, !’honneur de la famille, la défense de ses droits 
à la dignité de calife le laissent insensible. C’est ة lui seul, homme d’âge, 
qu’il appartient de faire face à ses ennemis. C’est alors que la mère de 
Qâsim, qui ne blâme pas son enfant de vouloir trouver une mort héroïque 
pour !’honneur des siens, lui enseigne que le papier qu’il porte attaché au 
bras est le testament de son père et que son destin y est fixé.

Qâsim se retourne alors vers son oncle pour lui dire: «C’est ici le test- 
ament de mon père; crois ce qu’il ordonne et contente-moi en l’exécutant. 
Mon père m’a accordé un titre de royauté, il me promet le martyre. 
Regarde cet écrit que je te présente, et délivre-moi de la servitpde où tu 
me tiens.» Husayn lit le testament de son frère et y découvre avec douleur 
qu’il doit permettre à son neveu daller se battre (ce qui apparaît impli- 
citement) mais en outre que son frère aîné lui demande pour Qâsim la 
main de sa cousine Zubayda. Il !’apprend à Qâsim, qui ne sen doute pas: 
«0 mon enfant! c’est d’après l’ordre de mon frère que je te donne ma fille; 
je donne ma propre fille au fils de mon frère!» Il réplique à la mère de 
Qâsim, qui ne veut pas entendre parler de noces dans de telles circon- 
stances: «. . . tout à !’heure, dans la plaine d’angoisse, la tombe servira de 
lit nuptial, et le linceul sera la robe de noces.» Les deux cousins sont 
mariés et aussitôt Qasim part au combat où il trouve la mort attendue.

L’union des deux cousins parallèles patrilatéraux prend un relief saisissant 
dans ce cadre dramatique où la fatalité du destin n’enlève rien au dés- 
espoir, au contraste de la joie qui devrait être et de la mort qui est: 
mariage dénoué au moment même où il est accompli, mariage sans avenir, 
tel est !’effrayant paradoxe.

Pour nous, il nous reste quelques questions à poser. Lorsque Husayn cède 
à la demande de son frère aîné, est-ce parce que c’est la volonté d’un 
mort? est-ce parce que c’est la volonté de son frère aîné? est-ce parce qu’il 
se réfère à un modèle de comportement bien établi dans les valeurs arabes?

On peut se demander aussi si la légende n’attribue pas à Hasan, à travers 
le souhait d’unir les deux familles jusque dans !’anéantissement, le désir de 
créer une tradition dans l’islam? ou celui d’intégrer dans l’islam une règle 
arabe antéislamique.

Autre question: comment se fait-il quon ne fasse pas état de ce modèle 
pour justifier les comportements subséquents et encore actuels? On peut se 
demander si le refus du shicisme par une grande majorité de musulmans 
n’a pas conduit à éviter d’en faire une référence; car ce modèle est trop 
central dans la tradition de ces dissidents.

Malgré cela, la geste des deux imams martyrs et de leurs descendants n’a 
cessé de circuler dans l’islam, et il serait utile de se pencher sur ses 
voyages et sa diffusion. Les légendes pieuses comme les autres circulent 
sans barrières; et rien ne permet de dire que ce soit absolument une 
légende qui est rapportée par la tradition. Le Pèlerinage de la Mecque, qui 
est aussi un grand centre dechanges culturels à tous niveaux entre les 
musulmans qui s’y rendent et qui en reviennent porteurs de faits et de 
récits, nest-il pas en quelque sorte le lieu de 1’æcuménisme islamique?
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