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Introduction

Manfred Kropp and Judith Pfeiffer

The present volume comprises the papers presented during the international
symposium on “Theoretical Approaches to the Transmission and Edition of
Oriental Manuscripts” that was organized in March 2001 in Istanbul, a coopera-
tion between the German Oriental Institute (Orient-Institut der Deutschen
Morgenlindischen Gesellschaft, Abteilung Istanbul) and the Library of the Uni-
versity of Istanbul (Istanbul Universitesi Kiitiiphanesi), which brought together
researchers from various disciplines in an international setting. The arrangement
of the contributions to this volume largely reflects the panels in which the pa-
pers were presented during the three-day conference.

The Istanbul symposium provided a forum for discussion and exchange of
ideas, prompting the participants to re-think and refine the theories and methods
applied in their respective fields of research. Much of this has, in turn, found its
way back into the contributions presented here. Among the issues addressed dur-
ing the conference were the ‘traveling’ of narratives through time and space, tak-
ing into account the differences between oral and written traditions; a compara-
tive analysis of intertextuality in different textual traditions, in particular those of
classical antiquity and the Near East; the material conditions of the transmission
and reproduction of texts; the interrelation between text genre and object genre;
editorial choices, and how they take into account the manner in which a given
text was historically reproduced; philological methods that have been developed
in order to deal with these texts; and the questions of how and to what extent we
can apply established editing methods developed by European medievalists to
Near Eastern textual traditions, and what alternatives exist.

Precision in workmanship and academic method notwithstanding, any given
critical edition based on a range of textual witnesses is never more than the edi-
tor’s well-founded hypothesis on the history of a given text and its transmission.
The editor’s approach may be expressed in his or her attempt to reconstruct an
archetype (“‘Urtext’), or else in the documented representation of the transforma-
tion of a given text over time as part of the copying tradition.

We may thus differentiate two fundamentally distinct, albeit not mutually ex-
clusive, approaches; one seeks to establish a starting point in time, and the other
aims at retracing an evolutionary process, bearing witness, along the way, to the
process of the canonization of a text. To a certain extent, these distinct ap-
proaches also depend on the nature of the material at hand. The extreme case of
the editions of the autographs of classical antiquity in medieval Europe may
serve as an example: in this instance, it was the aim of the copyist, already in the
pre-scientific era of handwritten text transmission, to transmit a given text as a
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sui generis immutable entity in the ‘most correct form’ possible. This may be
contrasted with, e.g., the transmission of popular literature, frequently expressed
in the vernacular languages, where the copyist more often than not was as much
involved in ‘updating’ and ‘correcting’ the text as in copying it. In this context,
adaptations of form, contents, and language are indeed to be anticipated.

Given the existence of such a wide range of definitions of the duties of the
copyist within a single culture, we may expect to find even greater dissimilarities
when comparing the tasks and degree of involvement of copyists in different cul-
tural contexts. Indeed, even comparable texts and genres may not always have
held comparable positions within different cultural milieux. Such differences
may moreover be a consequence of the specific understanding of the integrity
and ‘sacredness’ of a given text in a given cultural and/or historical context by
those entrusted with the task of copying; this could result in a greater or lesser
degree of corresponding emendations, depending on the copyist’s judgment.

The process of the reproduction of a text, the writing material, the alphabet
and writing system concerned, the language (vernacular vs. standard written lan-
guage), the social standing and education of the scribe, the role and position of
the written word compared with that of the oral tradition in the context in ques-
tion, and the standing of the individual author or individual work in comparison
to that of the product of collective transmission, are among the many factors
that are part of the intricate process that bears on the final product, the concrete
textual witness. This means that the complex message conveyed by each textual
witness can only be decoded if these factors are at least partially and explicitly
part of the editing method, which is itself always an implicit act of interpreta-
tion.

With regard to the principles of textual criticism as established in examplary
fashion by, e.g., Paul Maas, this implies, however, that these principles are
merely the adequate description of the special case of the tradition of classical
antique texts of the European Middle Ages. For antiquity — for which no textual
witnesses are extant — we can assume that some kind of a ‘commercial reproduc-
tion’ was in place. Given the often centuries-long gap between the date of the
composition of a given text and its extant text witnesses (copies), however, it
must remain an open question to what extent the oldest extant parchment
manuscript copies in the West or the works produced mostly in the monastic
milieu of the Byzantine East were directly based on witnesses from antiquity. If
such witnesses were used, we know nothing about the quality of these antique
textual witnesses themselves. In this regard, the field of Oriental Studies offers
much more fertile soil; here, the textual tradition is in many cases much better
(and more completely) documented and often we even have access to an unbro-
ken chain of text witnesses.

Intertextuality is an essential feature of Oriental and Islamic literature, where
a whole web of texts is constantly and consciously paradigmatically and
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syntagmatically evoked, co-thought, quoted and re-worked and re-interpreted
with every phrase and sentence. Numerous parallel passages bear witness to the
greater mnemonic culture. Furnishing proof of the web of these parallel para-
graphs - in the apparatus of an edition, or in a wider framework, possibly on the
internet — corresponds — to a certain extent — to the reproduction of the mne-
monic culture of an individual author and his audience. All of this stands - to a
certain degree — in contrast to the rather individualistically-atomistically oriented
European author and his or her original work; it needs to be questioned whether
this western model is not perhaps accurate only for modernity, and/or for the
preservation of the classics of antiquity, but may be rather different for orally
transmitted ‘texts.’

The Istanbul symposium brought together specialists in the various editing
theories and techniques mostly from the two textual and editorial traditions dis-
cussed above, that of classical antiquity and that of Oriental Studies. The publi-
cations of the German Oriental Institute are indebted to both. For more than six
decades a great number of standard text editions of various works of classical Is-
lamic culture have been published in the Orient-Institut’s series “Bibliotheca
Islamica.” By virtue of the continuity of the workmanship on which these publi-
cations are based, an immense amount of practical experience has been accumu-
lated, which is itself based on a thorough training in the methodology and the-
ory of editing. This has, in turn, informed, on various levels and on multiple oc-
casions, the theory of editing, if only in the various prefaces to the editions pro-
duced. The opening article by Wadad al-Qadi, a veteran practician herself, culls
this material from these various prefaces, and unites it in a single article while at
the same time discussing it in the light of various alternative editing methods.

Conceptually, the subsequent contributions gradually ‘zoom in’ on the issues
at stake. The first group of papers is devoted primarily to the general setting of
‘texts’ and the categories and factors which played an essential role mainly in the
formation of the more recent and more continuously represented textual tradi-
tions in the Near East. Questions addressed are the relationship between texts and
illustrations, the role of transmission and translation in the establishment of a
textual tradition, and the importance of orality, as opposed to the written trans-
mission of texts, in the very establishment and preservation of ‘texts.’

The second group of papers investigates issues of a more practical nature, re-
lated to the production, preservation, and storage of manuscripts, investigating
the role of libraries and copying processes in the preservation of texts, the impact
of the cost and value of the writing material, and the labor involved in the act of
copying — what were the implications if the copyist was, e.g., a renowned callig-
rapher? These contributions also address the impact of the mode of production.
Does it make a difference if manuscripts were mainly commercially produced
works, copied by order, or whether they were copies made by readers and schol-
ars for their own - and their students’ - use?
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The third and last group of panels and papers presented here offered space for
the debate about textcritical theory and practice in different contexts. This last in
particular served to investigate the specific differences between the European and
Oriental approaches in the formation of a textcritical theory.

The organization of the conference that formed the basis of this volume
would not have been possible without the much appreciated support of a variety
of individuals and institutions. The editors wish to thank the organizers from Is-
tanbul University, Tuba Cavdar and Meral Alpay, for their excellent coopera-
tion, and for turning the lecture halls of the Faculty of Philosophy of Istanbul
University into a congenial environment for the symposium during which these
papers were presented. We also wish to thank the then-Director of the French
Institute of Anatolian Studies in Istanbul (Institut Francais d’Etudes Anatoli-
ennes, IFEA), Paul Dumont, for his willingness to host several of the conference
participants. Our special gratitude goes to the Greek Orthodox Patriarchate and
the Siileymaniye Library in Istanbul for welcoming the conference participants
to tours of their respective premises, permitting them to inspect some of their
choicest manuscripts and incunables at close sight. Special thanks we owe to
Nevzat Kaya, Director of the Silleymaniye Library, for his hospitality and guid-
ance throughout the conference, which extended far beyond the pre-arranged
visit of the manuscript collections with accompanying tea break in the Library’s
lovely gardens.

During the preparation of this volume for publication, ilker Evtim Binbag was
of great assistance both in technical matters, and with various suggestions regard-
ing the editing and updating of the contributions. We wish to thank him for his
patient and always cheerful assistance. Amanda Phillips has helped proofreading
several of the articles, and we are grateful to her for her constructive suggestions,
as well as for giving a hand in the final stage of the preparation of the index to
this volume. Thomas Breier at Ergon Verlag was particularly helpful in suggest-
ing solutions for the transfer of the various scripts and transliteration systems
used in this volume, and, most importantly, he has seen this volume through
publication. His support was particularly appreciated.

Last but not least, the organizers wish to thank the German Research Founda-
tion (Deutsche Forschungsgemeinschaft; DEG) for its generous support of the
organization of the conference. Without it, the symposium could not have taken
place in the format it did, and could not have achieved its truly international
and interdisciplinary character.



How ‘Sacred’ is the Text of an
Arabic Medieval Manuscript?

The Complex Choices of the Editor-Scholar
Wadad al-Qad:

If we were, hypothetically, to ask scholarly editors all over the world about the
theoretical approaches that govern their critical editorial work, many of them
would be quite detailed in talking about the procedures they follow, but only very
few would be able to talk about principles that guide them in their work. Al-
though the accuracy of such a hypothetical situation varies from place to place
and time to time, it is probably safe to say that scholars involved in editing sur-
pass by far those involved with the theory of editing both in number and in vol-
ume of production. Some editors would have read, and even appreciated, some-
thing about the theoretical aspect of editing; but when the time comes for sitting
at the table to edit, much of what had been learned seems somehow to evapo-
rate, leaving few traces in the editor’s mind as he! concentrates on the text in
front of his eyes. And yet, is it really possible that a scholar-editor should func-
tion without any guiding principles whatsoever, that his editorial work proceeds
in a theoretical vacuum? Probably not; for, even if the editor is not aware of it,
“every statement about editing,” as G. Thomas Tanselle puts it, “reflects, directly
or indirectly, an attitude towards certain fundamental questions, and various
families of editorial approaches have grown up over the centuries because these
questions have been answered in different ways.”? Indeed, after centuries of edit-
ing activity, D. C. Greetham found it still appropriate, and relevant, to ask, as
late as 1995, “and what is scholarly editing, anyway?”3 with the question prompt-
ing him to assemble in a book a sizable number of articles on the subject from
various perspectives and in different cultures.*

Having done at least some of my editorial work without giving much con-
scious thought to the role of principles in determining the editorial process, I
would like here to try my hand - and, actually, explore my spirit — at clarifying
how I see the dynamic of principle-procedure at work in the particular field of
editing medieval Arabic manuscripts. More specifically, I would like to examine

Throughout this paper, I shall be using the masculine singular when referring to the editor

in order to make the text read smoothly.

2 Tanselle, G. Thomas 1995: “The Varieties of Scholarly Editing.” In: Greetham, D. C. (ed.):
Scholarly Editing: A Guide to Research. New York, 9.

3 Greetham, D[avid]. C. 1995: “Introduction” in idem 1995 (ed.): 1.

See Greetham’s introduction to his book mentioned in the previous note and its table of

contents, 1-7, v-vi.
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how this dynamic works in the question of how much a scholarly editor should
interfere in his text, or, conversely, how ‘sacred’ the text of a manuscript is. This
question is important for all scholars who adopt the historical approach to edit-
ing,® and the way they answer it depends on one or more principles they adopt,
implicitly or explicitly, in their editing. Thus, in the first section of what follows, I
would like to discuss a principle which helps explain the variation in the editors’
answers to the question posed above, presenting at the same time my own guid-
ing principle to this question. In the second section, I discuss the approaches ad-
vocated by Arab and Orientalist scholars regarding the editing of Arabic medieval
manuscripts, particularly the issue of the editor’s interference in his text; thereaf-
ter I present my own alternative approach which is based on taking into consid-
eration aspects of Islamic civilization. In the last section, I examine how my pro-
posed approach affects the procedures of editing medieval Arabic manuscripts
and how it limits, or opens up, the editor’s role in the final production of his ed-
ited work.

I

One of the main principles that the editor has to take into consideration is that
editing is an activity in which the interests of more than one party are at stake,
and these stakes are sufficiently important to raise the editor’s choices to the
level of the ethical and the moral, and are sufficiently conflicting to make those
choices not only difficult but crucial, too. All that puts on the shoulders of the
editor several weighty responsibilities.

The first thing that the editor realizes is that the work he intends to edit is not
his own, but the work of another person, the author. As such, the editor’s work is,
in principle, secondary to the author’s. This means that the editor has a moral
responsibility to the author, and, to do his work properly, he should accord the
author’s wish primacy over his own, restricting, necessarily, his role in ‘shaping’
the final form of the book. But the second thing which the editor realizes is that,
by editing a book, he has another responsibility, not towards the author but to-
wards the text he is editing, especially in specific cases, like when the text’s author
is unknown. Here his role could be either less or more restricted, depending on
many factors, not the least of which is the state of preservation and accuracy of
the original text. Again, the editor also realizes that he has another party to
whom he bears responsibility: the aundience, for neither the author nor the editor
work in a vacuum, and their corresponding versions of the text are necessarily
meant to be read by some audience; in other words, they must have accessibility.
In this area, the editor might very well find himself less restricted than in other
situations, since he cannot but keep the audience in mind when weighing the
choices he makes in his editing.

5 See the table in Tanselle 1995: 10.
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But the matter can become more complicated when the editor looks at editing as
a professional activity, which it certainly is; if it were not, anyone who can read
and write in a certain language can be an editor, which is not the case. Here, more
parties come into play, and the editor finds himself faced with new parties and
additional responsibilities, all of which are weighty, crucial, and also ethically and
morally demanding. As a professional, the editor, for one thing, bears a responsi-
bility towards the scholarly field his editorial work serves, for his editions become
the starting points for future research in this field, and, as such, are at the basis of
the advancements that the field can make, at least in part. The editor, too, has to
contend with another party towards whom he bears responsibility, namely #he stu-
dents in the field and affiliated fields - his immediate professional audience. Since
this group is the one upon whose shoulders the future of the field depends, the
editor owes it to them to give his editorial work his best, to inspire them to carry
the torch forward, and, optimally, to pose as a role model for what scholarly edit-
ing can and should do. These two parties, thus, make of the editor a pivotal player
in the editorial process, and, actually, a towering third party to whom he bears an
enormous responsibility. Furthermore, this editor is a specialized scholar with
broad knowledge of the field, a trained professional in the art of deciphering
texts, and a person with critical judgment. As such, he is a discerning reader of the
texts he edits. But reading texts means necessarily interpreting them, and the edi-
tor, by the nature of his profession is, thus, an interpreter of texts. This is a duty
he cannot, ethically, escape from, and a responsibility he bears not only to his
field and its students but above all towards himself; forfeiting that responsibility
means nothing less than betraying the moral precepts of his profession.

What does the editor do in the face of multiplicity and conflict in the parties
towards whom he bears an ethical and professional responsibility? According to
Western scholarship on the theory of editing, and within the historical approach
with which we are concerned here, the editor defines his perception of the rela-
tion between author and text, and, based on that perception, he defines what his
goal from editing a certain work is. If he decides that that the ideal text is the one
produced by the author, and that the author’s intentions are knowable from his
final text, then his goal would be to establish the text as finally intended by its
author. As such, his editorial work would be author-centered, and, regardless of
whether he perceives of his role as passive or active in the editorial process, his
eye is constantly on the author’s intention, and his intervention in his text is
confined by self-inscribed limitations. In so doing, he would join the majority of
scholarly editors from ancient times until the twentieth century, especially in the
English-speaking world.6 If he, on the other hand, decides that authorial

6 Itid., 16, 23. In the latter page, Tanselle says that until the mid-twentieth century “debates

over editorial principles and procedures ... were concerned with how best to accomplish
an agreed on goal, the establishment of texts as finally intended by their authors” (italics
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intention is unknown or unknowable and unstable,” and that works are collabo-
rative, social products,® then his goal would be to present the text in the most
accurate, historically illuminating form. As such, his editorial procedures would
be text-based, the author is relegated to the background, and the editor assumes
a wide range of freedom. In so doing, he would join one or another theorist of
the modern German Post-Gregian school of editing, which was influenced by
such movements as structuralism, post-structuralism, literary sociology and new
historicism, and where even eclecticism is contemplated or even condoned.’

Such are the theoretical options that editors have, as discussed in the West, al-
beit with many rich variations, from the nineteenth century until today. But sev-
eral things seem to be missing there. For one thing, the andience seems to play a
rather marginal role in many of these theories. But the audience is most certainly
an extremely important party to which the editor is ethically and morally re-
sponsible, as I have noted above, and indeed professionally, too, since what I
had identified as #he field and the students in the field can also be considered two
forms of audience. For another thing, the staunch theoreticians, be they advo-
cates of particular theories or historians of theories, tend mostly to see different
theoretical approaches as starkly separate and differentiated, so that if one editor
subscribes to one approach, he, in their view, does not belong to the believers in
the other approach. But is this necessarily true? Could not an editor who sub-
scribes to the authorial-intention theory be faced at some point in his editorial
career with a situation in which an author is impossible to identify, even more,
that a work he intends to edit is indeed a “communal product,” as some advo-
cates of the German school would say? Such inherent assumptions of an almost
clear cut break between the pre-Gregians and the post-Gregians, thus, does not
necessarily always hold. It, furthermore, I think, diminishes the pivotal role of e
editor as | have tried to describe it above. The third and last matter that needs
caution with regard to the twin Western theories of editing is that they have been
derived mainly from the editorial experiences of Western cultures from Alexan-
drine times until today. It would, therefore, be profitable to see how they fare
when their applicability is tested in non-Western editorial experiences.

On the basis of these remarks, let me state here the principle that I think could
be an effective guide in editing medieval Arabic manuscripts, and specifically with
reference to the question of how ‘sacred’ the text of a manuscript is. Approaching
the texts in those manuscripts historically, the primary goal of editing is, as

mine). See also Gabler, Hans Walter 1995: “Introduction: Textual Criticism and Theory in
Modern German Editing.” In Gabler, Hans Walter et al. (eds.): Contemporary German Edito-
rial Theory. Ann Arbor, 34.

7 See Gabler 1995: 2.

8 See the table in Tanselle 1995: 10.

9 See Tanselle 1995: 25, 26-27.
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Tanselle has said, “to receive a communication from the past.”'° This communication
should be as accurate and illuminating as possible, and can be author-based or text-
based; depending on the individual manuscripts at hand; what it should never do
is to censor the parts of the manuscript, i.e., to willfully omit sections of it for ex-
tra-textual, personal reasons.!! Since, also, these manuscripts were written centu-
ries ago for particular audiences, and since the editor’s audiences are different
from the earlier audiences, those “communications from the past” should also
aim at being as accessible as possible. The party which decides what procedures are
to be followed for reaching this goal is the scholar-editor, the carrier of the heavy
responsibilities of the editorial enterprise, and the one whose critical judgement is
constantly called upon to balance the accuracy of an author’s text with its acces-
sibility to a different audience in a different time and place.

II

Editing manuscripts, in the modern sense, is a rather young area in the field of
Arabic and Islamic studies; the first two books that stated on their covers that
they were “edited” (tabqiq) date to 1914.12 This has to do with several factors, not
the least of which is the relative delay in the importation of the printing press
until after the Napoleonic campaign against Egypt in 1799, so that the main
presses, like Bilag, did not start publishing Arabic books, copied from manu-
scripts but #nedited, until the latter decades of the nineteenth century, i.e., after
some European publishing houses had begun to publish edited Arabic manu-
scripts.3 After the middle of the twentieth century, editing Arabic medieval

10 Tanselle 1995: 9.

11 See Shawqi Dayf’s edition of Ibn Sa‘id al-Maghribi’s (d. 685/1286) historical-literary work
on Andalusia, al-Mughrib fi hila Fmaghrib (2 vols., Cairo 1953-55) which lacks two sections
that the author believed to be too indecent to be published. The same reason explains the
falling out of one magama of Badi‘ al-Zaman al-Hamadhani’s Magamat (“al-magama l-
shamiyya) in addition to a few sentences from two other magamas (“al-Rusafiyya” and
another unidentified one), as was stated by Muhammad ‘Abdu, the editor of the most
popular of Hamadhani’s Magamat (Beirut, 8t edition, 1973), p. 2. In Ibrihim al-Kilani’s
edition of Abt Hayyan al-Tawhidi’s #/-Basa’ir wa I-dbakha’ir (4 vols., Damascus 1964-[69]),
we find many paragraphs dropped out presumably because the author could not read
them, as the new edition of this book by Wadad al-Qadi has shown (10 vols., Beirut 1988).
This phenomenon is found in several cultures and has been so for many centuries.
Tanselle 1995: 9 retold the story of Alexander Pope’s deletions from his edition of Shake-
speare by quoting the great bibliograher A. W. Pollard’s sharp statement that Pope “might
be ranked high among Shakespeare’s editors had he not relegated passages he disliked to
the margin, and even omitted some offending lines altogether.”

12 These are Ibn al-Kalb®’s (d. 204/819) Kitab al-asnam and al-Asma‘?’s (d. ca. 216/831) Kitab

al-khayl, both of which were edited by Ahmad Zaki Pasha and published by Dir al-Kutub

al-Misriyya in Cairo.

On the foundation of presses in Egypt, see al-Tanihi, Mahmid Muhammad 1984:

Madbkbal ila tarikh nashr al-turdth al-‘arabi. Cairo, 31-58. The book also contains short sec-

tions on most other countries of the Arab world. The famous press at Biliq in Cairo
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manuscripts began slowly to establish itself as an important area of scholarship,
especially in Egypt and Lebanon. This was given an important formal push by
the establishment of the Arab League’s Institute of the Revival of Manuscripts,
the “Ma‘had al-Makhtatat,” in 1946, which microfilmed thousands of manu-
scripts from all over the world and began a journal dedicated to manuscript is-
sues.4 From the nineteen-sixties onward, this area started growing very rapidly.
Now it is a vibrant, though not unproblematic,’> branch of scholarship in all
parts of the Arab world, and some Arab universities actually accept editorial
works as Master’s and doctoral theses.

Given this history, it is not surprising that theoretical books on editing did not
appear until rather late, and, actually, the first three activities connected with this
area were undertaken by Orientalists. The first was a series of lectures delivered at
the Egyptian University in the academic year 1931-32 by Gotthelf Bergstrisser
on the principles of critically editing and publishing Arabic manuscripts. Al-
though these lectures were not published until much later,!¢ they proved to be
quite influential and, to a great extent, set the tone for later compilations on the
subject. The second was a book published in Paris in 1945 by Régis Blachére and
Jean Sauvaget on the rules of editing and translating Arabic texts. Although it is
difficult to assess its impact, its republication less than a decade later may be in-
dicative of a fair amount of demand for it.1” And the third was Franz Rosenthal’s
1947 seminal study on the medieval Muslim scholars’ approaches and proce-
dures in writing their manuscripts.!® Although this work’s topic does not imme-
diately seem to be related to the theory of editing, its description of Muslim me-
dieval scholarship in terms very similar to those of modern editing, and its

began to print in Arabic characters in 1821, but did not begin publishing books until 1872
(p- 32). The press in Beirut began to publish earlier, in 1834 (The American Press) and
1854 (The Catholic Press) (p. 29).

14 See Tanihi 1984: 133-138. The first issue of the Institute’s journal, the Majallat Mabad al-

Makhtitat al-Arabiyya, came out in 1955; some of its issues were dedicated, in their en-

tirety or in part, to the publication of Arabic manuscripts. The journal, together with the

Institute, were moved to Kuwait in the eighties, for political reasons, but were returned to

Cairo in the nineties. For other activities of the Institute, see below.

See a detailed and quite negative assessment of the status of editions of medieval Arabic

manuscripts in ‘Usaylan, ‘Abdallah ibn ‘Abd al-Rahim 1994: Tabgiq al-makbtiiit bayn al-

waqi‘ wa Fnahj al-amthal. Riyadh, 47-116.

See the editor’s introduction to Bergstrisser 1969: Usil naqd al-nusis wa nashr al-kutub:

mubadardt al-mustashriq al-almini bergstriisser bi-kulliyyat al-ddab sanat 1931/32, ed.

Muhammad Hamdi al-Bakri. Cairo. 5-9.

Blachére, Régis and Sauvaget, Jean. 1945: Régles pour éditions et traductions des textes arabes.

Paris. It was re-issued in 1953.

18 Rosenthal, Franz 1947: The Technigue and Approach of Muslim Scholarship. Rome. The first
part of the study is based on a Muslim scholar’s — al-‘Almawi’s — text on the topic. Another
Muslim author’s text on the same subject — al-Ghazzi’s - has also been published; see al-
Khiili, Muhammad Mursi 1964: “Nass fi dabt al-kutub wa tashihiha wa dhikr al-rumiiz wa
I-istilahat al-warida fiha li--‘allama badr al-din al-ghazzi.” Majallat Ma‘had al-Makhtitat al-
Arabiyya X/1, 1964. 167-184.
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subsequent translation into Arabic!® made it the most influential work on the
subject, for reasons that will become clearer shortly.

Arab scholars, all of them experienced editors, began contributing theoretical
works to the field of editing Arabic manuscripts since the fifties of the twentieth
century. These works fall into three categories. The first consists of review articles
of edited books. Since these tended to be mainly critiques of particular readings
within those books, their contribution to the theory of editing was minimal and
did not exceed incidental remarks.2® The second consists of lectures delivered at
the training workshops held by the above mentioned “Ma‘had al-Makhtatat” and
other institutions in various Arab cities about rules for editing Arabic manu-
scripts. Such reports were by their very nature practice-oriented and didactic, and
their use, thus, for editorial theory is minimal.?! The third and principal category
consists of books whose purpose was to describe the editorial process and,
through that, to teach it, in a manner reminiscent of Bergstrisser’s pioneering lec-
tures.22 Although they varied greatly in scope and detail, they generally discussed
topics like how to collect the manuscripts of the work to be edited; how to relate
and rank manuscripts; how to ascertain the manuscript’s author and title; how to
prepare for the process of editing; how to select readings; what to include in the
critical apparatus; how to make indices; and so on. Most of those books included
a discussion of the art of editing, posing the question: Was it really the modern
Westerners who first fell upon it or was it actually the medieval Muslim/Arab
scholars who did that many centuries before, albeit without such modern trap-
pings as indices??® Although the answers to this question varied in emphasis,

19 Translated by Anis Frayha as Mandbij al-wlama’ al-muslimin fi Fbabth al-lmi (Beirut

1400/1980).

See examples of those review articles by Ramadan ‘Abd al-Tawwab in his book on editing:

Manahij tabqiq al-turath bayn al-qndam@® wa Fmubdathin (Cairo 1985), 229-409. Other exam-

ples are those of Akram Diya’ al-‘Umari, published in his book on editing also, Manahij al-

bapth wa tahqgiq al-turath (Medina 1995), 176-250, 273-285. Another author on editing, ‘Abd

al-Hadi al-Fadli, provides further examples; see his Tabgig al-turath (Jedda 1982), 175-177.

21 For some of these lectures, see the list provided by ‘Usaylan 1994: 319-321, nos. 5-7, 9, 11,
14, 19. The last reference consists of the rules of editing and publishing texts as designated
by the “Ma‘had al-Makhtatat.” Unfortunately, these rules never became perceptively effec-
tive in editing Arabic manuscripts.

22 In addition to Khuli 1964, Fadli 1982, ‘Abd al-Tawwab 1985, ‘Usaylan 1994, and ‘Umari
1995, see Hartin, ‘Abd al-Salam 1977: Tahqiq al-nusis wa nashruba. Cairo, fourth edition; al-
Munajjid, Salzh al-Din 1955: “Qawi‘id tahqiq al-nusts,” Majallat Ma‘had al-Makbtitat al-
Arabiyya 1/2, 1955. 317-337; Matlab, Ahmad 1982: “Nazra fi tahqiq al-kutub,” Majallat
Ma'had al-Makhtitat al-Arabiyya - Isdar jadid, al-Kuwayt 1/1, 1982. 9-49; al-Halwaji, ‘Abd
al-Sattar 1986: al-Makhtit al-‘arabi. Cairo.

23 See Hariin 1977: 83; Khali 1964: 168; Fadli 1982: 9-10, 17-19; Matlib 1982: 10-14; Tanahi
1984: 91-92, 273-278; ‘Abd al-Tawwab 1985: 3, 13; “‘Usaylan 1994: 17-18, 112, 115. Munaj-
jid (1955: 317) differs from the other scholars, attributing this art to the Westerners. The
Western scholars are also skeptical; see Rosenthal 1947/1980: 1-2/11. Carter, M. G. 1995:
“Arabic Literature,” in Greetham (ed.) 1995: 557 says: “It is ... unlikely that the indigenous
Arabic manuscript tradition will reflect the principles and objectives of modern editing.”
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 there was a general tendency to give the Muslims precedence over the Westerners;
and it was because of that that Rosenthal’s study mentioned above came to have
a strong presence in these books. The same study also contributed to a tendency
in those books to refer sometimes to the practices of medieval Muslim scholars in
such areas as selecting and comparing manuscripts, using symbols in lieu of punc-
tuation and other editorial necessities, and recording variant readings, glosses, and
comments in the margins of manuscripts. Consequently, and also due to the ‘di-
dactic’ orientation of most of these studies, their discussion of the theory of edit-
ing proper was not systematic; it remained, overall, secondary to their interest in
the practical aspects of editing. Despite that, when one wants to find out how the
authors of these studies viewed certain issues, it is quite likely that one will find
an answer somewhere in them. For our purpose here, we will concentrate on their
opinions on the issue of how permissible it is for an editor to interfere in the text
he is editing. This issue is usually discussed in the chapters/sections on selecting
manuscripts and editing/selecting readings.

In the area of selecting manuscripts, all Arab scholars placed manuscripts in a
“ranking order” of reliability, with the author’s autograph holding the highest
rank and the late, unauthenticated, “secondary’ copies” the lowest.2* While those
scholars were aware that finding the author’s autograph was only rarely possible,
certainly for manuscripts whose author lived before the fourth/tenth century,?
and while they were conscious of the practical problems connected with the
autograph (draft versus final copy; multiplicity of versions; falsifications by
copyists), some of them insisted on sticking to the ‘ideal’?¢ driven by the didactic
nature of studies, whereas others, following Bergstrisser, added more practical
criteria for the classification of manuscripts (age; accuracy; completeness; etc.).?’

In the area of editing/selecting readings, the Arab scholars were clear only
when dealing with the author’s autograph, saying that the editor is not permitted
to change anything in the author’s autograph other than errors in Qur’anic cita-
tions.28 Outside of that sphere, however, they were far less clear, almost con-
fused, and sometimes contradictory, perhaps because they were trying to propose
solutions for innumerable potential situations.?’

24 See Haran 1977: 29-30, 37; Munajjid 1955: 322-324; Fadli 1982: 104; ‘Abd al-Tawwab
1985: 71-72; Halwaji 1986: 272; ‘Usaylan 1994: 122-123; ‘Umari 1995: 137. For the medie-
val Muslim scholars’ positions, in addition to these, see Rosenthal 1947/1980: 23/63.

25 Haran 1977: 42.

26 Actually, the title which ‘Usaylan (p. 117) gave for his chapter on manuscript copies and
how to deal with them is “the most ideal editorial method (al-manhaj al-amthal fi Ftabqig).”

27 See Bergstrisser (ed. Bakri) 1969: 14, 16; ¢f Hariin 1977: 28-39; Munajjid 1955: 322-323;
Fadli 1982: 102-108; ‘Abd al-Tawwib 1985: 66-68; ‘Usaylan 1994: 33.

28 See Hariin 1977: 47-48; ‘Abd al-Tawwib 1985: 60, 98; ‘Usaylan 1994: 154, 200; see also
Munajjid 1955: 326, 327.

29 See, for example, Hiriin 1977: 46-52; Munajjid 1955:330-331; Fadli 1982: 149-153;
Matliib 1982: 21-29; ‘Abd al-Tawwab 1985: 93-98; Halwaji 1986: 272-273; ‘Usaylan 1994:
147-165, 172-176, 197-205; ‘Umari 1995: 141-149.
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The strongest statement on interference with the text came from ‘Abd al-Salam
Hirtn: he made the editor’s non-interference in his text the very essence of edit-
ing as a moral undertaking, and the trait that makes the editor rise to the ethical
and historical requirements of his profession:

The editing of a text consists of neither improvement nor correction; rather, it is the fi-
delity of rendering as required by fidelity to history. For, the text of the book is a
judgement on its author, and a judgement on his entire epoch and milieu, and these are
considerations that have their sanctity. This kind of behavior is also an aggression on the
author’s right, for he is the only one who has the right to substitute and change. If the
editor were characterized by boldness, it is better for him to step aside from doing such
work (i.e., editing) and let others who are characterized by concern and caution do it.
Indeed, editing is a moral enterprise, borne only by those characterized by two traits: fi-
delity and patience.30

In a different context, however, Harin extended this restriction on the editor’s
role beyond the author’s autograph to “the high copies,” considering changing
their texts a “gross scholarly crime.”!

With this in mind, Hartin then uttered the most powerful and theoretically
clear statement on his perception of the goal of editing: editing, by definition,
“means that a book be rendered truthfully as its author wrote/composed it,
quantitatively and qualitatively, as much as possible (tabgiqg matn al-kitab: wa
ma‘nahu an yn’adda Fkitab ada’an sidigan kama wada‘abu mu’allifuby kamman wa
kayfan bi-qadr al-imkan).”3? The force of this statement was not lost on one of Ha-
ran’s admiring pupils, Ramadan ‘Abd al-Tawwab: according to him, “editing a
text means restoring it to the form it had when its author issued it (tabqiq al-nass
ya'ni raddubu 1ld I-sira I-lasi kana ‘alaybha ‘indama asdarabn mu’allifubu).”33

These clear theoretical statements indicate that Arab scholars basically agreed
with the pre-Gregian textual theorists’ position that the goal of editing is the es-
tablishment of texts as finally intended by their authors;3* and in fact there is no
trace of any post-Gregian theory in their works. What remains problematic,
though, is that, with the predominance of interest in procedure over theory in
those works, even when Hariin and ‘Abd al-Tawwab expressed the same theoreti-
cal idea, they drew diametrically opposed practical conclusions from it. Accord-
ing to Harin, his view of editing meant that the editor should not interfere with
his text by way of improving its style, replacing its words by better, nicer or more

30" Hariin 1977: 47-48.

31 Hirin 1977: 79.

32 Hariin 1977: 46.

33 ‘Abd al-Tawwab 1985: 60. Other Arab authors expressed the same idea when defining edit-
ing, saying that it is the establishment of the text according to authorial intention; see
Munajjid 1955: 320; Fadli 1982: 35-36; Matliib 1982: 23; Halwaji 1986: 266; ‘Umari 1995:
141.

3% Tanselle 1995: 11, 23; Gabler 1995: 3.
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appropriate words, correcting its presumably wrong attributions of citations, fix-
ing its grammatical errors, adding explanatory sentences, or rectifying its identifi-
cation of a person.? ‘Abd al-Tawwib, on the other hand, concluded from his
definition that the editor should correct the distortions and corruptions of the
text’s words and free it from what was added to or deleted from it.3¢

This is how the modern Arab scholars approached the subject of editing, and
what they proposed regarding editorial intervention. What I would like to do in
the remainder of this part is to propose a different approach. I would like to
highlight certain aspects of Islamic history and civilization that have a bearing
on editorial policy in general and on the question of how ‘sacred’ the text of a
medieval Arabic manuscript is in particular, since that history and civilization are
the cradles in which the Arabic manuscript tradition was born and with which it
developed. Underlying this approach is the assumption that the material and in-
tellectual context of a certain area affects many of its features; understanding this
context, thus, leads to a more meaningful, perhaps more accurate, and certainly
more reasoned decision about a certain issue in it. In this sense, unlike earlier
scholars, I am not only concerned with concrete conclusions but also with the
thought process that leads to those conclusions. This means that, although some
of the aspects that I will highlight have already been mentioned in one form or
another by earlier scholars, the manner in which these aspects are related to the
conclusions is for me conceptually causal, not merely procedurally consequen-
tial 37 On a more concrete level, the approach I have chosen has to do with my
belief that the Arabic medieval manuscript corpus is far too varied to allow for
the identification of editorial rules that apply to all of its components, due pre-
cisely to specific aspects of medieval Islamic history and civilization. Isolating
some of these aspects ought, then, to allow us to break up this corpus into cate-
gories, to each of which a different set of editorial criteria could apply, when
considering the degree of interference which an editor is allowed in his text.

The aspects of medieval Islamic history and civilization that I believe influ-
enced the medieval Arabic manuscript tradition are the following.

1. Transition from orality to writing in the formative period of Islam

One of the most important factors that characterizes the corpus of Arabic manu-
scripts is the almost complete lack of samples on paper or in book form before
the late second/eighth century. This is due to the predominance of orality in the
transmission of knowledge for over a century in some branches of knowledge.

35 Harin 1977: 46-47. See also ‘Umari 1995: 272.

36 ‘Abd al-Tawwab 1985: 60.

37 In this regard, Harin’s early and concise work stands out among the rest of the later and
longer compilations on editing as the most historically sensitive and conceptually sharp.
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Although writing began very early, already in the first/seventh century and on a
narrower scale in pre-Islamic times, the systematic recording of knowledge did
not prevail until the middle of the second/eighth century, and did not overtake
orality almost completely until the beginning of the third/ninth century, when
paper became widely available and was even adopted by the state for its own re-
cord keeping. Before that, in the formative period of Islam, the available writing
materials, mainly papyrus, parchment and leather, were relatively rare, expensive,
and not particularly user-friendly. The state, with its unlimited access to re-
sources, used constantly these materials, especially papyrus, for its administrative
needs, and, for lack of alternative materials, so did authors for their pamphlets
and individuals for their business and personal affairs. The area that resisted be-
ing put down in writing most was Arabic poetry. This poetry, having been deeply
entrenched in its pre-Islamic traditions, stuck in early Islam to the various aspects
of this tradition, and this included its transmission orally, often by professional
transmitters specialized in single poets. Conversely, the areas that seem to have
been more amenable to recording were those connected with the fervent attempt
to understand the new religion: the text of its revelation, the Qur’an, the activi-
ties and directives of its founder, the Prophet Muhammad, and the experiences
of the early Muslim community both inside Arabia and during the conquests in
the newly acquired lands. But for those areas to take the path of recording many
decades of the first/seventh century had to elapse, with activity in these fields
transmitted mainly orally through teaching and discussions, and only gradually
did the transition to writing take place.

2. The controversial issue of including images in a text

The Muslims seem to have agreed rather early on the aversion of including pic-
tures of people in the texts of their books, as they did elsewhere. This tendency
towards iconoclasm affected Arabic medieval manuscripts in that it made the
occurrence of pictorial imaging in them very rare. But this tendency softened
with the development of Islamic civilization, the multiplicity in its fields of intel-
lectual and artistic production, and the diversity in the peoples who contributed
to it.38 Already as early as the middle of the second/eighth century, Ibn al-
Mugqaffa‘ (d. ca. 144/761), a Persian literary translator of instructive animal tales
from Sanskrit via Middle Persian into Arabic, stated in his introduction to the
book that colored pictures (kbayalat, suwar; bi-sunif al-ashagh wa I-alwan) of ani-
mals must accompany the stories of his text, Kalila wa Dimna, in order to make
his book attractive, entertaining, and profitable for the copyist as well as the

38 Tor a general survey of iconoclasm and the inclusion of pictures in Arabic manuscripts,
with many examples, see Halwaji 1986: 189-201.
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painter.3? Although no early illustrated manuscripts of the Kalila wa Dimna have
survived, later samples of this book that date to the sixth/twelfth century, or
perhaps even earlier, indicate that Ibn al-Mugaffa®s instructions were not only
heeded to the letter but also expanded, for the abundant pictures punctuating
the surviving manuscripts of this book include images of people, not only ani-
mals. About the same time, some manuscripts of the literary but entertaining
Magamat (Séances) of al-Hariri (d. 516/1122) were accompanied by colored,
complex pictures, again showing people, not only animals.*? Furthermore, some
scientists, geographers, historians, and litterateurs also resorted to images for
clarifying their texts, as did authors of wondrous creatures, notably al-Qazwini
(d. 682/1283)* and of encyclopedic works, such as Ibn Fadlallah al-“Umari
(d. 749/1251).4 Despite that, pictorialism remained a generally frowned-upon
and controversial activity in Islamic book production. Editors have to keep that
in mind when they decide their editorial policies.

3. The nature of the Arabic script

The nature of the Arabic script is probably the most observable factor which
made Arabic manuscripts what they are, and yet the modern Arab scholars who
wrote on the theory and procedures of editing generally assumed its problematic
nature and discussed it only in the context of “misreadings.”® This script, writ-
ten from right to left, is essentially consonantal, with only three vowels, which
are written only if they are long and are not when they are short. Furthermore,
several consonants are distinguishable from each other by dots (one, two or
three) placed above or below the letter, and these consonants (in addition to one
of the three vowels) were largely not dotted, from pre-Islamic times and for sev-
eral decades into Islamic times, making a text not only difficult to decipher but

3% Ibn al-Muqaffa‘ 1994: Kalila wa Dimna. Beirut, 146. Several of the illustrated manuscripts
of this book are presented in Grube, Ernst J. (ed.) 1991: A Mirror for Princes from India: II-
lustrated Versions of the Kalilah wa Dimnah, Anvar-i Subayli, Iyari-i Danish and Humayun
Nameh. Bombay.

For a study and several plates from those manuscripts, see al-Nu‘aymi, Nahida ‘Abd al-

Fattah 1979: Maqamat al-hariri al-musawwara. Baghdad. The oldest known extant manu-

script of this work dates to 619/1222.

For examples of such pictures, see Schmitz, Barbara 1992: Islamic Manuscripts in the New

York Public Library. New York, especially the chapter entitled “Arabic illustrated manu-

scripts,” 1-50, and figures 1-34. Princeton University’s Firestone Library has a sumptuously

produced manuscript of al-Qazwini’s Aja’ib al-makbliagat with colored pictures of all kinds
of real and mythical creatures.

42 As one sees it in the facsimile edition of this work. See al-Umari, Ibn Fadlallah 1989: Ma-
salik al-absar fi mamalik al-amsar (Routes toward insight into the Capital Empires), vols. 20-22.
Frankfurt am Main.

43 See below; but see also Bergstrisser (ed. Bakr) 1969: 102-104; Rosenthal 1947/1980: 24-
26/66-71; Hariin 1977: 27-28. See also Carter 1995: 561-562.
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also highly conducive to more than one reading. Another complication in the
script arises from the issue of vocalization. For the correct pronunciation of a
word, signs were needed on the letters to indicate what short vowels accompany-
ing them were; and the same thing applied to the signs needed for the specifica-
tion of case endings for nouns and tense, aspect, and mood endings for verbs.
These vowels, like the dots, were not written in pre-Islamic times and many dec-
ades after the rise of Islam. These difficulties were removed, in principle, in the
latter part of the first/seventh century, when the state put down its full weight in
supporting the reform of the script and hence the standardization of its dotting
(pointing, diacritics) and vocalization. Although the latter needed another cen-
tury to get simplified, the system was highly successful and gave the Arabic script
the appearance it has now. Some hurdles, though, continued to come up every
now and then. For one thing, the Western part of the Muslim lands, Andalusia
and North Africa developed a slightly differentiated, more angular script with a
few variations in dotting (in addition to developing a different sequence for the
letters of the alphabet). For another, the difference between the writing and pro-
nunciation of some letters in some areas, particularly the d, (pronounced like a
z), made its way into the written texts. And for a third, the cursive nature of the
script and the ease and speed which it invited made keeping the dots and vowels
accurately on the letters rather tedious, thus causing a fair amount of slackness in
the application of the correct rules of writing in Arabic manuscripts. All of these
are matters we should keep in mind while we are planning our editorial policy of
an Arabic manuscript text.

4. Specific features of the Arabic language

Not unrelated to the issue of the Arabic script is the issue of the development of
the Arabic language and its effect on Arabic manuscripts. Arabic was the lan-
guage in which the scripture of the Muslims, the Qur’an, was revealed, and the
Qur’an’s language, though originally one of several Arabic dialects known from
pre-Islamic times, became the standard for “high,” fusha Arabic. Again thanks to
the intervention of the state before the end of the first/seventh century, this lan-
guage became the sole language of administration. By that time, the Muslim
community had already been transformed from a small polity in Arabia into a
vast empire extending from India to Spain, and was inhabited by a population
whose peoples spoke scores of languages and only slowly converted to Islam.
With employment in the civil service, as with conversion, in addition to the reli-
gious and historical roots for the rise and development of literary activity, Arabic
became also the language of culture, and for many centuries was the dominant
language of Islamic civilization. But there is another side to contend with when
examining the place of Arabic in Islamic culture. This language was to undergo
unavoidable changes over time, and these changes were indeed reflected in the
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manuscript corpus: the new converts enriched it with materials from their own
languages (especially Persian); the civil servants created their own diction and
style, one which has been called “Middle Arabic;” those translators into Arabic
from Persian, Syriac, and Greek also added to it a new linguistic corpus; the
Christians in the Islamic lands developed their own “Christian Arabic;” Arabic
in various periods of the medieval times came to be written in non-Arabic char-
acters (mainly Hebrew); and the rise of non-Arabic speaking dynasties, especially
the Mamliks and after them the Ottomans, with their entirely new bureaucratic
structures and diction, again added another linguistic dimension to Arabic. And
throughout the medieval period, while fusha was the norm for formal writing, lo-
cal dialects of Arabic did not disappear, resulting in the well known phenome-
non of diglossia in Arabic, and this was also reflected in the manuscripts.* This
is something certainly to be kept in mind when we figure out editorial policy.

5. The nature and volume of compilation in Arabic in the medieval period

There is another factor we have to contend with when thinking about editorial
policy, and this is the enormous vigor and breadth in the production of books in
Islamic civilization, both of which led not only to diversity in fields of produc-
tion, but also to the fact that Arabic medieval books tended to be very long, with
each frequently consisting of several volumes. The roots of this phenomenon lie
probably in the nature of authorial activities in which the Muslims engaged right
from the first centuries of Islam. For one thing, the Qur’an, the cornerstone of
the religion and the civilization, became the subject of scholarly study from early
on, and exegetical works on it began very early as well; by the beginning of the
fourth/tenth century, an exegetical work touching on everything in it, small and
big, reached, with Tabari (d. 310/921), thirty volumes. The Prophet, as a source
of the Sunna, or normative behavior for Muslims, also was quick to become the
center of scholarly attention, and many volumes were devoted by various au-
thors to the collections of his traditions. The transmitters of the traditions them-
selves then became the subject of scrutiny and study, for it was important to as-
certain who was trustworthy and who was not, and this activity brought about
the rise of a whole discipline, badith criticism (or aljarh wa I-ta'dil), not to men-
tion the area of commentary on hadith collections. Compilation in padith criti-
cism, in turn, gave birth to one of the most productive areas of Islamic compila-
tion, namely biographical dictionaries, almost all of which were multi-
voluminous. And once the tradition of biographical dictionaries proved its

44 This phenomenon is still with us today, and has indeed taken a far more acute character
since the rise of European colonization of many Islamic lands, the fall of the Ottoman
empire, the rise of nationalism, the secularization of education, and the breakup of the
lands of Islam into differentiated political entities.
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appeal, almost every other area of scholarship developed its own biographical dic-
tionaries to historicize its discipline, from the poets, to the grammarians, to the
physicians, to the various sectarian groups, and to the legal scholars; even “cities”
had their share, and the biographical dictionaries dedicated to the men of learn-
ing in them were often notoriously long. The legal scholars group just men-
tioned made its own contribution to long medieval books, and for reasons that
have to do with the circumstances surrounding the development of the field.
For, once the medieval Islamic state had given up the idea of codifying the (di-
vine) law, it was left to the theoreticians to provide the guides to the judges and
the jurists. And, since Islamic law by its very nature is an all-encompassing law,
the legal collections were only seldom small. On another level, since the Mus-
lims developed quite early a vision of history as a universal history, one which
begins with the creation and ends (theoretically) with the day of judgment, the
historical chronicles were, more often than not, multi-voluminous; and the later
they were compiled the longer they generally became. The geographical diction-
aries, having to cover the vast expanse of the Islamic lands, tended also to be
quite long. The lexicographers also found themselves doing the same thing, al-
beit for a different reason, namely the richness of the Arabic language due to its
foundation on the principle of derivation and to the necessity of furnishing cita-
tions from authentic sources for the meanings proposed. In later medieval times,
by which time the branches of knowledge had expanded greatly, encyclopedism
~ itself an outgrowth of fairly lengthy manuals for the education of the civil ser-
vants — dominated the scene, making a ten-volume book a rather short one.

This vigorous activity in book production means that, when we talk about the
corpus of medieval Arabic manuscripts, we are talking about an enormous quan-
tity which is impossible to pin down except, perhaps, to say, that it is in the tens
of thousands, if not the hundreds of thousands. It is, however, important to re-
member two things. The first is that a large portion of these books were lost, be-
cause of natural disasters, sweeping wars, frequent civil disturbances, personal or
political actions, or simply through the passage of time; we know that from the
few annotated bibliographies that have survived, like Ibn al-Nadim’s (wrote 377/
987) Fibrist, and Hajji Khalifa’s (d. 1067/1656) Kashf al-zunin. The second thing,
which is not entirely unrelated to the first, is that while medieval authors gener-
ally strove at making original contributions in their respective areas, the condi-
tions under which they worked, particularly their living in a vast empire, caused
in some cases a great deal of overlap. This overlap, however, was sometimes not
accidental, since many authors perceived of their work as a link in the chain of
knowledge in their respective fields, and hence their view that the field’s growth
was cumulative and that part of their duty consisted of mentioning the achieve-
ments of their precursors in their own works, most frequently citing them, some-
times quite extensively, by name, often adding, too, the titles of the books they
were deriving their material from. These are factors that left their mark on the
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Arabic manuscript corpus, and must be taken into account while drawing the
editor’s editorial policy.

6. The transmission of learning in the medieval period

This brings us to another factor that characterized Islamic book writing and that
we have to take into consideration when deciding our editorial policy, namely the
way the medieval Muslim authors conducted and organized the transmission of
knowledge in the midst of the overwhelming variety and quantity of book pro-
duction.® This transmission was, in general, extremely well organized and well
controlled, and it produced a system of internal authentication of manuscripts
that led into manuscripts being placed in a sort of ‘hierarchical’ structure, with
the most authentic, and hence valuable, manuscripts being on top of the struc-
ture and the least at its bottom. The system was tightly connected with teaching
and with the networking of scholars and students throughout the Islamic world;
and, while knowledge was considered “the common property of the community,”
as Carter says,* the individual ‘territory’ of the scholar, represented by his word,
written but also oral, was recognized and valued. More often than not, scholars
posed as teachers, and the materials they taught consisted of either their own
compilations or those of others. Variations and exceptions aside, teaching was
conducted either by the teacher dictating to the students, usually from a written
text but possibly from memory, or by students reading out their texts to the
teacher for verification of correctness and/or for commentary. In this setting, the
manuscripts that the students came out with would be valuable if the teacher in
question was a recognized scholar, and even more so if he were the author of the
work they wrote or read out in class. While the author’s autograph, signed by
him, would be the absolutely most valuable, or “highest,” manuscript, the manu-
script dictated by the scholar to the student and read back to him would be the
next most valuable, specifically when the scholar testifies to this “hearing (sama’)”
fact, in writing, on the student’s manuscript.*’ The next most valuable manuscript
would be one which the student read back to the scholar and the scholar indi-
cated, in writing, that this “reading (4772°2)” had taken place. This is followed by
the manuscript which the student copies from his teacher’s copy, be it his auto-
graph or a copy thereof, when the scholar hands over (munawala) this copy to the
student with the permission to make his own copy of it; in this case, the copy
would be considered quite valuable due to the collation (m#‘G@rada) with the

45 For a general overview on this subject, see Berkey, Jonathan 1992: The Transmission of

Knowledge in Medieval Cairo. Princeton.

46 See Carter 1995: 557.

47 For a study of “hearing” and examples of “hearings” in Arabic manuscripts, see al-
Munajjid, Salah al-Din 1955: “ljazat al-sama‘ fi -makhtitat al-qadima.” Majallat Ma‘had
al-Makbtatat al-Arabiyya 1/2, 1955: 232-251.
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author’s copy. In a similar manner, the scholar could issue a license (jiza) to a
student to transmit either a specific work of his or all his works, in which case the
student would indicate that in his copy, but the scholar’s testimony to that effect
would not be actually written in the text of the manuscript, and hence the manu-
script would carry less value than the manuscripts in which the author’s wish is
verifiable. License could also be obtained from the scholar not only through
teaching but also through the networking in which scholars and students alike en-
gaged when they were interested in obtaining reliable copies of books. This nor-
mally took place through some form of correspondence (kitdba, mukataba),
whereby a scholar or a student received the permission of the scholar to transmit
his book/s. Again here, the recipient would state this permission in his copy of
the manuscript; and here also the value of his copy would be less valuable than
the copies made by the above certifying means, although the recipient’s standing
in scholarship does play a role in deciding this value: the more recognized in
scholarship this recipient is, the more reliable the manuscript is considered. Other
avenues could add to the value of a manuscript, such as its being copied inde-
pendently during the lifetime of the author with written testimonies of recog-
nized contemporary scholars that they have read it. After such levels of manu-
scripts, we go, with very few exceptions, outside of the transmission sphere, and
copies written after the author’s time without any testimonies of any scholar writ-
ten on it come to occupy “lower” levels on the hierarchical scale of authenticity,
reliability, and hence value.4®

All in all, the rigorous system in the Islamic lands made Carter rightly state
that the attitude of the Western scholar toward copy-text and reconstruction of
“trees” was “inherently different from that of the Arab editor,”*® and that the sys-
tem was “intended not only to guarantee the integrity of a manuscript but,
equally important, to safeguard the professional activities and income that this
method of publishing of the work generated.”® This brings us to another obser-
vation, namely that the system betrays a very important feature inherent in it: it
is the absolute centrality of the scholar, particularly as author, in the transmission
process, so that whatever manuscript carries his name or testimony immediately
gives it a guarantee of the text’s integrity. In fact, in the transmission process, “no
one was allowed to transmit a work without the personal authorization either of
the author or another licensed transmitter ... and the ownership of the rights to
an important text was a valuable asset for the more prominent teachers ...”5! And

48 For discussions of the relative value of manuscripts, see Rosenthal 1947/1980: 22-23/63;
Hiran 1977: 37; Munajjid 1955: 322-323; ‘Abd al-Tawwab 1985: 71-72; ‘Usaylan 1994:
122-123; ‘Umari 1995: 143-145. On the technical terms for the kinds of transmission, see
in particular, ‘Abd al-Tawwab 1985: 17-27, and Berkey 1992: passim.

49 See Carter 1995: 554.

30 Carter 1995: 555.

51 See Carter 1995: 555; see also Rosenthal 1947/1980: 10/32.
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it is because of this system, with the scholar/author at its center that the number
of truly anonymous works in Islamic culture is by far lower than that of the same
works in medieval European literature.5?

7. Copying and the copyists

One of the most important factors in shaping the Arabic medieval manuscript
corpus is the role that the copyists played in the production of those manu-
scripts.’3 We have already seen in the previous paragraph some of the people in-
volved with copying in connection with the transmission of knowledge: the au-
thor, his students, and his licensees, in addition to independent scholars. These,
however, represent a minority of the copyists in the medieval Islamic world;
some authors did not even write their own books but rather had their own pri-
vate copyists®* or hired copyists as need arose. The vast majority of the copyists
were professional copyists (warrdaq, pl. warraqin), full-time copyists whose sole
(or, at least, major) source of livelihood was copying manuscripts. Due to great
demand for books both by individuals (patrons, scholars, bibliophiles) and insti-
tutions (libraries, both private and public, mosques, colleges), these copyists were
very numerous, so that, unlike the situation in the medieval West, there was no
shortage of copyists, as Rosenthal remarked.5> Unlike in the medieval West, too,
as Carter has noted, “[t]he physical production of manuscripts in the Arab world
was essentially a secular activity. There being no monasteries in Islam, the
equivalent of the scriptorium was the workshop of the warrag, literally “folio-
specialist,” that is, the stationer and the copyist combined, who functioned in an
urban and secular environment.”¢ A minority of the copyists worked in a schol-
arly atmosphere (the house of an author, the library of an institute); but the ma-
jority of them worked in workshops (hanit) in the marketplace, and as early as
the fourth/tenth century, possibly a century or more earlier, we learn that there
was a special market for them in Baghdad called siig alwarrigin, or, briefly, al-
warragin.’’ The copyists would take orders and work in their shops for a fee, and
could also lend some of their own copied books for others to make copies from

52 See Carter 1995: 557.

33 See on the copyists Hariin 1977: 19-25; Halwaji 1986: 123-134.

34 Like al-Wiqidi, whose copyist was Ibn Sa‘d, known thus as “Katib al-Waqidi.”

35 See Rosenthal 1947/1980: 2/12.

56 Carter 1995: 556; Carter mentions additional sources that can be consulted.

57 The fourth/tenth century litterateur Abii Hayyan al-Tawhidi, in al-lmta‘ wa lmu’anasa, eds.
Ahmad Amin and Ahmad al-Zayn (Cairo 1939-44): 11, 11, mentions this market in Bagh-
dad as “al-warraqin.” Earlier, under the year 200 [= 815-816], the historian Tabari men-
tions someone going to the “paper-folks” (ashab al-qarafis) in Baghdad in a context which
indicates that he is talking about a market; see al-Tabari, Aba Ja‘far Muhammad b. Jarir:
Tarikh al-rusul wa--mulitk, T-111, ed. M. J. de Goeje (Leiden 1879-1901): III, 999.
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them, again for a fee.” In the vast majority of cases, the copyist copied by him-
self a book no matter how long. Pecia, well known in the medieval West, existed
in the Islamic lands only in exceptional cases, as when Ibn ‘Asakir’s History of
the city of Damascus, which was in 80 volumes, was distributed among 10 copy-
ists; altogether they needed two years each to finish one copy of the book.5? In
their own opinion, the copyists seemed to have considered their profession as a
demanding and draining one: the great prose writer Tawhidi (d. 414/1023), who
was by profession a copyist, and a good one, nicknamed copying as “the profes-
sion of ill omen” (hirfat al-shn’m and kbarzat al-shu’m), because it destroys both
the eyesight and life itself and hardly keeps the copyist out of poverty.¢0 In the
opinion of the outsiders, the copyists’ occupation with generating an income for
themselves made them have a rather low reputation as of old, and their social
status was not only low, but was also quite closed to social promotion.t!

Ideally, the copyists had to abide by a rather demanding code: they should
write with a good hand, and very carefully, in order to produce reliable copies;
and when copying religious books, further requirements of ritual purity and ex-
pressions of piety were required of them.®? Whereas many of the copyists did in-
deed stick to these requirements, many considerations made their work delin-
quent and less satisfactory than it should be. Speed, boredom, oversight, and
similar occupational hazards made their copying far from ideal, as did matters
like having to copy a work of whose topic they know nothing or too little (espe-
cially books with non-Arabic names and terms),®* or working from a corrupt (or
undotted) original. Indeed, they could make mistakes in copying simply because
they elected to ‘correct’ what appeared to them to be mistakes in the corrupt
original, or to fill out blanks which the authors had intentionally left blank in
order to fill out the correct information later, or to incorporate in the text mar-
ginalia that did not belong to the text itself but were rather added by various
readers by way of gloss or commentary. Of course it is possible that copyists
should commit fraudulent neglect intentionally for marketing purposes, such as
compiling books on fables and tales due to their popularity at a certain period,$*
or, more seriously, copying the name of the author at the end of the copyist’s
copy of the former’s book in order to deceive the buyer into believing that he is

38 This is a matter to which Rosenthal attracted attention.

5% See Rosenthal 1947/1980: 2/12.

60 See Yaqit al-Hamawi: Irshad al-arib (mufam al-udaba’), ed. D[avid]. S[amuel]. Margoliouth
(Cairo 1928): V, 384, 385, 393; Abu Hayyan al-Tawhidi: Akblag alwazirayn, ed.
Muhammad al-Tanji (Damascus [1969]): 306.

61 See Yaqiit (ed. Margoliouth) 1928: V, 384, 393; Hariin 1977: 21, 23-24.

62 See these requirements in Rosenthal’s rendition and translation of al-A‘lami’s treatise
1947/1980: 12-18/36-48.

63 See Rosenthal 1947/1980: 24-26/66-71.

64 See Haran 1977: 25, where he mentions the copyists’ engagement in forging stories and

fables.
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buying the author’s autograph.6> But Rosenthal notes that fraud was relatively
rare.%6 Despite that, the copyists came to have a reputation for making mistakes,
and perhaps this is what explains the dictum that “accuracy and correctness” was
more important than “the quality of handwriting.”¢” And it was, in part, because
of the copyists” repeated mistakes that books on misreadings (al-tashif, al-tabrif)
were compiled and became a genre in Islamic civilization.68

There is another aspect to copying that we must mention due to its impor-
tance in shaping the corpus of Arabic medieval manuscripts. This is what I
would like to call the relatively large degree of freedom the copyists had in their
profession and the concomitant lack of institutionalization of the profession. Let
us first note that employment as a copyist was not subject to examination, and
although copyists with better hands and greater accuracy were preferred to those
who did not possess such qualities, there was sufficient demand to keep the less
qualified employed.®” And in spite of rules being laid down by scholars, the pro-
fessional copyists had a great deal of latitude whether to abide by these rules or
not, and it is not inconceivable that many of them learned their craft on the job
and were hardly aware of the stringent rules put down by the elite; anyway, in
the absence of oversight and enforceable regulations, there was not much that
could be done to ensure the application of the ideal laws of the profession. The
nature of the Arabic script also increased the copyists’ freedom, for how can one
fully control such an elusively cursive, dotted and potentially vowelled script? In
fact, many scribes, centuries after the standardization of the dotting and vowel-
ing system, still wrote texts almost completely without dots,”® and often when
some of them did indeed put the dots, they did so quickly without attention to
accuracy; some copyists even came to use the voweling almost as a form of deco-
ration rather than a necessary auxiliary of orthography.”! Such matters made
Arabic manuscripts often filled with so many errors that understanding the text
became a great challenge for the reader. And there are other things that made
reading manuscripts and understanding them more difficult. The copyists did
not develop a unified system of punctuation or paragraphing, and different
copyists used different symbols or phrases for the period (like a circle), for

65 See Bergstrisser (ed. Bakri) 1969: 18 with regard to some manuscripts of al-Dinawari’s his-

torical work, al-Akbbar al-tiwil.
66 See Rosenthal 1947/1980: 22/62-63.
67 See Rosenthal 1947/1980: 13/38.
68 On this genre and its relation to manuscript editing, see Bergstrisser (ed. Bakri) 1969: 80-
83; Hartin 1977: 65-71; Fadli 1982: 154-175; Tanahi 1984: 287-316; ‘Usaylan 1994: 281-
282.
Carter 1995: 557: Harir authorized the copying of 700 copies of his Séances, the Magamat.
This is an experience I had with the best manuscript of al-Basa’7r. This made reading the
lexical parts of the text very difficult indeed, for how can one guess the meaning of a word
when one cannot read the word to be explained itself?
See, for example, ‘Umari 1989.

69
70

71
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example, or the end of a quotation (like the word intaha, ‘finished’), or the
beginning of a chapter or section (like using a larger font, or red ink);”? even the
introduction of a line of poetry can occur within the prose text without any kind
of warning, like starting a new line with it, or making it preceded by the word
“shi’r,” or by the name of its meter. The copyists also did not develop pagination
until very late,”® and hence some of them used catchwords instead, but the ma-
jority of them did not use anything at all, and a great deal of harm resulted from
that, especially when the folio title fell from a manuscript and was by mistake
added to another,”* or when the folios of a manuscript got mixed up when its
binding gave way.”> Again, since the Arabic script is by its nature a shorthand
script,’¢ abbreviations were slow to develop in the medieval Arabic manuscripts,
and when they did, they were only seldom applied universally.” Such matters
created some chaos in the corpus of manuscripts we have received, and all of this
has to be taken into account when deciding editorial policy.

III

Having highlighted some of the historical and cultural factors in Islamic civiliza-
tion that stand out as crucial for determining what editorial policy the scholar-
editor decides to follow, I would like now to examine the practical consequences
of these factors when attempting to answer the question posed at the beginning
of this paper: how much should an editor interfere in the text of his Arabic me-
dieval manuscripts, or, conversely: how sacred is the text of such manuscripts?
The answer that I shall give will necessarily be informed by the general principle
which I subscribe to and which I articulated at the end of section I. There, I indi-
cated that my approach was essentially historical, where the primary goal of edit-
ing is to receive a communication from the past. This communication, in my
view, should be as accurate as possible, and for that purpose the editing can be
either author-based or text-based, depending on the individual manuscript at

72 See ‘Abd al-Tawwab 1985: 43.

73 See Halwaji 1986: 170.

74 This is what happened in Ab@ Hayyan al-Tawhidt’s volume 7 of al-Bas@’ir wa-l-dhakha’ir
(ed. Wadad al-Qadi, Libya-Tunis 1978). The title folio stated that the book was a-Nawabigh
wa Fhikam by al-Zamakhshari; its first folio began with: “Badi® al-Zaman al-Hamadhiani
said ...” As the editor showed, and another manuscript confirmed, the manuscript was
volume 7 of Tawhidi’s Basa’ir; see her introduction: 7-63.

75 This is what happened in Ibn ‘Aqil’s (d. 513/1119) Kitab akfunin (2 vols., ed. George Mak-
disi, Beirut 1970-71), which was published without the editor paying attention to the dis-
order of the folios. This was uncovered by Ihsin ‘Abbas in his review of that edition in
Majallat Majma® al-Lugha I-Arabiyya bi-Dimashq (= Revue de [Académie Arabe de Damas)
XXXXVII (1972): 525-591.

76 See Rosenthal 1947/1980: 35/97.

77 See Rosenthal 1947/1980: 35-37/97-101; Haran 1977: 57-59; Munajjid 1955: 327; Fadli
1982: 117-109; ‘Abd al-Tawwab 1985: 43.
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hand; in no way, however, can it censor any part of the manuscript for extra-
textual, personal reasons. It should also be as accessible as possible to its target
audience, just as its author had meant it to be accessible to his audience when he
first wrote it many centuries ago. In this approach, the scholar-editor’s critical
judgement is constantly called upon to balance the accuracy of the text with its
accessibility to a different audience in a different time and place.

The first thing that comes to mind is that the Arabic manuscript corpus is too
varied to allow its being edited according to one procedure. Are the texts of the
anthologies of Arabic letters written several centuries into Islam, for example, as
sacred as those of the early Arabic letters from the first Islamic century which
have survived on papyrus? Certainly not, for the latter are single, unique docu-
ments, whereas the former are reproduced in many forms in several manuscripts.
Or, can we editorially interfere with an author’s autograph the same way we in-
terfere with an undated late manuscript? Or, again, can we be as aggressive in
changing the text of a highly corrupt manuscript as were are when we are con-
fronted by a very well preserved manuscript? Such and many other questions ne-
cessitate that we break up the Arabic manuscript corpus into categories, to each
of which a different editorial procedure applies, a procedure which ensures that
the texts of that particular category will come out as the most accurate and most
accessible communications from the past, so that if their authors — when such
authors exist — saw them in their edited form they would recognize them as their
own despite the changes that they had undergone.

In light of the above, I would like to propose that we break the Arabic manu-
script corpus into three categories. In the first, the texts of the manuscripts are
completely ‘sacred’ and must be reproduced by the editor with no interference at
all; they include written documents of the formative period, pictures and illustra-
tions, poetry, proverbs, and dialectical expressions. In the second, the texts of the
manuscripts must be interfered with minimally, mainly formally, in order to en-
sure access in particular; they include principally manuscripts written by the au-
thor or authorized by him according to the tightest transmission rules of Islamic
scholarship. And, in the third, the editor has a fairly wide range of freedom in in-
terfering with his texts; they include all the other manuscripts not mentioned in
the first two categories.

Category A: The editor as passive preserver and cautious reconstructor

This category includes a variety of manuscripts or parts thereof, all of which
share the common trait that they are #nigue communications from the past and
there is no other means for us to recapture that past without them. Since they
bring with them as they are this unique illumination of the past without which
this past would be lost to us, they should be considered documents, and, as
such, must be preserved exactly as they are: their texts are sacred, and the editor
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plays the role of the ‘passive preserver’ when he edits them. Understandably,
much of what falls under this category belongs to the early, formative period of
Islam, when orality was predominant and writing rare; but there is within this
category a fair amount of variety, as we shall see. It is to be noted that, while
such an editorial policy gives priority to the accurate preservation of the past, it
does allow for making this past as illuminating as possible and hence to make it
as accessible as possible.
Several classes of manuscripts or parts thereof fall under this category.

(a) The early Arabic papyri and their agnates that have a documentary value

To this class belong the Arabic manuscripts written on papyrus, parchment, or
leather. Not unlike the texts inscribed on wood, glass, metals, and stone, which
are normally studied by archeologists and art historians, our papyri and the like
are veritable artifacts of the past that witness to the production of a unique
product at a particular moment in time, irrevocable and unrepeatable, so that, in
a way, although they belong, strictly speaking, to Tanselle’s “intangible media,”
they do partake of the characteristics of his “tangible media,” t00.”® Because of
that, they are considered “museum-quality” pieces — and some of them are actu-
ally preserved in museums” - even though most of them are normally kept in
libraries.80

A very large number, but not all, of the manuscripts of this class come from
the first two centuries of Islam, the time when we have little written contempo-
rary historical evidence as to how the Islamic community was developing, as we
have seen in II/1 above. Given the importance of this period as formative in Is-
lam, these manuscripts become nothing less than truly unique physical docu-
ments which provide invaluable contemporary, authentic information found
nowhere else about early Islamic political, social, economic, military, literary,
and even linguistic history, and that mainly in the form of official letters, tax re-
cords, government accounts, various lists, private contracts, and private letters.
Even the later manuscripts on papyrus and parchment - and writing on such ma-
terials continued until the early fifth/eleventh century — add to the information
in books, and pose as criterion for authenticity when suspicion in the authentic-
ity of the written text is an issue. Because of all that, it is extremely important for
the editor not to change anything at all in the legible parts of the texts of those
documents, even though these might contain what in his opinion are ‘errors’ in

78 See Tanselle 1995: 10-11.

79 See Dietrich, Albert 1958: “Die arabischen Papyri des Topkapi Sarayi-Museums in Istan-
bul.” Der Islam XXXIII, 1958. 37-50.

For a very good bibliography and recent overviews of the Arabic papyri, see Khan, Geof-
frey 1992: Arabic Papyri: Selected Material from the Khalili Collection. Oxford; idem 1993: Bills,
Letters and Deeds; Arabic Papyri of the 7th to the 11th Centuries. Oxford.
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diction, spelling, syntax, grammar, or ‘hyphenation.’! His task, thus, would be,
in principle, to prepare a “diplomatic edition,” rather than a “critical edition,”
where he produces a literal transcription of the text after deciphering its script.
Given, however, the “tangible media” dimension of the documents, he also has
to clarify this aspect of it by publishing a facsimile copy of it (in color whenever
possible, as archaeologists and art historians do), and by providing full descrip-
tions of the kind and size of the document, the writing material and ink used in
it, the kind and size of handwriting, the distribution of words and lines, the dic-
tion and syntax of the language, the form and style of the text, and any addi-
tional features peculiar to the document, such as dating, sealing, use of columns,
and so on. And in order to ensure maximum accessibility, the editor ought to
supplement his work with a translation of the text, where applicable, and always
with copious comments, elucidations, and discussions of all aspects of the text:
linguistic, syntactic, semantic, and historical, constantly comparing the informa-
tion provided in it by that available in more accessible parallel sources.

I would like to add that even though I realize that an editor’s relative passivity
in interfering with his text is fundamentally necessary in this class of texts, it is
important that the editor depart from his passivity and become more daring in
the cases where words are fully or partially illegible, blanked out, or distorted by
water or worms and the like. In such cases, the editor should try to repair the
text, indicating his repair with the necessary symbols (usually [ ]) in his “diplo-
matic edition,” but only when he is absolutely certain of the correctness of his
emendation, i.e., when the emendation rests on a pattern of speech which is
known from other pieces of analogous provenance, style, and genre; if he is not
certain, the emendation should come in the commentary. This ‘reconstructive’
interference with the text, of course, puts the editor in rather dangerous territory,
and he thus should proceed with great caution, always keeping in mind what
consequences his emendation will have on future research. Despite that, the edi-
tor’s interference here remains vital, for accessibility is another great value that
he has to fulfill in my opinion, and he, as a specialist, ought to give his less spe-
cialized audience the benefit of his studied, professional guidance.

Arabic papyrology, which began in the late nineteenth century, is an auxiliary
branch of Islamic studies which nowadays is nearing becoming a semi-
independent field of specialization, much like numismatics. The Arabic editions
of papyri have almost consistently followed more or less the editing parameters
outlined above, as testified by the work of Adolph Grohmann, Nabbia Abbot,
Yasuf Raghib, Werner Diem, Ra’if George Khoury and Geoffrey Khan, except
that in many of them photographs have not been supplied, and whenever they
were, that was done in black and white, not in color. But this might be changing

81 What I mean by ‘hyphenation’ is that a word should be started on one line and continued
on the next. It is not allowed in Arabic, but it does indeed occur in the early documentary
texts on papyrus.
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soon, for the advent of the digital camera and the Internet has already prompted
some universities and groups to put color digitized pictures of the papyri they
possess on the Net.82

Almost all the material that has survived on parchment (see also the next
paragraph) consists of copies of the Qur'an. Many of these have attracted the at-
tention of paleographers and art historians for their special calligraphic qualities
and lavish decorations. Since such copies come from after the beginning of the
third/ninth century, there is little that an “edition” can do to them, given that
the text of the Qur'an had been long standardized by then, hence their being
viewed as objects of art in museums or Islamic art historical manuals.83

What the field has to deal with soon is the edition of the valuable and nu-
merous (around 40,000) pieces of parchment and other materials which were
found under the roof of the Great Mosque of San‘a’ between 1964 and 1971.
Some of these fragments were exhibited in a special exhibition in Kuwait in
1980,%¢ and are still being restored in Yemen. What makes these documents ex-
tremely important is that the texts written on them are parts of the Qur’an dat-
ing from the first/seventh until the fifth/eleventh century. Already some journal-
istic and semi-scholarly statements have prematurely started to make a lot of
noise about some of these texts, suggesting that they differ from the texts of the
standard Qur’an.35 Whereas such statements appear to me to be irresponsible, I
firmly believe that every single document has to be edited according to the strict
rules of editing documents outlined above, regardless of what the outcome is,
i.e., regardless whether the editions show that their texts agree or disagree with
the standard text of the Qur’an, and this is particularly important for those frag-
ments that belong to the early, formative period of Islam. And it is after this
work is done that scholarly conclusions on the history of the development of the
Qur'an’s text can be drawn. For the moment, however, it is too early to make
any broad conclusions.

(b) The drawings and pictures in manuscripts that have an artistic value

Unlike the class of manuscripts mentioned under (a) above, those of this class
are not ‘sacred’ in their entirety but only the parts thereof that are pictorial. As
was mentioned in II/2 above, iconoclasm was quite strong in Islamic civilization
throughout the medieval period, and all kinds of imaging, especially of the
human form, were strongly disliked, making decoration of books, as well as

82

See, for example, www.princeton.edu/~petras.
83

For a general book on the subject, with a good bibliography, see David James 1988:
Qur’ans of the Mamlitks. New York.

84 See Masabif san‘z’ 1980. Kuwait.

85 See Toby Lester’s article “What is the Koran?” in The Atlantic Monthly (January 1999): 43-
56.
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structures, depend on exploiting the artistic properties of the Arabic script and
the use of various geometric forms in addition to colors. Despite that, as we have
seen, some authors did indeed choose to include pictures in their books for a va-
riety of purposes, ranging from ornamentation to profitability. Such authors re-
mained a very small minority indeed, and the pictures we can find in the many
millions of folios of Arabic medieval manuscripts may not exceed a few thou-
sand at most. In other words, they are very rare; and they are extraordinary in Is-
lamic civilization, too. In this sense, they are to be treated like documents, or
even like a form of “tangible media,” to use Tanselle’s terminology®¢ - artifacts,
the importance of whose preservation cannot be overstated, due to the ‘illumi-
nating’ aspect of the information they provide us with about the past in one of
its most controversial niches. Such pictures must, in my opinion, be reproduced
photographically, with their captions, within the text being edited, in color when
they are in color in the original manuscript, and as sketches or skeletons of (un-
finished?) pictures when this is how they are in the manuscript.8’” Furthermore, I
believe that each picture should be placed in the edited book in exactly the cor-
responding place it occupies in the manuscript, even if it appears on a separate
folio, or if it is not quite upright, or if it is placed next to a particular entry in a
particular position.

This proposed editorial policy works perfectly well, however, only in the cases
where we have only one illustrated manuscript of a book, or when other manu-
scripts of the same book are not illustrated. There are, however, some Arabic
books which have proved to be particularly attractive to pictorial artists, and we
have thus several manuscripts of the book many of whose manuscript copies are
illustrated, normally by different artists, using different styles, deciding to draw at
different parts of the narrative, and living in different times and places of the Is-
Jlamic empire. Two such books are known to have attracted the imagination of
many an artist: Ibn al-Muqaffa®s Kalila wa Dimna and Hariri’s Magamat, both of
which have been mentioned under II/2 above.?® If the basic principle I advo-
cated above should apply, then we would end up with as many edited works as
there are manuscripts. This is a costly way to do editions; ideally, though, it is
not only the best way but the only one. Given its cost and low marketability,
neither editors nor publishing houses have shown any interest in it. The more
practical way is to choose the best manuscript, artistically and textually, to make
it the base manuscript for editing, to use its pictures and place them in the text

86 See Tanselle 1995: 10-11.

87 For rare examples of rough drawings and what seem to be unfinished pictures, see the
manuscript of the afore-mentioned Kalila wa Dimna preserved at the Oriental Institute, the
University of Chicago, no. A 12101. See Krek, Miroslav 1961: A Catalogue of Arabic Mann-
scripts in the Oriental Institute of Chicago. Chicago, 34.

For examples of such drawings and pictures, see, again, the Chicago Oriental Institute
manuscript mentioned in the previous note.

See above.
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exactly where and how they appeared in the manuscript, and then to include the
pictures of the other manuscripts, each set from each manuscript separately, and
with proper identification, in an appendix or a series of appendices, at the end of
the edition, with a clear indication as to where exactly in the edited text each pic-
ture falls. As far as I know, this editorial policy has not been applied in neither
Kalila wa Dimna nor in the Magamat. Rather, what we have, on the one hand, is
unillustrated editions of both books done by editors of varying scholarly abili-
ties, and, on the other hand, studies on the manuscripts of each work filled with
examples of pictures from all extant manuscripts done by scholars interested in
art history.%

(c) Early Arabic poetry which has a linguistic and philological value

What I mean by early Arabic poetry is both pre-Islamic and early Islamic, in
other words, poetry that falls within the formative period of Islam as identified
above under 1. This class of manuscripts is different from the class mentioned
under (a) above in that the manuscripts being edited do not date to the forma-
tive period, but the poetry contained in them does. It is, however, similar to the
class of manuscripts mentioned in (b) above in that the ‘sanctity’ of the text is
limited to the poetry and does not extend to the rest of the manuscript, unless,
of course, the manuscript itself is that of the diwan, or collected poems, of a cer-
tain poet or a group of early poets.

Early Arabic poetry, as is well known, was, together with the Qur’an, and to a
lesser extent the Prophetic hadith, the main sources for documenting the Arabic
language in the areas of lexicography, morphology, syntax, grammar, semantics,
dialects, idioms, figurative expressions, and eloquent speech. The Arabic tradi-
tion is thus replete with citations of ‘proof-texts,” shawahid, derived from early
verses of poetry, and the purpose of these citations is to explain the ambiguities
of texts in all fields; even the texts of the Qur'an and badith had to be explained
sometimes by reference to Arabic poetry.”! In addition, and as is well known,
pre-Islamic poetry was practically the sole repository of Arabic lore, including
language, and, as was mentioned under II/1 above, it was the area that resisted
being written down most, in keeping with its deep-rooted pre-Islamic tradition -
in contrast to the early recording of the Qur'an and the gradual recording of the
Prophet’s hadith. The oral mode of transmission which poetry adhered to for al-
most a century and a half, and its transmission by different transmitters of differ-
ent backgrounds and capabilities in different places and different times, made
the verses of early poetry prone to come in varying words, phrases, idioms, dia-
lects, syntactical constructions, and at times, though to a lesser extent, in line

90 For Kalila wa Dimna, see Gruber 1991; for Harir’s Magamat, see Nu‘aymi 1979.
91 See Gilliot, Cl[aude]: “Shawahid,” EP2 IX (1996), 370-372.
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order and rhyme. It also allowed for clever (but still early) forgers to add to its au-
thentic corpus single verses or entire poems that were so similar to early poetry
that detecting them was excessively difficult.®? The result of this rather chaotic
situation in early Arabic poetry was that much of that poetry has come down to
us in many versions and recensions. Since, however, it is extremely difficult, and
sometimes impossible, to know what the original versions were, or to distinguish
the authentic from the forged, practically all of the variants have been consid-
ered to be part of the proof-texts literature, and this literature became the corpus
from which the lexicographers, grammarians, Qur'an exegetes, badith commenta-
tors, and others, drew in their respective works. Because of that, I believe that,
with a few exceptions,” the editor should keep the version that he finds in his
manuscript as is and not change it by referring, say, to the supposedly more au-
thoritative version of the poet’s diwan,* if such a work exists, for his manu-
script’s version could very well have been a proof-text from which one lexicogra-
pher or another drew on in their works, and the diwan itself is representative of
only one version among several. But, in order that the editor be fair to his audi-
ence and to his text, he should cite in his footnotes all the other recensions he
has come across, for it is in this way that he can convey the vast dimensions of
the proof-texts corpus. In the end, I think that the editor’s retention of the read-
ings of his manuscript makes us understand the past better, perhaps even more
accurately, and in a more illuminating way.

(d) Collognial and non-Arabic words and expressions

and proverbs that have a socio-historical value

As in the previous group (c), the ‘sanctity’ of the text applies only to these spe-
cific words and expressions, and does not extend to the rest of the manuscript.
The same applies to the books which deal with proverbs. These books normally
include not only the texts of the proverbs themselves but explanations thereof,
and in almost all cases, the space allocated for the explanations exceeds by far
the one allocated for the proverbs.

92 See Carter 1995: 557. According to him, pre-Islamic poetry confronts us with a special

problem, since there is “an insoluble vagueness about its authenticity and a corresponding
confusion about its transmission.” Carter, however, adds that “it seems fair to conclude
that the likelihood of re-creating perfect texts [of pre-Islamic poetry] is about the same as
that of identifying Homer.”

See the next footnote.

Cf Bergstisser 1969: 38-39, where the author requests the editor to cite the recension of
the diwan, rejecting whatever other recension he finds in his manuscripts. This, in my
opinion, is possible only when the text being edited is corrupt or very late, or when the
diwan has survived in aparticularly well authenticated recension (like, for example, the
Sharh ashar al-budbaliyyin, which has survived with the transmission of the famous phi-
lologist Aba Sa‘id al-Sukkari).
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With regard to the colloquial and foreign words and expressions, this idea is
based on the general observation that Arabic manuscripts in the medieval period
have been all written (with the exception of the relatively small corpus of collo-
quial poetry, zajal) in fusha (high) Arabic, the standards of which were set from
the very beginning of Islam by the Qur’an’s language, as was mentioned in 11/4
above. Occasionally, however, an author departs from the high language into the
locally spoken language, and this is immediately spotted by the reader, given the
diglossic feature of the Arabic language referred to under 11/4 above. The con-
texts in which authors normally do that are numerous. They include instances of
informal dialogue, which is not uncommon in Arabic literature (e.g. aysh in lieu
of ayy shay’); renditions of jokes, as was legislated from early times by the tower-
ing litterateur al-Jahiz (d. 255/861); comments spoken by characters from the
lower classes, as one often encounters it in the works of the same Jahiz, but also
those of his disciple Aba Hayyan al-Tawhidi (d. 414/1023) and his socially in-
clined contemporary al-Qadi al-Muhassin al-Tantkhi (d. 384/994); special terms
and expressions used by professional beggars and other inhabitants of the Is-
lamic underworld, like the notorious Bana Sasan of the fourth/tenth century,
now available in an English translation,? as well as the literature which intends
to be obscene, as in one of the Magamat (séances) of Badi‘ al-Zaman al-Hama-
dhani (d. 392/1008)°7 or the notorious Hikayat abi l-qisim al-baghdadi,*® whose
author is unknown; and literature which is essentially folk literature, like the fa-
mous One Thousand and One Nights, which was marvelously edited with all its col-
loquialisms by Muhsin Mahdi.?? Other instances of the use of the vernacular in-
clude the special feature of the kbarja in the Andalusian poetic genre called the
muwashshah, which consisted sometimes of final lines in vernacular Arabic com-
pletely or partially in Romance form.!% In all of these cases, the editor has to
keep the text as it is for the purpose of making the past more illuminating to us.
Such texts, actually, if left as they are, can be invaluable for all medieval Islami-
cists, especially the social historians and linguists.

As it is well known, proverbs are the product of collective memory, and they
belong mostly to a culture’s popular lore rather than to its ‘high’ literature. As

% See alJahiz: al-Bayan wa-ltabyin (4 vols., ed. Muhammad ‘Abd al-Salim Harin, fourth
edition, Cairo 1975). 11, 222.

9%  See Bosworth, Clifford Edmund 1976: The Islamic Medieval Underworld. The Banii Sisan in

Arabic Society and Literature. 2 vols., Leiden.

See Magamat (Séances) of Badi‘ al-Zaman al-Hamadhani mentioned above, n. 11, where it

was pointed out that this book’s editor chose to omit some parts of it because of the ob-

scenities in them.

98 Published as Abulkdsim. Ein Bagddder Sittenbild von Muhammad ibn Ahmad Abulmutah-
har Alazdi (ed- Adam Metz, Heidelberg 1902). The book was later attributed to Abi
Hayyan al-Tawhidi by ‘Abbid al-Shalji, who also edited and personally published it (Bei-
rut, 1980) under the title aF-Risala al-baghdadiyya.

99 2 vols., Leiden. See also Carter 1995: 563.

100 See Schiler, Glregor]: “Muwashshah,” E2 VII (1992), 809-812, esp. p. 810.

97



42 WADAD AL-QADI

such, and as we see it in the Arabic tradition, proverbs sometimes come in forms
which do not comply with the morphological or grammatical rules of the literary
products of high literature.l®? Thus, when an editor encounters a proverb in
which there is a verb that should be, say, in the third person and yet it is in the
second, he should never ‘correct’ it, for this is how it had been memorized over
the centuries, and this is how it should remain; any checking of books on prov-
erbs should explain to him the (possibly fabricated) story as to why the proverb
came in the ‘defective’ form it did.1%2 It should be added that a very large num-
ber of the Arabic proverbs go back to either pre-Islamic times or early Islamic
times, i.e., to the formative period of Islam, and this is a further incentive for the
editor not to interfere with them, for this is how he can bring to his reader the
most accurate and illuminating communication of the past.

Category B: The editor as interpreter of aunthorial anthorization

In the previous part II, under 6, we discussed some general features of the trans-
mission of learning in the medieval Islamic world. This brief discussion indicated
unambiguously that, through teaching and networking, the author played a piv-
otal role in the making of manuscripts, and this role allowed him, during his life-
time, to practice firm control on the dissemination of his works. The discussion
further indicated that, as a result of this tacitly organized system, scholars, stu-
dents, bibliophiles, and copyists came to place manuscripts in a hierarchical
structure when it comes to their value or worth: the closer the manuscript was to
its author, and verifiably so, the greater was its value; conversely, the farther away
the manuscript was from its author, and with the lack of any verification of any
attachment to him, the lesser was its value. What this means is that the medieval
Islamic world, at least in principle, considered it quite possible that the ‘author’s
voice’ or ‘intention’ is indeed knowable, and when in fact it is, there is nothing
that can replace it as a guarantee for the accurate and reliable duplication (and
hence publication) of his work.

This statement reminds us strongly of the positions articulated by many West-
ern theorists of critical editing from the Anglo-American world. But here some-
thing interesting comes in begging to be taken into consideration. While the Is-
lamic system did indeed confirm the possibility of direct access to ‘authorial in-
tention’ by students and colleagues in situations of sami‘and gird’a, it also pro-
vided other means for accessing it indirectly through a variety of channels: hand-
ing over the manuscript to a student to make his own copy without necessary

101 On Arabic proverbs, see the first section of Sellheim, R{udolph]: “Mathal,” E2 VI (1989),
815-825.

102 See, for example, the explanation of “a sayfa dayya'ti Haban” (in the summer you lost the
milk) in al-Bakri, Abt ‘Ubayd: Majma® al-amthal, eds. Thsan ‘Abbas and ‘Abd al-Majid ‘Ab-
din (Beirut 1971): 357.
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supervision (munawala); correspondence with colleagues who request a copy of
his book (kitaba, mukataba), whence the book would be copied also without the
author’s direct supervision; and through the flexible institution of licensing
(/aza), where the recipient of the license could be restricted to transmitting only
one text but could also be allowed to transmit all the author’s works and trans-
missions. So what we really have here is a slight shift from the author to the au-
thor’s ‘authorization,” and this a issue that was put forward in the German school
of critical editorial theory by Siegfried Scheibel® - albeit, it must be strongly
emphasized, in the vastly different authorial, editorial, and publishing practices
of the contemporary world. According to Scheibe, in the words of Hans Zeller, a
member of this school, “authorized” manuscripts include, in part, “all manu-
scripts of a work in whose production the author was involved or that were pro-
duced under his instructions (and demonstrably controlled by him).”1%¢ We are
thus here on the territory of a different school of thought which can be applied
better, with necessary variations, I must again emphasize, to the context of the
corpus of Arabic manuscripts. Zeller has reiterated even further distinctions be-
tween two kinds of authorization made in the German school: “active” and “pas-
sive” authorization, and that in words which echo the divisions we have noticed
in the Islamic system of transmission of learning — again despite the different
context and precise signification. In Zeller’s words:103

Not only do authorized and unauthorized witness documents realize the author’s tex-
tual intention with varying degrees of purity, but some witness documents stand closer
to or further from the author within the authorized transmission. There are thus vary-
ing, or higher and lower, degrees of authorization ... This merely formal, all-inclusive au-
thorization has been called “passive authorization” (in contrast to the “active” variety of
the author’s express approval) ...

Accordingly, I would like to list here the Arabic manuscripts which may be con-
sidered as having authorial authorization. Beginning with those that have “active
authorization,” these are:

(@) The author’s verifiable autograph;

(b) A copy dictated by the author to the student and read back to the author af-
ter it was copied, and having a statement indicating the occurrence of the
“hearing” (sama’) and “reading” (gird’a);

() A copy not by the author’s hand but the author read it and indicated by
statement the occurrence of “reading” (gi7a’a);

103 See Zeller, Hans 1995: “Record and Interpretation: Analysis and Documentation as Goal
and Method of Editing.” In Hans Gabler (ed.) 1995: 26-28.

104 1pid., 26. Other authorized manuscripts mentioned there are “all printings whose produc-
tion the author wished or approved and whose text he influenced by delivering the setting
copy or by revising or arranging for revisions during the printing process.” These do not
concern us here since they deal with the modern printing process.

105 pid., 27-28. '
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(d) A copy dictated by author to the student, and having a statement indicating
the occurrence of “hearing” (sama’);

(e) A copy read by the student to the author, and having a statement indicating
the occurrence of “reading” (¢ira’a).

Going to manuscripts which have the author’s “passive authorization,” these are:
g P P

(f) A copy made by a student or a scholar from an approved copy by the author
which was “handed over” personally by the author to the student or the
scholar, and having a statement indicating the occurrence of the “handing
over” (munawala);

(g) A copy made by a student or a scholar from an approved copy by the author
which was “requested by correspondence” from the author to the student or
the scholar, and having a statement indicating the occurrence of the “corre-
spondence” (kitab, mukataba);

(h) A copy made by a student or a scholar from an approved copy by the author
which was specifically “licensed” by the author to the student or the scholar,
and having a statement indicating the occurrence of the “license” (jaza);

(i) A copy collated (mu ‘Grada; mugibala) with the author’s autograph;

() A copy collated (mu‘arada; mugabala) with an author-approved copy of his
work.106

How much should the scholarly editor interfere with the text of these manu-
scripts? And what does he do if he finds errors in them? Above all, should the
manuscripts which are “actively authorized” be treated differently from those
which are “passively authorized”? Zeller’s answer to the last question is that all au-
thor-authorized manuscripts should be treated equally, and that the differentia-
tion between “active” and “passive” authorization “is not a relevant differentia-
tion for editorial practice” since “the difference is theoretical, and not practically
applicable.”1%7 His answer to the second and first questions is clear: “authoriza-
tion is binding for the constitution of texts except in the case of certain instances
termed textual faults, which, if the means of eliminating the error is unambigu-
ous, entitle and oblige the editor to textual intervention (emendation).”108 Al-
though he later seems less absolute about this statement, saying that in the par-
ticular cases he was concerned with, an author’s factual errors in the historical and

106 See above for the Muslim scholars’ ranking of manuscripts.

107 Zeller 1995: 28.

108 1pid., 28. See also: 36-37, where Zeller says, “Following the definitions of Scheibe and Al-
lemann, we can now state as a criterion of the textual fault that it admits of no sense in re-
lation to its context; or with respect to recent literature, defies the specific logic, the inter-
nal textual structure, of the given text. The textual fault is an element in the text as docu-
mented and transmitted that is contradictory to the structure of the work in question. Im-
plementation: the textual fault requires emendation if the means of eliminating it are un-
ambiguous; if not emended, the textual fault should be marked in the edited text. No tex-
tual intervention should occur in cases of doubt.”
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linguistic spheres should be noted in the footnotes rather than changes in the
text,10% his position has probably to do with defining what the “ambiguous” and
“unambiguous” impetus for emendation is, among other factors.

While I agree in principle with Zeller’s position, I think that a further distinc-
tion has to be made when one moves from the contemporary Western world of
authorship, editing, and publication to the medieval Islamic world of distant au-
thors whose works are dealt with by modern editors. My observation of the Ara-
bic medieval manuscripts has led me to believe that, unless they are of the class
of “active authorization,” i.e., they are under the direct control of the author,
manuscripts are so much subject to scribal error that editorial intervention in
them should be a little more aggressive. To explain my position further, I would
say that, if an editor has one manuscript of the class of “active authorization,”
his intervention in its text should be absolutely minimal, and thus he should al-
ways indicate the errors in the footnotes. If he has, in addition to this copy, a
second copy of the same work which falls in class of “passive authorization” or
has a lower value than any of the manuscripts in that class, then the first manu-
script must be considered the base manuscript. More frequently, though, the edi-
tor would not be able to have at hand a copy that belongs to the “active authori-
zation” class, but rather one that belongs to the “passive authorization” class. If
this is the only manuscript he has, then he might want to consider making
emendations in the text rather than noting errors in the footnotes in the cases
where the error is absolutely glaring and he is certain, and can provide evidence
in the footnotes, that the error could not have been from the author but from
the intermediaries between the author and the final product, the manuscript at
hand. When, however, the editor has a copy which belongs to the class of “pas-
sive authorization” and, in addition, a manuscript of lower status, then obvi-
ously the first manuscript would become his base text and would have priority
over the second one in deciding readings.

There are a few classes of manuscripts which are author-related and need a few
words. The first is the author’s draft (musawwada), of which several samples have
survived in the Arabic manuscript corpus. Dealing with them as author’s auto-
graphs is possible only in the absence of the autograph itself,!1% obviously, but
caution should be exercised in treating them as if they were representative of the
final form of the text as intended by the author, since they are not so, by defini-
tion. In fact, some of the drafts that have come down to us are filled with blank
spaces, sometimes rather large, indicating that that author planned to add mate-
rial which he could not, at the moment of writing, get hold of, and filled also
with glued small sheets, indicating that the author fell upon an addition for which

109 See jbid., 29-30.

110 As in the case of a part of Ibn Khallikin’s famous work Wafayat al-a‘yan in the edition of
Ihsan ‘Abbas (8 vols., Beirut 1972). The editor discovered the author’s partial draft from
the second volume onward; see I, 5.
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there was no space in the text. A similar, and yet slightly different, situation arises
when the author writes several versions of his book, a phenomenon for which
Bergstrisser suggested the term “ibraza, pl. ibrazat.”''! This is not an uncommon
phenomenon in the medieval Arabic corpus,!? and it has to be handled with
great care, starting with the study of the history of the book’s versions and com-
paring them with each other when more than one version is available.

Another matter has to be noted also, namely that, in the Arabic manuscript
tradition, cases have been known of copyists who, when copying from the au-
thor’s autograph, would copy his name (as author and copyisf) and the date of
copying, thus deceiving the readers that what they have is actually the autograph
itself. As was mentioned above, under II/7, such fraud, whether intentional or
accidental, is something the editor has to be wary of, and hence apply all possi-
ble means of verification when an autograph falls into his hand, or indeed when
any “authorized” copy falls into his hand. These manuscripts are normally so
rare and valuable that special care ought to be taken in verifying them before any
editing starts.

The last issue I would like to dwell upon in this section is the issue of whether
it is permissible for the editor to change the appearance of the manuscript in
print by making formal changes in it for modernization and normalization pur-
poses, and that is by adopting what has now become standard orthography and
spelling, adding punctuation, breaking the text into chapters, sections and para-
graphs, and also providing tables of contents and indices, and, if needed, clarify-
ing charts or tables in attached appendices.!’® This is a very important issue in
my opinion, in view of the history of editing in Arabic. The early editors of Ara-
bic manuscripts in Europe and in the Arab world, from the nineteenth century
and until the first decades of the twentieth, tended to be ‘puritanical’ in their
approach to editing, in the sense that they tried to reproduce the text of the
manuscript with such minimal intervention that they even kept out of their edi-
tions almost all punctuation and paragraphing unless absolutely necessary. In
Europe, this attitude was understandable in view of the overarching influence
exercised by the philological approach to scholarship then, and, in the Arab
countries, the early printers/proof-readers (the ‘proto-editors’)!1* simply followed
the model of the manuscripts first and then the editors followed the model of
the European editions. In a sense, of course, such editions were ‘true’ to the
manuscripts they handled and to the Arabic manuscript tradition. In another,
however, they were, in my opinion, trying to avoid ‘interpreting’ their texts,

111 See Bergstrisser (ed. Bakri) 1969: 26.

112 See Bergstrisser (ed. Bakri) 1969: 26-30; Rosenthal 1947/1980: 30/82; Haran 1977: 33-36;
‘Abd al-Tawwab 1985: 69-70; ‘Usaylan 1994: 126-128; ‘Umari 1995: 24.

13 Cf Zeller 1995: 27.

114 Tanahi 1982: 31-57 has an interesting chapter on those involved with correcting the proofs
of the early printing presses in Cairo and the books that were published then.
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since punctuation and other formal aspects of writing pretty much ‘fix’ the text
in terms of meaning and message, not unlike translation. And again here the
early editors were minimalist and puritanical. But is this really the right way to
make editions of Arabic medieval texts?

I ask this question specifically not because editions in Arabic nowadays are like
their predecessors, for they thankfully are not ~ albeit with a few very excep-
tions.1?5 I ask it, rather, because it is related to a matter that is of fundamental im-
portance in my vision of editing, namely that the accessibility of the edited text is
of paramount importance, and an editor who can make his edition accessible to
his audience today has a moral duty to do so to the best of his ability. But, the
puritans would object, that would be at the price of departing from the Arabic
manuscript tradition itself, and of preventing readers from producing their own
interpretations of the text! Well, my answer to the first question is that, when the
authors of those manuscripts wrote their books, they wanted these manuscripts to
be accessible to their audiences, there is no doubt about that. In the medieval pe-
riod, those audiences, having seen no alternatives, took them in the form they
came and understood them for what they were, for what the author wanted them
to be, although in some rare instances differences in interpretation did arise. Our
audiences nowadays are simply not used to texts without the interpreting punc-
tuation, and they resent having to interpret every idea in every line or paragraph;
some might even say it is not their business to do that, and we all know how our
students suffer (and make comprehension mistakes) when they have to read a
thick Balaq publication with over forty lines per page. And there is another aspect
to the issue, namely that when a scholarly editor chooses to edit a manuscript, he
chooses one that falls into his area of specialization and expertise — at least ideally
this is how things should be.!16 Thus, as the scholarly editor goes about his edit-
ing, he is actually undertaking a scholarly enterprise which at times could be as
exacting as writing a tome from scratch. As a scholar, then, he is precisely the per-
son who is capable of interpreting the text he is editing, and that he must do, for

115 A good example would be the 1985 edition of Kitab al-najit of Imam Ahmad al-Nasir Li-
Din Allah (d. 315/927) which was edited by the venerated scholar and dear friend Wilferd
Madelung (Beirut/Wiesbaden 1985). This book is a Zaydi refutation of Ibadi believers in
predestination, and hence is one of the very difficult texts in the Arabic theological tradi-
tion. Professor Madelung, working with something close to the puritanism of the early
philologists, preferred to be a minimalist in his edition. This has made the book rather in-
accessible for the untrained reader, and even to specialists in other branches of Islamic
studies, which is a pity, since Professor Madelung is one of the few specialists in the world
on Zaydi theology, and his expertise would have really opened the doors for interested but
not specialized scholars to understand the book better and to benefit from it in their re-
search.

There is a great deal of “commercial editing” in the Arab countries. The people involved in
this kind of editing are normally not specialists, and, encouraged by the greed and unscru-
pulousness of some publishers, they produce works that cannot be the basis for serious
scholarship. Such non-professional editing might also be undertaken by individuals or
groups for religious, political, or some such purposes.

116
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he has no right to rid his audience of the opportunity of accessing his text, and
leaving them in the dark to struggle with it, making them on top of that pay for
the price of his sense of puritanism.

The second possible objection of the puritanical editor is that the Arabic
manuscript tradition itself did not have the tools of punctuation, and so forth.
Yes, indeed, that tradition did not have them; but, then again, and as was men-
tioned above in II/7, this tradition did indicate its need for them when it created,
unsystematically, it is true, various symbols (siglz) for a period (full-stop), for the
beginning and end of a citation, for the beginning of a new page, for the intro-
duction of poetry in a prose text, and even for what can be easily considered a
table of contents — albeit within their introductions to their books rather than at
their ends. It even indicated the need for titles within texts by either writing
them in red ink or using a bigger font; in some cases, like biographical dictionar-
ies, the subject of the biography is written sometimes in the margin. And the
margin reminds us of something else. It is true that the Arabic manuscript tradi-
tion knew nothing about footnotes, it nevertheless recognized the need of read-
ers to write comments, glosses, or corrections, and the only space they thought
of was the right and left margins of the page, although sometimeés they used the
top and bottom parts of the page as well. Such features of the Arabic medieval
manuscript tradition should encourage us to apply the modern systems of punc-
tuation and other trappings of modern publication to our edited texts. They
make them accessible to our audiences. And certainly the author wanted his
book to be accessible.

Category C: The editor as active repairer and critical scholar

To this category belong the rest, and the vast majority, of the manuscripts in the
Arabic medieval corpus, probably no less than 90 percent of it, so that, for all
practical purposes, they are the kind of manuscripts the editor has to deal with
almost all the time. Paradoxically, though, the large volume of these manuscripts
does not translate into superior value, nor does it entail the lessening of the bur-
den on the editor’s shoulders when he works with them.

For one thing, these manuscripts have no special initial ‘sanctity’ about them,
since they are neither precious documents that must not be touched, nor author-
ized copies of celebrated authorial pedigree that must at least be respected. For
another thing, whereas the editor knows exactly the rules of his role as a passive
preserver when he edits documents and their agnates mentioned under category
A, and is on firm ground even as an interpreter of authorial authorization when
he deals with the authorized copies mentioned under category B, the editor is
faced in the manuscripts under this category with such a mind-boggling variety
of manuscript types that finding a firm footing in dealing with them in each and
every editing project is exceedingly difficult. Despite this variety, though, there
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are two things that uniformly apply to all of these manuscripts during the edito-
rial process. The first is that, like the manuscripts under B, these manuscripts
must be subjected to the same formal emendations in areas such as orthography,
spelling, punctuation, breaking into paragraphs, sections, and chapters, indexing,
and the like. The necessity of taking this step, as was explained above, is making
the edited text accessible to the modern reader in the same way the manuscript
was accessible to the medieval reader. The second is that, since there is no prima
Jacie ‘sanctifying protective quality’ about these manuscripts, the editor has no
prior restrictions when approaching them; rather he has a broad range of free-
dom, limited only by his professional expertise and critical judgement, in decid-
ing how much he can interfere in their texts. Because of that, the editor can and
must approach them as texts that permit, in principle, of repair in cases of cor-
ruption, and this repair has to be done critically and with the use of what
Tanselle has called the editor’s “trained imagination.”!17

The manuscripts that fall under this category are of every kind and shape
imaginable. Some are old, others are much more recent; some are complete,
others lack a smaller or larger number of folios; most have their folios in perfect
order, others have many of their folios misplaced; some are bound, others are
not, and a bound volume mostly includes one book, but it could include several,
too — the notorious majmii‘a; some have a title page, some do not, but the cata-
loguers supply them with a (possibly faulty) title; some are very well preserved,
others are distorted by the ravages of time, worms and water; some are beauti-
fully written, others are awfully executed; some are dated, others are not; some
carry the name of the copyist, others do not; some have some symbols for rudi-
mentary punctuation and/or pagination, some do not; and some dot and vowel
letters and words accurately, others seem not to have heard about dots and
vowel-signs, or they have heard about them but do not care where they should
sit, or whether the vowel-signs serve a real function or they are nothing but nice
decorations to be applied at will regardless of consequence. Again, most of those
manuscripts are long, being made up of several to many volumes, others are
small tomes; some are written by one hand, others by two, three or more hands;
some are collated with other copies, some are not; some have comments on the
margins, others do not; some contain texts with which the copyist is familiar,
others talk about things the copyist has never heard of - and the result shows
immediately; some are written by well-known scholars, others by pedestrian,
market-type copyists; and some come in a unicum, other in several, scores, or
even possibly hundreds of copies. And one can go on, and on ...

How can a theorist find editorial rules that apply to all these disparate kinds
or manuscripts? Although some Orientalist and Arab scholars have made several
proposals in this area (albeit always discussing all the manuscripts of classes A, B

17 Tanselle 1995: 16.
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and C together), I believe it is not possible to give a single, all encompassing
proposal, unlike the case of the manuscripts in classes A and B, given the diver-
sity of situations the editor finds himself facing when he goes from one editorial
project to another. What I can do instead is to make some general observations
from which some guidelines and perhaps a framework can be drawn.

The first observation is that, in this class of manuscripts, the author’s inten-
tion has a less commanding presence in his work than in the authorized copies,
since there are many intermediaries (copyists, owners, readers) between the au-
thor and the manuscript in the editor’s hand, and what these intermediaries
wrote on the manuscript, or even how they wrote it, affects the manuscript not
only in its appearance but also possibly in its text. Although this text is princi-
pally the author’s, the absence of its original form makes the editor rather than
the author take center stage in the editorial process. As such, the editor’s critical
judgement is constantly called upon to make one decision after another in the
editorial process.

The second observation is that the decisions which the editor makes are nec-
essarily connected with the particular project he is working on, which means that
they are based on the specific manuscripts that he has collected for the comple-
tion of his project. This is important to note because the daunting situation of
the Arabic medieval manuscripts, as it was described above, is not his to deal
with in its entirety; his concern, rather, is with the few manuscripts with which
he is going to work. These manuscripts have specific characteristics, both good
and bad, and it is with these specific characteristics that he has to deal. In addi-
tion, when editor’s project is finished and he wishes to embark on another pro-
ject, he collects other manuscripts for that project, and his concern now will shift
to the specific characteristics of these manuscripts. And the same goes for later
projects. This means, of course, that, although the editor might have some con-
stants in his editorial policy, there is a great deal in that policy that is dictated by
the specific manuscripts at his disposal at a particular moment in time.

The third observation is that, whether he is aware of it or not, the editor has a
goal which he wants to reach by his edition. Assuming that his goal is the one I
have stated above, namely that he makes his edition an accurate, illuminating,
and accessible communication from the past, he has to decide how the specific
manuscripts he has help him best achieve this goal. For, if he has an accurate
manuscript, one, say, written by a prominent scholar in the area of his specializa-
tion, he can achieve his goal fairly easily, and with little interference on his part.
If, on the other hand, he has several manuscripts all of which display several tex-
tual corruptions, then the interference required from him is enormous.

What this means is that, before beginning to edit, the editor must be in com-
plete control of his manuscripts and the problems they pose. On the basis of his
full knowledge of those manuscripts, he decides how they relate to each other,
and, based on that, in what ‘hierarchical order’ they should be placed, if at all
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relevant, or some other order that he believes stems from their very natures.
Once he has done that, he will have an idea as to how much interference would
be needed of him in his edition, and whether that interference will be based on
taking one manuscript as the base text to which the other manuscripts are subor-
dinate, or whether all his manuscripts are so equal in inaccuracy that resorting to
eclecticism becomes unavoidable, although it might be the least appealing of
choices for the editor in principle.

It is at this point that the editor has to define for himself, and eventually for
the reader (in the introduction), the framework of his interference policy, and
that by explaining its reasons and spelling out the exact criteria for the operation
of his critical judgment. This is an extremely important matter for the editor to
be crystal clear about, for it is the guarantee for the consistency of his work. As
Tanselle says, “[a] coherent rationale of approach is properly a desideratum of
textual scholarship, as of other fields, but any rationale of critical editing that
seeks to limit (rather than to systematize) the role of judgement is not coherent,
since by definition critical editing exists to draw on the strength of human
judgment as a means of correcting the defects of documentary texts.”118

The editor’s critical judgment, thus, is crucial for the editorial process. Often it
is an agonizing process: does he correct a grammatical error in a particular place?
And what does he do with historical or geographical errors, or with inconsisten-
cies in the text? Does changing them make the text a less transparent “communi-
cation from the past”? What I would like to propose, as a general framework, is
that the editor should correct the mistakes in his text whenever he is certain that
they are mistakes, and when his correction of these mistakes does not tamper
with the “historical” value of his text, nor does it deprive it of its accuracy and
illuminating characteristics. His correction, however, should be based on a solid
foundation: a variant reading in another manuscript, a citation of the text in an-
other book, a well-known idiomatic usage, a Qur'anic formulaic expression, a
famous poetic metaphor, lexical or grammatical evidence, historical or geo-
graphical records, and the like. Given the nature of the Arabic script, and the
conditions under which the copyists in medieval Islam worked, this is not an un-
reasonable position to take. Once the evidence is there, and the editor is con-
vinced by it, the emendation is in order. In the class C manuscripts, an editor
may make not only formal and cautious changes, but also substantive changes
which could lead more than the formal changes to the interpretation of the text.
But, as I said above, the editor is a scholar who, ideally, is a specialist in the
manuscript’s field, and, as a scholar, his interpretation should be welcome.

At this point, a person might object, saying: but how can you reconcile this
stance with the earlier stance concerning the actively authorized manuscripts,
where the errors were allowed to stand? For could not an error in a manuscript in

118 Tanselle 1995: 19.
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class C be the author’s error? My answer to this objection is threefold. First, in
the authorized manuscripts, the author’s presence is so strong that the editor re-
treats before it, allowing the author to bear the responsibility of his work. Sec-
ondly, by keeping the author’s errors in the edition of his text, the editor pre-
serves a truly illuminating and accurate “communication from the past.” And
thirdly, while the errors in the class C manuscripts could indeed have been of
author’s doing not of the scribes’, there is no way for us to tell, in the absence of
an authorized copy, whose it was; and, in addition, the likelihood that the error
should have come from the scribe’s hand is, on average, higher than its coming
from the author’s.

Let me recapitulate.

I have tried in this paper to highlight the impact of principle on procedure in
scholarly editing. Concentrating on the editor’s ethical and professional respon-
sibilities, I noted multiplicity and conflict in these responsibilities, and that such
a situation gives rise to various editorial approaches and theories. The editor,
however, remains at the center of the editorial enterprise, and it is his goal that
dictates his approach. In the second section, I discussed the approaches advo-
cated by Arab and Orientalist scholars regarding the editing of Arabic medieval
manuscripts, concentrating on those approaches that have an impact on how
much a scholarly editor should interfere in his text, or, conversely, how ‘sacred’
the text of a manuscript is. Starting from a historical approach, as defined by
Tanselle, I defined the editor’s goal, to some extent following Tanselle, as the re-
ception of accurate, illuminating, and accessible communications from the past.
On that basis, I proposed that, in the editing of medieval Arabic manuscripts,
certain aspects of Islamic history and civilization be examined before a decision
is made as to how ‘sacred’ the text of a manuscript is. These aspects include the
transition from orality to recording in the formative period of Islam; the contro-
versial issue of including images in a text; the nature of the Arabic script; specific
features of the Arabic language; the nature and volume of compilation in Arabic
in the medieval period; the transmission of learning in the same period; and the
copyists and their practices then. In the last section, I related those aspects to the
issue of how ‘sacred’ the text of a manuscript is, specifically in the light of my
proposed goal as stated earlier. The conclusion I came out with is that there is no
one single procedure that can be applied to all of the medieval Arabic manu-
scripts, but rather three. In the first, the texts of the manuscripts are completely
‘sacred’ and must be reproduced by the editor with no interference at all; they
include products of the formative period, pictures and illustrations, poetry, prov-
erbs, and dialectical expressions. In the second, the texts of the manuscripts must
be interfered with minimally, mainly formally, in order to ensure access in par-
ticular; they include principally manuscripts written by the author or authorized
by him according to Scheibe’s criteria. And in the third, the editor has a fairly
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wide range of freedom in interfering with his texts; they include all the other
manuscripts not mentioned in the first two categories.

In the end, there isn’t, perhaps, such thing as a ‘perfect edition’ for medieval
Arabic manuscripts; but there can be an ‘authoritative edition.” This kind of edi-
tion takes a very long time to produce, given the tendency of Arabic manuscripts
to be long and scattered. As a result, authoritative editions will continue to co-
exist with quickly-produced, unauthoritative editions, especially given that team-
edition projects have only rarely been successful. The only thing that can change
the editing landscape is the aggressive regulatory interference of a culturally in-
fluential and politically supported professional board ~ and this is unlikely to
happen in the near future. In the meantime, the editor with professional exper-
tise and critical judgment remains the best guarantor for making our manuscripts
carry an accurate, illuminating and accessible message from the past.
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Writing and Illustrating History:
Rashid al-Din’s Jami* al-tavarikh

Sheila S. Blair

The Jami al-tavarikh, or Compendium of Chronicles, the multi-volume world
history composed by the Ilkhanid vizier Rashid al-Din in the early years of the
fourteenth century, provides an excellent model for studying the production and
transmission of manuscripts in medieval times, because we have so much infor-
mation about it. In addition to the author’s instructions specifying how manu-
scripts should be produced, we have several copies of the text made under his
supervision. These manuscripts stand at the forefront of three centuries during
which the illustrated book became a major art form in Iran and the eastern Is-
lamic lands, and so they provide important information about how scribes and
artists developed the new tradition of the illustrated book. Despite the patron’s
strict control over production, the three copies dated to the 710s/1310s show
that already during his lifetime, scribes and artists had to make slight changes in
format and illustration. The text continued to be copied for several centuries in
Iran and India, and looking at these later manuscripts shows us how artists fur-
ther adapted the original models. In addition to theoretical models, then, study-
ing the Jami® al-tavarikh and other manuscripts commissioned by Rashid al-Din
allows us to understand the practical problems in the transmission of medieval
manuscripts, especially those with illustrations.

First, to the author and patron. Rashid al-Din Fadl Allah b. ‘Imad al-Dawla
Abt al-Khayr al-Hamadani al-Tabib was born ca. 645/1247 at Hamadan in west-
ern Iran, the son of a Jewish apothecary.! He converted to Islam at the age of
thirty, perhaps at the time he entered the service of the Ilkhanid ruler Abaqa
(r. 1265-82) as physician. Rashid al-Din rose quickly through the ranks of the
imperial bureaucracy under Ghazin (r. 1295-1304) and his brother Oljeytii
(r. 1304-16), until he reached the rank of vizier. Rashid al-Din served briefly as
deputy to the chief vizier, Sadr al-Din Zanjani, and after Sadr al-Din’s execution
in the spring of 1298, was appointed co-vizier with Sa‘d al-Din Savaji. After Sa‘d
al-Din’s execution in 1312, Rashid al-Din was again appointed co-vizier, this
time with T3j al-Din ‘Alishih, a wily jeweller. The two were bitter rivals, and
soon after the accession of Oljeytii’s teenage son Abii Sa‘id in 1317, ‘Alishah suc-
ceeded in having his counterpart dismissed. Incurring the envy of his rivals,
Rashid al-Din was accused of having poisoned Oljeytii and executed on 17 Ju-
mada I 718/17 July 1318. The vizier's head was reportedly paraded about Tabriz
amidst jeers about the accursed Jew; his estates were plundered.

1" For a brief biography, see Morgan 1995.
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Rashid al-Din was a busy man. Along with his duties as vizier, he was a major
patron of the arts. Like other members of the Ilkhanid court, Rashid al-Din used
his wealth to finance architectural projects in the form of tax-sheltered pious
foundations. He established them at Sultaniyya, Yazd, Bastam, and Hamadan,
but the largest was the Rab®*i Rashidi, an eastern suburb of Tabriz.? Although lit-
tle trace remains of the quarter, the text of its endowment deed dated 1 Rabi‘ I
709/9 August 1309 has survived.3 It shows that the quarter comprised a monu-
mental entrance complex leading to the main section with the founder’s tomb
complex within a mosque, a hospice for visitors (dar al-diyafa), a kbanaqah for
Sufis, a hospital, and service buildings. To support the enormous complex, the
vizier set aside the prodigious sum of nearly fifty thousand dinars.* One half of
the endowment went to the overseers (Rashid al-Din and, after his death, his
sons). The other half provided support for more than three hundred employees
and slaves and upkeep for the buildings.

As part of the endowment for the Rab‘i Rashidi, Rashid al-Din provided for
the copying of manuscripts: every year two scribes were to transcribe copies of a
thirty-volume manuscript of the Koran and a collection of hadith, Jami al-usil fi
abadith alrasal® Rashid al-Din carefully spelled out how these manuscripts
should be produced. The scribes were to write on large-size baghdadi paper of ex-
tremely fine quality in a good clean hand. When finished, the manuscripts were
to be taken to the main 7wan of the tomb complex and placed on a raised plat-
form between the miprab and the minbar, where a prayer would be recited for the
donor. The superintendent was also to have the manuscripts inscribed with a
prayer offering praises to God and stipulating that Rashid al-Din had ordered
that the manuscripts be endowed to the residents of a specific city.

We can match the texts described in Rashid al-Din’s endowment deed to sev-
eral surviving examples of two thirty-part manuscripts of the Koran. The first (fig.
1) is a single volume (the 26%) from a thirty-volume manuscript (Istanbul, Top-
kapi Palace Library EH 248).6 According to the colophon, it was copied by ‘Abd-
allah b. Abi al-Qasim b. ‘Abdallah al-Ttvi al-Radravari, a scribe who apparently
hailed from the small town of Tav in the Radravar district south of Hamadan,
and finished in Safar 715/April 1315. The certificate of commissioning mentions
that the manuscript was made for the treasury (khizana) of Rashid al-Din.

The scribe may have been working at the Rab®i Rashidi in Tabriz or at one of
Rashid al-Din’s other pious foundations, for another thirty-part manuscript of

2 Wilber 1969: no 34, Blair 1984; Hoffmann 1997.

3 Rashid al-Din 1350/1972.

By way of comparison, the tax-returns received by the administrative bureau (divan) of the
central government were on the order of 20,000,000 dinars, some four hundred times
Rashid al-Din’s endowment; see Petrushevsky 1968: 497.

5 Rashid al-Din 1350/1972: 133-34.

6 James 1988: no. 46.
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the Koran (Cairo, Dar al-Kutub ms. 72) was done in Rashid al-Din’s pious foun-
dation in Hamadan (fig. 2).”7 The colophon to the final juz‘ specifies that the
scribe, ‘Abdallah b. Muhammad b. Mahmud al-Hamadani wrote and gilded the
manuscript in Jumada I 713/September 1313 at Rashid al-Din’s pious founda-
tion at Hamadan. Certificates of commissioning at the end of each volume bear
the name of the Ilkhanid sultan Oljeytii, and the magnificent manuscript may
have been intended for his tomb complex at Sultiniyya. Later, however, the
manuscript was sent as a present to the Mamluk sultan al-Nasir Muhammad in
Cairo, where the certificates were doctored so that the name of the Mamluk ruler
was written over that of the Ilkhanid.

These two copies of the Koran share many features. Both are large manu-
scripts, with each folio measuring approximately 55 x 40 cm. Both have five lines
of large script per page in a style that merges many features of the monumental
mubaqqaq with the more curvilinear thuluth. Both manuscripts have double blue
rulings surrounding the text, written in black in the copy made for the vizier and
in gold outlined in black in the copy made for the sultan. Both share a similar
color scheme and narrow border of palmettes.

On stylistic grounds, it is possible to attribute two other dispersed thirty-part
manuscripts of the Koran to the patronage of Rashid al-Din. The first was made
in Mosul between 706 and 710 (1306-11).% Certificates appended to the front of
each juz‘ mention that the manuscript was copied for Sultan Oljeytii under the
auspices of the viziers Rashid al-Din and Sa‘d al-Din Savaji. Copied by ‘Ali b.
Muhammad b. Zayd b. Muhammad b. Zayd, the manuscript has the same five-
line-per-page format as the two other thirty-volume manuscripts of the Koran
made under Rashid al-Din’s auspices and nearly the same dimensions (57 x 40
cm).

The second copy of the Koran that can be attributed to the patronage of
Rashid al-Din (fig. 3) was copied at Baghdad by Ahmad b. al-Suhrawardi and il-
luminated by Muhammad b. Aybak b. ‘Abdallah between 701 and 707 (1302-
08).? It shares the same large size (50 x 35 cm) and five-line format with the other
multi-part manuscripts of the Koran known to have been made for Rashid al-
Din. Details of the illumination connect it specifically to the Hamadan Koran:
the frontispiece to the second juz of the Baghdad Koran has pentagons with
scrollwork sprouting five tendrils,!0 a feature found only in the Hamadan Koran.

In addition to stylistic similarities, the historical context suggests strongly that
Rashid al-Din had a hand in the Baghdad Koran. The manuscript, the finest to
survive from the period, was probably begun for Ghazan, but after his death was

7 Ibid. no. 45.
8 Ibid. no. 42.
9 Ibid. no. 39.

10" Istanbul, Tokapi Palace Library EH 250, illuminated in Ramadin 702/April 1303; see
James 1988: 91 and fig. 58.
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continued under Rashid al-Din, who supervised Ghazan’s foundations in Bagh-
dad and had fine manuscripts read aloud there. Rashid al-Din also collected the
work of Ahmad al-Suhrawardi, and so he may well have supervised its produc-
tion. This copy, which took almost six years to complete, was the work of a team
of calligrapher and illuminator, and on stylistic grounds the Mosul Koran seems
to also have been done by a pair.

Rashid al-Din was evidently pleased with the provision for copying manu-
scripts in the original endowment deed for the Rab*i Rashidi, for three and a
half years later at the beginning of Dha al-Hijja 713/18 March 1314, the vizier
added an addendum to his endowment expanding the commission to include
the yearly transcription of two complete copies (one in Arabic and one in Per-
sian) of six of his own works.!! The first was a theological treatise entitled Ma-
Jjmii‘a=yi rashidiyya (Rashidian Collection), itself comprised of four volumes. The
second was the multi-volume history, Jami* al-tavarikh. Originally commissioned
by the sultan Ghazan as a history of the Mongols, it was expanded under Oljeytii
to become the earliest known history of the world. Rashid al-Din initially di-
vided the lengthy work into three volumes, but later increased this to four. Vol-
ume 1, written for Ghazan and known as the Térikh-i Ghazani, contains the his-
tory of the Mongols. Volume 2 contains a biography of Oljeytii, which has not
survived, and a second and much longer part, containing a history of the non-
Mongol peoples of Eurasia. Because this volume was so much longer than the
others, the author later divided it into two parts. Volume 3 was a geography,
which, like the biography of Oljeytii, does not seem to have survived.

The third of his own works that Rashid al-Din ordered copied was entitled
Athar u ahy@’ (Monuments and Living things). It deals with a variety of matters
connected with meteorology, agriculture, arboriculture, apiculture, destruction of
noxious insects and reptiles, farming and stock-breeding, architecture, fortifica-
tion, ship-building, mining and metallurgy. The text was thought to have been
lost, but an abridged copy made in the seventeenth century was recently identi-
fied and published.1? Rashid al-Din’s three other works, Bayan al-haqayiq, Tabqiq
al-mabahith (Verification of topics), and As’la u ajviba u ta‘ligat (Questions, An-
swers, and Comments), are less well-known.

In the addendum ordering copies of his own works, Rashid al-Din stipulated
many of the same provisions he had stipulated for the religious manuscripts or-
dered in the original endowment. Like the religious manuscripts, the copies of
his own works had to be copied on large sheets of fine-quality paper in a clean
hand. When finished, the manuscripts were to be brought to the large 7wan in
the tomb complex and placed on a raised platform between the mibrab and min-
bar. Each was to be inscribed on the back that it had been given to a specific

11" English translation by W. M. Thackston in Blair 1995:114-115.
12 Rashid al-Din 1368/1989; see also the comments and summary by Lambton 2000.
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city; and the qgadis of Tabriz were to sign each manuscript for verification. The
manuscripts were then to be distributed to the cities of Islam, the Arabic copies
to Arab cities and the Persian copies to Persian cities, from the largest to the
smallest. They were to be deposited in a madrasa with a famous professor so that
anyone who wanted to copy or study could borrow the manuscript after leaving
sufficient deposit. The madrasas thus functioned like lending libraries.

As with the manuscripts of the Koran, we compare the instructions given by
Rashid al-Din for copying manuscripts of his own works with extant manuscripts
made under his supervision. At least one contemporary copy of Rashid al-Din’s
theological treatise (fig. 4) has survived in Paris (Bibliothéque Nationale ms arabe
2324).33 According to the colophon on folio 376b, the manuscript was tran-
scribed by Muhammad b. Mahmad b. Muhammad al-Amin known as zid-navis
al-baghdadi (the speedy writer from Baghdad). Like the scribes of the Mosul and
Baghdad Koran, the scribe of Rashid al-Din’s theological treatise worked in a
team with an illuminator, in this case Muhammad b. al-‘Afif al-Kashi. The scribe
signed the right side of the double-frontispiece, the illuminator the left. The
theological treatise bears many similarities to the multi-volume manuscripts of
the Koran made for Rashid al-Din, especially the one made for Rashid al-Din in
715/1315. Both of these manuscripts, for example, have a double frontispiece in
which the usual star polygon layout is replaced by a central repeat pattern sand-
wiched between rectangular panels intended for text.14 The text of the theologi-
cal treatise, however, differs from that of the Koran: instead of five large lines
penned freehand, each page of the Majmii‘a al-rashidiyya has 35 lines of naskb
transcribed on lines ruled with a mastar [mistar].

The best information about transcription and transmission of manuscripts in
fourteenth-century Iran comes from copies of the Jami al-tavarikh, as we have
parts of several manuscripts produced for Rashid al-Din during his lifetime. The
earliest and most famous (fig. 5) belong to an Arabic version of the second part of
the second volume, the history of the non-Mongol peoples of Eurasia. This copy,
which bears the date 714/1314-15 at the end of the sub-section on India, is now
divided between the Nour Foundation in London (ms. 727) and Edinburgh Uni-
versity Library (ms. 20).1° The 210 extant folios (59 in London and 151 in Edin-
burgh) comprise approximately one half of the text, which had at least 109 illus-
trations plus 23 pages with depictions of Chinese emperors and their attendants.

In addition to this Arabic copy of Rashid al-Din’s Jami® al-tavarikh, there are
two contemporary copies of the text in Persian in the Topkapi Palace Library in
Istanbul.1® The first (H 1653) is preserved in a manuscript together with work
written by the Timurid historian Hafiz-i Abri (d. 833/1430). The Timurid ruler

13 Richard 1997: no 12.

14" James 1988: fig. 83.

15 Blair 1995.

16 Details given in Blair 1995: 27-28.
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Shahrukh charged his historian with completing a manuscript of Rashid al-Din’s
Jami‘ al-tavarikh that had a missing volume. Hafiz-i Abru interpolated sections he
had written into the incomplete text by the Ilkhanid historian. The result, often
mistakenly confused with a volume of Hafiz-i Abrit’s own four-volume world
history known as the Majma® al-tavarikh, is actually a replacement volume of the
Jami® al-tavarikh. The holograph copy of Hafiz-i Abrt’s replacement volume
(H 1653) contains 220 folios (folios 164-219, 227-341, and 343-91) from the
original fourteenth-century copy of Rashid al-Din’s jam:* al-tavarikh. A colophon
on folio 375 at the end of the section on the Fatimids and Nizaris identifies the
work as that of Rashid al-Din and states that it was finished at the end of Jumada
II 714/October 1314. This section contains 68 paintings. Another 208 folios of
the manuscript (folios 1-163, 242 and 392-435) are in the hand of Hafiz- Abra.
A colophon on folio 148a identifies this part as Hafiz-1 Abri’s work, done in his
own hand and finished on 6 Muharram 829/18 November 1425, and a third
colophon at the end of the history of the Franks gives the completion date seven
months later in Sha‘ban 829/July 1426.

The other manuscript in Istanbul (H. 1654) is a more complete copy of Rashid
al-Din’s Jami® al-tavarikh (fig. 6). According to the colophon on folio 350a, it was
copied for Rashid al-Din and finished on 3 Jumada I 717 (14 July 1317); a note
below indicates that the manuscript once contained 375 folios, but that someone
stole 25, leaving only 350. Like the other manuscript in Istanbul (H 1653),
H 1654 has been remargined with a pinkish paper and now measures 560 by 320
mm, but the written area is slightly smaller than the fourteenth-century folios in
H 1653 (340 by 240 mm versus 370 by 260) and has fewer lines per page (31 ver-
sus 35). The manuscript now contains 118 paintings as well as 78 pages with de-
pictions of Chinese emperors and attendants. On stylistic grounds all but the first
three paintings seem to have been added later, and these three Ilkhanid paintings
are damaged.!”

The copies of Rashid al-Din’s history made during his lifetime share physical
characteristics. All are transcribed on large sheets, which originally measured on
the order of 50 x 35 cm, with bifolios measuring 50 x 70 cm. All have fine illu-
mination and space for illustration. All show the same uniformity throughout
the manuscript. Like the theological treatise in Paris, each page of the historical
manuscripts has 30 or more lines of naskh script written on pages ruled with a
mastar.

Despite their uniformity, the copies of Rashid al-Din’s Jami® al-tavirikh made
during his lifetime show small changes over time. The size of the written area de-
creases. The 37 x 26 format in the Arabic copy and the Ilkhanid pages of H 1653,
both transcribed in 714/1314-15, was slightly reduced to 34 x 24 ¢cm in the Per-
sian copy H 1654 made three years later in 717/1317. The number of lines per

17 Tnal 1992.
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page correspondingly diminished, from 35 lines per page in the first copies of
the histories (and in the theological treatise dated 710/1310) to 31 lines per page
in the Persian copy made in 717/1317.

In addition to differences in transcription among the manuscripts of Rashid
al-Din’s history made during his lifetime, there are small differences in the illus-
trations, both between manuscripts and within the same manuscript. The text
and addendum to Rashid al-Din’s vagf both stipulated that manuscripts be cop-
ied yearly, but the surviving manuscripts of the Jami* al-tavarikh suggest that this
stipulation was overly optimistic and that Rashid al-Din deliberately encouraged
his scriptorium to speed up production.!® The Arabic copy, with a date of
714/1314-15, was apparently fully illustrated before the scriptorium was dis-
rupted in 718/1318, but the illustrators were clearly under some pressure as the
paintings towards the end of the manuscript become more simplified. Produc-
tion of the first Persian copy (H 1653) lagged. Although one section of the text
was completed at the end of Jumada II 714/October 1314, the illustrations were
never finished and those at the end of the history of the Turks (from folio 384
onwards) were added only when the manuscript was refurbished under the
Timurid sultan Shahrukh.!® Presumably there was not enough time to complete
the manuscript before the vizier’s death. The backlog got worse by the time of
the second Persian copy (H 1654): according to the colophon, copying was fin-
ished on 3 Jumada I 717/14 July 1317, but there was only time enough to paint
the first three illustrations before Rashid al-Din’s execution a year later.

There was a corresponding decrease in the quality of the illustrations between
the Arabic and the Persian copies of Rashid al-Din’s history made at his scripto-
rium. The paintings in the Arabic copy apparently served as models for those in
the Persian manuscripts, but the latter show far less variety. The illustrations in
H 1653 contain more standardized figures set in repetitive compositions, flat-
tened circular arrangements, thicker lines, stockier figures, and fewer attempts at
three-dimensional representation. The pigments are also cheaper: the artists of
H 1653 used far less silver for shading. Most of these changes, like the scribes’
changes in format, can be seen as ways to speed up production and reduce costs.

The copies of the Jami® al-tavarikh made for Rashid al-Din during his lifetime
served as the model for several centuries, and many of the trends already appar-
ent in manuscripts made during the author’s lifetime continued. For example,
the folios and the text block on them decreased in size. Undated copies of the
first volume of text now in Rampur and Calcutta, attributed on stylistic grounds
to the fourteenth century, maintain the large dimensions of the originals (page
size: 47 x 32 cm, written area 38 x 26 cm), but the writing is more spacious and
each page contains only 25 lines of text (as opposed to the 30 or more in the

18 For further details, see Blair 1995: chapter 3.
19" Inal 1992: 45-50.
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earlier manuscripts). By the Timurid period, the copies were slightly smaller. For
example, a copy of the first volume containing the Tartkh-i Ghazani made in
Herat ca. 1430 (Paris, Bibliothéque Nationale, or. suppl. persan 1113) measures 32
x 23 cm, dimensions similar to the written area of the fourteenth-century copies.2

By the Mughal period the dimensions had shrunk further still. One example is
a splendid copy of volume one of the Jami‘ al-tavarikh made for the Mughal em-
peror Akbar in 1004/1596 (Tehran, National Library). It now contains 304 folios,
each measuring some 39 by 25. They are approximately the same size as those in
the Timurid copy, but the text block measures only 25 by 15 cm, some one-third
the size of the text block in the Ilkhanid originals, and contains only 25 lines of
text per page. Mughal artists adhered to the traditional format of rectangular il-
lustrations inserted into the text, but expanded the height of the illustrations,
and, more importantly, extended the compositions into the margin so that the
paintings envelop the text. Text has given way to image. There are 98 large paint-
ings remaining in the manuscript; several others have been detached. In most
cases, the simple and additive compositions of the Ilkhanid originals have been
expanded to include numerous details of daily life.

In his foreword to Henri-Jean Martin’s classic work, The History and Power of
Writing, Pierre Chaunu wrote: “The century of the great take-off was the four-
teenth, the century of Paper and the first outpouring of reading in the vernacu-
lar. The new start happened hen, it took off full tilt and foreshadowed all that
followed.”?! Martin’s book deals mainly with the European tradition, but study-
ing Rashid al-Din’s Jami* al-tavarikh shows that the fourteenth century was also
the key moment in the production of large, fine and profusely illustrated texts in
West Asia.
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The battle of the images

Mekka vs. Medina in the iconography of
the manuscripts of al-Jazali’s Dala’il al-Khayrat

Jan Just Witkam*

Introduction

The prayer-book Dala’il al-Khayrat by the Moroccan mystical activist Aba ‘Abdal-
lah Muhammad b. Sulayman al-Jazali (d. 870/1465)! is one of the most success-
ful books in Sunni Islam, after the Qur'an itself. It is known from the Islamic
West, where it was written more than five hundred years ago, till far in South-
East Asia, and everywhere in-between. There must be many thousands of manu-
scripts of it all over the world, and many hundreds of printed versions. The nu-
merous editions which are currently available in the entire Islamic world? prove
that the book has lost nothing of its appeal. Most manuscripts and all printed
editions of the Dala’il al-Kbhayrit are provided with two illustrations, showing ei-
ther elements of the Prophet’s Mosque in Medina, or views of the Great Mosque
of Mekka and the Prophet’s Mosque in Medina. Why these illustrations came to
be inserted into al-Jaztli’s prayer-book in the first place, and how they changed
from one representation into another is the subject of the present paper.

The anthor

Abt ‘Abdallah Muhammad b. Sulayman al-Jazali al-Simlali, the Moroccan mys-
tical activist who was killed in 870 (1465), originated from al-Sts al-Aqs3, in the
Southwest of present-day Morocco.? Of his life little is known, except for ele-
ments which all have evident hagiographical features, and which are not easy to
disentangle. He is said to have stayed for a number of years in Mekka and

*

Professor of Paleography and Codicology of the Islamic World, University of Leiden, The
Netherlands.

1 GAL G 11, pp. 252-253, S II, pp. 359-360. See for a compilation from several biographical
sources: al-‘Abbas b. Ibrahim, al-[7im, vol. 3, pp. 40-103 (No. 625). The main source for al-
Jazuli’s biography is the rather hagiographical account in Muhammad al-Mahdi al-Fasi,
Mumti® al-Asma’, pp. 1-34.

During a walk of a few hours in the afternoon preceding the Istanbul conference I found
ten different editions in Istanbul’s bookmarket (Sahaflar Cargist) and the book shops
around the Fatih mosque.

3 His first nisha refers to Jaziila, a Berber tribe. Muhammad al-Mahdi al-Fasi gives his full
genealogy, which goes back to the imam ‘Ali b. Abi Talib. His #isba al-Simlali refers to the
sub-tribe Simlala. His patronym Sulayman refers to his great-grandfather (Mum!i', p. 1).
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Medina; periods of seven years and forty years are both given for this stay. Upon
his return to Morocco he went to Fes, where he studied in the Qarawiyyin Li-
brary. On the basis of his study there, he wrote the prayer-book that would make
him famous. At a certain stage he became a member of the Shadhiliyya order.*
He is said to have withdrawn from society for a period of fourteen years. Then
he established himself in Safi, on the Atlantic coast, where the number of his fol-
lowers grew quickly. When people started to recognize in him the long-awaited
Mahdi, the gouvernor of Safi had him expelled, or killed.

During his lifetime, al-Jazili succeeded in organizing a network of zawiyas in
a period of the history of Morocco which was generally characterized as total an-
archy. In addition, the Maghrib was under threat of Portuguese incursions, nor
was the news about the constant Christian progress against the Muslims in al-
Andalus very reassuring to the Maghribis. Where the worldly rulers in the region
failed to adequately counter these internal and external threats, the religious
brotherhoods only became stronger and more united and organized themselves
into groups of religion-inspired fighters. All over the country, from Tlemcen in
the East to the valley of the Draa in the South-West, affiliations of al-Jazali’s
brotherhood were established, not for quietist religious contemplation but for
active resistance against the unbelievers.’ al-Jazali became, especially in later Mo-
roccan historiography, the champion of an Islamic revival against internal politi-
cal and moral decay and against external threats. The year of his death is not en-
tirely certain. Several dates between 1465 and 1470 are given. Strangely enough,
al-Jazalt’s vicissitudes did not end with his death. His follower ‘Umar b. Sulay-
man al-Shayzami, not without reason known as al-Sayyaf (‘the executioner’),
who had claimed prophethood, took possession of al-Jazuli’s body, and let him-
self be accompanied by it during his twenty years of pillaging and burning in the
Sts area. Nightly devotional sessions with al-Jazili’s corpse lying in state on a
bier are recorded in the sources. After al-Sayyaf’s violent death in 890
(1485/1486), al-Jazuli was buried in Afughal, in the Haha area, south of Es-
saouira. Later his body was moved again, now by order of Sultan Aba al-‘Abbas
al-A‘raj (reigned over different areas 923-955/1517-1548), who had his father’s
body, which had been buried next to al-Jazali’s, together with the saint’s body,
transported to Marrakech to be re-buried together in a place called Riyad al-
‘Ariis.® Another hagiographical detail is that the saint’s body had not decom-
posed when it was dug up for reburial. Both al-JazGli’s life and afterlife are
wrought with so many miraculous elements that not each and every detail in the
sources should be accepted as a historical fact.

4 So called after its founder Abii al-Hasan al-Shadhili (d. 656/1258), GAL G 1, p. 449.

See the resumé in A. Cour, Létablissement, pp. 29-35.

See the slightly different accounts by Mohamed Ben Cheneb, in EI, first edition, vol.
(1913), and second edition, vol. IT (1965), s.v. “Djazili,” and the sources quoted there. I
have not seen Jaafar Kansoussi’s essay.
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Apart from his prayer-book Dala’il al-Khayrat, al-Jazuli is the author of two
other prayers. One is entitled Hizb al-Falah, a short text which is sometimes cop-
ied in the same collective volume in which also the Dali’il al-Khayrat occurs, but
it has not attained the same cult status as the Dali’il al-Khayrat. The other prayer
is entitled Hizb al-Jazali, or thyming on that title Hizb subbina al-Da’im la yazil,
and is written in the vernacular, supposedly the Berber language of the Sas.” Two
more treatises by al-Jaztli are known, one a work on Qira’at, Quranic readings,
the other an untitled treatise of Sufi content. As Brockelmann only mentions
one manuscript witness for each text, these two cannot have become very popu-
lar, if they are authentic at all and not a bibliographical hoax. Other, shorter,
texts which are ascribed to al-Jaztli are known as well.8 All of his other works are
overshadowed by the immense popularity of the Dala’il al-Khayrat.

The book

The full title of al-Jazuli’s prayer-book is Dala’il al-Khayrit wa-Shawiariq al-Anwar fi
Dhikr al-Salat ‘ala al-Nabi al-Mukhtdar which literally means ‘Guidelines to the
blessings and the shinings of lights, giving the saying of the blessing prayer over
the chosen Prophet.” In daily use the work is referred to by the first two words of
its title, Dala’il al-Khayrat, or just Dala’il or Dalil. The work reads as a long litany
of blessings over the Prophet Muhammad. It is organised as a manual for Mu-
hammad devotion. Although there are clear differences between the manuscripts
among themselves and also between the printed editions of the Dala’il al-Khayrit,
especially as far the introductory and concluding prayers are concerned, and cer-
tainly in the choice of accompanying texts, most versions contain at least the fol-
lowing elements: the introductory prayer; the section on the virtue of invoking
blessings over the Prophet; the list of the Prophet’s names and epithets; and the
description of the Prophet’s grave in Medina. These short sections are followed by
the body of the text, consisting of the blessing prayers over the Prophet, which are
nowadays divided into eight Abzab, ritual sections, which are linked to eight suc-
cessive days (Monday-Monday), and a concluding prayer. An apparently older di-
vision of the text in quarters, thirds and a half can be seen in many of the manu-
scripts. Other elements that one may find in the work were apparently freely
added to the text. The order of the different elements is subject to variations be-
tween the editions from different countries. The subject-matter vouches for a
luxurious execution of the manuscripts (and printed editions). In this, the skills of
Qur’anic calligraphers, especially in the Maghrib and in Istanbul, came to full

7 As M. Ben Cheneb in his EI articles calls it. With the term ‘vernacular’ only Berber can be

meant here.

8  E.g. an Upiiza Mukbtasara, in MS Leiden Or. 25.619 (24). Such references need a careful
analysis and will eventually contribute to an increased knowledge of al-Jazili’s literary
output.
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fruition. In course of time several commentaries were written on the text, the best
known of which are the Arabic one by al-Fasi® (a factual commentary), and the
Turkish one by Qara Dawad!? (a devotional commentary). There exists a privately
printed English translation by John B. Pearson of the text as well.

Some manuscripts of the Dala’il al-Khayrat are provided with detailed instruc-
tions for the reader telling him how the handle the book. Ritual purity before
reading is one of them, the way of holding the book in one’s hands is another.!!
Such rules give the impression that a copy of the Dali’il al-Khayrit was nearly as
holy as a mushaf. In Morocco till the present day it is said that having a beautiful
copy of the Dala’il al-Khayrat at home, preferably an attractive manuscript,
brings luck.l? And, as we shall see, the book may at a certain stage indeed have
been considered a rival to the Quran.

The Dala’il al-Khayrat in the struggle against the unbelievers

One important aspect of the Prophet Muhammad’s life must have particularly
appealed to al-Jazuli, namely his struggle against the unbelievers. In his own life-
time al-Jaztli combined the ceremonial and liturgical use of his prayer-book with
active resistance against the Portuguese attacks. Other Muslims resisting the un-
believers may have used the Dala’il al-Khayrat during their own struggles as well.
In the corpus of manuscripts of the Dala’il al-Khayrat, which follows here as an
appendix, there are several copies from Aceh, which were taken as war booty dur-
ing the Dutch conquest of that Sultanate in North Sumatra (1873-1910). Another
prominent copy in the corpus is the personal prayer-book of Imam Bonjol,!? the
leader of the Padris, an Islamic militant movement which till 1837 fought devas-
tating wars in the Padang highlands in West and Central Sumatra against the
Muslim Minangkabau, the Christian Dutch and the pagan Batak.

Developments in the illustrations of the text

Present-day editions of the Dala’il al-Khayrit are either provided with a set of two
images showing the Rawda and the Minbar of the Prophet’s Mosque in Medina
(in the Maghrib), or of two views showing Mekka and Medina (Turkey and the
Mashriq). This latter fact has prompted some authors and librarians to classify

9 Matali® al-Masarrat by Muhammad al-Mahdi b. Ahmad b. ‘Ali b. Yasuf al-Fasi (1063/
1653), GAL G 11, p. 253.

Kara Davud, Deldil-i hayrat Serbi, Istanbul 1976. There are several printed editions of this
work.

MS Leiden Or. 12.016 provides an example of such instructions (in Turkish, on fols. 495-
497). d

12 Personal information of Dr. Latifa Benjelloun-Laroui, Rabat.

13 MS Leiden Or. 1751.
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the book as a work connected to the Hajj, the pilgrimage. This is a mistake, as is
clear from the contents of the work, which does not treat mandasik. I will herewith
propose an explanation for the development in the ways of illustrating of the
manuscripts, and thereby show how this development has come about from
changing ideas about the Muhammad devotion in Islam.

Unillustrated manuscripts

There are indications that originally manuscripts of the Dalz’il al-Khayrat were
not illustrated. This tradition of making unillustrated copies of the work has per-
sisted to the end of the manuscript era. A manuscript may have been executed in
a sober way and may have remained unillustrated for no other than that reason,
or the illustration(s) may have been removed from the manuscript at some stage
of its existence. As a reason for that tear and wear, vandalism or the use of the
images as amulets may be surmised. But a manuscript was certainly unillustrated
from the very beginning if the passage of text to which the illustration refers is
continuous. So which passage in the text prompted copyists or painters to start
to illustrate the Dalz’il al-Khayrart?

Ilustration of the Rawda only

There is a section in the early part of the Dala’il al-Khayrat in which the grave of
the Prophet Muhammad in Medina is shortly treated. It is usually introduced by
the sentence: wa-hadhibi sifat al-Rawda al-Mubaraka, ‘this is the description of the
Blessed Garden,” by which the burial place of the Prophet Muhammad in the
Mosque of Medina is meant. This short text actually consists of two statements,
one is the actual description of the Rawda and treats the contents and relative
position of the graves in the Medinan mosque, the other is a report on a predict-
ing dream of ‘A’isha, the Prophet’s wife, about the graves. In translation this pas-
sage reads as follows.

This is the description of the Blessed Garden in which the Messenger of God is buried,
together with his two companions, Aba Bakr and ‘Umar.

Thus is related by ‘Urwa Ibn al-Zubayr: The Messenger of God was buried in the alcove
(al-sabwa). Aba Bakr was buried behind the Messenger of God and ‘Umar Ibn al-
Khattab was buried near the feet of Abii Bakr. The eastern alcove has remained empty,
and in it is said, but God knows best, that ‘Isa b. Maryam is buried there.

About the Messenger of God is told by ‘A’isha. She said: ‘In my dream I saw three
moons fall into my room. I related my vision to Abii Bakr and he said: ‘A’isha, three
people will be buried in your house, who are the best of the people on earth. When the
Messenger of God died and was buried in my house, Abi Bakr said to me: This is one
of your moons, and he is the best of them... .



72 JAN JUST WITKAM

In the unillustrated manuscripts this passage is immediately followed by the next
section of the prayer-book. If that is the case in a manuscript, that manuscript
belongs to the unillustrated tradition of the Dala’il al-Khayrat. The word sifa, de-
scription, by which the passage on a-Rawda al-Mubiraka is introduced, does not
automatically mean image or picture. It means ‘description,” a description in
words which in fact it is. If it would have been meant as the caption to an image,
either the word sira, image, or shakl, drawing, would have been used. The very
use of the word sifz is an additional argument that the early manuscripts were
not illustrated.

This short passage on the grave of the Prophet Muhammad and the first ca-
liphs in Medina apparently has prompted copyists and illustrators to add an im-
age of that cluster of graves to the text of the Dala’il al-Khayrat. Manuscripts with
just one image of al-Rawda al-Mubaraka, showing the graves of the Prophet
Muhammad and his two companions, are known. The illustrations do not give
more than a schematical representation of the three coffins, usually with the ad-
dition of some architectural elements.

The double image of the Rawda and the Minbar

At a later stage, this one image of alFRawda al-Mubdraka was apparently ex-
panded with yet another image, showing the Minbar, the pulpit, of the Prophet
Muhammad in the Mosque of Medina. Adding this image, whereby an attractive
double-page illustration was created, to the illustration of the three coffins, may
have been prompted by a well-known Prophetic tradition: “Whatever is between
my grave and my pulpit, is one of the gardens of Paradise, and my pulpit is by
my basin.” It is an ‘authentic’ tradition and is reported in the Musnad of Ahmad
b. Hanbal, and, with textual variants, other canonical collections.! That this was
an important text for those who performed the ziyara, the visit to the Prophet
Muhammad’s grave in Medina, before or after the pilgrimage to Mekka, is clear
from a source contemporary to al-Jazali. The pilgrim’s guide made for the Mam-
lik Sultan Chagmaq (r. 842-857/1438-1452) gives the following instruction to
the royal visitor of the Prophet’s Mosque in Medina:

Then the visitor (of the Prophet’s mosque in Medina) directs himself to the pulpit of the
Messenger of God, and he performs two rak‘as near the pulpit, in such a way that he
faces the column next to which is the chest (aFsandiig), and so that the round line which
is in the gibla of the mosque is straight in front of him, and in such a way that the pillar
of the pulpit is opposite his right shoulder, since that is the position of the Prophet. He
is then between the grave and the pulpit, in conformity with the words of the Prophet:

14 AJ. Wensinck (and others), Concordance, vol. VI, p. 345 (s.v. minbar). Musnad 11, p. 534,
gives hujrai, my room, instead of qabri, my grave. The graves are in the former room, so
the meaning is the same.
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“Whatever is between my grave and my pulpit, is one of the gardens of Paradise, and my

pulpit is by my basin.”1
The at first sight somewhat puzzling addition “and my pulpit is by my basin” re-
fers to an eschatological concept, the Prophet’s basin being the meeting place on
the Day of Resurrection, or it may refer to the basin in Paradise.6

The reader of al-Jaztli’s Dala’il al-Khayrat looking with a stereoscopic view at
the illustrated double page showing the Rawda at right and the Minbar at left,
would find himself exactly in the place which in the Prophetic tradition is re-
ferred to as “one of the gardens of Paradise.” A prayer-book which can place its
readers on such a blessed spot is, of course, a treasure of the highest value.

The images of the Rawda and the Minbar are usually of schematical nature, a
niche with a lamp hanging down being the framework around the representation
of the graves and the minbar, sometimes together with the mibrab. Numerous
manuscripts with these two drawings are known, both from the Maghrib and the
Middle East. In the Maghribi tradition of the Dalz’il al-Khayrat manuscripts this
has remained the usual illustration, but in the East, in the Mashriq, Turkey and
beyond, there were further developments in the way the manuscripts of the
Dali’il al-Khayrat were illustrated.

The double image of Mekka and Medina

From the late-18th century or early-19% century onwards a change in the illustra-
tions can be observed. The idea of the double image remains, but the first image
now represents Mekka, the second one Medina. This is a remarkable change, as
the image of Mekka is unwarranted by the text of the Dala’il al-Khayrat. The rea-
son to include it nevertheless must therefore be sought outside the text. It is as if
the unreserved veneration of the Prophet Muhammad had met with criticism
and that this had to be mitigated by substituting one of the Medinan images by
an image of Mekka. It looks like it that an image of the ‘House of God’ in Mekka
could not be omitted if the Mosque of the Prophet in Medina received so much
attention. It may reflect a reaction to the trend of Prophet veneration by putting
it back into its proper balance: God first, then the Prophet Muhammad, just as
in the shahada formula.

This dogmatical reaction had iconographical consequences. The schematical,
somewhat architectural drawings of the Rawda and the Minbar had always been
given in a sort of close-up, each showing one niche with visible, almost tangible,

15 MS Leiden, Or. 458, pp. 132-133. Mandsik al-Hajj ‘ali Arba‘at Madhahib, by an anony-
mous Hanafi scholar. Sultin Chagmagq’s illuminated ex-libris is on the title-page of the
Leiden manuscript (fol. 1). See Voorhoeve, Handlist, p. 184.

16 G.H.A. Juynboll, “Shu‘ba,” pp. 213-218, and the sources quoted there. The use of the term
tur‘a, water channel, in some of the traditions instead of rawda, garden, conforms to this
idea of a basin in Paradise.
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representations. Coinciding with the appearance of the Mekka-Medina double
image, there is an increase in the distance between the the believer and the ob-
jects of his respect and veneration. The Mekka-Medina pair of images is not
showing niches anymore, but entire buildings, either in a flat projection or, from
the early-19th century onwards, drawn in perspective. In the Medinan mosque
the graves have become part of an environment. Both flat projections and draw-
ings with views in perspective are known in great numbers. The views in perspec-
tive seem to be an Ottoman Turkish innovation in illustrating the Dali’il al-
Khayrar.'7 The flat projection may have found its example in illustrated pilgrim-
age guides such as the Persian Futith al-Haramayn by Muhyi al-Din Lari (d. 933/
1526-1527),'8 or it may have been inspired by images of the two holy cities of Is-
lam on Iznik tiles.!?

It is tempting to connect these later developments in illustrating the Dali’l al-
Khayrat, namely the balancing of the two illustrations by making the House of
God precede the Garden of the Prophet, and by adding a distance between the
believer and the holy places, to new trends which became apparent in Islam
from the late 18t century onwards. What immediately comes to mind in this re-
spect is the emergence of the Wahhabi movement.? However, the cult of
Muhammad, for which the Dala’il al-Khayrat evidently was made, has its own
controversies in Sunni Islam, irrespective of Wahhabi thought on the matter. It is
obvious that a Muslim should serve God unreservedly, but at the same time he
should pay the greatest respect to the recipient of the divine revelation, the
Prophet Muhammad. An outstanding example for human behaviour is the Life of
the Prophet Muhammad, which is the most useful of exemplary of biographies

These images in perspective have proliferated to other art forms. I have in my possession a
Turkish porcelain dish painted by Serpil Oztiirk in 2000, showing images of Mekka and
Medina in perspective and evidently taken from an early-19th century Ottoman manu-
script of the Dala’il al-Khayrat.

18 See MS Leiden Or. 11.079, fols. 41 ff,, a fragmentary text with 14 illustrations in flat pro-
jection showing buildings and scenes in and around Mekka and Medina, and the Dome of
the Rock in Jerusalem. MS Leiden Or. 14.620, fols. 45 ff., is another manuscript of this
text, with 15 similar illustrations. The text was composed in 911 (1515/1516 AD). The im-
ages in the exhibition catalogue The Unity of Islamic Art on pp. 68-69, No. 52, and also on
the covers, come, of course, from the same work.

See for an example of this popular image Marilyn Jenkins (ed.), Islamic Art, p. 122 (show-
ing Mekka). On the wall of the south passage from the main apse of the Aya Sofia mosque
in Istanbul, almost right behind the minbar, a double image in flat projection of Mekka
and Medina in Izniq tile, dated 1053 (1643/1644 AD) can be seen. Its position indicates
the gibla in this Christian building. A succinct reference to the location of these tiles is in
Swift, p. 101.

20 See D.S. Margoliouth, art. “Wahhabiyya,” in the Encyclopaedia of Islam, first edition. The
founder of the movement, Muhammad b. ‘Abd al-Wahhiab, lived from 1703-1787. The
word Wabhabiyya is a term used by the movement’s adversaries. The politically correct
term used by their adversaries nowadays is Salafiyya, not to be confused with the Egyptian
reformist movement of that same name.

19
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for the believer.?! In course of time, however, this respect has developed into a
cult of infallibility and holiness of the Prophet Muhammad, which risked to turn
away the believer’s undivided attention from his Creator.?2

A competitor of the Qur'an?

On the codicological level one may maintain that a work such as the Dali’il al-
Khayrat is indeed a competitor to the Qur'an. Not in the real sense of the word,
of course, but it cannot be denied that it was often executed in a very Qur'anic
way, with golden frames, illuminated opening pages, golden discs between the
prayer lines, provided with beautiful bindings, and kept in ornamented boxes or
satchels, etc. It was much more handy, accessible, and cheaper too (because of its
much smaller size), than the Qur’an, whereas the reward for reciting and reading
its text could not be very different. The reading of the Blessings during a period
of eight days was not as heavy a task as reciting the thirty Qur’anic 4jza’ during
one month. The text of the Dala’il al-Khayrat came to be divided into ceremonial
parts for recitations during a specified period of time, not unlike the division in
ajzi’ and abzab of the Qur'an. It must have become, at a certain stage, a sort of
easy alternative to the Qwr’an. The number of small-size, therefore portable,
manuscripts in the corpus is considerable.??

Mekka vs. Medina

The Wahhabis in the implementation of their purist doctrines mostly turned to
concrete issues. One of the best known of their actions after they had gained po-
litical power is the prohibition of the visiting of graves. That had become a wide-
spread cult in the entire Islamic world, and it still is part of popular religion in
many countries. The Wahhibis have not dared to go as far as to destroy the
Prophet’s grave in Medina, but after their conquest of the city, first in 1806 and
later in 1926, the cemetery of Baqi® al-Ghargad, full of famous names from the
early history of Islam, and a long-standing place of worship, was first demolished
and then utterly destroyed. Even if the Saudi government has recently accommo-
dated the visitors to the Prophet’s Mosque in Medina by an entirely renovated
and enlarged building, with advanced air conditioning systems, with spacious un-
derground car parks, with extensive sanitary facilities, etc., the Mutawwain, the

21 The mid-14t century Egyptian encyclopedist Ibn al-Akfini, Irshad al-Qasid (Leiden 1989,
p- 401), mentions the Sirz in the chapter on Tadbir al-Manzil, the management of the
household, with rules for social behaviour.

This gradual development of the personal cult of the Prophet Muhammad is aptly de-
scribed by Tor Andrae.

That there is nothing of blasphemy in this so-called competition to the Qur'an. In some
Indian lithograph editions of Jalal al-Din Rami’s Mathnavi-yi Ma‘navi this work is rhym-
ingly referred to as Qur’an dar Zaban-i Pablavi, the Qur'an in the Persian language.

22
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religious police, will prevent those visitors that linger too long in front of the
Prophet’s grave from doing so by their command “Imshi ya kafir” ‘walk along, you
unbeliever,” and by making threatening gestures with their sticks.

The double picture of the Rawda and the Minbar in the earlier copies of the
Dalid’il al-Khayrat had clearly a connotation with the grave of the Prophet and
the worship of that grave, and the graves of the early caliphs and grave worship
in general. An unequivocal connection between the replacement of the Medinan
images by the Mekka-Medina double image and the rise of the Wahhabi move-
ment is not easy to establish. It is more sensible to assume, however, that the
same purist thinking that inspired Muhammad ‘Abd al-Wahhab to his teachings
also caused the iconographical changes in that immensely popular prayer-book
that was the Dala’il al-Khayrat.

A corpus of manuscripts of the Dal2’il al-Khayrat

On this corpus of manuscripts, which comprises all Dalz’il al-Khayrat manu-
scripts in Leiden University Library, I have based my present research. Together,
they form but a very small part of all manuscripts of this text in the world. Yet, I
have the impression that the Leiden manuscripts form, by their number and es-
pecially by the variety of their origin, a useful sample. A few very small and in-
significant fragments have been omitted from the present corpus. The first
eleven manuscripts of the list were already in Leiden in 1957 and are described
in Voorhoeve, Handlist, p. 56. | have purposely left out a discussion on the illus-
trations in the printed editions of the Dalz’il al-Khayrat. Interesting as it is, it
would only confound the present issue. '

A. The list

Acad. 32 (1).2* From the Maghrib, 332 ff., maghribi script, before 1780 (first sold
in the Netherlands), on ff. 22b-23a a double illustration: Rawda and Minbar. A
collective volume with 4 devotional texts.

Acad. 33. From the Maghrib, 323 ff., maghribi script, dated Monday 10 Jumada
II 1133 (1721 AD), on f. 45 illustration of the Rawda, but the opposite page
(probably for the Minbar) has remained blank.

Or. 1220. From the Maghrib, maghribi script, 132 {f., before 1844 AD (latest pos-
sible date of purchase), on ff. 25b-26a illustrations of the Rawda and the Minbar.
Or. 1335 (1). From the Maghrib, maghribi script, ff. 1b-103a, dated 10 Rabi‘ II
1226 (1811 AD), on ff. 16v-17r illustrations of the Rawda and the Minbar. The

24 Manuscripts with class-marks beginning with the prefix “Acad.” are part of the permanent
loan of the Royal Academy of Arts and Sciences in Amsterdam. The Leiden class-marks
always begin with the prefix “Or.”
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first text of a collective volume of 11 devotional texts. A luxury manuscript, kept
in a silk satchel.

Or. 1751 (14). From Indonesia, #askh script, ff. 327-501, dated 29 Shawwal 1229
(1814 AD), copied at Bandar Natar, Sumatra. On ff. 127-128 illustration of
Mekka and Medina in flat projection (Fig. 7). On f. 129 more graves in Medina,
on f. 352 a detailed illustration in flat projection of the Mosque in Medina. In a
collective illustrated and illuminated volume with 26 devotional and eschato-
logical texts, partly in Malay. The prayer-book of Imam Bonjol.

Or. 4826. From Indonesia, naskh script, 91 ff., before 1877 (when captured in
Aceh, Sumatra), without the illustrations (continuous text of the Sifat al-Rawda
on ff. 13b-14a).

Or. 4976 (4). From Indonesia, naskh script, ff. 134b-3a, an unillustrated manu-
script, on f. 119b is the continuous text of the Sifat al-Rawda, without space for
illustration. A book from Aceh. In a collective volume with 4 devotional texts.

Or. 5720 (8), (9). From Indonesia, from Banten (West Java), naskb script, ff. 206v-
210r: Some eulogies from the Dala’il al-Khayrat; ff. 211v-218r: the introductory
chapter of the Dald al-Khayrat. At the end (f. 218r) is the Sifat al-Rawda, with
continuous text and without illustration.

Or. 7057a (6). From Indonesia (Banten, West Java), 32 ff., naskh script. A frag-
ment of the beginning only, with an illustration of the Rawda in Medina (f. 32b;
Fig. 2). Probably 18t cent. AD. The illustration is not full-page, and may, there-
fore, have been a single illustration only.

Or. 7209 (3). From Indonesia, naskh script, ff. 9v-144r. 19t cent. AD. The usual
two drawings have not been executed, empty frames on ff. 25v-26r. War booty
from Aceh, Sumatra, 1896. In a collective volume with 8 devotional texts, also in
Acehnese and Malay.

Or. 8960 (8). From Indonesia, #askh script, ff. 117v-153r, not a complete version,
without the part where the illustrations usually occur. Possibly from the late 18th-
century, from Madura or East Java. Part of a collective volume containing 9 de-
votional texts, including some in Javanese.

Or. 10.806 (2). From Indonesia (from Sumatra), #askh script, ff. 2b-207a, dated
25 Rabi‘ I 1143 (1730 AD). On ff. 33b-34a illustrations of the Rawda and the
Minbar (Fig. 6). In a collective volume with 6 devotional texts.

Or. 11.065. From Turkey (?), 97 ff., naskh script, dated middle Rabi‘ I 1160 (1747
AD), schematic drawing of the Rawda and the Minbar (ff. 15b-16a).

Or. 11.785 (8). From Turkey, ff. 20b-50a, nastalig script. The drawing of the
Rawda in Medina is on f. 24b. There is no second drawing. Dated 16 Jumada I
1116 (1704 AD). Part of a collective volume with 30 religious texts, including
some in Turkish.
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Or. 11.886 (1). From the Balkans (?), ff. 1b-68a, naskh script, dated 1196-1200
(between 1781 and 1786 AD), possibly copied in Istolni Belgrad (formerly
Stuhlweissenburg). Empty space for one illustration on f. 9b. In a collective vol-
ume with 15 devotional texts, including Turkish texts.

Or. 12.016 (3). From Turkey, naskh script, ff. 76-264. Lithograph edition Istanbul
1275 (1858-1859), with manuscript illumination, in a mixed volume with manu-
script texts, in all 9 texts, in Arabic and Turkish. On ff. 495497 rules of behav-
iour in connection with the Dala’il al-Khayrat. On ff. 489-499 an [jaza, with si-
sila. A luxury book. Illustrations (ff. 104-105: Rawda and Minbar, but on a pre-
printed frame with caption Mekka and Medina! - Fig. 5).

Or. 12.121. From Egypt (?), 171 ff., naskh script, Matali‘ al-Masarrat bi-Jala’
Dala’il al-Khayrat, commentary by Muhammad al-Mahdi b. Ahmad b. ‘Ali b. Y-
suf al-Fasi (1063/1653) on the Dala’il al-Khayrat. On f. 67b the explanation of the
graves in the Prophet’s mosque, with a few illustrative drawings (Fig. 3). The fact
that there is no double illustration (Rawda-Minbar) in this commentary, but only
the Rawda with the three graves, means that that double illustration was not
considered authentic by al-Fasi, or was not (yet) fashionable in his-time.

Or. 12.455. From Turkey, 91 ff., naskh script, dated 1253 (1837 AD), illustrations
of Mekka and Medina in perspective on ff. 15b-16a (Fig. 9). A luxury manu-
script, apparently from Istanbul.

Or. 12.461. From Turkey, naskh script, 128 ff. On f. 19b two rectangular spaces
are reserved for illustrations, which were never added. On ff. 124b-127b are illu-
minated prayers for the Prophet Muhammad and the four righteous caliphs. A
luxury manuscript.

Or. 14.119 (1). From the Maghrib, maghribi script, ff. 2b-109b, illustrations on
ff. 18b-19a (Rawda and Minbar), in a collective volume with 9 devotional texts.

Or. 14.233. From Turkey, 111 ff., naskb script, illustrations of Mekka and Medina
in perspective (f. 19). Dated 1254 (1838/1839 AD). Possibly from Istanbul. Pho-
tocopy of a MS in private hands.

Or. 14.276. From Kashmir, bilingual, Arabic (in #askh) and Persian (interlinear, in
nastalig), 140 ff., detailed illustrations of Mekka and Medina in flat projection
(ff. 70b-71a; Fig. 8). A luxury book.

Or. 14.351 (3). From the Maghrib, maghribi script, ff. 14b-125b, before 1305
(1888 AD), on ff. 32b-33a illustrations of the Rawda and the interior (but not
showing the Minbar) of the Medinan Mosque, in a collective volume of 5 devo-
tional texts. A luxury book.

Or. 14.462. From Egypt, naskh script, 98 ff., dated 4 Safar 1284 (1867 AD), illus-
trations of Minbar and Rawda (reverse order!) made of strips of coloured wall-
paper pasted on the page (ff. 16b-17a).
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Or. 17.162. From Turkey, naskh script, 78 ff., dated 1155 (1742 AD), on ff. 13b-
14a two open spaces for illustrations which were never added.

Or. 22.958. From the Indian subcontinent, 133 ff., text in Arabic (#askh) and in-
terlinear translation into Persian (nasta Tig). llustration of the Rawda only, twice
executed in different styles.

Or. 22.963. From the Indian subcontinent, #askh script, 68 ff., illustrations of
Mekka and Medina in flat projection on ff. 18b-19a.

Or. 23.263 (1). From the Maghrib, maghribi script, ff. 4a-126a, dated Thursday, 4
Jumada II 1271 (22 Feb. 1855 AD), on ff. 21b-22a illustration of Rawda and
Minbar (Fig. 4). Collective volume with 6 devotional texts.

Or. 23.723 (1). From Morocco, possible the Stus, ff. 1b-78b, maghribi script, dated
beginning Muharram 1134 (1721 AD). With a single drawing of the Rawda in
Medina only (f. 10b). The page opposite this illustration was originally blank,
but has been used later for prayer texts. In a collective volume with 7 devotional
texts, including some in Sus-Berber.

Or. 25.293 (1). From Morocco, ff. 1a-19b, 27b, a disorderly fragment only of the
final part of the text, dated Saturday 4 Muharram 1190 (24 Feb. 1776 AD). The
section Sifat al-Rawda al-Mubaraka is not present.

Or. 25.396 (2). From Morocco, 82 ff., maghribi script, originally with the two il-
lustrations, now removed (between ff. 11-12). In a collective volume of 4 texts,
among which one in Sts-Berber.

Or. 25.418. From West-Africa, 174 ff., loose leaves (some lacunae), West-African
script, a copy which never had illustrations: the Sifat al-Rawda starts on f. 8a
(Fig. 1), but there is only continuous text. Remarkable leather satchel.

Or. 25.426. From the Maghrib, c. 100 ff., maghribi script, damaged and incom-
plete copy, once a luxury booklet. Illustrations apparently removed.

Or. 25.428 (1). From Morocco (Agadir), ff. 1a-155a, maghribi script, incomplete
copy (beginning missing), dated Sunday 20 Rabi‘ IT 1187 (11 July 1773 AD), il-
lustration of the Minbar only (f. 18a), the illustration of the Rawda was appar-
ently removed (lacuna between ff. 17-18). On f. 17b a note on al-Rawda, not be-
longing to the text. In a collective volume with 2 devotional texts. Remarkable
embroidered satchel.

Or. 25.637 (1). From Morocco, maghribi script, ff. 1a-94a, on f. 9a is the illustra-
tion of the minbar of the Prophet in the mosque of Medina. The illustration of
the Rawda is now missing (Jacuna). Collective manuscript with two Arabic and
one Sas-Berber text.
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B. The evaluation of the list

1. Distribution by origin, from West to East:2>

West Africa: Or. 25.418

Morocco: Or. 25.293 (1); Or. 25.396; Or. 25.637 (1)
Morocco, the Sas: Or. 23.723 (1); Or. 25.428 (1)

Maghrib: Acad. 32 (1); Acad. 33; Or. 1220; Or. 1335 (1); Or. 14.119 (1); Or.
14.351 (3); Or. 23.263 (1); Or. 25.426

Balkans, Istolni Belgrad: Or. 11.886 (1)

Turkey: Or. 11.065; Or. 11.785 (8); Or. 12.461; Or. 17.162
Turkey, Istanbul: Or. 12.016 (3); Or. 12.455, Or. 14.233
Egypt: Or. 12.121; Or. 14.462

Kashmir: Or. 14.276

Indian subcontinent: Or. 22.958; Or. 22.963

Indonesia, Aceh: Or. 4826, Or. 4976 (4); Or. 7209 (3)
Indonesia, Sumatra: Or. 10.806 (2)

Indonesia, Bandar Natar (Sumatra): Or. 1751 (14)

Indonesia, Banten (West Java): Or. 5720 (8), (9); Or. 7057a (6);
Indonesia, Madura or East Java: Or. 8960 (8)

2. Chronological index:2%

18th century (?): Or. 7057a (6); Or. 8960 (8)
1704: Or. 11.785 (8)

1721: Acad. 33; Or. 23.723 (1)
1730: Or. 10.806 (2)

1742: Or. 17.162

1747: Or. 11.065

1773: Or. 25.428 (1)

1776: Or. 25.293 (1)

before 1780: Acad. 32 (1)
1781-1786: Or. 11.886 (1)
19th century: Or. 7209 (3)
1811: Or. 1335 (1)

1814: Or. 1751 (14)

1837: Or. 12.455

25 Established on the evidence of the script, of the place of copying, or of the place of origi-

nal purchase. Doubts have been omitted.

Established on the evidence of the colophon, of owners’ marks or of information of ac-
quisition, but usually zof on paleographical evidence. Undated manuscripts are omitted
from the list.
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1838: Or. 14.233
before 1844: Or. 1220
1855: Or. 23.263 (1)
1858: Or. 12.016 (3)
1867: Or. 14.462
before 1877: Or. 4826
1888: Or. 14.351 (3)

. Classification of the illustrations:

Manuscripts without illustration and with uninterrupted text showing that
they were never illustrated: Or. 4826; Or. 4976 (4); Or. 5720 (9); Or. 25.418.
Manuscripts with one illustration of al-Rawda al-Mubaraka only: Acad. 33; Or.
7057a (6); Or. 11.785 (8); Or. 12.121; Or. 22.958; Or. 23.723 (1).

Manuscripts with a double Medina illustration, showing a-Rawda al-Mubaraka
(right) and the Prophet’s Minbar (left): Acad. 32 (1); Or. 1220; Or. 1335 (1);
Or. 10.806 (2); Or. 11.065; Or. 12.016 (3); Or. 14.119 (1); Or. 14.351 (3); Or.
23.263 (1); Or. 25.428.

Manuscripts with a double Mekka-Medina illustration-in flat projection: Or.
1751 (14); Or. 14.276; Or. 14.462; Or. 22.963.

Manuscripts with a double Mekka-Medina illustration in perspective: Or.
12.455; Or. 14.233.

Empty frame or space for one illustration: Or. 11.886 (1).

Empty frames (place reserved for illustrations, which were never made): Or.
7209 (3); Or. 12.461; Or. 17.162.

Insufficient information about the illustrations: Or. 8960 (8); Or. 25.293 (1);
Or. 25.396; Or. 25.426; Or. 25.637 (1).

4. Additional peculiarities in the present corpus:

Commentary: Or. 12.121.

Persian translations of the text in Or. 14.276; Or. 22.958.

Other languages in the same volume, but not translations of the Dald’il al-
Kbhayrat.

Acehnese: Or. 7209.

Malay: Or. 1751; Or. 7209.

Sas Berber: Or. 23.723; Or. 25.396; Or. 25.637.
Turkish: Or. 11.785; Or. 11.886; Or. 12.016.
Satchels: Or. 1335; Or. 25.418; Or. 25.428.
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Modes et Méthodes de traduction du Grec en Arabe

Jean Irigoin

Limportance des traductions du grec dans le développement de la pensée et de
la science arabes est bien connu.! Ces traductions concernent avant tout des ceu-
vres philosophiques et des traités scientifiques, médicaux et techniques.? Elles’
répondent a un besoin plus ancien, qui s’est fait sentir aussi bien en Occident
qu’en Orient. En Italie, au ler siécle avant Iére chrétienne, la traduction en latin,
par exemple celle des Phénomeénes d’Aratos ou du Timée de Platon par Cicéron,
vise 4 mettre des ceuvres composées en grec 4 la disposition de ceux qui ignorent
cette langue. Deux cents ans plus tard, la connaissance et I'usage du grec ont
progressé au point que I’empereur lui-méme écrit en grec ses Pensées. Mais le dé-
clin survient assez vite et, dés le milieu du IVéme siécle, on se remet i traduire
en latin: 2 Rome, Marius Victorinus met dans cette langue I'Introduction aux Caté-
gories dAristote que Porphyre, un philosophe originaire de Syrie, a écrite une cin-
quantaine d’années plus t6t en grec. Vers I’an 400, dans le nord de I'Italie, Calci-
dius traduit en latin et commente le Timée de Platon. Il en va de méme pour la
meédecine: des traités d’Hippocrate et de Galien sont traduits en latin aux Véme
et VIéme siecles.

Dans le Proche-Orient, la situation n’est guére différente. A partir de la fin du
IVéme siécle et jusqu’a la conquéte arabe, une vaste entreprise de traduction en
syriaque se développe. Elle vise 4 mettre 2 la disposition des spécialistes, de plus
en plus nombreux 2 ignorer le grec, les ouvrages philosophiques, scientifiques,
médicaux et techniques composés dans cette langue. Le point culminant de
’entreprise se situe dans le premier tiers du VIéme siécle, avec le moine jacobite
Serge de Resh‘ayna, mort en 536 a Constantinople aprés avoir traduit, entre au-
tres, 37 traités du médecin philosophe Galien. Le syriaque, langue sémitique, of-
frait de grandes difficultés structurelles pour qui voulait rendre un texte grec.
Mais, devenu la langue d’une partie des chrétiens orientaux, il avait été assoupli
et enrichi par son emploi dans la liturgie et, plus encore, dans les discussions et
controverses théologiques, qui font appel a la philosophie et 4 la rhétorique.

Voir le manuel de F. Sezgin, Geschichte des arabischen Schrifitums, Leiden, 1970.

Sur la médecine, M. Ullmann, Die Medizin im Islam, Leiden-Koln, 1970, ouvrage traduit en
anglais (Edinburgh, 1978) et en frangais (Paris, 1990). Plus précisément sur les traductions
du grec, J. Irigoin, “Les traductions arabes de traités médicaux grecs et leurs différents types
de sources,” dans A. Garzya (éd.), Tradizione ¢ ecdotica dei testi medici tardoantichi e bizantini,
Napoli, 1992, pp. 147-155; et sur les traductions du seul Galien, G. Strohmaier, “Der syri-
sche und der arabische Galen,” dans Aufstieg und Niedergang der romischen Welt, 11., 37, 2,
Berlin, 1994, pp. 1987-2017.
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Des contacts fructueux entre les ceuvres de I'antiquité grecque et le monde
arabe commencent avec les premiers ‘Abbassides, mais ils ne sont pas directs, au
début du moins. Certes, le calife Hartin al-Rashid (786-809) charge un chrétien,
Yuhanna b. Masawayh (d. 857), de traduire les livres anciens découverts & Ancyre
lors de la prise de la ville, en 806, mais I'effet en reste mince. Avec al-Ma’miin
(814-833) et la fondation a Bagdad de la Maison de la Sagesse, comparable a ce
quavait été le Musée d’Alexandrie un millénaire plus tét, tout va changer. La di-
rection de la Maison est confiée 3 un chrétien, un nestorien, Hunayn b. Ishaq
(808-873), médecin ophtalmologue et éléve de Yuhanna b. Masawayh. Hunayn
constitue autour de lui une équipe de traducteurs qu’il forme selon ses exigences;
parmi eux son fils Ishaq b. Hunayn (m. 910/911).

Par chance, Hunayn a composé ce qu’on pourrait appeler une autobibliogra-
phie de ses travaux de traduction concernant ’ceuvre immense de Galien. Dans
sa Risala, il fournit quantité de renseignements sur les traductions antérieures et
sur les siennes propres.?

Une recherche préliminaire s’imposait au traducteur. Voici comment Hunayn
a préparé sa traduction arabe du traité de Galien Sur les sectes (Cest-3-dire les éco-
les médicales).? Il I’a en premier lieu traduit en syriaque d’aprés un modéle grec
défectueux. Une vingtaine d’années plus tard, il a rassemblé plusieurs manuscrits
grecs et les a comparés entre eux afin d’établir un texte grec plus correct d’aprés
lequel il a corrigé sa traduction primitive. Enfin, quelques années plus tard, il a
traduit en arabe la version syriaque révisée.

Il arrive que le traducteur dispose de traductions syriaques antérieures, les
unes remontant au temps de Serge de Resh‘ayna, les autres contemporaines. Le
traité de Galien Sur le pouls, & I'usage des débutants a d’abord été traduit en syriaque
par Bar Sahda, de al-Karkh. Hunayn, qui en a donné une version nouvelle pour
le médecin du calife al-Mu‘tasim (833-42), Salmawayh b. Bunan (mort vers 840),
a enfin traduit en arabe sa version syriaque en s’aidant d’un manuscrit grec.’
Pour un ouvrage d’importance, la Méthode médicale du méme Galien, en 14 livres,
Hunayn donne quantité de précisions:

Serge <de Resh‘ayna> traduisit de cet ouvrage, en syriaque, les six premiers livres alors
qu'il était encore peu compétent dans le travail de traduction; il traduisit les huit der-
niers quand il eut acquis de I’expérience, de sorte que cette version est meilleure que
celle des six premiers livres. Salmawayh me pria de corriger pour lui la seconde moitié
de l'ouvrage, dans la pensée que ce serait plus facile que de faire une nouvelle traduc-
tion. Il collationna donc avec moi une partie du livre VII de la maniére suivante: il avait
en main la traduction de Serge et moi je tenais le texte grec; il lisait le syriaque et moi je

Ce traité a été publié par G. Bergstrisser, Hunain Ibn Ishaq iiber die syrischen und arabischen
Galen-Ubersetzungen, Abbandlungen fiir die Kunde des Morgenlandes 17/2, Leipzig: 1925, avec
des compléments dans la méme publication 19/2, 1932: Newe Materialien zu Hunain Ibn
Ishaq’s Galen-Bibliographie.

Risala, n° 3.

5 Risdla,n° 5.
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signalais les différences du texte grec et suggérais les corrections. Finalement le travail le
rebuta et il me demanda de traduire ces livres, tiche que je menai 2 bonne fin.®

Cet essai infructueux de travail 2 deux se situe 4 Raqqa, sur le Haut Euphrate, en-
tre les années 828 et 833. Je passe sur les aventures ultérieures de cette traduc-
tion, qui sont rapportées dans la Risala.”

A titre de comparaison, il vaut la peine de mentionner a c6té du cas de Galien
celui d’Aristote. Des Catégories, trois traductions syriaques nous sont parvenus:3
celle de Serge de Resh‘ayna, conservée dans un manuscrit du VIIéme siécle de la
British Library (Add. 14658); celle de Jacques d’Edesse (m. 708), attestée dans
plusieurs manuscrits dont le plus ancien est du IXéme ou Xeme siecle (Vaticanus
syr. 158); et celle de Georges évéque des Arabes (m. 724), transmise par un ma-
nuscrit du VIIIéme ou IXéme siécle de la British Library (Add. 14659). Le fils de
Hunayn, Ishaq, traduisit & son tour en arabe les Catégories en utilisant aussi les
versions syriaques antérieures.

Selon quels principes Hunayn traduit-il ? Au XIVéme siecle de I’¢re chré-
tienne, Ihistorien et critique Salah al-Din al-Safadi a décrit ce qu’il nomme
« deux méthodes de traduction ». Celle du mot A mot, avec sa fidélité verbale
apparente, limitée par I’absence d’un vocabulaire technique arabe 4 laquelle ne
remédie guére la translittération des termes grecs sans équivalent en arabe, et en-
travée par des différences dans la syntaxe et dans les matrices métaphoriques des
deux langues de sorte que les difficultés de sens ne sont pas résolues. Celle des
bons traducteurs - comme Hunayn, précise al-Safadi — qui lisent la phrase en-
tiere, la comprennent et la rendent par une phrase de sens équivalent sans
s’astreindre 3 une correspondance de mot 4 mot.

Pour quels motifs avoir admis ou méme introduit un intermédiaire syriaque
entre le grec et I’arabe ? Il faut d’abord préciser que les traducteurs du [Xéme sié-
cle ont, 2 de rares exceptions pres, le syriaque comme langue maternelle. Et ceux
qui font exception sont d’origine grecque, comme le melkite Qusta b. Laqa (m.
ca. 912-13), ou d’origine mal définie, comme al-Bitriq et son fils Yahya (m. ca.
815); ce dernier, selon le biographe Ibn Abi Usaybi‘a, du XIlleme siécle, était
«un latin qui ne savait pas bien I’arabe ni le grec <ancien>, mais connaissait la
langue des Grecs byzantins de notre temps ». Hunayn lui-méme, dont le syriaque
est la langue maternelle, a le souci de se perfectionner en grec, et séjourne pour
cela deux ans 4 Alexandrie; puis il se rend 4 Bassorah, ville dont école philolo-
gique était renommée, pour améliorer sa pratique de [’arabe.

Située entre le texte grec et le but 2 atteindre, la traduction arabe, la version
syriaque offre une adaptation de I’expression grecque originale a une langue sé-
mitique mieux préparée a la rendre, a cette époque, que I'arabe. Et, comme le

6  Risala, n° 20.

7 Risala, n° 20.
Voir ’édition de L. Minio-Paluello (1949, plusieurs fois rééditée) dans la série des “Oxford
Classical Texts.”
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syriaque est leur langue maternelle, les traducteurs y trouvent une sorte de relais,
d’état intermédiaire, ot I’expression cerne au mieux la pensée 4 exprimer. Des
exemples portant sur le vocabulaire philosophique nous montrent comment ils
s’y prennent; je les emprunte 4 un exposé de Pierre Thillet resté inédit, m’a-t-il
dit, et qu’il a eu I'amabilité de me communiquer.’

On sait que pour désigner la ‘matiére’, Aristote a fait appel au mot »4F ‘forét’
(sans rapport, malgré les apparences, avec le terme latin sia), d’ou ‘arbre’, ‘bois
de construction’, ‘matériau’. Le traducteur syriaque, dans I'incapacité de rendre le
sens abstrait de ‘matiére’, s’est trouvé contraint a translittérer le mot, soit hayila,
terme qui a été repris en arabe par Hunayn, par exemple dans le livre o de la M¢-
taphysique. Dans les lemmes du livre A (jusqu’en 1072b 16) de cette ceuvre, Abi
Bishr Matta (m. 940) utilise indifféremment hayila et madda, mot qui implique
une idée d’extension. Un peu plus tard le partage se fait: selon Avicenne, hayila
appartient a la langue des philosophes grecs et madda en est le synonyme, qu’il
emploie volontiers; Averroés, en revanche, semble préférer hayila. Pour rendre le
sens de ‘matiére’, les traducteurs emploient aussi fina ‘terre’, plus spécialement
‘argile’, matériau servant aussi bien i la poterie qu’a la fabrication des briques.
Quant & unsnr, qui implique Pidée de ‘principe’ ou de ‘base’, il sert 4 rendre le
grec hilé dans la version (connue par des fragments) qu’Eustathe a donnée de la
Métaphysigue ainsi que dans les lemmes du livre A 2 partir de 1072b 16.10

Un autre terme du vocabulaire philosophique grec, stoikbeion ‘élément’, est lui
aussi translittéré en syriaque, d’ou arabe istagis, mais il a été aussi rendu par
ungur, ce qui a fait abandonner ’emploi de ce dernier mot pour traduire ‘matiére’.

Ces remarques, trés sommaires, montrent les difficultés rencontrées par les
traducteurs. Leur premiére réaction est de translittérer en syriaque le mot grec,
puis de le garder en arabe. Ensuite, leur ingéniosité fera le reste, au risque de
confusions qu’ils élimineront progressivement.

Ces remarques montrent aussi avec quelles précautions on doit interpréter les
détails d’une version arabe quand on y cherche un témoignage sur le texte grec
original. En effet, qu’il s’agisse de traductions arabes ou plus encore de traduc-
tions syriaques, ces versions ont été faites sur un état du texte original antérieur
aux plus anciens manuscrits grecs qui nous sont parvenus. Or les fautes de copie
tendent 4 s’additionner et méme 2 se multiplier au fil du temps. Plus on réussit a
se rapprocher du temps de ’auteur, moins nombreuses sont les fautes.

Pierre Thillet, “Remarques sur les traductions de textes philosophiques du grec en arabe.”
Cet article est paru dans J. Moutaux et O. Bloch (eds.), Traduire les philosophes. Actes des
Journées d’étude organisées en 1992. Paris: Sorbonne, 2002, pp. 271-284.

10" Dans son editio minor de la Métaphysique (“Oxford Classical Texts,” 1957), W. Jaeger sest
contenté de quelques renvois A la traduction arabe qui accompagnait le commentaire
d’Averroés dans I’édition de M. Bouyges (Beyrouth, 1942 et 1948); il ne mentionne pas
cette traduction dans son conspectus siglorum (p. XXII).



MODES ET METHODES DE TRADUCTION DU GREC EN ARABE 89

Voici deux exemples ou le texte du plus ancien manuscrit grec, du milieu du
Xéme siécle, est manifestement erroné alors que la traduction arabe ne comporte
pas de faute. Il s’agit de la Poétigue d’Aristote, traduite par Aba Bishr Matta
d’apres une version syriaque.!! En 1455b 15, il est question de la tragédie: « dans
les chars, les épisodes sont brefs » dit le texte grec, alors que la traduction arabe
donne «dans les drames, les épisodes sont brefs »; la faute, évidente, est née
d’une confusion entre les premiéres lettres des mots APAMACI (APAMAZI) et
APMACI (APMAZXI). En 1459b 13, Pauteur parle de I’Jliade et de I’Odyssée: « cha-
cun des deux travaux pénibles » dit le grec, alors que I’arabe donne « chacun des
deux poémes »; 1a encore aucun doute sur authenticité de la version arabe: de-
vant une séquence de lettres comportant cinq traits verticaux, le copiste, dont la
tiche est fatigante, a cru, par un beau lapsus freudien, en voir six, soit
IIONHMATON (IIONHMATON) au lieu de IOIHMAT®ON (ITIOTHMATQN).12
En revanche, un troisiéme exemple, avec une erreur d’identification de lettre, fait
apparaitre une faute de lecture due a un copiste du texte grec ou au traducteur
lui-méme: en 1459b 8, le coupable a confondu deux lettres de forme triangulaire,
lisant A€T (AEI) (« foujours ») au lieu de A€I (AEI) (« i faut »).

Une fois établie, la traduction a une histoire comparable 2 celle du texte origi-
nal. Mais son statut secondaire peut entralner comme un retour en arriére, c’est-
a-dire la confrontation ultérieure de la traduction avec l'original grec. Un exem-
ple instructif & cet égard est fourni par la tradition du traité de pharmacologie de
Dioscoride d’Anazarbe (ler siécle de I’ére chrétienne). Lintérét pour un tel sujet
était grand, en Occident comme en Orient, et 'ceuvre majeure de Dioscoride, la
Matiére médicale (Tlept HAng iotpikiic), a été traduite d’une part en latin au VIéme
siécle, d’autre part en arabe vers le milieu du IXéme siécle. Cette derniére traduc-
tion, due & Istafan b. Basil et révisée par Hunayn, était pourvue d’illustrations
comme D’était le modeéle grec. Lorsque le traducteur rencontrait le nom d’une
plante qu’il n’arrivait pas a identifier, il translittérait ce mot — tout comme |’avait
fait pour Aristote le traducteur syriaque place devant le mot grec 44/ ‘matiére’ -
« s’en remettant (je le cite) & Dieu pour susciter aprés lui quelqu’un qui connfit
ces plantes et piit en rendre le nom en arabe, car, ajoutait-il, les noms ne peuvent
étre donnés a des plantes médicinales que par une convention entre les gens
d’un méme pays et qui les connaissent. »

11 R, Kassel utilise cette traduction, d’aprés le travail posthume de J. Tkatsch, Die arabische

Ubersetzung der Poetik des Aristoteles und die Grundlage der Kritik des griechischen Textes (Wien,
1928-1932), dans son édition de la Poétigue d’Aristote parue dans les “Oxford Classical
Texts” (1965). Un fragment de la traduction syriaque antérieure nous est parvenu; Tkatsch
I’a publié dans son volume de 1928 (p. 155).

Ces deux fautes, qui se trouvent aussi dans la traduction latine faite par Guillaume de
Moerbeke en 1278, ne déparent pas un manuscrit grec du XIVéme siécle, le Riccardianus
46, seul représentant d’une autre branche de la tradition grecque.

12
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La traduction d’Istafan b. Basil était déja parvenue jusqu’en Andalousie lorsque,
en 948, Pempereur byzantin Constantin VII Porphyrogénéte (r. 913-959) offrit
des cadeaux de valeur au prince d’Andalousie ‘Abd al-Rahman III (r. 912-961).
Parmi eux se trouvait un livre de Dioscoride richement illustré. Dans le message
qui accompagnait les cadeaux, 'empereur précisait: « On ne peut tirer profit de
Dioscoride que grice 4 un traducteur versé dans la langue grecque et connaissant
les simples (plantes médicinales) elles-mémes ». Parmi les habitants de Cordoue,
personne ne savait lire le grec, pas méme chez les chrétiens. Sur la demande du
prince, 'empereur envoya un moine du nom de Nicolas qui arriva 3 Cordoue en
951. Celui-ci identifia les plantes demeurées inconnues du traducteur et en in-
terpréta le nom. Gréce a lui et aux médecins de Cordoue qui I’assistaient dans sa
tiche, on arriva 4 reconnaitre et 3 dénommer, et donc 4 pouvoir utiliser toutes les
plantes décrites par Dioscoride, 2 I’exception d’une dizaine. C’est ce que rap-
porte le fameux médecin andalou Ibn Gulgul (fl. 982), qui avait connu dans sa
jeunesse le moine Nicolas.

La prudence d’Istafan b. Basil trouvait 14 sa justification et sa récompense.
Dexemple nous apprend en méme temps qu’une traduction arabe faite 3 Bagdad
a pu étre complétée et améliorée un siécle plus tard dans le sud de I’Espagne a
’aide d’un manuscrit grec provenant de Constantinople. C’est a partir du texte
arabe ainsi révisé que naitra et se développera la tradition andalouse et espagnole
de Dioscoride. 3

Ce détour par ’Andalousie est comme une invitation a examiner, en sens in-
verse, les traductions faites en latin & partir de 'arabe, qu'il s’agisse d’ouvrages
originaux ou de versions de texte grecs de I’antiquité. Deux exemples suffiront
pour montrer la justesse des observations de Salah al-Din al-Safadi, qui opposait
le mot & mot A la bonne traduction pratiquée par Hunayn. Le premier concerne
le Livre royal d’al-Majusi (m. entre 982 et 995), qui est traduit par Constantin
’Africain (ca. 1010-1087) en Italie méridionale un peu aprés le milieu du XIéme
siécle, puis une cinquantaine d’années plus tard en Syrie par le pisan Etienne
d’Antioche: 2 la version assez libre du premier s’oppose le mot & mot servile du
second, qui devait faire appel a un truchement. Cent ans aprés Constantin, c’est
en Espagne, a Tolede, que Gérard de Crémone (m. 1187) se livre A une intense
activité de traduction, dont il arrive que nous connaissions le processus
d’élaboration. La version de I’ Almageste de Ptolémée (m. 284 avant J.-C.) a été
faite avec la collaboration d’un mozarabe, Galippus (Galib), qui traduisait le
texte arabe en tolédan, 'espagnol local: Gérard transposait en latin la traduction
espagnole.!* Pour une ceuvre originale arabe, le Livre de I'dme d’Avicenne, le prin-
cipe était analogue: un juif, Joannes Auendehut, traduisait mot a mot en langue

13 Sur la tradition de Dioscoride on consultera le grand travail de C. E. Dubler, La ‘Materia
medica’ de Dioscorides: transmisién medievaly renacentista, 6 vols., Barcelona, 1953-1959.

14 P. Kunitzsch, Der Almagest. Die Syntaxis Mathematica des Claudius Plolemins in arabisch-
lateinischer Uberlieferung, Wiesbaden, 1974, pp. 83-112, en particulier 85-87.
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vulgaire (singula verba vulgariter proferente) et Parchidiacre de Ségovie, Dominicus
Gundisalvus, écrivait un a un (singula) les mots latins correspondants.!s A la dif-
férence des premiers traducteurs de Bagdad qui maitrisaient trois langues dont la
deuxié¢me était leur langue maternelle, les traducteurs de I’Ecole de Toléde n’ont
en commun qu’une langue, I’espagnol local ou tolédan, dit aussi langue vulgaire:
la qualité de leur travail s’en ressent nécessairement.

Pour qui, comme moi, s’intéresse au premier chef aux originaux grecs, le té-
moignage des traductions arabes est d’une importance trop souvent méconnue
des hellénistes. Qu’elles soient faites directement sur le grec ou, cas plus fré-
quent, par I'intermédiaire d’une version syriaque, elles représentent un état du
texte original antérieur d'un demi-millénaire ou plus aux manuscrits grecs parve-
nus jusqu’a nous. Certes leur usage dans une édition critique est parfois délicat
parce que I’helléniste se défie de témoignages qu’il ne peut contréler lui-méme.
Un double reméde serait recommandable: que les syriacisants et les arabisants
éditeurs d’une traduction aient soin de I’accompagner d’une version dans une
langue occidentale moderne; que les hellénistes travaillant sur des ceuvres philo-
sophiques, scientifiques, médicales ou techniques, n’hésitent pas a §’initier a
Iarabe littéral, sinon au syriaque. C’est sur ce double vceu que je conclurai, en
sachant qu’il est déja en partie exaucé de part et d’autre.

15 Ibid, p. 86 n. 224.
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The Mediaeval Manuscript Tradition
of Bal‘ami’s Version of al-Tabari’s History

Andrew Peacock

In the year 352/963, the Samanid ruler Mansir b. Nah (d. 365/976) ordered his
minister Abu ‘Ali Bal‘ami (d. 363/974) to translate the famous chronicle of world
history composed by al-Tabari (d. 310/923) earlier the same century, the Ta%ikb
al-rusul wa al-mulitk, from Arabic into Persian. The vizier was further ordered to
simplify the work and to omit the #s#4ds and repetitions that are partly responsi-
ble for the great length of the Arabic. The rationale for this was the creation of
an accessible version “that the intellects of the populace and authorities might
share in reading it and knowledge of it and that it might be easy for anyone who
examines it”! in the words of the introduction. The popularity of the work must
have been enormous, for it came to be translated into both Ottoman and
Chaghatay Turkish, Urdu, and even back into Arabic twice. The large number of
extant Persian manuscripts — over one hundred and sixty - is further testimony
to the fact that, at least in the eastern Islamic world, it must have supplanted al-
Tabari’s original, of which we sadly lack complete manuscripts.

However, just as with the Shahnama of Firdawsi (d. 411/1020), the preserva-
tion of a vast array of textual witnesses has not ensured that we have an unprob-
lematic text — rather, it has served to multiply the difficulties.? Our earliest
manuscripts of the Persian version date to the late twelfth century, over two
hundred years after the translation was commissioned, and these are fragmen-
tary.3 It is not until the Mongol period is well under way that we find our first
complete manuscripts, and the standard published edition by Muhammad Raw-
shan is based on a manuscript of the early fourteenth century (RAS Persian 22).
It would therefore be nothing short of miraculous if an accurate representation
of Bal‘ami’s text had survived among them.

Yet even the recognition of that depressing fact cannot prepare one for the ut-
ter chaos that confronts one on comparing these manuscripts. It is not merely a
question of variations of vocabulary and grammar, although these occur in abun-
dance. Rather, passages present in one manuscript are omitted in another, radi-
cally abbreviated or extended in others, or their apparent point or moral altered
elsewhere. There are even two versions of the introduction, one in Arabic and one
in Persian, different not merely in language but also in content. One manuscript

L Taikbnama, ed. Rawshan, I: 2.

2 Cf. Ferdowsi, Shaknama, ed. Khaleghi-Motlagh, Pishguftar, 19-20.

3 These are British Library MS Or. 7324 (miscatalogued as Qisas al-Anbiya’) and Mashhad
Astan-i Quds 129 (7481).
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may completely contradict another, or even an earlier passage in itself. Despite
the instructions given to Bal‘ami, there are numerous repetitions. Yet more con-
fusingly, the manuscripts will frequently comment before a passage or some lines
of poetry that this was not to be found in al-Tabari’s version, so the scribe had
taken it from elsewhere for the sake of completeness, yet a glance at the Arabic
will reveal its presence there. In addition, there are numerous quotations in Ara-
bic, not just from the Qur’an but also from poets, only rarely accompanied by a
Persian translation. This is hardly what one would expect of a work translated into
Persian precisely for the purpose of supplying those who could not understand
the original with a readable version of it.

It would indeed be a Herculean task for an editor to cleanse the Augean sta-
bles of this manuscript tradition of corruption. It is therefore hardly surprising
that all the published editions of the text reflect the failings of the tradition.
Nevertheless, I have found a manuscript, which, I believe, allows us to get.some
idea of what Bal‘ami actually wrote. This is an early Arabic translation of Bal‘ami
(Cambridge University Library Add 836) which is remarkably free of the difficul-
ties I have just outlined. However, before discussing it, I wish to examine ways in
which previous scholars have treated the Persian textual tradition, and suggest
some of the reasons why these were flawed. I intend finally to use the Cambridge
manuscript to elucidate the processes of transmission to which the Persian
manuscripts have been subjected.

Orientalist scholarship and Bal'ami

Interest in Bal‘ami among western Orientalists started in the nineteenth century.
Before de Goeje’s great edition of the Arabic text was published, it had been
generally assumed that al-Tabari’s work was lost in its original form, so Bal‘ami’s
Persian version offered the best approximation of it available. A translation into
French was started by Dubeux in the first half of the century, but it had to wait
thirty years for Zotenberg to complete it. Zotenberg realized that Bal‘ami pre-
sented a complex manuscript tradition, and for his translation he consulted ten
manuscripts held in libraries in France, England and Germany. He saw the
manuscripts as falling basically into two main groups, which he described as “la
rédaction primitive” and “la nouvelle rédaction corrigée.” The latter, according to
Zotenberg, is distinguished from the former by being more developed than the
earlier “primitive” redaction. However, he also recognized that many of even the
fairly limited number of manuscripts at his disposal would not fit these catego-
ries exactly. He describes his manuscript D in the following terms: “Quoique le
texte de ce manuscrit soit en général rajeuni et corrigé, il s’éloigne cependant de
la rédaction primitive plutdt par des suppressions que par des amplifications.”

4 Zotenberg 1867, Chronique, I: vi.



BAL‘AMI’S VERSION OF AL-TABARI'S HISTORY 95

Zotenberg commented of his manuscript F that “il suit ordinairement la nou-
velle rédaction; mais il y a des cas ou il réunit ’ancien et le nouveau texte, et il
offre parfois des lecons qui ne se trouve pas dans aucun des autres manuscrits.”

Regrettably, I have not yet had the chance to examine Zotenberg’s manuscript
A, on which he based his translation. However, the notes to his translation give
one a fair idea of its contents and how the French differs from it. It seems that
the other manuscripts were used mainly to correct A which he described as being
“trés-incorrect” with numerous minor lacunae, and a representative of the
“primitive” redaction. One would expect those manuscripts he describes as being
representatives of the new redaction to give fuller accounts than A. However,
this is by no means invariably the case. If we compare Zotenberg’s A with his E,
a manuscript in the collection of the Royal Asiatic Society in London (Persian
22) which was also used as the basis of Muhammad Rawshan’s edition of
Bal‘ami, it is clear that in many places E, although classed as “new redaction”
has important passages missing and abridged versions of others. For example, E
entirely omits a vital passage discussing the duration of the world which marks
the division between the pre-Islamic and Islamic sections in many other manu-
scripts, and shortens the account of the conversion of Aba Bakr.6 Occasionally
Zotenberg indicates that a passage is unique to A. So in fact we find that the
primitive redaction is sometimes fuller than the new redaction. As the definition
of each type of redaction seems mainly to be based on their completeness, this is
the opposite to what one would expect to find, and indicates that this method of
classifying the manuscripts is wholly inadequate.

The publication of de Goeje’s edition of al-Tabari meant that study of Bal‘ami
was virtually abandoned as historians had now got “the original.” Fortunately,
the Persian translation’s status as one of the oldest works of New Persian prose
preserved a modicum of interest in it. However, it was not until 1957 that any
further work of importance was done on the subject, when the two Soviet schol-
ars Gryaznevich and Boldyrev published an article noting the existence of two
main different types of introduction, one in Arabic, and one in Persian,’ rather
different in contents. Although they believed that the Arabic preface was older,?
which may well be correct, it does not follow that the contents of the manu-
scripts that have it are more authentic. Indeed, it does not seem possible to
group the manuscripts into redactions according to their preface, as Gryaznevich
and Boldyrev suggested.” A manuscript with an Arabic preface may well have

5 Ibid, I: vii.

Some poetry and the controversial question of whether Zayd b. Haritha converted before
Abu Bakr. See idem 1869, 11: 400 and Tzrtkbnama, ed. Rawshan, III: 39.

However, the text of the Persian prefaces often differs greatly: Bodleian Elliott 377 starts
“shukr va sipds hadrat-i kbhaligi-ra,” while Bodleian Ouseley 359 has “Gfrin mar kbuda-yi
kamgar.”

8 Gryaznevich & Boldyrev 1957, 54-5.

9 Ibid., 56.
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more in common with one with a Persian one than other Arabic ones, and vice
versa. For example, the Bodleian’s Laud Or 323 which has an Arabic beginning
has rather more detailed accounts for much of the Islamic section than RAS Per-
sian 22 (which we have already mentioned as Zotenberg’s E), which also has an
Arabic preface. In fact, the contents of the latter have more in common with a
manuscript like Stileymaniye Fatih 4281, which has a Persian preface, both hav-
ing detailed accounts of Gaytimars’ and Bahram Chibin’s career, which are rela-
tively uncommon.

Elton Daniel is probably the scholar who has done most to improve our un-
derstanding of the complex manuscript history of this work. About a decade ago,
he suggested grouping the manuscripts into three different redactions: a late re-
daction, a full redaction, and an abbreviated redaction.!® Yet if we compare a
manuscript from each putative redaction, we will not necessarily find that they
diverge as much as one would suppose. Conversely, one faces the perpetual
problem that any two manuscripts from one redaction may vary more from each
other than from ones supposedly belonging to the other redactions.!! This prob-
lem is so common that it cannot be purely a question of manuscripts having
been misclassified. I examined a selection of episodes from the pre-Islamic and
Islamic sections in a representative of each redaction. The abbreviated redaction
turned out to be more detailed than the full redaction, and the late redaction of-
ten offered the most abbreviated accounts. Yet again, the representatives of each
redaction failed to cohere to their description.

When Muhammad Rawshan came to edit the text, he followed the theory that
the Persian and Arabic prefaces represented two different redactions.!? However,
he could not fit our second earliest manuscript, Mashhad Astan-i Quds 129
(which is incomplete), into either category, so he posited a third redaction of
which it is the sole surviving example.!3 He was nonetheless faced with the usual
problems of the manuscripts, which led him to a rather unfortunate conclusion.
Confronted by the task of explaining their inconsistencies, he decided that
Bal‘ami was not the actual author. Rather, the vizier had been entrusted with the
task of having al-Tabari translated, and so had commissioned a number of
scribes to work on it. He compared this to the way in which Rashid al-Din used
Qashani, and then took the credit for himself.1 The problem with this is obvi-
ous: if one was going to commission such an undertaking to a group of people,
surely one would set each one to work on a different part of the text. To have

10" Daniel 1990, 299.

11 Cf the two accounts of the Prophet’s ancestry in the British Library MSS 10 Isl. 2669
(Ethé 2), f. 155b.ff and 1O Isl. 1983 (Ethé 9), f. 313a.ff, which is considerably more de-
tailed in the latter although both are meant to be representatives of the late redaction.

12 Tarikbnama, ed. Rawshan, I: Mugaddima: 42.

13 15id., I: Muqaddima: 47. Rawshan was unaware of the antiquity of British Library Or. 7324.

It should be noted in this connection that Morgan rejects the idea that Qdshini had

nearly as important a rdle as he claimed: Morgan 1986: 21.
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several translate the same passage at the same time, producing contradictory ver-
sions and selecting different parts of the passage to translate would be inexplica-
ble and irrational. Furthermore, to argue that a group of scribes was responsible
is not merely highly speculative, it also directly contradicts the evidence of the
Arabic and Persian introductions which both use a singular verb to describe the
act of translating.

I therefore believe that we have no choice but to assume for the moment that
Bal‘ami was indeed the author, and that we must seek elsewhere the explanation
for the present state of the text. I trust I have also demonstrated that attempts to
classify the manuscripts according to redaction have been largely unsuccessful,
and I shall suggest the reasons for this below. I should note at this point that it is
of course possible to find manuscripts which are closely related; however, they
tend to be late or unimportant copies, and are of little importance for the textual
history of the Tarikhnama.l> Before discussing the difficulties of the manuscript
tradition further, I wish now to examine the manuscript which I hope will eluci-
date the ways in which the others are corrupt.

The Cambridge Arabic Translation

The manuscript, a retranslation of Bal‘ami into Arabic, was acquired by Cam-
bridge University Library in 1870, and is classmarked Add 836. The first folio is
missing, and the last one damaged. It is dated 876/1471, but the colophon tells
us that it is a copy of a manuscript dated 627/1229, itself a copy of one dated
442/1050, that is, only ninety years after the original Persian translation was
commissioned.!6 Regrettably, the provenance of Add 836 is unclear; a note in
English on the flyleaf states that it is an “Indian MS”, but this seems unlikely,
and the presence of the passage about the ‘Alid #agqibs of Kifa (see below) would
make one suspect that an Iragi origin is more probable. It is written, like the Per-
sian, in an extremely simple style, and is singularly free of repetitions and con-
tradictions. Unlike other manuscripts, it contains very little poetry, and rarely
mentions al-Tabari himself, and hardly at all to state that a passage has been
added from elsewhere. Indeed, it is rather what one would have expected
Bal‘am’s translation to have looked like, albeit in a different language. However,
its terminus is surprisingly early, 132 A.H. (the death of Marwan). Only one

15 E.g. the contents of Silleymaniye Aya Sofya 3050 are virtually identical to those of Aya
Sofya 3051. However, as the copyists were brothers working from the same original, this
close relationship between the manuscripts they produced is unsurprising.

16 Daniel 1990, 283 states that this is a copy of the Arabic translation by Khidr b. Khidr al-
Amidi. However, this translation, of which only the second half appears to be extant, was
started in 935/1528 and completed in 947/1540 (see Leiden University Library Or. 140: f.
1b, f. 958b). al-Amidi’s translation differs substantially in language and contents from
Add. 836, and must be considered a completely unrelated work.
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other Persian manuscript ends at this point, the Mashhad one, but it is our earli-
est manuscript covering the Islamic period.”

Hence two questions must be addressed: firstly, how accurate a translation of
Bal‘ami is it? And secondly, to what extent is the ninth century A.H. copy an ac-
curate rendering of the fifth century original?

With regard to the translation’s accuracy, I took the account of ‘Abdallah b.
Kurayz b. ‘Amir’s punitive expedition to Khurdsan during ‘Uthman’s reign. This
is virtually identical in the Persian manuscripts, with only a few minor differ-
ences of grammar and vocabulary, so it offers a rare case where we may be rea-
sonably sure that it resembles Bal‘am’s original. On comparing the Arabic with
it, it was clear that the Cambridge manuscript presented an accurate translation
into idiomatic Arabic. I then compared a few other passages the authenticity of
which seems probable as their textual tradition is relatively stable, such as the
reign of Jamshid, and they confirmed the general accuracy of the Arabic. As the
Cambridge manuscript does not explicitly mention the Persian version or
Bal‘ami, the closeness of Add 836s text to the Persian also served to confirm that
it was indeed a translation from Persian into Arabic, not an abridgement of al-
Tabari made directly from the original. Further evidence of this is the extremely
simple style of both the Cambridge manuscript and the Persian, whereas one
would expect an abridgement from the original to preserve at least some of the
phraseology and obscurities of al-Tabari. Furthermore, its treatment of certain
episodes, such as Bahrim Chibin, contains information found only in some of
the Persian versions, not in al-Tabari.!¥ We may therefore be confident that the
Cambridge manuscript accurately reflects the Persian.

The question of the accuracy of the ninth century A.H. copy is rather more
difficult to prove conclusively. It is clear that one of the later copyists was ill ac-
quainted with Persian, so he writes Barwin for Parviz. Occasionally, when a Per-
sian etymology is given (for Jamshid’s name, for example), he mangles the text
into incoherence — but so do many of the Persian manuscripts. These are, how-
ever, minor matters. On the plus side, sectarian tendencies do not seem to have
intervened at all. This is surprising, because it appears that the copyist was a
Shi‘ite. On the last folio of the manuscript, sadly damaged, we find an account
of the genealogy of the nagibs of Kiifa,!” under whose tutelage it was presumably
written, and curses on Mu‘awiyya. Yet the text itself shows no signs of Shi‘ite
leanings, in keeping with Bal‘ami’s staunchly Sunni views.

17 1t is, however, questionable whether this represents the real terminus of Astan-i Quds 129,

as a note after the colophon indicates a second volume covering akbbar al-Mubayyada al-
ladbina kbaraji [fi] al-Sham wa al-Jazira wa-khalafii al-Saffah will follow.

E.g. Bahram’s encounter with the daughter of the fairy: Tarikbnama, ed. Rawshan, II: 776-
781; Add. 836, f. 68a.

19 These are mentioned in Ibn ‘Inaba, ‘Umdat al-Télib, ed. Al al-Tiligani, 311-338.

18
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I therefore believe that this manuscript presents us with something approxi-
mating Bal‘ami’s original. Above all, it presents a coherent, consistent narrative
in simple language, just what Bal‘ami set out to do, yet which the Persian manu-
scripts fail to represent. We may now compare it with these manuscripts to elu-
cidate their textual history.

Interpolation and corruption in the Persian manuscript tradition

Even the most cursory examination reveals some interpolations in the manu-
scripts — many of them continue up to the reign of al-Q2’im (d. 467/1075) or al-
Mustazhir (d. 512/1118), who acceded long after Bal‘ami’s death. In others, the
terminus varies considerably. Accounts are often confusing, repetitive and con-
tradictory, and it is hard to believe a sane author could have wanted to present
them in this way. Also, as I mentioned earlier, we have the perplexing fact that
the manuscripts often claim they have added something not to be found in al-
Tabari when it is actually there. If these passages are genuine, it would either
mean Bal‘ami was lying (for no obvious reason) or that al-Tabari’s text was un-
recognizably different in the tenth century. While I accept that al-Tabari’s His-
tory is not perfectly preserved, I do not believe that it was so radically different.

It is all very well to recognize the existence of interpolations, but identifying
them precisely is rarely easy. Occasionally we may have a situation as in RAS
Persian 22’s account of Dahhak, where the narrative is interrupted by a fairly ir-
relevant passage, clear evidence of interpolation.?’ But more commonly we have
a situation like this: RAS Persian 22 presents Nebuchanezzar as a powerful gen-
eral. After describing his suppression of the Israelites, it then says that Nebu-
chanezzar was a poor man from Babel, and gives a second very different account
of his rise to power, ending with him challenging God.?! Now we will probably
have suspicions that something is wrong, but it is hard to tell what: has a link
passage saying that Bal‘ami wants to give a second account which is more or less
reliable than the first dropped out? Or is one of the accounts an interpolation? If
so which one? It is only by using Add 836 that we can see that it is in fact the
second account which has been added.

I shall consider three examples, one to demonstrate each type of interpolation.
The first type is when passages have been added from Persian sources, perhaps
the most common type. These are often indicated by words to the effect of
“Muhammad b. Jarir al-Tabari did not recount this in full in his book, but I
found it complete in such-and-such a work, and have taken the account from
there.” The sources, when they can be identified, are usually fairly early ones,?

20 The account of the origin of the Kurds - see Tarikhnama, ed. Rawshan, I: 103.

2L Ihid., 1: 4719,

22 E.g. Aba Zayd-i Hakim’s Kitab-i Fada’il-i Balkh (4 c. A.H.) which is mentioned in #5id., I:
82.
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to which Bal‘ami may well have had access; it is often surmised that he is there-
fore responsible. However, such passages are more than usually subject to omis-
sion or presentation in a different format. RAS Persian 22, for example, has an
extremely detailed account of the career of Bahram Chabin, which is attributed
to information from a work called Kitab-i Akbbar-i ‘Ajam.?3 Bodleian Ouseley
206 (ff. 180a-184b) and British Library Add 7622 (ff. 152a-153b) have a much
shorter version, which is not attributed to any other source, and Bodleian Laud
Or 323 entirely omits the account. Add 836 offers a version with rather more de-
tail than Ouseley 206, but considerably shorter than Persian 22. The latter manu-
script has therefore presumably supplemented Bal‘ami’s (not al-Tabari’s) version
with information from the Akbbar-i ‘ Ajam, whereas Ouseley 206 and Add 7622
have reduced it.

Furthermore, we should note that the attribution of accounts to authors other
than al-Tabari is extremely rare in Add 836, even when a passage clearly differs
from that in al-Tabari. If, as seems likely, Balami was using and adapting al-
Tabari to promote a certain sectarian or political agenda, to legitimize a Samanid
version of history by basing his work on such an authoritative source as the
Ta’rikh al-rusul wa al-mulik, it would be bizarre for him to question al-Tabari’s ac-
curacy openly, for surely that would undermine his own translation’s reliability.24
Add 836 contains plenty of additions and omissions when compared with al-
Tabari, but they are almost invariably glossed over in silence, which is precisely
the treatment one would expect if the preceding analysis of Bal‘ami’s motives is
correct. This provides us with further good reason to doubt the authenticity of
these interpolations which are advertised as such.

The second type of interpolation is where two versions of an account are
given. The two accounts of Nebuchanezzar I have already discussed are an ex-
ample of this. Only the first is given in the Cambridge manuscript and some of
the other Persian ones. So how was the second one added? If we turn to the text
of al-Tabari, we find it is present there, so some scribe must have translated it
into Persian, omitting the isnads, and added to his manuscript.

This use of al-Tabari’s text is most strongly demonstrated in a third type of in-
terpolation which occurs in our earliest manuscripts, the translation of al-Tabari
preserving the different versions given in the original. Usually the full isnad is
omitted, but each account is indicated with a phrase such as ba-digar rivayasi. This
is used in particular in Bodleian Laud Or 323, and in the Mashhad manuscript.?
As well as the fact that these never occur in the Cambridge manuscript, their dif-
ference in style from the rest of the text clearly indicates that they are not origi-
nal.

23 Jbid., 11: 764.
24 For more on the political motives for the translation see Meisami 1999, 23-37.
25 Bodleian Laud Or 323: £, 191; Tarjama-yi Tarikh-i Tabari, ed Minuvi, 94-101.
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It is certainly surprising to find that scribes were using al-Tabari’s Arabic as a
source. This implies that at least up to the Mongol invasion, al-Tabari was fairly
well-known and accessible in the eastern Islamic world. At one point the Mash-
had manuscript explicitly states that the copyist had access to al-Tabari’s version,
contrasting it with Bal‘ami’s.26 After the fourteenth century we find few new in-
terpolations which can be firmly pinned down to the use of the original. By the
end of the fifteenth century, collation between Persian manuscripts is clearly still
happening, but few interpolations from outside the manuscript tradition are be-
ing introduced.?’ Yet there must have been some use of al-Tabari’s Arabic even
later. MS Or 5343 in the British Library dates from the fourteenth century.
However, its initial 31 folios were damaged, and replaced in around the sixteenth
century. It presents the unusual phenomenon of two prefaces, one Arabic and
one Persian. However, the Arabic preface is different from those in other manu-
scripts: instead of starting al-hamd lillah al-‘ali al-a'la al<wali al-awla, it starts, al-
bamd lillah al-awwal qabl kull awwal, that is, an abridged version of the exordium
al-Tabari actually used. Thus on repairing the manuscript, the scribe must have
realized that it differed from al-Tabari, and took it upon himself to provide the
correct version.

Possibly the most perplexing problem is not that of interpolation, but of those
passages which manuscripts falsely state to be absent from al-Tabari.? It is possi-
ble that the Arabic manuscripts at the scribes’ disposal were inadequate, but if
that was the case they seem to have been inadequate with amazing frequency.
One manuscript even alleges that al-Tabarl omitted such major events as Aba
Bakr’s conversion and the battle of Badr.?? It seems much more likely that “al-
Tabari’s” omissions are actually lacunae in Persian manuscripts the scribe was
collating, which we have already noted are subject to great textual instability.
Scribes would therefore correct these lacunae from other manuscripts at their
disposal. Admittedly, it is confusing that al-Tabari rather than Bal‘ami is blamed
for the omission, but I do not believe they made a strict distinction between the
Arabic and Persian texts, as their use of al-Tabari to supplement the Persian indi-
cates. Indeed, many manuscripts with the Arabic preface start “Muhammad b.
Jarir al-Tabari said in the kbutha of his book...” and proceed to give praise of God
in completely different terms from those in the Arabic original, followed by a
preface written by Bal‘ami in the first person. At any rate, it seems unlikely that a
vizier of the most powerful Muslim state of the day, working on a project by or-
der of the ruler, would have to cope with inadequate manuscripts of al-Tabari a
mere forty years after the author’s death.

26 Ipid., 388.

This may be a consequence of the movement to establish more reliable texts which Bahar
has described: 1369, 537-8.

28 This question has already been discussed in Daniel 2003, 166-67.

29 According to Zotenberg’s A — see Zotenberg 1869: II: 479.
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A theoretical approach to the textual tradition

In light of the above discussion, we may now address the reasons why previous
scholars’ attempts to classify manuscripts by redaction have been unsuccessful.
Classification according to redaction presupposes vertical transmission within
that group — the manuscripts are descended from a common parent, hence will
have similar omissions and interpolations.30 (I shall leave aside the question of
language, which would confuse the question further, as copyists would often
“modernize” it to suit the tastes of their day). However, as I have indicated, such
similarities do not occur in early manuscripts with sufficient frequency for any
such pattern to be established. Rather, we have a case of horizontal transmission,
where copyists would consult a number of manuscripts, and collate their ac-
count from them. Clear evidence for this is to be found in RAS Persian 22,
where in the account of Jeremiah the prophet’s name is written inconsistently as
both ‘Uzayr and Armiya. In the same manuscript (and the printed edition)
Faridan’s son is referred to as both Taj and Tar within the space of a couple of
lines. These are clearly not simple scribal slips, but rather the result of consulting
different manuscripts for the same story in a way reminiscent of the practice of
collation.

Mu‘arada or mugarana, as collation is called in Arabic, had been encouraged -
indeed was often obligatory ~ for hadith, and it seems to have spread from there
into secular fields. The best known early example is that of the great translator
Hunayn b. Ishag who tells us that he collated the available manuscripts of Galen
before rendering it into Arabic.3! Scribes occasionally allude directly to the prac-
tice of collation. Just before the colophon of Bodleian Ouseley 206-8, the scribe
notes that he has seen in other manuscripts versions different from the one he
has given: in some manuscripts, the account of the Qaramita is omitted, and
some only go up to the time of al-Mu‘tasim.32 However, the aim of collation was
generally to check that one had made an accurate copy from one or more manu-
scripts. In the case of Bal‘ami’s Tarikbnama it seems to have taken on a rather
more extreme form, serving to supplement the text with alternative or additional
versions of passages. The omission or inclusion of certain episodes appears to
have been a matter of the copyist’s personal judgment. For example, most manu-
scripts have a section on ‘Uthman’s lineage, wives, and number of children, fol-
lowing the account of his murder. However, the scribe of RAS Persian 22, who is
clearly very hostile to the Caliph and interpolates negative comments about

30 T have adapted these concepts of vertical and horizontal transmission from Reynolds &
Wilson 1991, 214-216. -

31 Rosenthal 1975, 20.

32 Quseley 208, £. 552a.
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him,3 entirely omits this section. However, he was not entirely consistent in his
hostility (or rather his concentration), and occasionally a radiya Allib ‘anbu slips
in after ‘Uthman’s name, copied automatically from whatever manuscript he was
using. In other cases it is harder to establish such an obvious cause for altera-
tions, but we may surmise that the political circumstances under which the
manuscript was written may frequently have been influential.34

Horizontal transmission is therefore the reason for the impossibility of estab-
lishing any of even the vague groupings of manuscripts proposed hitherto, let
alone anything that would resemble a conventional stemma. Yet it fails to ex-
plain the most serious problem, of why the differences between the manuscripts
are so great. If all the manuscripts were conventionally derived from one arche-
type, horizontal transmission would lead one to expect contamination of some
spelling or grammatical points, and maybe an occasional interpolation. Yet the
differences between the manuscripts may be so great as to cause one occasionally
to wonder if one is actually looking at the same work.3?

The explanation for this state of affairs, as I have suggested above, lies in the
use of other works for “collation” as we may loosely describe it. It seems likely
that al-Tabari’s Arabic was the original cause of what we would now consider to
be a rather cavalier attitude to the text. At an early stage scribes would check the
Persian against the Arabic, and find many lacunae, sometimes caused by
Bal‘ami’s own omissions, sometimes due to previous scribes’ treatment of the
Persian. Yet the translation must have rapidly acquired considerable popularity
and a degree of prestige having been commissioned by a famously pious and cul-
tivated dynasty from a translator of a noble and learned family. Above all, its
concision made it, as intended, much more accessible than the Arabic. Therefore
the easiest option for scribes was to add any details they felt important from al-
Tabar’s text, probably according to the interests and concerns of their patrons.
For example, a cultivated patron might be pleased and flattered by the inclusion
of more Arabic poetry. Eventually, the habit spread to plundering other works,
especially traditional Persian sources, to fill in the gaps. In a sense, it was the
universal appeal of Bal‘ami’s Tarikhnama which is responsible for the chaotic
state of the text today.

To conclude, I believe that the case of al-Tabarl and Bal‘ami shows us excep-
tionally clearly the futility of attempting to establish stemmata in the case of
many Islamic textual traditions. Not only were distinctions between original and

33 See for example the comments on Walid b. ‘Ugba’s father (Tar7kbnama, ed. Rawshan, I1I:

576) which I have not seen in any other MS, and combined with the omission of the con-
ventional lineage passage, make one suspect the scribe of promoting a certain religious
agendum.

An interesting parallel to the activities of the mediaeval scribes may be seen in Zotenberg’s
translation. The translator adopted exactly their approach in jettisoning parts of A, his base
manuscript, and supplementing it from other manuscripts at other times.

35 E.g. see Daniel 1990, 295 on Mashhad Astin-i Quds 129.

34
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translation considerably more fluid in the Middle Ages than now, but even those
between translator, scribe and author were blurred. We are uniquely fortunate
with this text that we have an extremely early version which demonstrates the ex-
tent of corruption the others have suffered and allows us to consider, at last, how
Bal‘ami actually treated al-Tabari. Yet it also serves as a salutary reminder of the
dangers of studying texts which only survive in late manuscripts, and of the per-
ils of producing editions based on such manuscripts.

Bibliography

Bahar, Malik al-Shu‘ara’. 1369/1990. “Tarjama-yi Tarikh-i Tabari.” In Yidnama-yi
Tabari. Ed. Muhammad Qasimzada. Tehran: Vizarat<i Farhang va Irshad-i
Islami, 531-544.

Daniel, Elton. 1990. “Manuscripts and Editions of Bal‘ami’s Tarjama-yi Tarikh-i
Tabari” JRAS 1990, 39 series, 2: 282-321.

Daniel, Elton. 2003. “Bal‘ami’s Account of Early Islamic History.” In Culture and
Memory in Medieval Islam: Essays in Honour of Wilferd Madelung. Eds. Farhad
Daftary and Josef W. Meri. London: IB Tauris, 163-189.

Ferdowsi, Abu’-l-Qasem (d. 411/1020). The Shabnameh (Book of Kings), (Vol. I).
Ed. Djalal Khaleghi-Motlagh. New York, Mazda Publishers, 1988.

Gryaznevich, P.A. & Boldyrev, A.N. 1957. “O Dvukh Redaktsiyakh “Tarikh-i
Tabari” Bal‘ami.” Sovetskoe Vostokovedenie 3 (1957): 46-59.

Ibn ‘Inaba (d. 828/1424). ‘Umdat al-Talib fi Ansab Al Abi Talib. Ed. Muhammad
Hassan Al al-Taligani. Najaf: al-Matba‘a al-Haydariyya, 1381/1961.

Meisami, Julie Scott. 1999. Persian Historiography to the End of the Twelfth Century.
Edinburgh: Edinburgh University Press.

Morgan, David. 1986. The Mongols. Oxford: Basil Blackwell.

Reynolds, L.D. & Wilson, N.G.. 1991. Scribes and Scholars: A Guide to the Transmis-
sion of Greek and Latin Literature. Oxford: Clarendon Press.

Rosenthal, Franz. 1975. The Classical Heritage in Islam. London: Routledge & Ke-
gan Paul.

al-Tabari (d. 310/923). Ta’rikh alrusul wa al-mulik. Eds. de Goeje et al. Leiden:
EJ. Brill, 1879-1901.

Tarikhnama-yi Tabari gardinida-yi mansitb ba-Bal'ami. Ed. Muhammad Rawshan.
Tehran: Soroush, 1378/1999.

Tarjama-yi Tarikh-i Tabari. Ed. Mujtaba Minuvi. Tehran, Bunyad-i Farhang-i Iran,
1344/1966. [Facsimile of Mashhad Astan-i Quds 129].

Zotenberg, H. (trans.). 1867-74. Chronigue de Abou-Djafar Mohammed-ben Djarir-
ben-Yezid Tabari, traduite sur la version persane dAbou-"Ali Mohammed ben Bel‘ami.
Paris, Oriental Translation Fund.



BAL‘AMI’S VERSION OF AL-TABARI’S HISTORY 105

Manuscripts of Bal‘ami’s Tarikhnama cifed

Bodleian Library, Oxford. Leiden University Library.
Laud Or 323. Or 140.
Ouseley 206-8.
Ouseley 359-60. Royal Asiatic Society, London.
Elliott 377. Persian 22.

British Library, London. Siileymaniye Library, Istanbul.
Or 5343. Fatih 4281.
Or 7324. Aya Sofya 3050.
Add 7522. Aya Sofya 3051

Cambridge University Library.
Add 836.

Universitats- und Landesbibliothek Sachsen-Anhalt

urn:nbn:de:gbv:3:5-91136/fragment/page=00000109



Universitats- und Landesbibliothek Sachsen-Anhalt

urn:nbn:de:gbv:3:5-91136/fragment/page=00000110



“A turgid history of the Mongol empire in Persia”

Epistemological reflections concerning a critical edition
of Vassaf’s Tajziyat al-amsar va tazjiyat al-a‘sar*

Judith Pfeiffer

The Tajziyat al-amsar va tazjiyat al-a‘sar (‘The apportioning of lands and the pass-
ing of times’), a Persian chronicle written by the early 14th-century Ilkhanid his-
torian and financial administrator Sharaf al-Din ‘Abd Allah b. Fadl Allah Vassaf
(fl. 728/1328), covers much of the period of Mongol rule in the Middle East.!
Despite the fact that the work encompasses the relatively short time span of sev-
enty years (655-728/1257-1328),2 Vassaf’s history has seen an extraordinary recep-
tion: There exist close to one hundred and sixty known manuscript copies of the
Tajziyat al-amsar in various libraries all over the world, with particularly carefully
copied specimens in India and in the Ottoman Empire, where the form and style
of the work were especially appreciated.> Not surprisingly, it is in Bombay that
the first lithograph of Vassaf’s history was prepared in 1853.# This lithograph and
its 1959 Tehran reprint represent the only complete printed version of the work
that ever appeared, despite the vivid reception and the acknowledged value of
Vassaf’s work as an historical source.’ To date, no critical edition of the Taziyat

I wish to thank Nevzat Kaya, Director of the Siileymaniye Library in Istanbul, for his per-
mission to view the manuscripts used for the preparation of this paper, as well as for his
always generous advice. I am also indebted to the RIFIAS Library at Indiana University in
Bloomington for providing me with access to the microfilm of Hammer’s copy of Vassaf,
now held in Vienna; and to Marlies Saleh, Assistant Bibliographer at the University of
Chicago’s Middle East Documentation Center, who kindly and timely provided photo-
copies from several lithograph editions of Vassaf’s work held in North American Research
Libraries. — The citation in the title of this paper was taken from Storey 1927-, vol. 1, 267.
On Vassaf, see Rieu 1879, vol. 1, 162; Huart 1913-36, 1133; Mercil 1984.

2 655/1257 (Vassaf 1269/1853, 10) is the first and 728/1327-28 (e.g., Blochet 1905-34, vol. 1,
282) the last given date in any known and carefully catalogued manuscript of the work; see
also Rieu 1879, vol. 1, 161; Storey/Bregel 1972, vol. 2, 769-775.

3 See Storey/Bregel 1972, vol. 2, 769-774. The author of this paper has located about a
dozen copies in manuscript catalogues from India published since the appearance of Sto-
rey/Bregel in 1972. Most of these are 19th century copies. — While the history of the
Chinggizid heritage in the Ottoman and Mughal environments has yet to be written, this
paper shows that the aesthetic reception of Vassaf’s work was particularly intensive in the
Ottoman Empire. See also Pfeiffer 2003, chapter iv.ii.c., for the influence of the work es-
pecially on the Persian historiographical tradition.

4 Vassaf 1269/1853. On the calligrapher who prepared the Bombay lithograph, Hajji
Muhammad Ibrihim, known as “A4a,” see Divan Bigi Shirazi 1364-/1985-, vol. 2, 1020-
22.

5 The 1338/1959 Tehran reprint of the Bombay lithograph had a printrun of 1.000 copies,
and is not available any more on the bookmarket in Iran. This version comprises 708 folio
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al-amsar is available. By elucidating the history of its reception, this paper hopes
to encourage the preparation of a long overdue critical edition of this work.

Much of what is known about the author and his work derives from his own
writings. Vassaf intended to continue ‘Al3’ al-Din ‘Ata Malik Juvayni’s (d. 681/
1283) history Jahan-gushay, which breaks off at a crucial point in Islamic history,
namely shortly before the sack of Baghdad by the Mongols in 656/1258.6 Vassaf
began writing his history four decades after these events,” and presented the first
volume of the work to the Mongol ruler Ghazan Khan (r. 694-703/1295-1304)
on 13 Rajab 702/3 March 1303, shortly before the Ilkhan’s death.® By 1312,
Vassaf had completed three further volumes, which he presented to Ghazan
Khin’s brother and successor, the Ilkhan Muhammad Khudibanda Oljeytii
(r. 703-716/1304-1316). Persian was not the mother tongue of the sultan, who
had to ask several times for the meaning of the passages that were read to him.?
Nonetheless, Vassaf received an honorary robe and the honorific title Vassaf al-
Hadrat, “His Majesty’s Panegyrist.”10 This incident has often been quoted as an
argument in support of the view that this work is extremely difficult to under-
stand.!! I will return to this point later. A fifth and last volume, covering events
down to the year 728/1327-28, was completed some time during the Ilkhan Abu
Sa‘id’s reign.

pages, including a glossary (Farbang-i Vassaf; 658-708), and is not indexed. In 1856, Joseph
von Hammer published and translated into German the first of of the five volumes of
Vassaf’s work. Hammer’s death prevented him from publishing the remaining parts, which
he had started preparing for publication and which are kept in Hammer’s Nachlaff in Vi-
enna; see, Chagatai 1997, which features facsimile copies of the frontispice and the first
page of the German translation of Vassaf’s second volume in Hammer’s handwriting (Ms.
Schloss Hainfeld). In 1897, another lithograph of the first volume appeared in Tabriz (?)
(differing more from Bombay 1853 and Hammer 1856 than these differ between each
other). Furthermore, there exist a 1914 print (325 pp., without place of publication, not
seen), and a 1929 Lahore lithograph of volume one prepared by Muhammad Igbal (ex-
cluding much of the poetry). All of these, while attesting to the ongoing lively reception of
the work, must be considered as continuations of the manuscript tradition in a print me-
dium, but are not “editions” in the full sense of the word. Storey/Bregel 1972, vol. 2, 773,
mention a number of other printed versions of the work, presumably in the same fashion.
I have not been able to locate and see any of the latter. On the value of Vassif’s work as
an historical source, see, e.g., Fliigel 1865, vol. 2, 188; Jahn 1963, 202.

6 Vagsaf 1269/1853, 6. On Juvayni, see Fliigel 1865, vol. 2, 178; Barthold 1913-1936; Bar-
thold/Boyle 1965. The Jahan-gushay was translated by J.A.Boyle under the title Genghis
Kbhan. The History of the World-Congueror by Ala-ad-Din Ata Malik Juvaini. Seattle: University
of Washington Press: 1997 [1958].

Vassaf 1269/1853, 6.

8 Vassaf 1269/1853, 405, lines 10-11.

7 Vassaf 1269/1853, 544-549.

10 Vassaf calls himself “Vassaf al-Hadrat” several times after he had been conferred this title;
see, e.g., Vassaf 1269/1853, 646, line 7. See also Rieu 1879, vol. 1, 162.

11 See, e.g., Rieu 1879, vol. 1, 162.
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The Taziyat al-amsar seems to be Vassaf’s only major work.!? Its five parts
cover the reigns of the Ilkhanid rulers in the Euphrates to Oxus region from
Hiilegii through the middle of the reign of his great great grandson Abu Sa‘id,
the last Mongol ruler of Chinggisid descent in the region before the disintegra-
tion of the Ilkhanid empire after his death in 735/1336. In addition to accounts
dealing with the Mongols in the Middle East, however, Vassaf provides abundant
information on other issues, like the contemporary Great Khans in China,3 the
Chagatayids in Central Asia,'# the Sultans of Delhi and other rulers in India,’
the Northern shores of the Straights of Hormuz,1¢ as well as information about
the Mamluks in Egypt!” and several local dynasties in Iran, among them the Sal-
ghurids of Fars,!® Lur,!® Kirman,? the house of Shabankara,?! and others. On

12° For several shorter samples of “ornate prose” from Vassif’s pen — some of these apparently

independently copied extracts from his history — see Storey 1990, 245. Mergil (1984, 233b)
ascribes with some reservation a “Risala-yi akhlaq al-saltana” to Vassaf, a treatise which was
composed in 709-10/1309-11, and is extant in three copies in Tehran (see Munzavi 1305-
1348/1926-1969/70, vol. 16, 223; nos. 568, 4023, 5307 in the catalogue). It should be in-
vestigated whether and to which extent this is identical with the epistles “Akblag al-saltana
fi al-ahvil va alazmina,” dedicated to the Ilkhan Oljeytit Khudabanda (Vassaf 1269/1853,
484-498), as well as further treatises of this genre integrated into the history, such as the
“Tidbkar [or Tadbkar] al-akblag” (for the latter, see Ashraf 1965, vol. 1, 181). Other pieces in
the genre of mirrors for princes are found on pp. 281-281 and 339 of the Tajziyat al-amsar,
and a “tarjumat al-nasayib” by Vassif’s hand (dated 711/1311-12) is appended to the auto-
graph of vol. iv; see Danish-pazhih, 1348/1969, 41. He also composed various letters,
among them one addressed to his contemporary Qutb al-Din Shirazi (Vassaf 1269/1853,
508). Note that contemporary izsha’ literature, such as Nakhchivant’s Dastir al-kétib, does
not mention Vassaf’s authorship of any of the letters it contains. Vassaf also composed
quite a number of poems, which are as well preserved in his history, and which he ‘signed’
with his makblas (pen name) Sharaf, which is also part of his name Sharaf al-Din (‘the glory
of religion’). See Hidayat 1340/1961, 1448. For a collection of poetry ascribed to him by
d’Herbelot, see below.

13 See Vassaf 1269/1853, 498-508, a passage which deals mainly with Ilkhanid embassies to
China.

14" yagsaf 1269/1853, 580-81; see also Kempiners 1988.

15 Vassaf 1269/1853, 309-313, 526-532, and 646-650. See also Vassaf 1269/1853, 300-309, for
the correspondence, in Arabic, between Malik Fakhr al-Din Ahmad b. Ibrahim and Sultan
‘Ali b. Hizabr al-Din Mu’ayyad, dated 700/1300-1301, and Vassaf’s account on the con-
quest of the Buddhist temple of Sumnat (pp. 447-449).

16 Thus, there is to be found a long entry on the Island of Qays (Kish), the Banii Qusayr, and

the town of Siraf, which, according to Vassaf, had traditionally been part of the lands of

Hind and Sind etc., whereas in his days it belonged to the dominions of Fars. On the

Bana Qusayr, see Vagsaf 1269/1853, 169-177; 196; on Hormuz, 296-300. See also Ouseley

1846, 232-35.

Apart from the documentary evidence scattered throughout the book in the form of cop-

ies of correspondence between the Ilkhans and the Mamluk sultans (in Arabic), there is a

particular entrance on the “Abval-i Mulik-i Misr,” including a long qasida in Arabic

(pp. 352-354) as well as a “futih-nama,” dated 691/1291-92 (p. 354). For other accounts

dealing specifically with Mamluk-Ilkhanid relations, see, pp. 350-358; 373-382; 409-413;

532-537; 552-554.

18 Vassaf 1269/1853, 149-151; 190.

19 Vassaf 1269/1853, 249-256.

17
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many of these and other issues Vassaf’s history contains unique information,??
and he always writes independently from his patron and towering historian of
the time, Rashid al-Din.23

While known and categorized both self-referentially?* and by later historians
primarily as a work of history,?® the Tajziyat al-amsar has also been held in high
esteem for its literary value.26 Indeed, I would like to posit that it was due to its
literary qualities that the Tzjziyat al-amsar found what is a rather large audience
for a history work in general, and a ‘local history of Iran’ in particular.?’ In fact,
Vassaf is also known as the adib Vassaf,28 i.e. the ‘litterateur’ Vassaf, as well as the
mutarassil Vassaf,?? literally the ‘man of letters.” His work contains a great number
of copies of actual letters that were exchanged between the Ilkhans and the rulers
of their time, most of them in Arabic.30 It also includes a number of treatises and

20 Vagsaf 1269/1853, 285-295, and 425-434.

21 Vagsaf 1269/1853, 421-425 (the pages 423-426 are inverted in the Tehran print consulted
for this paper).

22 Thus, Vassaf (1269/1853, 383-384) provides the text of an inscription (in Arabic) from
Ghazan Khan’s building complex Abviab al-birr in Tabriz, which, to my knowledge, consti-
tutes unique epigraphic evidence, as the complex has long since disintegrated into rubble.
Other striking and potentially unique historical information is contained in the lists of the
taxes collected during Vassif’s time in specific regions, together with the copy of a tax reg-
ister from the time of Harlin al-Rashid (d. 193/809) from the “bayt al-mal li-hadrat al-kbilafa
al-rashidiyya Hariin b. Mubammad al-khalifa,” with an appended tax table for the time after
the year 204/819-20, taken from the “Akhbar-i Qudama b. Ja‘far b. Qudama,” and another
tax table dated 303/915-16, to all of which Vassif probably had access due to his position
in the Ilkhanid administration. Vassaf 1269/1853, 443-444. See also the detailed section on
the introduction of paper money in Iran, and the reasons for its failure, pp. 271-276, and
an astrological chart as a commentary on and explanation of the Ilkhanid failure vis-a-vis
the Mamluks (pp. 356-359).

23 Elliott (1867-77, vol. 3, 6; 24) stated that in the Jami* al-tavarikh’s chapter on the sultanate
of Delhi, Rashid al-Din copied Vassaf’s account in several instances. To which degree this
is accurate is a question that requires an investigation of its own. On Vassaf’s indepen-
dence from Rashid al-Din, see Barthold 1968, 49.

24 See, e.g., Vassif’s foreword; 1269/1853, 6. When describing his audience with the Ilkhan

Oljeytit, Vassaf calls his work a “kitizb-i tarikh,” a ‘history book;’ (544, line 9); and “Tarikh-i

Vassaf;” ‘Vagsaf’s history,” (551, line 23).

Examples are abundant; the categorization of Vassif’s work among history works in the

sources and catalogues cited throughout this paper is representative.

26 Quseley 1846, 230.

27 T am extrapolating a wide reception of the work from the rather high number of copies ex-
tant in libraries all over the world; for comparative numbers, see Storey/Bregel, Persidskaia
literatura 1972.

28 Bahar 1337/1958-59, vol. 3, 100, 103.

29 Hidayat calls Vassaf the “T7 alfudal’ wa al-mutarassiliny” 1340/1961, 1448.

30 These copies comprise a letter from Hiilegii (d. 663/1265) to the Ayyubid ruler of Aleppo
al-Malik al-Nasir [Yasuf] Sayf al-Din b. Yaghmar (r. 634-59/1236-37-1260-61); Vassaf
1269/1853, 43-44, and the response to it; 44-45. To my knowledge, Vassaf is the first wit-
ness to this correspondence, which, apparently with various mutations, has subsequently
been related by al-Maqrizi (Eddé 1999, 172, fn. 300) and Ibn ‘Arabshah (d’Ohsson 1852,
vol. 3, 303-305, fn. 4), and was translated into Persian in the early 14th century by Agsara’i

25
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epistles, often of allegorical nature, treating topics such as the polo game,3! back-
gammon and chess,?? differences between the lunar and the solar calendars,? ice
and snow,3* prosody,’® ornate prose,* and ethics.3” Of notice is also an “Epistle
on the allegories through which the book was rarefied,”® as well as a number of
other epistles on various topics, most of which have yet to be identified,?® read,
and appreciated.®

The way the 19t century author of the British Museum catalogue of Persian
Manuscripts Charles Rieu dealt with these epistles, classifying them as “several
rhetoric digressions, and other extraneous matters,”*! is just one example how
Western scholars have tended to interpret Vassaf’s work, namely as a work of his-
tory — “history” being defined as a genre which, after the invention of historical

(21999, 55-57; 57-60, and 51-53; 53-55 for the Arabic version). For the correspondence be-
tween the Ilkhan Ahmad Teglider (r. 681-683/1282-84) and his Mamluk counterpart al-
Mansir Qala’an, (1. 678-89/1279-90), see Vassaf 1269/1853, 113-118; for the kbutba (Friday
sermon) read for Oljeytii Khudabanda at his accession to the Ilkhanid throne, see Vassaf
1269/1853, 459-461. See also Holt (1986) and Allouche (1990)’s recent studies on the II-
khanid-Mamluk correspondence, for whose arguments Vassaf’s evidence is crucial.

31 See the Maqala-yi Gay-u-Chawgan; Vassaf 1269/1853, 551-552.

32 On the Apval al-nard va al-shatranj, see Ashraf 1965, vol. 1, 180.

33 For the very interesting Risala fi ikhtilaf al-tavarikh see Vassaf 1269/1853, 402-404. As Vassaf

explicitly stated, he inserted this epistle — in Persian — in his history in order to explain not

only the time difference of nine years between the Muslim lunar and solar calendars ap-

plied in the Ilkhanate during his time, but also the differences between the accounting in

Baghdad and that of the rest of the Ilkhanate, where in one area one counted the year 701

and in the other the year 702 of the lunar calendar. When discussing this matter with the

educated men in the divan, they mentioned that [the Buyid astronomer and secretary]

Abii Ishaq al-Sabi’ (d. 384/994) had written an epistle discussing a similar issue during the

reign of the Caliph al-Muti‘ li-Allah for the years 350/351. Of this treatise Vassaf presented

a Persian summary, adopting the text to his own time (Bombay 1269/1853, 402). This is a

fine example of intertextuality embedded in an explanatory narrative and an historical

context. — For the Arabic original, compare al-Sabi 1966, 305-314.

For the Risalat-i thaljiyya (in Arabic, thymed), written in connection with the description of

the Mongo! winter camp in Mughan, see Vassaf 1269/1853, 473-474.

35 Ashraf 1965, vol. 1, 181.

36 This epistle is entitled Badi‘ al-rabi’; see Ashraf 1965, vol. 1, 180; see also Storey 1990, 245,
for his “Qalamiyah, praise and blame of the pen in prose intermixed with verse.”

3T Tidbkar [or Tadbkar] al-akhlag; see Ashraf 1965, vol. 1, 181.

38 Vagsaf 1269/1853, 593-595, and Ashraf 1965, vol. 1, 181.

39 TJust like the poetry included in the work, a large number of these epistles were apparently

taken from other sources, which Vassaf often, but not always, identifies. In the case of al-

Sabi’s letter, mentioned above, a comparison has shown that Vassaf’s rendering of the

epistle is rather close to the phrasing of Sabi’s epistle in the publication by Shakib Arslan

[1966]. The preparation of a critical edition of Vassif’s work will substantially enhance our

knowledge whether and to which extent other material preserved here has not been

preserved elsewhere, and will contribute to the greater picture of the transmission of

knowledge, including that about the arts of writing and rhetoric.

For examples, see Ashraf 1965, vol. 1, 181. There are also parts of the work that are written

in the vein of the genre of mirrors for princes; see, e.g., Vassaf 1269/1853, 489-498. It also

contains a nathriyya by a certain Abi ‘Ali, Vassaf 1269/1853, 549-551 (in Arabic).

41 Rieu 1879, vol. 1, 163.

34

40



112 JUDITH PFEIFFER

criticism, did not leave much space for rhetoric figures, or dissertations about
such.

In addition, the work contains a rather high amount of poetry both in Persian
and in Arabic, from Vassaf’s own pen and from others. As these contain a high
percentage of Mongolian and Turkic vocabulary,* Vassaf’s work is a treasure mine
for linguists as well as historians. The appended glossary in the Bombay litho-
graph, numerous scholize in the manuscripts, and the very existence of a number
of glossaries and exegetic works on Vassaf’s history are also a reflection of the
high number of Turko-Mongolian words included in this work. However, due to
the absence of an accessible edition of Vassaf’s work — or of its glossaries, for that
matter — this extensive vocabulary has yet to be sifted.®3

In Vagsaf’s own eyes, much of the importance of his work was probably to be
sought in his literary achievements; Vassaf saw his work as the culmination of the
efforts of a long chain of ‘literary ancestors.” The models he names among the his-
torians — ‘Utbi,* and Juvayni® - are rather a minority next to the long list of

42 The Vassaf-commentator Nazmi-zida makes this very explicit in his Serb2 Vassaf: see ms.

Vienna Fliigel 962, as cited in Fliigel 1865, vol. 2, 186. Note that this early 18th century

Vassaf commentator established a much more careful distinction between these languages

than the 20t century literary critic Bahar, who declared all non-Persian and non-Arabic

words without distinction to be ‘Mongolian;’ Bahar [1942] 1337/1958, vol. 3, 104-105. It
is worthy of note that the Tajziyat al-amsar contains a full line of a poem in Khvarazmian

Turkic long before Turkish of any kind became a literary language in the Middle East. This

line of poetry has been claimed at times as an early witness to Azeri Turkish (Togan 1981,

f. 272; Hofman 1969, 98), and at times as a prototype of Chaghatay Turkish (e.g., Képriili

1945, 278). The poem is: “Men can gtkaram altun iigiin * isim men vurayim, men alayim” — ‘1

take the life [of a man] for gold, my work is to hit and to take;’ Vassaf 1269/1853, 363. See

Togan 1981, f. 272, for the transliteration and interpretation. I am indebted to Ilker Evrim

Binbas for the references on the interpretation of this line of poetry. The (indeed abun-

dant) use of single Turkish and Mongolian terms both in prose (e.g., in Rashid al-Din’s

Jami* al-tavarikh) and in poetry (e.g., in Piir- Baha’s ‘Mongol’ Ode), was rather common

among Vassaf’s contemporaries. See, Minorsky 1956.

Thus, Gerhard Doerfer consulted Vassaf only in a few cases for his important Tzirkische und

mongolische Elemente im Neupersischen. As the explanation for his “cautious” use of Vagsaf in

the preparation of the TMEN he stated that Vagsaf was only available in “badly edited ver-
sions” (1963, vol. 1, 1). Not only the prose, but also the poetry of the Tzziyat al-amsar
abound in Turko-Mongol words; for an example of one of Vassaf’s ghazals, which Bahar
sharply reprimanded for the high amount of Turco-Mongol vocabulary contained in it, see
his Sabk-Shinasi 1337/1958, vol. 3, 104-105. For further examples and a strong response to

Bahar, see Gandjei 1958.

44 al-“Utbi (fl. 412/1021), whose Kitabi Yamini is likewise famous for his “very ornate and
verbose” style, see Nazim 1913-36, 1060. al-“Utbi was a popular author during the early
14th century; see, e.g., al-Aqsara’i 21999, 290, who cites him at length. Vassaf calls him “us-
tad-i fadil Abi Nasr al-"Uthi ... ki kbama-yi Misri-nasab-ash titi-yi shikar-khay-i Hindistan-
balaghat ast” Bombay 1269/1853, 447, lines 9-10. “The outstanding master Abii Nagr al-
‘Utbi ... whose reed of Egyptian descent is a sugar-chewing parrot of Indian eloquence.”
On the affinity between Vassaf and al-‘Utbi, see also Katib Chelebi 1941, 309; Elliot 1867-
77, vol. 3, 26; Dorn 1852, 284, Fliigel 1865, vol. 2, 182.

45 Vassaf 1269/1853, 4-5. In fact, Vassaf visited the Juvayni tombs in 692/1293; Vassaf 1269/
1853, 142. See also an ode (1269/1853, 80) dedicated to the historian’s brother Shams

43
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orators and litterateurs, Arabic and Persian, whose particular skills Vassaf sought
to emulate, if not to extoll, including ‘Abd al-Hamid,* al-Jahiz,*” and al-Zamakh-
shari,*® as well as a large number of other well known grammarians, rhetoricians,
and literati.*? Even the ‘historian’ ‘Utbi he cites more for his literary values than
the importance of the historical contents of his history. It is thus not without rea-
son that the 20th century Iranian author of the influential Persian literary history
Sabk-Shinasi Malik al-Shu‘ard’ Bahar regarded Vassaf as the apex and “the seal of
the masters of artistic prose.”0 Vassaf himself expressed explicitly that he wanted
to create a model work of Persian literature:

The purpose of blackening these white [pages] is not merely to record the traditions and
annals of memorable events [...] The opinion [of the author] is that this book should be
a compendium of all the arts of learning, a register of the marvels of literary attain-
ments, a model of eloquent style and a canon of examples of excellence, [and that] nar-
ratives and traditions which are the object of the science of history be presented in it so
that the erudites [...], after sound deliberation, may judge that in terms of the graceful-
ness of expression, the concatenation of meaning, the beauty of the placement of [let-
ters] included, and the charm of meadows of adornment and ornamentation there has
not been a precedent of this kind among the Arabs and Persians.’!

Vassaf, who cited a rather illustrious variety of Arabic-writing authors among his
models, was in turn emulated by a number of Timurid, Safavid, and Ottoman
chroniclers.’? Vassaf’s reception was especially intensive and long lasting in the
Ottoman Empire: The 15tcentury Ottoman Sultan Mehmed the Conqueror
(1444-46; 1451-81) had a particularly beautiful copy made, which found its way

al-Din Juvayni, based on the same rhyme as Radaki’s famous poem “Biy-i jiy-i Miliyan
dyad hami...,” which Vassaf cites in extenso. This is a further example for Vagsaf’s attempts
to present himself as the continuator of a living literary legacy.

46 Vagssaf 1269/1853, 5.

47 Vassaf 1269/1853, 7.

48 Vagsaf 1269/1853, 7.

49 These include Sahban Wa'il, Quss b. Si‘ida, Ibn ‘Abbad, and others; Vassaf 1269/1853, 5-
8.

0 “khulisa bayad Vassaf ra kbatam-i kbudavandan-i nathr-i fanni [...] shumurd.” Bahar [1942]
1337/1958, vol. 3, 100, praises Vassaf for his balanced use between Persian and Arabic po-
etry, but reprimands him for his use of too much poetry from his own pen, which he be-
lieves to be easier than citing poetry from other people’s works in the appropriate place.

51 Vagsaf 1269/1853, 147. See also Katib Chelebi 1310/1892-94, 235, and 1360/1941, 309,
who renders the passage in an ‘edited’ way. Hammer translated this passage apparently
[rather freely] from Katib Cheleb?’s citation, not directly from the copies of Vassaf on the
basis of which he later prepared the edition. See Hammer 1818, 244-45. Note that the cal-
ligrapher who prepared the Bombay lithograph understood and rephrased Vassaf’s pur-
pose in writing this work, including its literary aspects and aspirations, very clearly in his
“kbatmiyya;” Vassaf 1269/1853, 708.

52 See Rahman 1993, 343b, and Pfeiffer 2003, ch. iv.ii.c, for Vassaf’s reception in the Timurid
and Safavid environment, and Fleischer 1986, 240, for his importance as a model for Ot-
toman historians. Bahar [1942] 1337/1958, vol. 3, 99-100, compares a number of Persian
authors with Vassaf, concluding that none of them reaches his perfection, except for Sa‘di
who, however, wrote in a different genre and with a different purpose in mind.
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to the private collection of the Austrian Orientalist Hammer (1774-1856), and is
now part of the holdings in the Osterreichische Nationalbibliothek in Vienna.5?
The 16th-century Ottoman Sultan Selim I (r. 1512-1520), himself the author of a
collection of poems in Persian, is said to have held Vassaf in such high esteem
that when his personal copy of Vassaf was lost during his Syrian campaign, he
had a velocity scribe copy the entire work in 25 days. The man, who was known
to be able to copy the Koran and the Diwan of Hafiz in eight to ten days each,
achieved this miracle, not without being visited by a saintly apparition.5* The
historian, poet, and state official Mehmedii’l-Defteri (d. 927/1520-21) translated
the work into Ottoman in the 16t century.5

The work continued to be read in the original Persian in educated Ottoman
circles well into the 19% century: A number of glossaries, scholiae, and commen-
taries were prepared in order to explain the elaborate, often hyperbolic language.
Among these is a commentary and a glossary by Baghdadli Nazmi-zada Hiiseyn
Efendi (fl. 1130/1717),5¢ and a commentary by Aba Bakr b. Riistem Sirvani

53 Ms. Vienna N.E. 220a (= Fliigel II, Nr. 959) = RIFIAS microfilm no. Vienna 4.

54 Diez 1811, 273-77, based on the anonymous TzarZh-i Sultan Selim, no. 79 in Diez’ private
catalogue. The same story is found in the “Selim-nime” in the contemporary Taci tTevarth
(Hoca Sadeddin Efendi, ed. Parmaksizoglu 1979, 122-142, here 130-133), which might in-
dicate that the ‘anonymous’ ms. in Diez’ collection might be part of this history. Its au-
thor was, probably not incidentally, one of those mid- to later 16t century Ottoman his-
torians for whom historiography was as much a literary as an historiographical venture; for
a general discussion of this literature, and Vassaf’s position in it, see Fleischer 1986, 235-
245.

55 The manuscript of the Hulasa-i Tarih-i Vassaf (copied in 952/1546) is part of the ‘Ali Emiri

Collection (Millet Kiitiiphanesi) no. 619 (not seen). According to Karatay (1943-45, 190-

91), this translation is a rather free rendering of Vassaf: The language was simplified, the

events arranged in chronological order, and, unlike the original, this ‘translation’ starts

with Chinggis Khan’s times (574/1178) and continues down to Timur’s death (807/1405).

Apparently, the famous Vassaf commentator Nazmi-zada prepared another translation

(Tarjuma=yi Tarikh-i Vassaf; ms. Veliyiddin Efendi Nr. 2408-1) two centuries later; see

Mergcil 1984, 233a. Diez (1811, 272-73, fn. 1) indicates the existence of another Turkish

translation, entitled “Zarichi Muntebib” in his private collection (Quarto Nr. 109).

According to Hammer (1818, 244, fn. 1), three copies of Nazmi-zada’s glossary and com-

mentary existed in Vienna during his time, one in the Library of the Austrian Emperor,

copied by “Herr von Hussar,” one in the Library of Hammer’s patron Graf von Rzewusky,
and one in Hammer’s private collection. These should be the nos. 962, 963, and 964 in

Fliigel’s Catalogue, 1865, 185-188. For copies held in Istanbul, see Mergil 1984, 233. See

also Siireyya Bey 1308-1315 [1891-97], vol. 4, 560; Babinger 1927, 250, fn. 1; Tahir [1914-

1928], vol. 3, 153, for the glossary Sharb-i lughdr-i Tarikh-i Vassaf, located in the Besir Aga

Library in Istanbul. On Nazmi-zidda’s commentary, see also Hammer 1820, 50. A copy of

Vassaf held in the collection of the Oriental Institute in St. Petersburg merits special atten-

tion: Baron Rosen pointed out that this manuscript had been copied by “Husayn b.

Muhammad al-Nazmi al-shahir bi-Nazmi Zada,” i.e. the same Nazmi-zada who had com-

piled a glossary and written a detailed commentary on Vassaf’s work. The copy in question

contains many vocalizations and glosses, and comprises all five mujallads. Rosen 1886, 52,

no. 5 in the catalogue, no. 268 in the collection.
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(fl. 1139/1726-27),57 which were complemented by Ahmed b. Mirzi Mehmed b.
Habib N#'ili Efendi (1104-1161/1693-1748).5% Ibrahim Hanif (£l 1174/1760),5
Resmi Ahmed b. Ibrahim (d. 1197/1783),60 Ahmed Vagif Efendi (d. 1806)¢! and
Mehmed “Arif Tiifenkgibagi (d. 1243/1828)52 composed commentaries on Vassaf’s
work as well, and the 19% century Ottoman poet, playwright, and journalist
Namik Kemal (1840-1888) wrote a novel on the Mongol Amir Nawrtz in 1884,
which he explicitly stated as being based on Vassaf’s history.6* Moreover,

57

58

59

60

61
62

63

The Térih-i Vassaf Serbi, ms. Bagdatl Vehbi Ef. 1139 (73 fols.), which covers only a small
part of Vassaf’s History, is a commentary following the classical structure of Koran exege-
ses, beginning with a citation of the very first phrase of Vassaf’s History, followed by a
paragraph explaining this phrase, followed by another citation from the original, and so
on. See also Hammer (1818, 244, fn. 2), who mentions en passant the existence of a copy
of the commentary of “Schirwani Ebubekr Efendi” in Vienna; similarly 1835, 32.

The Tarih-i Vassaf serbi, ms. Mihrigah 317/2 (fols. 32b-644a), held in the Silleymaniye Li-
brary in Istanbul, is what seems to be an alphabetically arranged encyclopedia-style glos-
sary, often with rubrics/entry heads in the margins, referring to the beginning of the arti-
cles. Such headings are more frequent at the beginning of the work than towards the end
of it. Hammer (1818, 244, fn. 2) describes this author, about whom otherwise not much
seems to be known, as “Kasiasker Mirsa Mewlana Naili.”

Aumer [1866] 1970, 118-119. I have not seen a separate copy of this commentary. How-
ever, as the vagf inscriptions on the frontispice of Vassaf’s autograph (ms. Nuruosmaniye
3207, fol. 2a) and an 890/1485 copy (ms. Nuruosmaniye 3203, fol. 1a) of Vassaf’s history
indicate, a person called Ibrahim Hanif (d. 1189/1775), who is also known as the author of
other works (see Akpinar 1997) was employed in the endowment administration of the
Sanctuaries in Mecca and Medina during the reign of the Ottoman Sultan Ogman III
(r. 1754-1757), founder of the Nuruosmaniye Library, where the abovementioned manu-
scripts are still in place. Ms. Nuruosmaniye 3203 contains extensive comments in the mar-
gins (in Ottoman), which may actually be the first ‘version’ of Ibrahim Hanif’s commen-
tary. Both manuscripts also bear the seal “Banda-yi lafif Ibrabim Hanif” Ibrahim Hanif
must thus have had ample access to Vagsaf’s manuscripts, which explains the extensive
work he was able to do on Vassif’s work. This information would have to be added to
Cemil Akpmar’s (1997) biography on “Hanif Ibrihim Efendi,” who mentions Ibrahim
Hanif’s duty at the Sanctuaries, but not the work on Vassaf that he undertook; on Ibrahim
Hanif, see also Siireyya Bey 1308-1315 [1891-97], vol. 2, 258.

Hammer 1835, 32, mentions a commentary by a certain “Resmi Ahmed” without further
information on this author or his work; it can be assumed that this is Ahmed b. Ibrahim
known as Resmi, who as diplomat at the Sublime Porte was a somewhat early colleague of
Hammer. He undertook journeys to Vienna (in 1757) and Paris (in 1763), and wrote re-
ports about these, which Hammer translated into German (in 1809). Hammer’s rival Diez
claimed to have met Resmi in Istanbul; see Babinger 1927, 309-312, who does, however,
not mention Resmi’s commentary on Vagsaf.

See Mercil 1984, 233.

Hammer 1835, 32, does not provide any further information on the “jiingst*verstorbene
Chodscha Aarif Efendi” or his work. On his life — but without mention of the existence of
a commentary — see Babinger 1927, 349. For the Istanbul locations of a copy of this and
other works described above, see Mercil 1984, 233.

Namik Kemal 21302 [1884], 14. The account on Amir Nawriiz (“Dhikr-i Amir Nawriz”)
can be found in Vassaf 1269/1853, 313-325 and 343. - Namik Kemal learned Persian early
in his life and was at some time (1861-67) a member of the Chamber of Translation of the
Sublime Porte and in this sense a late colleague of Hammer-Purgstall. In his historical
novels, of which his Vagsaf-based story on Nawraz is one, Kemal “used artistic prose ... and
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according to 19t century Western accounts, Vassaf figured on top of the agenda
for the education and examinations in the mastery of Persian language and litera-
ture in Ottoman curricula, particularly for civil servants, well into the 19t
century. In fact, in these curricula Vassaf held the position in the education in
Persian language and literature that Ibn Khaldan held in the science of history.
About the status of Vassaf in early 19t century Constantinople, Hammer wrote:

Die Lesung Wafaf’s ist in Konstantinopel fiir gelehrte Tiirken die Vollendung ihrer per-
sischen Sprachstudien, wie die Lesung Ibn Chaledun’s die Vollendung ihrer historischen
und politischen Bildung. Dennoch lesen sie denselben nur mit Hiilfe von eigens dariiber
verfertigten Commentaren und Glossarien.5*

Thus, Ottoman readers were fascinated and inspired by the work throughout the
centuries for various reasons, and they devised the requisite tools - commen-
taries and glossaries — to make it accessible.

This enthusiasm as well as some of these tools reached the Austrian interpreter
to the Sublime Porte and Orientalist Joseph von Hammer (1774-1856),55 who
first introduced Vassaf to a larger European audience in 1809.6¢ Hammer com-
pared Vassaf’s style to that of Hariri’s Magamat,?” and his historical achievement
to that of the French historian Bossuet.®® For Hammer, the 14th century Persian
poet Hafiz stood for the highest flowering of Persian poetry, and his contempo-
rary Vassaf for that of rhetorics,®® as “the unmatched example of Persian rhetori-
cal art,”7® and the work that is “most certainly the work that is most difficult to
understand for Europeans, since it does not only require a solid knowledge of
Persian as well as Arabic, but also the most intimate acquaintance with all sci-
ences of the Orient,””! “requiring more industriousness and study than Tacitus

was convinced that no one adhering to the d7wan literature could write a “parallel’ to it.”
(Tansel 1978, 877).

64 Hammer 1818, 244; similarly idem 1825-37, vol. 8, 235; Vassaf 1856, “Vorrede,” ii (unpagi-
nated). On the reception of Ibn Khaldiin in the Ottoman environment, see Fleischer 1983.

65 On Hammer see Bietak 1948, and Fiick 1955, 158-166. On Hammer’s importance as a
mediator in the study of Ottoman, Arabic, and especially Persian literature in Europe, see
Solbrich 1973; for his role as a mediator (in both directions) between Ottoman and Ger-
man historians of the Ottoman Empire, see Kreiser 1998 [1983]. Note that Diez (1751-
1817), one of Hammer’s sternest rivals on the academic scene, was as well a civil servant
(“Kéniglich Preussischer Geheimer Legations-Rath und Prilat, ehemals ausserordentlicher
Gesandter und bevollmichtigter Minister des Kénigs am Hofe zu Konstantinopel”) at the
Sublime Porte in Constantinople.

66 Fundgruben 1809, 113, footnote.

67 Hammer 1818, 244; Vassaf 1856, “Vorrede,” i (unpaginated). Similarly 4, iii (unpagi-
nated).

68 Hammer 1825-37, vol. 8, 235; Vassaf 1856, “Vorrede,” ii (unpaginated).

69 Within his Geschichte der schinen Redekiinste Persiens, a literary history cum chrestomathy of
translated passages of Persian-writing authors, Hammer situates Vassaf, together with his
contemporary Hafiz, at the apex of Persian poetry and rhetoric.

70 Hammer 1818, 220; similarly Fundgruben 1809, 113, footnote.

71 Hammer 1818, 244.
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and Thucydides in order to be understood correctly,””? but holding “the same
position in Persian as the Magdmdt-i Hariri in Arabic, being an unmatched
model of rhetoric, and also, in the opinion of the Persians, of historical art.””

In fact, in addition to ‘the classical five’ (Firdawsi, Rimi, Sa‘di, Hafiz, and
Jami), Hammer included Vassaf in the chapter-headings of his literary history
Geschichte der schonen Redekiinste Persiens, thus establishing a list that is somewhat
different from the classical canon of Persian literature taught today, which in-
cludes only the ‘classical five,” but not Vassaf. In Hammer’s presentation, Fir-
dawsi exemplifies the ‘epic era’ of Persian literature, Rimi and Sa‘di are the epi-
gones of ‘the mystical and moralistic/ethical age,” Hafiz and Vassaf stand for the
“Highest florishing of Persian poetry and rhetoric,” and Jami represents the “era
of stagnation in Persian poetry.””* Hammer thus afforded Vassaf a firm place at
the apex of Persian literary art.

Before Hammer brought it to the attention of a more general audience,
Vagsaf’s work had not been well known in Europe.” Pétis de la Crois (1622-1695),
who provided an extensive list of the Persian and Arabic sources he used in order
to write his Histoire du grand Genghizcan, and who had his son translate a great part
of Rashid al-Din’s history into French,’¢ did not include Vassaf in his bibliogra-
phy.7”7 Similarly, d’Herbelot (1625-1695) in his Bibliothéque Orientale, one of the
few early Orientalists who used Persian historical sources extensively and was even
reprimanded for this by his colleague Deguignes (1721-1800),7® did in fact mainly
use the later historians Mirkhvand and Khvandamir as his sources on Ilkhanid
Iran; a “Vassaf” is known to him mainly as a litterateur, not an historian.”

72 Fyndgruben 1809, 113, footnote.

73 Hammer 1818, 244.

74 Hammer 1818.

75 It is not quite clear when exactly Vassif became widely known and used in Europe. In
1852, Dorn wrote that besides the copy of the public imperial library at St. Petersburg (no.
291 in the catalogue) there were a number of further copies of this work known in Europe,
namely a second one in St. Petersburg, four in Vienna, one in Leiden, and one in Paris.
Dorn 1852, 285. The latter is probably the one known to d’Herbelot; see below.

76 Quatremere 1836, 111.

77 Pétis de la Crois 1710, 525-562.

78 “La Bibliotheque Orientale du scavant M. d’Herbelot [...] est 'ouvrage le plus considéra-
ble que nous ayons sur la Littérature Orientale. On regrettera toujours qu’une mort trop
prompte n’ait pas permis 4 'Auteur de le conduire 4 sa perfection, & [...] d’y ajouter une
partie essentielle, je veux dire le dépouillement des Historiens Arabes. A ’exception d’un
petit nombre, M. d’Herbelot n’a consulté que des Persans peu instruits de ce qui se passoit
en Egypte & en Syrie, souvent méme fabuleux.” Deguignes 1756-58, vol. 1/1, “Préface,” xv.

79 On Vassif, the entry in the Bibliothéque Orientale says: “VASSAF. Surnom d’A’bdallah Ben
Fadhl Al-Schirazi, Auteur du Livre intitulé, Azdaf alaoullaf. C’eft un Recueil de plufieurs
Ouvrages de Poéflies, a Pimitasion du Livre qui porte le titre de, letimat aldeher. Cet Ou-
vrage contient aulli les Eloges des Poétés qui y font citez.” D’Herbelot 1697, under “Vas-
saf.” Thus, Vassaf is known to d’Herbelot as the author of a work on literature. There is
also a cross-reference entry “TAG’ZIAH alamfar v tazgiah ala(lar. C’elt le titre d’une Hiltoire
compolée par Vallaf. Voyez ce titre” (d’Herbelot 1697, 845a), showing that d’Herbelot knew
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It was especially d’Ohsson (1779-1851) who used Vassaf extensively before the
Bombay lithograph became available.® In a sense, however, the Tajziyat al-amsar
was really ‘discovered’ and made available in Europe by Hammer (1774-1856),
who probably became acquainted with the work during his stay in Istanbul
through his contact with Ottoman colleagues, who, as mentioned, studied Vassaf
extensively during their preparation for the exam in Persian language and litera-
ture. Hammer acquired a copy for himself, together with a copy of the Ottoman
glossary by Nazmi-zada, and a copy of the Ottoman commentary by Na’ili. He
bought “a very beautifully transcribed copy of the original for 250 piastres, and
the commentary and glossary together for the same sum.”! Marks and stamps
show that the beautifully ornamented volume, which Fligel later called a
“Prachtcodex,” had originally been copied for the Ottoman Sultan Mehmet
Fatih (r. 1444-46; 1451-81).82 In his edition of the work, Hammer attempted to
capture some of the beauty of this illuminated manuscript, whose Arabic pas-
sages are all vocalized, and whose titles and subtitles are written in red and gold.
With beautiful #27g printing characters especially created for this occasion for
the “k.k. Hof- und Staatsdruckerei” in Vienna,® and with the help of Nazmi-
zada’s glossary and N2’ili’s commentary, he printed and translated into German
the first of the five volumes of Vassaf’s work in 1856.84

Unfortunately, Hammer did not indicate whether he prepared this publication
solely on the basis of his own copy, or whether he also used the other two
manuscripts of the work that existed in Vienna during his time.?> He seems to

this history at least by its title. The entry referred to is the “VASSAF” entry cited above,
which does not identify Vassaf’s work as a “history.” The addendum the Bibliothéque Orien-
tale does not contain an entry on Vassaf either. While d’Herbelot’s (unpaginated) two-page
bibliography lists a “Vassaf,” it does not indicate the title of a specific work. It is not clear
whether this “Vagsaf™ refers to the author of the history or the compiler of the compen-
dium of poetry, or both.

See the description of the manuscript in the then Bibliothéque Royale in his Histoire des

Mongols, Amsterdam 1852, vol. 1, XXVII-XXXIIL

81 Hammer 1818, 244, fn. 1.

82 Ms. Vienna N.E. 220a (= Fliigel II, Nr. 959) = RIFIAS microfilm no. Vienna 4; the ms.

bears a dedication to the library of Mehmed Fatih from the year 866/1462, the tughra of

this sultan, a stamp of the Ottoman grand vizier ‘Abdallah Na‘ili (fl. 1755), and the stamp
of Hammer-Purgstall, dated 1223/1808-09. The work was added to the Hofbibliothek in

1842 with Hammer’s second collection. See Duda 1983, vol. 1, 83-85, and vol. 2, plates

313; 314. For a detailed description of the ms., see Hammer 1835, 27-31.

Vassaf 1856, “Vorrede,” iv (unpaginated). The same characteristic font was used only two

years later by Rosenzweig-Schwannau for his Hafiz-edition (1858), and by Pertsch 1859,

both also printset by the K.K. Hof- und Staatsdruckerei in Vienna.

84 Vassif 1856, “Vorrede,” iv (unpaginated).

85 Among the three copies each of Vagsaf’s history and of N'ili’s commentary that existed in
Vienna at his time, the copy in Hammer’s private collection was the most valuable of all,
the Graf’s being the second most valuable copy (Hammer 1818, 244, fn. 2). Private collec-
tors were indeed capable of establishing at times more valuable manuscript collections
than rulers.
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have used at least one other manuscript: While the Persian text does not contain
any apparatus at all, the German translation is footnoted. In one of the footnotes
Hammer refers to a discrepancy between “the two manuscripts” he used regard-
ing the translation of the title of the work, without, however, disclosing the iden-
tity of the additional ms. which he referred to.%

About a decade after Hammer became acquainted with Vassaf’s work, he
seems to have still only read parts of it, as some of the information he gives in
his Geschichte der schonen Redekiinste Persiens (1818) contradicts the actual informa-
tion provided in the work.3” On the other hand, when Hammer finally set out to
translate the Tajziyat al-amsar, he imitated Vassaf closely, rendering poetry by po-
etry, thymed prose (s4/°) by alliterating stanzas, and elegant prose by what was
perceived as elegant prose on the height of German romanticism.

Hammer’s death prevented the publication of the remaining four volumes,
and what he had seen as beauty and elegance turned sour soon after the roman-
tic discovery of the Orient had passed its peak: the disapproving comments on
Vassaf’s style by most European scholars of the later 19t and early 20th century
have become a fopos in evaluations of this work, which has become known pri-
marily for its difficult language and bombastic style. Thus, the Keeper of the
Oriental manuscripts at the British Museum and composer of its catalogue,
Charles Rieu, stated in 1879:

The Tarikh i Vassaf ... contains an authentic contemporary record of an important pe-
riod, but its undoubted value is in some degree diminished by the want of method in its
arrangement, and still more by the highly artificial character and tedious redundance in
its style. It was unfortunately set up as a model, and has exercised a baneful influence on
later historical compositions in Persia.8?

Rieu, who is just one example for latter 19t and early 20t century evaluations of
Vassaf’s work,?® was echoed by E.G. Browne in his influential Literary History of

86 See Vassaf 1856, 22, fn. 1. A comparision of passages from the 1856 published version and

the RIFIAS microfilm of Hammer’s Vienna manuscript has yielded slight differences
which would support the suggestion that Hammer used more than one manuscript for the
preparation of his version of the text.
87 Thus, Hammer points out that Abfi Sa‘id was the seventh Ilkhan (p. 219), even though
Vassif, unlike Rashid al-Din, does include the short reign of the Ilkhan Baydu (r. April-
October, 1295) in his history, which makes Abt Sa‘ld the eighth or even ninth Ilkhan, de-
pending on whether Hildgi is counted as the first Ilkhan or not. On the same page,
Hammer points out that Ghazan Khan was the first among the Ilkhans to convert to Islam
— despite the fact that Vassaf describes at length the Ilkhan Ahmad’s conversion to Islam
some fifteen years before Ghazin (p. 219), etc.
For an example of a passage translated into rhymed prose, see Vassaf 1856, 12-13. Fiick
1955, 160-61, notes in particular that the German-speaking circles of Orientalists who were
inspired by Hammer’s publication and translation projects during the Romantic move-
ment tended to translate verse into verse, or at least blank verse.
89 Rieu 1879, vol. 1, 162 (regarding vol. V of ms. BM Add. 23,517).
%0 Similar judgements can be found in Quatremére 1836, 68, d’Ohsson (“Le style de Vassaf
est poétique A P'exces,” 1852, vol. 1, p. XXXI; similarly pp. XXXII-XXXIII); Rieu 1879, vol.
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Persia, who stated: “We could forgive the author more readily if his work were
less valuable as an original authority on the period (1257-1328) of which it treats,
but in fact it is as important as it is unreadable.”®! Rieu and Browne were fol-
lowed in their judgment by the not less influential C.A. Storey, who dismissed
Vassaf’s account as “a turgid history of the Mongol empire in Persia and of some
contemporary rulers from A.H. 656/1258 to 712/1313...”%2 Both Browne and
Storey’s verdicts had multiplying effects, and the image they created has not left
the anglophone scholarship since.”> Almost a century after Rieu, Jan Rypka rep-
rimanded Vagsaf for his “excessive tendency to arabizing, his monstrous bom-
bast, unbearable floridness and dallying [with which] Vassaf did tremendous
harm to Persian prose, on which he exercised a lastingly bad influence,” though
the same author also admitted “that from the practical point of view his histori-
cal work contains a great deal of extremely valuable material.”%

The tenor of all these citations is that the work is both extremely useful and
extremely difficult to read.”” Given the rather vivid attention it attracted over
time and the efforts that were put into understanding it, expressed in the compo-
sition of glossaries and commentaries, and taking into account that other Persian
histories of the period have long been edited and/or translated, one might won-
der whether the decision about whether and how to publish this work has not
largely been one of taste. In fact, it seems as though the want of a critical edition
of the Tajziyat al-amsar until today is as much related to the plethora of existing
manuscripts as it relies on matters of personal - and communal - predilections,

1, 162, Blochet 1905, vol. 1, 282, Ivanow 1927, 2; Storey 1927-, vol. 1, 267; Huart, 1913-36,
1133. Fligel 1865, 182 is an exception. See also the very positive evaluation in the Cata-
logue of the Khuda Bakhsh Library, 1993, 161.

Browne 1920, vol. 3, 68. E.G. Browne’s widely respected judgement seems to have been

especially influential. It is interesting to note that Browne never acquired a copy of Vassaf

for his otherwise rich private manuscript collection (Nicholson 1932).

92 Storey 1927-, vol. 1, 267-68.

93 See, e.g., Ashraf 1965, vol. 1, 179; Rypka 1968, 314; also Barthold 1968, 48.

94 Rypka 1968, 314. Similarly Ethé 1896-1904, vol. 2, 359.

9 This had already been noted by Hammer, who stated that the work is “historisch, gehalt-
reich und ebenso gediegen in Sachen als in Worten.” See Hammer 1818, 247. In fact, the
elusiveness of Vassaf’s language starts with the very title of his work (Vassaf 1269/1853,
10), for which almost every translation attempt appears to have resulted in a different solu-
tion, among them “Untertheilung der Regionen und Ausgleichung der Aeonen” (Hammer
1835, 27; but “Sanfte Antreibung der Regionen und linde Betreibung der Aeonen” in
Vassaf 1856, 22); “The Events of Ages and Fates of Cities” (Ouseley 1846, 230); “Division
des contrées et transition des siécles” (Dorn 1852, 283); “Die Einzelvorfiihrung der
Linderbezirke und die Voriiberfithrung der Jahrhunderte” (Fliigel 1865, vol. 2, 181, no.
959); “Procession of cities” for “Tajriyyatu | Amsar,” (Crawford 1898, 233); “die Analyse der
Lianderbezirke und die Vorfithrung der Zeitliufte” (Ethé 1896-1904, 359); “Division of the
towns and propulsion of the centuries” (Huart 1913-36, 1133a); “Allotment of Lands and
Propulsion of Ages,” Browne 1920, 67, followed by Martinovitch 1926, 34; “The Division
of Land and the Passing of the Ages” (Rypka 1968, 314); “The Partition of Places and the
Pushing Forward of the Epochs of Time” (Tauer 1968, 443); “The Division of Lands and
the Passing of Ages” (Kempiners Jr., 1988 161, explicitly following Rypka).
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and the opinion that the ‘flourishing style’ used by Vassaf is inappropriate for
the genre of historiography.’

On the other hand, however, the work’s historical contents, the independence
with which it was written, and the existence of much unique information that
cannot be found elsewhere, has always been recognized. This is why in 1963, the
Iranian scholar ‘Abd al-Muhammad Ayati prepared a simplified version by
straightening out the language, stripping the work of almost all of its extensive
poetry, and summarizing if not dropping Arabic passages in poetry and prose al-
together.” The drawbacks of such a simplification are obvious: Ayati’s omissions
include several long letters in Arabic which are rare samples of documents from
this period. A close reading and comparison of one of these letters with its coun-
terpart as preserved in Baybars al-Manstari’s (d. 725/1325) Mamluk chronicle
Zubdat alfikra reveals that the accuracy of documents preserved in narrative
sources at least in this particular instance is very high, as the copies of this letter
in the two very different sources — composed in enemy territories — are almost
entirely identical.”® Other letters contained in Vassaf’s work may not have been

% See, explicitly, d’Ohsson 1852, vol. 1, xlii: “La cadence et les consonnances ajoutent au
charme de ce style poétique, ol 'auteur [i.e., Vassaf] s’est plu & répandre des trésors de la
langue arabe, mais qui convient si peu au genre de I’histoire.” By contrast, he praises
Rashid al-Din’s style for its “noble simplicity suitable to historical writings.” (1852, vol. 1,
XXXIID). Similarly Mohl 1856, 55, who regards the work rather favorably both for the re-
finement of its language and its historical value, but thinks that its form is “peu appropriée
au sujet.” Fliigel’s (1865, vol. 2, 182) sensitive evaluation of Vagsif’s style is rather an ex-
ception: “da sie [i.e. die Geschichte] der Verfasser nicht blos unter historischem, sondern
auch vorzugsweise unter rhetorischem Gesichtspunct schreiben und betrachtet wissen woll-
te, so ist sie auch nach diesem zu beurtheilen. Was ‘Utbl mit seiner Geschichte Jamin ad-
daula’s als rhetorisches Meisterwerk im Arabischen bezweckte, dasselbe that Wassaf im Per-
sischen, ohne dass dadurch ibr historischer Werth zu sehr herabgesetzt werden soll.” -~ On
the role of etiquette in medieval Persian chronicles, including Vassaf’s, see Poliakova 1984.

97 Vassif 1346 h.sh./1967. Similarly, the version published in Lahore in 1929 under the aus-
pices of Muhammad Iqbal was prepared “after the extraction of the unneccessary Arabic
poems and expressions” (“bada istikhraj-i ashar-u-Gharit-i Arabi-yi ghayr-i dariir?”). Lahore
1929, Frontispice (Courtesy of Princeton University Library via Interlibrary Loan).

98 As a sample, I compared the Ilkhan Ahmad Tegiider’s letter to the Mamluk Sultan Sayf al-
Din Qala’in (dated Jumada I, 681/August-September 1282) as given by Baybars al-
Mangsiir (1998, 219-222) with Vassaf’s rendition of the same letter as preserved in the fol-
lowing printed and mss. versions: Vagsaf 1269/1853, 113-114; Vassaf 1856, 231-234; Vagsaf
ms. Aya Sofya 3109 (copied in 738/1337), fols. 165b-167a; Vassaf ms. Aya Sofya 3108 (cop-
ied in 885/1480), fols. 83a-84a; Vassaf Tabriz (?) 1897, pp. 181-185. Differences which sepa-
rate the Mamluk rendering of the letter from the sum of the consulted copies of Vassaf are
a) the insertion of the name of the carrier and allegedly composer of the letter (“Kamal al-
Din ‘Abd al-Rahman”) in the Mamluk version, a device the author of the Zubdat al-Fikra
may have used in order to make the letter more explicit; this phrase is absent from the let-
ter given by Vassaf. The second difference is more significant, as the choice in wording
may have been an ideological one, namely b) the use of the term “maulik,” ‘kings,” (by
Vassaf) where the contemporary Mamluk historian Baybars al-Mansari has the term “Mus-
limin,” ‘Muslims’ in a passage dealing with the “kings/Muslims” in the regions not under
Mongol control. This issue needs further investigation, though here again the wording
suggests a rephrasing in the Mamluk context, where a clear distinction between “Muslims”
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preserved in any other source at all.? While Ayati’s merit is to have made
Vassaf’s work more widely accessible, it can, as Ayati himself readily admits, by
no means replace a critical edition of the original.

These three factors — the reception that the work has received over the centu-
ries, its importance as a source for historical, cultural, and literary information;
and the value it has in its own right as a model for later writers and as one of the
foremost specimens of Persian adab literature — should warrant the edition of this
work, regardless of the changing tastes of readers, including today’s. Making clear
and being conscious about the motives behind the statements about the diffi-
culty or inappropriateness of Vassaf’s language may help dissipate the reluctance
of scholars to use this work, and it is hoped that it will encourage the publication
of a critical edition.

We are fortunate to possess an autograph of volume IV of the work (Ms. Nu-
ruosmaniye 3207, copied in 711/1312), as well as a number of excellent early
copies scattered in various libraries.!% The task of seeing through these manu-
scripts, of establishing which groups of copies exist, and deciding which speci-
mens should be taken as the basis of an edition, is part of a project that has yet
to be undertaken.!%! This paper is an attempt to draw the attention again to a
work that deserves publication, despite and because of its difficulties. It will

(i.e., the Mamluks and the people under their rule) and “Tatars” (i.e., the Mongols, or non-
Muslims) is regularly made, wherewas this distinction is to my knowledge alien to Ilkhanid
historiography. Otherwise the texts are absolutely identical word by word, except for small
deviations, such as transpositions etc., which do not change the meaning of the passages in
question. Surprisingly, Hammer’s 1856 edition and the 1269/1853 Bombay lithograph are
closer to each other as far as these small details are concerned than both are to the viewed
Istanbul manuscripts, which suggests that the Bombay manuscript may have been known
to Hammer when he prepared his edition. A notice by Jules Mohl in the Journal Asiatique
(1856, 54, fn. 3) indicates that the Bombay edition was known in Europe at the time of the
publication of Hammer’s Vassaf edition. See, however, Adel Allouche’s (1990) comparison
of the Ilkhan’s first letter to the Mamluk Sultan, who suggests that the discrepancies be-
tween the Mamluk and the Ilkhanid renderings of the letter were higher than in the case
investigated by the present author. For the context of this correspondence, see Pfeiffer
2006.

I am not able to judge for all the letters rendered by Vassaf to which extent they were (or
were not) preserved in other media. This issue certainly deserves further investigation.
Though the eatliest known copy containing the fifth volume seems to date from as late as
866/1462 (Vienna, N.E 220a/Fliigel II, Nr. 959), there are older copies extant particularly
of vols. 1, 2, and 4, among them Aya Sofya 3109 (vols. i-ii, copied in 738/1337); D.M.G.
14 (vols. i-i, copied in 740/1339); Tehran, Adabiyat 81/25 (vols. i-ii, copied in 750/1349);
Tehran, Malik 4093 (end of vol. iii, copied in Muharram 857/1453); Tehran, Malik 3900
(vols. i-ii, copied in 858/1454); Nuru Osmaniye 3204 (3) (vols. iv-v, copied in 871/1466);
Bodleian 147 (copied in 885/1481); Majlis 660/10 (copied in 886/1481); Nuru Osmaniye
3203 (copied in 890/1485). See Storey/Bregel 1972, vol. 2, 769-775, and Af-
shar/Danishpazhth 1973, vol. 2, 98-100.

As Fliigel pointed out in 1865 (vol. 2, 188), the various existing glossaries and commentar-
ies on this work would facilitate such a task.
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require the common efforts of a group of specialists from different fields to make
Vassaf’s history available in a critical edition.

Postscript: Since the symposium where the present paper was presented, the
digitalization and publication of Hammer’s hitherto unpublished German trans-
lation of volumes 2-5 of the Tajziyat al-amsar, of which the original autograph
copy and a typescript are extant in the archives of the Austrian Academy of Sci-
ences, was undertaken at the Institute for Iranian Studies in Vienna under the
supervision of Dr. Sibylle Wentker. The project is still in progress, and its results
are certainly something to look forward to. See: http://www.oeaw.ac.at/iran/
(under “Projekte™).
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Turning a Tradition into a Text:
Critical Problems in Editing the Mahabharata

Aditya Adarkar

This paper will discuss some critical problems in editing the Mababharata, prob-
lems that arise, it seems, from the attempt to turn a tradition into a text. The first
part of this paper will contextualize the Mababharata tradition in two ways: as
part of the academic discussion about orality and literacy, and then in terms of
the types of South Asian canonical literature. Given the aims of the conference
where this paper was presented, the second part of the paper will look at one at-
tempt to create a fixed version of the Mahabhirata, the Poona critical edition.

The Mahabhérata is a Sanskrit epic which had its origins in oral tradition and
was formed, scholars believe today, sometime between 400 BCE and 400 CE.
The text has remained alive both in oral and written forms to this day. The Ma-
habharata is massive text, comprising traditionally some one hundred thousand
couplets, ten times longer than the Iliad and Odyssey combined. The text is di-
vided into eighteen ‘parvans,” books, each of which is organized by sub-books
and chapters.

The epic pervades daily life and consciousness in many parts of South Asia,
and there, as A. K. Ramanujan once remarked, “no one hears the Mabhabharaia
for the first time.” The Mababharata is sometimes embraced as the ‘national epic’
of India, and it is frequently regarded as a sacred text in Hinduism; it is part of
smrti — a set of texts which interpreted the Vedas (the most ancient of Hindu
texts) and indeed constitute a tradition of interpretation. The Mababhirata ex-
plores how to get to heaven, how gods and human beings interact, and the na-
ture of sacrifice, mythology, and ritual. It contains the Bhagavad Gita, a text of-
ten extracted from the context of the Mababharata and sometimes presented as
the central statement of Hinduism.

Common assumptions about oral vs. written lexts

Now one of the most interesting and rewarding aspects of studying a text like the
Mabhabharata is how different it is from most other ‘texts.” In a profound way, the
Mabhabharata, and the South Asian literary tradition in general, stands as a glaring
counterexample to many prevalent beliefs about orality, literacy, and their con-
sequences. As Madeleine Biardeau puts it,

In the West, oral tradition refers essentially to the manner that popular beliefs, myths,
and legends, which were in olden days narrated by more or less skilled people, are
transmitted. The narrators were not necessarily specially authorized for this activity;
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rather they were appreciated on the basis of their ability to tell stories... Oral tradition
in this sense is considered to be authorless, or rather, anonymous and collective. As such
it is in opposition to written literature, which is comprised exclusively of works com-
posed by individual authors, whether known or unknown, and which are maintained
unaltered, as far as possible, through the manuscripts tradition... Since the written litera-
ture in the West is valued more highly than the oral tradition, the specific features of the
latter were ignored for a long time. The rules of textual criticism were evolved for only
the written literature and their main purpose was to reconstruct, out of the variations of
manuscripts, the original work of an author.!

And even though it is widely recognized that the “current modern identification
of literacy with civilization as such was [only] crystallized during the eighteenth
century,” “at some time or the other almost every feature of the modern West-
ern world has been linked closely to literacy.” One prominent example of this
tendency is the work of Jack Goody and Ian Watt, who “argue that it was writing
which in [ancient] Greece had produced democracy, rational thought, philoso-
phy, and historiography... [Even though] Goody and Watt warned against see-
ing literacy as the sole cause [of these ideas], any original reservations were for-
gotten by their followers.” And there is a related tendency as well to think of the
arrival of literacy as a quantum break in history, a moment when minds and so-
ciety evolve. As Walter Ong famously formulated it, writing is “a technology that
restructures thought.”

To these theories, the South Asian tradition looms as a large and unassailable
counterexample.b Here is a tradition which has not been radically transformed
by the arrival of writing, in which rationality is alive and well, and in which the
oral word has been central, and often dominant, throughout the last three mil-
lennia.”

One primary locus of orality in the South Asian tradition is in the canonical
texts classed as §ruti and smyti. Literally, the Sanskrit term §7#ti means ‘the heard’
and smrti means ‘the remembered;’ §ruti texts were the Vedas, the most ancient of
Hindu texts, and texts at the heart of both the structure and meaning of society.
There are four bodies or ‘schools’ of Vedic texts, of which the most famous
is headed by the Rig Veda. The Vedas represent a direct transmission from the
gods to human beings. And in some sense they also represent the only such

1 Madeleine Biardeau, “Some More Considerations About Textual Criticism,” Purana 10
(1968), pp. 116-7.
2 Rosalind Thomas, Oral Tradition and Written Record in Classical Athens (Cambridge 1991),

p- 2.

3 Ibid, p. 19.
4 Ibid., pp. 16-17.
2 Ibid., p. 18.

Another counter- example may be Ancient Greece itself, but that is a topic for a separate
exposition.

7 William A. Graham, Beyond the Written Word: Oral Aspects of Scripture in the sttory of Religion
(Cambridge: Cambridge University Press, 1987), p. 66.
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communication: to understand §ru#i is to understand what the gods meant to tell
us the single time they communicated with us.

Complementing §ruti is smrii, a set of texts which interpreted the Vedas and
indeed constituted a fradition of interpretation. It is in smy#i that we find the
dbarmasastras ‘the compendia of laws,” such as those of Manu and Yajfiavalkya.
And it is in smyii that we find the Mababbarata. Interestingly, sometimes the Ma-
habharata is referred to as “the fifth Veda” a phrase which indicates both euphe-
mistically a text which one knows affectionately or intimately as well as, literally,
a text which one holds in reverent awe.

One marker.of the difference between §ruti and smyti is the social relations of
the text. As Madeleine Biardeau writes,

For each school of each Veda there is a group of brahmins who should recite only the
particular recension of the school; the text of each recension is thus related to a perma-
nent social group and made inseparable from it. If the text disappeared there would no
longer be a basis for the distinction of the group... On the other hand, the smrti texts,
which also probably in one for or other date back to a very early period, embody the en-
tire popular lore, with occasional marked difference in the degree of brahminic ortho-
doxy. They were probably never exclusively in the hands of the brahmins, and for cen-
turies they have conveyed in a striking manner the beliefs and ideals of the people.?

In order to see the textual culture in which the Mababbarata exists, in what fol-
lows, I'll examine in detail first §ruti and then smrti; Ul use the Rig Veda as the
main example of §ruti.

“An eighteenth century pundit is said to have given [the following answer] to
a European Christian who inquired about ‘the Vedic books:” “Veda is that which
pertains to religion; books are not Veda.” And according to J. L. Mehta, the
“paradigmatic mode of being [of the Rig Veda] is to exist in the hearts and
minds of men ... and to be recited and chanted by them.”!% As the highest form
of literature, §ruti reveals the truth to the individual through the individual bear-
ing the immutable words or sentences. “The emphasis here is placed on the hear-
ing rather than on the reciting of what has been heard.”!! And because hearing it
is so important, it is in the recited or chanted form that the Rig Veda is rever-
enced. This oral form is the only fully acceptable and authoritative form of the
Rig Veda, and has remained so “for two, possibly over two and a half, millennia
after the implementation of writing,”12

How do we know the Veda was transmitted orally? As Louis Renou writes,

not only is there a negative argument, absence of all ancient reference to writing, but
there are positive arguments: the insistence with which they deal with questions of

Biardeau, “Some More Considerations About Textual Criticism,” p. 120.
9 Graham, Beyond the Written Word: Oral Aspects of Scripture in the History of Religion, pp. 72-3.
10 15id, pp. 72-3.
11" Bjardeau, “Some More Considerations About Textual Criticism,” p. 117.
12 Graham, Beyond the Written Word: Oral Aspects of Scripture in the History of Religion, p. 68.
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accent, of euphony, the cutting up of texts into mechanical sections super-imposed on
the cutting up resulting from the internal logic, finally the presence of vikriti ‘modified
types’ of recitation, whose sole object is the guaranteeing of an oral text sheltered from
all alteration.!3

The Veda was memorized through wonderfully complex modes of recitation
known as patha. For example, the jata-patha repeats each pair of word three times
in the order ab, ba, ab; bc, cb, bc; etc; on the other hand, ghana-pitha is: ab, ba,
abc, cba, abc; bc, ¢b, bed, deb, bed; etc. “In these ways, together with strict tradi-
tions of accentuation and melodic rendering, the base text is mastered literally
backward and forward in fully acoustic fashion as a hedge against faulty trans-
mission of any word or syllable.”14

Accompanying the oral transmission of the Veda was an active resistance to al-
lowing the Veda to become a written artifact. One reason for the resolve to pre-
serve it in writing was that “it was a magic text, whose power must not fall into
the wrong hands... If the sacred chants were spoken by [the wrong] people, it
was believed, the words would be polluted like milk contained in the skin of a
dog.”15 The following list illustrates this principle vividly: “the Aitreya Aranyaka,
a late Vedic text, speaks explicitly of writing as a ritually polluting activity... ‘[the
student] should not learn when he has eaten flesh, or seen blood, or a dead
body, or done what is unlawful... or had intercourse, or written, or obliterated
writing.”16

Moreover, learning from books was treated with suspicion. One Sanskrit prov-
erb runs: “As for the knowledge that is in books, it is like money placed in an-
other’s hand: when the time comes to use it, there is no knowledge, there is no
money.” And Renou notes that “knowledge drawn from the Veda is without fruit
if the Veda has not been understood or rather if it has been learnt in writing.”!’
Ananda Coomaraswamy writes, “From earliest times, Indians have thought of
the learned man, not as one who has read much, but as one who has been pro-
foundly taught. It is much rather from a master than from any book that wisdom
can be learned.”!8 .

Despite the emphasis on a formalistic memorization of the syllables of the Rig
Veda, the tradition did not lose sight of interpretation. Though the emphasis on
meaning is greater in the interpretation of smyrti text, the interpretation of Sruti

13 Louis Reno{l, Destiny of the Veda in India (Delhi 1965), p. 26.

14 Graham, Beyond the Written Word: Oral Aspects of Scripture in the History of Religion, p. 72.

15 Wendy Doniger, Other Peoples’ Myths: The Cave of Echoes (Chicago 1995), p. 57.

16 Graham, Beyond the Written Word: Oral Aspects of Scripture in the History of Religion, p. 74.

17" Renou, Destiny of the Veda in India, p. 84.

18 Graham, Beyond the Written Word: Oral Aspects of Scripture in the History of Religion, p. 75.
Graham goes on to write: “the transmission process, of course, implies a guru who speaks
and a disciple who listens, but the correct hearing and remembering practically ends the
work of the shishya. From ear to mouth of the same speaker, no word should be altered;
the speaker's mind should not be allowed to interfere with the received message.”
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was still important. Yajfiavalkya says that “understanding the meaning of the
Veda renders a man fit to obtain [moksa ‘liberation’].”!? The stages of traditional
study are also illuminating: appropriation/memorization; then discussion; then
studying it, or reciting it aloud to oneself; and finally reciting it publicly, pre-
sumably in a ritual context.?0 Therefore even if, for §ruti, “the meaning, in rela-
tion to the form, had only a minor importance,”?! the traditional model of
transmission and teaching did not exclude meaning altogether.

The oral form of the Veda not only prevented the Veda from being polluted, it
also kept the human beings who used it safe. As Wendy Doniger writes, “you
couldn’t take the Rig Veda down off the shelf in a library, for you had to read it
in the company of a wise teacher or guru, who would make sure that you were
not injured by its power as the sorcerer’s apprentice was injured when he med-
dled with magic he did not understand.”?? Such safety also preserved the text in-
tact. Perhaps the most famous story of the Rig Veda’s oral transmission is the
myth of its transition into written form. When Max Miiller decided to edit a
critical edition of the Rig Veda, he had it recited by brahmins from all over In-
dia; each of them had different mother tongues, but each of them said every syl-
lable of the Rig Veda as the others had. Of course, like most European indolo-
gists, Miiller produced his edition from manuscripts, not from oral recitation,??
but the story does remind us of how amazing it is that the Rig Veda was pre-
served orally for over two millennia.

When we examine smrti texts like the Mababharata, the fixity of the text dis-
solves. As a ‘remembered’ text, a smyi text is acknowledged to have been recon-
structed by human authors; smr# texts too are canonical and have authority, but
they are often written down. Instead of fixing the text, writing it down has had
the opposite effect: there are widely disparate variants of the text among even the
manuscripts that have survived for us to see.?*

Although we can now specify the main period of the formation of the Ma-
habharata, this period only demarcates a central range; the epic continued to
evolve, in both its written and oral forms after this period. Indeed, the epic is as
much a ‘text’ as it is a ‘tradition.’ The editor-in-chief of the critical edition, V. S.
Sukthankar, wrote: one “essential fact in Mababbarata textual criticism [is] that
the Mabdabharata is not and never was a fixed rigid text, but is a fluctuating epic
tradition ... not unlike a popular Indian melody. ... *23

19 Renou, Destiny of the Veda in India, p. 25.

20 1bid., p. 25.

2l Ibid, p. 25.

22 Doniger, Other Peoples’ Myths: The Cave of Echoes, pp. 57-8.

23 Ibid., p. 48.

24 Ibid., pp. 58-9.

25 Vishnu Sitaram Sukthankar, “Prolegomena,” in The Mahabharata, Vol. 1, Adi Parvan, ed.
Sukthankar ez 4l. (Poona 1933), p. cii.
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And even at the time that the epic was set down into writing, it was not a
rigid, stable form that found a written image. The epic tradition is one of con-
stant change. To quote Sukthankar again, “The view that the epic has reached its
present form by a gradual process of addition and alteration receives strong sup-
port from the fact that the process is not stopped by scriptural fixation.”26 Doni-
ger has compared the epic to a Banyan tree: the banyan tree grows upwards but
also sideways and downwards.?” Its branches grow down to establish new trunks.
Over time some trunks die and new ones form. Coming to the tree after years of
growth, how can one tell which was the ‘original’ trunk? And what would be the
point of such an identification?

As a living tradition, the Mahabharata comprehends much more than any
fixed set of knowledge. As David Shulman writes, “It presents itself not as a work
of art but as reality itself. No boundary marks off this text from the rest of the
world.”?8 As the epic itself says, “Whatever is here ... that is found elsewhere.
But what is not here is nowhere else.”?® Thus the Mabhabhirata becomes a reposi-
tory for all kinds of wisdom, from the esoteric theological kind to political to
folk.

One might expect that once the epic was written down, the oral component
of the tradition weakened. In fact, just the opposite was the case. Oral perform-
ance of smyrti texts such as the epics was only stimulated by printing.3° Moreover,
in areas with high illiteracy, oral performances remain popular for they remain
the path of access to the cultural tradition We must remember that the oral is au-
thoritative, and people even quarrel over which oral variant is correct. For exam-
ple, William Sax noted the Garhwalis arguing “about which version is the ‘cor-
rect’ one because the Pandavlila [their dramatic enactment of the Mababharata)
is important to them.”3!

Let me emphasize again the idea that the Muahabharata is a tradition: Alf
Hiltebeitel calls it “a work in progress™2 and the epic says of itself: “Poets have
told it before and are telling it now, and will tell it again.”3 Thus even the extant
written manuscripts of the Mababharata represent only part of a tradition that is
simultaneously dynamically oral and textual.

26 Ibid., p. Ixxvi.

27 Doniger, Other Peoples® Myths: The Cave of Echoes, pp. 59-60.

28 David Shulman, “Toward a Historical Poetics of the Sanskrit Epics,” International Folklore
Review 8 (1991), p. 11. Quoted in Doniger, Other Peoples’ Myths: The Cave of Echoes, p. 59.

29 The Beginning, trans. J.A.B. van Buitenen, The Mahabharata (Chicago: University of Chi-
cago Press, 1973), p. 130 (Mababbarata 1.56.34).

30 Graham, Beyond the Written Word: Oral Aspects of Scripture in the History of Religion, p. 76.
Also Doniger, Other Peoples’ Myths: The Cawe of Echoes, p. 61.

31 Doniger, Other Peoples’ Myths: The Cave of Echoes, p. 67.

32 Alf Hiltebeitel, The Ritual of Battle: Krishna in the Mababbarata (Albany: State University of
New York Press, 1990), pp. 14-15. Quoted in Doniger, Other Peoples’ Myths: The Cave of Ech-
oes, p. 59.

33 The Beginning, p. 21 (Mababharata 1.1.23).
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Concretizing an Oral Tradition

I want to turn now to examine one attempt to bring fixedness to this fluid oral
and textual Mababharata tradition, to examine the difficulties in turning a tradi-
tion like this one into a text. Trying to capture a dynamic object in a stable form
may never be possible; as Doniger has written, “to attempt to pin down the Ma-
habharata in a critical edition is to attempt to make a strobe photograph of a
chameleon.”3* Nevertheless, the Poona critical edition is a considerable, perhaps
even spectacular, scholarly achievement, and a source of some nationalist pride.
After a European attempt to create a critical edition had stalled (due in part to
World War One), the new Bhandarkar Oriental Research Institute began the pro-
ject afresh in 1918. The last volume of the critical edition undertaken at the In-
stitute was published in 1970. The time it took to complete this project I hope
suggests both its difficulty and its magnitude.

In addition to complexities we’ve discussed above, there were several other
text-critical Problems facing the editors of the Mahabharata.

Different parts of the epic evolved in different ways, in different scripts, and
along different literary lines. For example, Sukthankar found that “[t]he gulf be-
tween the Northern and Southern recensions is [...] vast...”3> Moreover, even af-
ter it had been written down, the Mababbarata was not handed down as a unitary
whole - that is, as all eighteen parvans together: “The parvans are mostly handed
down separately, or in groups of few parvans at a time, at least in the oldest
manuscripts now preserved.”3

The relative independence of parvans produced, in turn, an internal textual
heterogeneity. As Tamar Reich has observed, “the shape of certain parvans... has
been definitely fixed by a single act of committing the text to writing. Some of
these, however, have been so much expanded afterwards that the process of ex-
pansion must be counted as a later major stage in their formation. Other parvans
... have not been through such a centralized standardization process at any
stage.”37

The South Asian ‘culture of the book’ also contributed significantly to the
current state of manuscripts. “An Indian book consists of a number of loose
leaves held together by two loose boards and tied by a piece of string through
one or two holes in the leaves and the boards.”8 Paper came to South Asia after
1000 CE; before that the leaves of a book were made of birch bark or palm leaf,

34 Doniger, Other Peoples’ Myths: The Cave of Echoes, p. 59.

35 Sukthankar, “Prolegomena,” p. cv.

36 Ibid, p.v.

37 Tamar Chana Reich, “A Battlefield of a Text: Inner Textual Interpretation in the Sanskrit
Mahabharata” (Chicago 1998), p. 79.

38 The Beginning (Trans. J. A. B. van Buitenen, The Mahabharata, Chicago 1973), Translator's
introduction, pp. xxviii-xxix.
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neither of which could weather the seasons very well. Moreover, arranging a
book as loose leaves made it easy to insert a leaf, if a scribe would so desire. Fi-
nally, there would always be such opportunities, since “for a text to survive it was
necessary for it to be transcribed regularly.”3?

Thus when it came time to establish a Critical Edition of the Mababharata, the
project was much broader than just collecting and organizing all the different
manuscripts. The project itself raised the issue of what was meant by the term
‘text’ as well as what text-critical assumptions could be then applied to the Ma-
habharata. How could an editor apply Western philological techniques and text-
critical assumptions to the Mababharata’s dynamic textual tradition?

This issue of the recensions*® of the epic make even seemingly straightforward
questions like “how many manuscripts exist? And how old are they?” difficult to
answer. First, counting manuscripts is difficult because, as we saw, the entire text
is not transmitted regularly. Does a manuscript of just one parvan, or a part of a
parvan, count? In any case, manuscripts appear plentifully, if one looks for them.
For example, for the Adiparvan, the editors collected 235 manuscripts; they col-
lated only 60 though, the rest being of “late and questionable value.” Second,
with respect to dating, the oldest manuscript the critical edition collated is dated
1511, which is, as we have noted, relatively late.

The editors of the critical edition found that the extant recensions fell into
Northern and Southern families. The Northern family was represented by the
Calcutta edition, the so-called “Vulgate,” which became the editio princeps for the
critical edition. The Northern family had another line, clustering around the
Bombay edition, an edition which was supposed-to include as well the scholium
of the 17t century scholar Nilakantha Caturdhara. Sukthankar, however, felt
that the manuscripts of the Bombay recension contain “many readings and lines
which are not to be found in Nilakantha manuscripts, and are therefore not
wholly reliable.”! The Southern recension is best represented by P.P.S. Shastri’s
edition. Sukthankar praised this edition, but did not feel that Shastri was present-
ing a critical edition: even though Shastri wanted “to print the text of the se-
lected manuscript as it is, only correcting clerical errors, ... he constantly flout[ed
this principle] in pursuit of some imaginary norm.”#?

Given these myriad difficulties, what did Sukthankar and his team do? Suk-
thankar felt his duty, as a textual critic, was “to restore the text, as far as possible,
to its original form,” and Sukthankar’s methodology towards this end was

39
40

Ibid., Translator's introduction, p. xxix.

A ‘recension’ here will refer to a relatively stable state of a particular literary work. It can
refer thus to stages in an oral evolution, or, as we'll use it here, to families of manuscripts
which can be naturally grouped together.

41 Sukthankar, “Prolegomena,” p. civ.

2 Ibid, p. cv.

B Ibid., p. cvi.
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based on stemmatics. The first part of the critical edition project was collation,
and this proceeded as follows: each §loka (stanza) of the Vulgate was written out
on its own sheet of paper, with variants listed below the original, character for
character. “Additional” stanzas which came before or after this stanza in other
editions were noted in the margin, or on additional sheets. The collations were
checked and then handed to an editor for “the constitution of the text.” And the
methodology of this constitution was encapsulated in two principles:

1. “To accept as original a reading or feature which is documented uniformly by
all manuscripts.”#

2. Doubts and conflicts should be resolved (consistently) by following the
Northern recension.

These two principles guided Sukthankar to produce what he calls “the consti-
tuted text:” which was “a modest attempt to present « wversion of the epic as old as
the extant manuscript material will permit us to reach with some semblance of confi-
dence. ... ” But Sukthankar also cautioned that “the constituted text cannot be
accurately dated, nor labeled as pertaining to any particular place or personal-
ity... It goes without saying that (precisely like every other edition) it is a mosaic
of old and new matter... This unevenness and these inequalities are inevitable,
conditioned as they are by the very nature of the text and the tradition.”5 Such
disclaimers notwithstanding, the constituted text was eventually published alone
and became more and more canonical. The English translation of the epic uses
this constituted text.

There were — and are - at least two veins of criticism of this project. The first
may be termed ‘Bedierian criticism’ and include such critics of the Critical Edi-
tion as Sylvain Levi and Madeleine Biardeau. Instead of searching for an ur-text,
these critics would have taken one established, widely used text as representative
of the tradition. In that vein, they recommended the recension that the com-
mentator Nilakantha had edited. In that way, the Ciritical Edition’s critics
claimed, the project would avoid simply creating another recension of the text.

Many well-known episodes of the Mababharata have been relegated to the ap-
pendix of the critical edition and are hence excluded from the constituted text.

For example, the story of how the Mahabharata was written, a story that might
be of particular interest to philologists is among them. The story runs like this:

Vyisa, the author of the epic, conceived of the poem as containing almost everything,
but confessed that no scribe could be found on earth for his composition... Vyisa then
thought of Gane$a, and when the god appeared, asked him to write down the epic Vyasa
knew orally as Vyasa recited it. Ganesa agreed to do so, as long as he never had to stop
writing, a condition to which Vyasa agreed as long as Gane$a would not write anything
that he did not understand... Vyasa perhaps for the sake of diversion, perhaps because

44 Ibid., p. Ixoxxvii,
45 Jbid., p. ciii.
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he was worried about keeping up with Gane$a, wove knots into his recitation... [Because
of these knotty verses,] even the omniscient Gane$a would ponder for a moment, and
all the while Vyasa created many more verses.*6

Thus the Mahabbarata itself accounts for the “knotty” philological problems that
its editors and translators grapple with!

Other episodes, frequently part of performances of the epic, are also relegated
to the appendix; a famous example is Draupad™s endless sari, a miracle that pre-
vents her utter humiliation, and a miracle that she is granted through prayer and
devotion to the god Krishna.

Note that there are also examples which seem to work in the opposite direc-
tion: accretions which have been termed as an integral part of the text. Take, for
example, the very first §loka ‘stanza’ of the constituted text. Interestingly, this
§loka was also the §loka that was read at the inauguration of the project of making
a critical edition. Sukthankar himself honestly points out that “this stanza is for-
eign to the entire southern recension of the epic!”4’

The second vein of criticism is based on Tamar Reich’s distinction between
omission and insertion. Reacting to the assumption that scribes never omit pas-
sages, Reich questions the first of Sukthankar’s principles. To Reich, “we must
begin to think of expansion as a practice constitutive to the Mahabharata, and
not as an aberration of the tradition.”® This text-critical principle, we should
note, corresponds well to the content of the epic, where characters often provoke
another cycle of stories by posing a quandary or asking about the identity of a
certain character; the episodes are motivated, one to the next, by such questions.
Reich argues that many passages in the constituted text might have been addi-
tions, and that there would be no way for an editor to tell. For example, a popu-
lar text like the Bbagavad Gita, could well have been a relatively late addition in
every tradition. (Again, because most of our extant manuscripts are relatively re-
cent, we would not be able to tell.) But if expansion were the norm, then why
should an editor leave out a passage which is attested to in, say, all but one
manuscript? Universal attestation, the core of Sukthankar’s first principle, then
would seem ill-fitted to this sort of textual tradition. Furthermore, as Reich
wisely notes, “the question of [scribal] omission and the question of universal
insertion are logically intertwined.”4°

Notwithstanding all the debate surrounding the text, we should also note that
some of these issues are addressed within the Mababbarata tradition itself, the text
self-consciously asserts its own legitimacy and accuracy through such devices as

46 Bruce M. Sullivan, Seer of the Fifth Veda: Krsna Dvaipayana Vyasa in the Mababharata, 1st In-

dian. ed. (Delhi 1999), pp. 11-12.

Sukthankar, “Prolegomena,” p. iii, footnote 1.

48 Reich, “A Battlefield of a Text: Inner Textual Interpretation in the Sanskrit Mahabharata,”
p. 50.

9 pid, p. 49.
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verse counts and tables of contents. These are emphatically part of the Adiparvan,
‘the book of the beginning.’ The Adiparvan also legitimizes itself through stories
about its own creation (as we’ve discussed) as well as the succession of it tellers,
tellings, and re-tellings.

Interestingly, the Adiparvan seems to give itself authenticity but limits, in a
way, its own absoluteness. Vyasa taught it to five disciples; one of these, Vaisam-
payana, is the singer of our version of the epic. Vyasa too was present as VaiSam-
payana recited the epic, adding even more legitimacy to this version. But even as
our version is legitimated, and even if our version does contain all that human
beings need to know, our version is still one of many.

Sanskrit itself does have a sophisticated literary critical tradition, and versions
of the Mahabharata have been edited before the 20th century. For example, in
the 17th century, Nilakantha gathered, in his own words, “many manuscripts
from different regions and critically established the best readings.”>® Nilakantha
aimed at an edition which collected, as completely and as authoritatively as pos-
sible, the epic stories his contemporaries knew and recognized, conscious both
of religious considerations and of issues of legitimacy.’!

To round out our picture of this critical edition, we will examine in this next
section the conceptual universe in which Sukthankar was trained. This is, [ want
to suggest, the Renaissance Humanistic tradition that can be seen, via the work
of Anthony Grafton, to encompass Lachmann and Wolf. In Defenders of the Text,5?
Grafton traces how European Renaissance Humanism far outlasted the time tra-
ditionally associated with its demise. He first tells us that “modern historians ...
have treated Renaissance humanism as an influential but transitory effort to re-
new Western culture by reviving a classical literary education and applying the
tools of philology to ancient texts. They have agreed that newer men with newer
scientific brooms swept the humanists from the center stage of Western thought
after 1600.73 Grafton proposes instead that “humanism remained a rich and vi-
tal — though also a varied and embattled tradition - for at least two centuries af-
ter the end of the Renaissance.”

We must remember that Renaissance humanism was a complete system of
education (a complete alternative to Scholasticism), not just a particular way of
approaching ancient texts. This accounts, on the one hand, for its lasting power:
European rulers recognized how effective the humanistic education was in turn-
ing out able historians and diplomats. But it also accounts, on the other hand,

30 Nilakantha, The Mahabbaratam with the Bharata Bhadweepa Commentary of Nilakantha, ed.
Pandit Ramchandrashastri Kinjawadekar, 6 vols., vol. 1 (New Delhi: Oriental Books Re-
print Corporation, 1979), p. 5 (Introduction, verse 6).

51 Biardeau, “Some More Considerations About Textual Criticism,” p. 121.

32 Anthony Grafton, Defenders of the Text: The Traditions of Scholarship in an Age of Science, 1450-
1800 (Cambridge 1991). .

3 Ibid, p. 3.

54 Ibid, p. 4.
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for the schism that would mark the history of humanism. Using the exchange of
two minor scholars, Massari and Guidetti, Grafton illustrates that in the Renais-
sance there was a clear split as to what the “task of the interpreter” should be:
“For Massari, [...] the task of the interpreter [...] is to decipher, phrase by phrase,
what it meant to its author and its original readers; for Guidetti, the task of the
interpreter is to amass around the individual words of the passage general infor-
mation useful to the modern student.”® Guidetti saw scholarship as serving
pedagogy: by teaching the students how to write and read Latin, students would
then be able to see for themselves the literary and moral value of the classics be-
fore them. For Massari, scholarship produced, or strived to produce, a scientifi-
cally accurate picture of the past — all the details of, say, the world that Cicero
lived in as well as what Cicero meant when he said what he did. For Guidetti,
the classics stood forth as ideal artifacts: they were fully formed and ready to
spread their learning. For Massari, the classics were ancient and problematic
texts, texts which were difficult (perhaps impossible) to ever fully know, and
whose least difficulty could require massive philological apparatus to solve.

When we watch how this tradition passes down to Wolf, we can sympathize
with Grafton when he writes, “To watch Wolf applying his general programme to
a specific document is to confirm the view that much of his work was traditional
in character.”’ Grafton suggests that much of the philological theory that Wolf
used to start his ‘revolutionary’ Altertumwissenschafi ‘knowledge of human nature
in antiquity’ was borrowed from the sophisticated methods that had developed
at his time for Biblical scholarship. Specifically, Wolf was influenced by the work
of J. G. Eichhorn, another student of Heyne. Grafton reconstructs the intellec-
tual genealogy that leads from Joseph Scaliger to Wolf.

Karl Lachmann would take up the idea, which Wolf stressed, that the tech-
niques for the critical study of the Old and New Testaments were the same tech-
niques that a philologist could apply to any ancient text. Lachmann, it might
seem, went from editing Lucretius to editing the New Testament, but for Graf-
ton, Lachmann was, like Wolf, “annex[ing] for classical studies the most sophis-
ticated methods of contemporary biblical scholarship.”” Lachmann’s goal in his
version of the New Testament was to create a scientific version of #he text of the
fourth century (just after the New testament had been compiled). Both
Lachmann and Wolf revitalized historicism in classical scholarship. Their works
were major victories for the historicist side of the humanist tradition, the side
represented above by Massari.

Sukthankar’s philological approach to the Mababharata seems to continue in
the vein of Wolf and Lachmann. Reich characterizes the entire project of the
critical edition as Lachmannian and Sylvain Levi writes, “Mr. Sukthankar,

55 Ibid., p. 25.
36 Ipid., p. 220.
5T Ibid., p. 241.
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schooled both by pandits and by German philology, is torn between the indige-
nous tradition and Wolf.”8 Assuming that Reich and Levi’s characterizations are
fair, and that Grafton’s intellectual history is accurate, Sukthankar would have
seemed to inherit a philological training whose roots lie in Renaissance human-
ism. Moreover, we can also see that it is the ‘Guidetti’ tradition in Renaissance
humanism with which the philological tradition that includes Wolf, Lachmann,
and Sukthankar has always been (and perhaps continues to be) in dialogue.

It is thus not surprising that Sukthankar would sacrifice certain kinds of merits
(for example stories that “everyone” knows) for a version of the text that is as an-
cient as possible. It is again valuing the Massari humanistic lineage over the
Guidetti one. We should not forget that Sukthankar himself wrote of the consti-
tuted text: “It is, in all probability, not the best text of the Great Epic, possible or
existing, nor necessarily even a good one.”™”?

In that sense, Sukthankar was caught between what the public, both scholarly
and popular, demanded of him and the realities of the dynamism of the Mabab-
harata tradition. His own detailed introduction to the critical edition captures
this dilemma. At the start, he quotes Maurice Winternitz: a critical edition of the
Mahabbarata was “wanted as the only sound basis for all Mahabbarata studies...
for all studies connected with the epic literature of India.”é® And he himself en-
visions the project as producing “a critical edition of the Mabhabbarata in the
preparation of which all important versions of the Great Epic shall have been
taken into consideration, and all important manuscripts collated, estimated, and
turned to account. ... It will be a veritable thesaurus of the Mababharata tradi-
tion.”! A hundred pages later, near the end of the same introduction, he cau-
tions the reader that the constituted text “is not anything like the autograph
copy of the work of its mythical author, [Maharshi] Vyasa. It is not, in any sense,
a reconstruction of the Ur-Mabhabharata... that ideal but impossible desideratum.
[...] It will, therefore, be prudent not to claim too much for the first critical edi-
tion, or to expect too much from it.”¢? Providing a critical edition — which sadly
even he cannot claim as the best edition — is perhaps the best that an editor of
dynamic textual tradition can do. Still, the myriad advantages of having a critical
edition - and the discussions and scholarship that a stable version of the text
opens up — would seem in the long run to outweigh the disadvantages.

58 Reich, “A Battlefield of a Text: Inner Textual Interpretation in the Sanskrit Mahabharata,”
p. 16.

39 Sukthankar, “Prolegomena,” p. ciii.

60 Moriz Winternitz, “The Critical Edition of the Mahabharata,” zdologica Pragensia 1 (1929).

61 Jbid., pp. iii-iv.

62 Jbid., pp. ciii-civ.
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Ahmad Yasavi and the Dog-Men:

Narratives of Hero and Saint
at the Frontier of Orality and Textuality

Devin DeWeese

Most of our principles and assumptions about editing Islamic manuscripts have
been worked out in the context of a relatively limited range of literary genres,
encompassing works that little affected, and were little affected by, the more
‘public’ oral venues for the transmission and circulation of knowledge and rheto-
ric (o1, works for which possible oral ‘variants’ could be, arguably, ignored); these
include chronicles and geographical works, produced in the environment of
court chanceries and often for royal presentation, whose contents were typically
not part of ongoing popular transmission or elaboration as a living tradition, as
well as juridical and credal works, produced in environments that maintained, by
their very nature, a highly controlled relationship between the written text and
oral modes of instruction and transmission. With many hagiographical sources,!
however, and with other genres filled with what we might classify as ‘folkloric’
material (such as popular local histories, historical dastians or heroic and roman-
tic epics), we are typically faced with textual recordings and adaptations of ‘con-
tent’ that continued to develop in oral venues, separately from the written tradi-
tion — sometimes parallel to it, sometimes divergent from it, and sometimes, it
would seem, repeatedly intersecting with it. With such material, we risk not only
significant errors in the editorial interpretation of manuscript versions of a given
narrative, but often serious misunderstandings of the essential meaning, purpose,
and ‘reading’ of a narrative, if we approach the text solely on the basis of a
manuscript tradition.

The transmission of the narrative corpus surrounding a popular Sufi saint in-
deed raises a host of special issues important for religious and social history, as
well as for our understanding of the interaction of oral and textual traditions and
their role in yielding the extant manuscript recordings of the narrative corpus in
question. These issues include the multiple venues in which a saint’s legacy may
be cultivated (and, hence, in which narratives may be transmitted, both orally
and textually); the relations between these venues and modes of transmission;
the character of the hagiographical and/or doctrinal material also circulated

1 This applies especially to hagiographical works created as part of the rhetorical self-

justification of specific Sufi communities (i.e., those linked with the saint or lineage that is
the subject of a given work by bonds of natural descent or initiatic transmission), and less
so to the better-known ‘literary’ hagiographies such as ‘Attar’s Tadbkirat al-awliya or JamT’s
Nafahat al-uns.
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about the saint; the accretion of popular narratives focused on other types of
figures — rulers, heroes, ancestors, communal founders, etc. - to the hagiographi-
cal personality of the saint; and the impact of the compilers of hagiographical
works — Sufis themselves, with literary “motives” reflecting specific doctrinal, ex-
periential, and polemical circumstances — in recasting and reinterpreting hagio-
logical narratives circulated originally - or, at least, when the hagiographers got
hold of them - for quite different purposes and in venues quite different from
that of a Sufi community.

In addition, a host of more narrowly textological issues — the relationship be-
tween a particular narrative tradition and the larger hagiographical work in which
it is embedded, the relationships among multiple narrative traditions, of diverse
origins, included within single hagiographical works, the relationships among the
same narrative traditions reflected in, and put to diverse uses within, a variety of
hagiographical works, basic textual choices and interpretations made by the
compiler of a hagiographical work in the course of transmitting narratives re-
ceived orally and in written form, and so on ~ bear directly upon our under-
standing both of the proper ofject of our critical and comparative attention, and
of the purpose of that critical study.

Is the object a single ‘work’ to be studied and edited on the basis of an ex-
haustive analysis of manuscript copies of the presumed single work, with the aim
of yielding an ‘original’ text? Is it a narrative corpus focused on a single saint, ex-
tracted from multiple sources with the aim of establishing the ‘earliest’ narrative
image of the saint, or even of tracking the development of his or her narrative
image through several centuries? Or is it a single narrative motif as applied to
multiple saints in a wide range of sources, with the aim of discovering shared
patterns of religious, ritual, or even institutional developments through the use
and adaptation of narrative structures? There are other possible permutations, of
course, and each approach may hold particular value in specific instances, but
underlying all these issues is a fundamental distinction between the hagiographi-
cal and ‘sacred historical’ genres, on the one hand, and the types of Islamic texts
that hitherto have drawn the greatest attention from historians and philologists,
on the other.

The narrative corpus surrounding Khwaja Ahmad Yasavi - a Sufi saint of Cen-
tral Asia who most likely lived in the latter 12th century — provides an excellent
vantage point from which to explore many of these issues, not only because of
the long time-span covered by recorded narratives focused on him (from the 14t
century through the 20%), and the relatively limited geographical arena in which
he was the subject of a living narrative tradition, but also because of the distinc-
tive character of the hagiographical material focused on him. Simply put, the ex-
tant body of narratives about Ahmad Yasavi is unusual compared to the stories
circulated about other Sufi saints of roughly the same era: while the latter, both
in content and in setting, reflect a focus primarily on the interests of a Sufi
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community (e.g., issues of daily life in a kbanqah, relations among a master’s dis-
ciples and between the master and particular followers, a shaykh’s method of in-
struction and training, etc.), the extant narrative repertoire focused on Ahmad
Yasavi consists primarily of miracle stories, and above all of accounts of spec-
tacular wonders such as conjuring storms, calming fires, flying through the air,
and turning men into dogs. Similar stories, of course, are preserved about other
saints of roughly the same period, but in the case of Ahmad Yasavi, very few sto-
ries reflecting the typical interests of a functioning Sufi community have come
down to us. For Yasavi, almost all we have is grand miracle stories, and often lar-
ger complexes involving such grand miracle tales, which in turn betray evidence
of development outside Sufi circles; they suggest that the narratives were devel-
oped and transmitted, at some stage (if not necessarily “originally”), not in the
context of a Sufi community, but in some other environment.

I have recently discussed one such complex, which links Ahmad Yasavi to nar-
ratives of Islamization and to specific evocations of ritual and devotional prac-
tice centered at his shrine in the city of Turkistan, and which suggests the central-
ity of ‘public’ constituencies based at Yasavi’s shrine, rather than any Sufi tradi-
tion stemming from him, in the preservation and transmission of the narrative
corpus later drawn upon by Sufi communities claiming connections with Ahmad
Yasavi.2 Here I would like to consider another complex, of even wider ramifica-
tions, comprising a set of stories focused on Ahmad Yasavi’s conflict with a par-
ticular community that dwelled near him. The causes for the conflict between
Yasavi and this community are almost never explained in any detail, but the gist
of the conflict itself is recounted in three ways: in some versions, the focus is on
the murder of Yasavi’s son by this community; in others, it is the false accusa-
tion by the community that Yasavi stole an ox (or a cow, or a horse) from them;
and in others, both elements are found, usually combined rather clumsily. The
consequences of the conflict, however, are reported in much the same fashion in
nearly all versions, and they are as peculiar, from the standpoint of the narra-
tive’s own logic, as they are dramatic: Ahmad Yasavi turns his enemies into dogs,
then reconciles with the community of Dog-Men, but curses them with some
visible sign of their former enmity (usually the sign is the canine tails they are
said to bear).

The story of Ahmad Yasavi and the men he turned into dogs was mentioned
already in Mehmed Fuad Kopriili’s now quite dated study of the Yasavi Sufi tra-
dition;? Kopriilii was unaware of many versions of the story found in manuscript
sources, primarily from Yasavi Sufi circles, dating from the 14t-20th centuries,
and in any case the story has not drawn significant critical attention since
Kopriilii’s time. What has gone unnoticed, in particular, is the broader narrative

2 See DeWeese 2000a.
3 Koprilii 1918/1984, Tiirk edebiyatinda ilk mutasavviflar, 39-40.
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repertoire to which the story clearly belongs. This repertoire includes two basic
sets of stories: first, narratives focused on a hero’s conflict with men who have
the form (or name) of dogs, associated with a wide range of Inner Asian figures,
but especially with heroic ancestors and rulers known from traditions circulated
about and among the Oghuz and Tiirkmens; and second, narratives clearly de-
rived from the story linking Ahmad Yasavi with the Dog-Men, and preserved in
the oral tradition of the Qazags, Qaraqgalpags, Uzbeks, and above all Tiirkmens,
recorded by ethnographers in the late 19t and 20t centuries (these narratives
usually, though not always, preserve the name of Ahmad Yasavi, as well as spe-
cific features of the stories of his dealings with the hostile community).

This broader narrative repertoire suggests that the story of Ahmad Yasavi and
the Dog-Men in all likelihood reflects the appropriation and adaptation of a nar-
rative motif that was widespread in Inner Asia during the Mongol era (and
probably earlier) in the context of multiple layerings of hagiographical traditions,
focused on the saint, that were developed in quite different venues; the ethno-
graphic recordings, in particular, confirm the continued circulation of the tales
focused on Yasavi — which were, not surprisingly, put to different uses — outside
the hagiographical venues of the Sufi community linked to the saint. At the
same time, the narrative repertoire as a whole reminds us of the problems, of
both text and meaning, posed by the extant manuscript recordings of the tale of
Yasavi and the Dog-Men when considered in the context of narratives that
clearly had a much wider range of both oral and written circulation.

Space constraints will not permit a thorough discussion here of either the In-
ner Asian hero-stories, or the broader range of more recently recorded oral ver-
sions, that parallel the story of Ahmad Yasavi and the Dog-Men; we must at least
briefly take stock of that broader narrative repertoire, however, in order to under-
stand the likely place of the Yasavi stories, and the specific features that recur,
within it. As a basis for comparison with these features, we may first summarize
the central elements of the basic stories about Ahmad Yasavi and the Dog-Men:

(I) The stolen ox: The hostile community’s leaders hide an ox in Yasavi’s
kbanqah (or kitchen, or barn), and then accuse him of stealing it; when they
come on the pretext of investigating, Yasavi tells them to go in and look, ad-
dressing them as “You dogs,” whereupon they turn into dogs and devour the ox.
In some versions, the Dog-Men turn on one another as well and kill each other;
in some versions, the Dog-Men are restored to human form; in some versions,
the rest of the Dog-Men’s people are spared the canine transformation, but are
chased to a new abode by their erstwhile leaders. In most versions, all the mem-
bers of the community bear tails ever afterward.

(IT) The murdered son: The same community renews its enmity with Yasavi; its
leaders find the shaykh’s son Ibrahim asleep beside a stream, beneath a tree, and
cut off his head. They wrap it up and take it to Yasavi, saying it is a melon; the
saint complains only that they picked it still unripe, and here too he reconciles
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with the community, serving as their counselor and thereby providing an example
of saintly forbearance (in some versions he even gives his daughter in marriage to
his son’s killer).

To these basic, synthetic summaries should be added two points. First, in
some early versions of the story, the hostile community is identified by the name
“Suri” (or “Suri”), a term that is nowhere explained in the extant versions. Sec-
ond, many versions of the story — most of the ‘ethnographic’ recordings, though
not the earliest manuscript versions — assign names to two individuals among the
hostile community who are portrayed as the most wicked of the saint’s offenders
and, in some cases, the only ones among them who are transformed into dogs
(or who remain in that state): Aqman and Qaraman. These names form a con-
trastive pair — i.e. “black and white” — and as such are often assigned to two
closely related figures (e.g., brothers) in folklore; but they also reflect ethnonyms
found most commonly among the Tiirkmens, with the personal and ethnic
name “Qaraman” particularly widespread (it was applied to the well-known Ana-
tolian principality, rival to the early Ottoman state, whose origins were linked al-
ready by Rashid al-Din to Tirkmen groups that originally dwelled along the
lower Syr Darya and near the Balkhan mountains near Khwarazm, and remains
today one of the chief divisions of the Salir [Salir] tribe of the Tiirkmens). Al-
though these names do not appear in any of the reliably datable textual variants
until the beginning of the 19% century (and then only in a source that is now
lost),* they must be of some antiquity, since they appear in versions of the story
preserved among the Salars of China (whose departure from the larger body of
Salars in Central Asia is dated by their own traditions to the latter 14th century).

With these basic elements in mind, we may briefly consider the broader narra-
tive repertoire noted above. To begin with, the body of stories focused on Ahmad
Yasavi and the Dog-Men bears unmistakable connections with widespread leg-
ends about men who have the shape and manner of dogs, and about heroic fig-
ures who encounter such creatures. While these traditions go back ultimately to
classical stories of the Dog-Headed Men and the Amazons,® they are echoed with
particular relevance for our purposes not only in contemporary oral tradition re-
corded among the Tiirkmens, but in textual sources produced in the Islamic
world from the 14t to the 17% centuries, above all in the traditions focused on
the history of the Oghuz preserved in Rashid al-Din’s jami® al-tavarikh, in the

4 The lost work, assigned the title “Tarikh-i masha’ikh at-turk” and written in the early 19th
century, was studied by Zeki Velidi Togan (see Togan 1946, Umum? Tiirk Tarihine Girig, 311
and 466, n. 27, and Togan 1953, 525), citing MS Halis Efendi No. 199, but noting already
its disappearance.

The Salar versions, however, have lost specific mention of Ahmad Yasavi as the saint with
whom their ancestors quarreled. On the Salars and their traditions, see Tenishev 1964,
Salarskie teksty, 119-25; Ataev 1993; and Ma Jianzhong and Kevin Stuart 1996 (with further
references).

6 See the wide-ranging survey of such lore in White 1991, Myths of the Dog-Man.
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Book of Dede Qorqut, and in Ab@’l-Ghazi’s Shajara-i tarakima. The hagiographical
echoes of such stories strongly suggest that Ahmad Yasavi has been fitted into a
narrative complex otherwise encountered in connection with heroes, rulers, and
communal ancestors, more often than not with Yasavi himself serving in the role
of the hero; in addition, the written recordings of these tales attest to the circula-
tion of a body of oral tradition that clearly must have played a role in shaping the
eventual recording of narratives about Ahmad Yasavi, but which continued to cir-
culate in various oral venues, independent of the written tradition, for many cen-
turies.

There are four major narrative parallels of this sort that appear to be relevant
to the story of Ahmad Yasavi and the Dog-Men:

(I)  The story, recorded first by Rashid al-Din, of the campaign by the epony-
mous figure of Oghuz Khin against the country of Qil Baraq, ruled by It
Baraq (“i” and “bardgq” are Turkic terms for “dog” and a mythical dog-like
creature, respectively), where the men resembled dogs, and made them-
selves impervious to their enemies by immersing their bodies successively
in two vats, one full of white glue, the other full of black glue, and then
rolling in sand. Oghuz was eventually able to defeat the Dog-Men (thanks
to the treachery of their women) and to incorporate their realm into his
domains; the tale concludes with some genealogical and ‘ethnogonic’ con-
sequences of his stay in their country.’

(I) The account, included in the Shajara-i tarakima of the 17%-century Khivan
khan Abi’l-Ghazi, of the enmity between the hero of the Salir tribe, Salar
Qazan, and another tribe, referred to as the “It Bechene” (a name combining
the word for “dog” with a tribal designation, “Bechene,” that reflects the
name of the historical enemies of the Oghuz, the Pechenegs, but was in-
cluded already by the 11t century among the subdivisions of the Oghuz).
According to Abw’l-Ghazi, the It Bechene carried off Saltr Qazan’s mother,
who was returned after three years upon payment of an enormous ransom;
Abw’l-Ghazi in fact gives two versions of the aftermath of these events, one
of which affirms that Salar Qazan’s mother returned to the Salars pregnant,
and that the son she bore, of a man from among the It Bechene, was held by
some to be the ancestor of a particular group among the Salars.® These sto-
ries seem clearly to echo traditions of Salar enmity toward a community
identified, at least figuratively, as dogs, and to combine them with traditions

7 See Rashid al-Din, Di¢ Geschichte der Oguzen des Rasid ad-Din, ed. Jahn, 68. Similar stories,
recountintE a campaign by the Mongols into the land of the Dog-Men, circulated already
in the 13™ century, and were recorded by John of Plano Carpini, leader of a papal mission
to the court of the Mongol khan Giiyiik in 1245-47 (see the translation in Dawson, ed.,
The Mongol Mission, 23).

8 Abw’l-Ghazi, ed. Kononov, Rodoslovnaia turkmen, 56, 71, 73-74 [tr.], 41, 66, 70 [text]; ed.
Olmez, Secere-i Terakime, 168-169, 209-210, 215-216.
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about the descent of at least one group of Saltrs from one of those canine
enemies; the Dog-Men are thus both enemies and ancestors (a dual role
found also in many oral versions of the story of Yasavi and the Dog-Men,
and a combination undoubtedly quite useful in the context of Islamization).

(ITI) The story of the pillaging of the home of Salar Qazan in the well-known

(Iv)

Oghuz epic compilation, the Book of Dede Qorgut. In this story, the hero
catches up with his enemies just as they are about to kill his captive son,
beneath a tree; surprisingly, Saltr Qazan declares that he will consent to
the enemy holding his son (and his wife as well) captive if only they will re-
lease his mother.? The story clearly echoes Abu’l-Ghazi’s account of Salar
Qazan and the It Bechene; and although this version from the Book of Dede
Qorqut merely calls Saltr Qazan’s enemies “infidel dogs,” with no other
evocation of their canine character, the clear expression of the hero’s will-
ingness to countenance the loss of his son marks yet another point of con-
tact with the hagiographical stories told about the murder of Ahmad
Yasavi’s son.

In a more distant echo, Rashid al-Din gives an account of a prince, de-
scended from Oghuz Khan, who understands the speech of animals, and is
aided by a holy dog in protecting his people’s livestock from a band of
hungry wolves; in return for this, the dog asks only that the hero-prince
give him the fatty-tail (dunba) of one sheep (in language that vaguely echoes
the story of Yasavi condemning the Dog-Men, even though reconciled with
him, to bear tails). Eventually the prince fathers a son who, while playing
with another boy on the bank of a stream, grows angry with his playmate
and strikes him with a reed, cutting off his head.1?

All of these hero-stories, recorded in manuscript sources, are linked in some way
with a stock of narratives recounting the origin and legendary history of the
Oghuz and Tiirkmen tribes; the first and second explicitly include a legend of
origin for particular communities, the third focuses on an eponymous hero of
the Salar tribe, and the fourth involves a hero within the lineage stemming from
Oghuz Khan. This ‘ethnogonic’ element appears even more strongly in the eth-
nographically-recorded versions of the story of Yasavi and the Dog-Men; indeed,
in nearly all of these oral versions, the focus of the story shifts from the saint’s
forbearance and patient endurance of the troublesome community’s offenses, to

9 Dede Korkut Kitab, ed. Ergin, 1, 95-115; tr. Lewis, The Book of Dede Korkut, 42-58. The
women who figure in several of these stories — the hero’s wife and mother in this case, his
mother in Abi#’l-Ghazi’s version, and the wives of the Dog-Men who became enamored of
Oghuz Khan’s men in Rashid al-Din’s account - clearly play a central role in the ‘eth-
nogonic’ focus of these tales of the Dog-Men, but their functions also parallel the ‘flexible’
and, as a rule, mutually exclusive roles of the women highlighted in the lore about Ahmad
Yasavi (separate traditions stress the roles of his mother, sister, or daughter; see DeWeese
1999b, 512-14).

10" Rashid al-Din, Die Geschichte der Oguzen, tr. Jahn, 51-54.
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the saint’s role in forming and naming a community. The story becomes, in
short, a legend of communal origin, with the saint’s ‘victory’ over the commu-
nity understood as the formative moment in the community’s history.

The ethnographic recordings of these traditions from the 19t and 20t centu-
ries significantly expand the range of variants, and of ‘peoples’ whose origins are
linked with the story of Yasavi and the Dog-Men, beyond those that figure in the
earlier written versions.!! As an example of such tales, and of the rich array of
folkloric motifs they often incorporate, we may consider a version recorded
among the Ersari Tirkmens in 1964;!2 here the names of Yasavi’s antagonists
have been changed, though they retain their allusion to black and white, but the
‘moral ambiguity’ of the Dog-Men as both enemies and ancestors is accentuated
through their identification as saints themselves, with the conflict between the
Dog-Men and Yasavi cast as a contest of miracle-working holy men. According
to this tale, the brothers Aq Ishan and Qara Ishan lived among the ancestors of
the Tiirkmens in Manghishlaq and were regarded by them as saints; but the peo-
ple also revered Khwaja Ahmad Yasavi, and his son, of Turkistan, who had built
a mosque with the offerings they received from the people, thus provoking the
jealousy of Aq Ishan and Qara Ishan. The ruler of Manghishlaq learned of these
saints’ rivalry and decided to test their power by asking them to move a great
mountain that hid the sun; the two brothers failed, but Yasavi managed to in-
duce the mountain to move by itself, thus releasing the sunlight and winning the
admiration of the people and the ruler. The two brothers, seeking revenge,
placed a dead horse in Yasavi’s mosque and accused him of stealing it; to prove
his innocence, Yasavi had to perform a miracle, and therefore declared that Aq
Ishan should turn into a white dog and Qara Ishan into a black one. His words
had their effect, as the two brothers turned into dogs with human heads and be-
gan eating the horse’s carcass. Thus thwarted, the two Dog-Men went atop a hill
and addressed their ‘tribe,’ calling those of the “Uz” people (i.e., “Oghuz”) who
belonged to the tribes “Aq” and “Qara” to follow them; a thousand households
answered the call and set off toward the west, among them the ancestors of the
Ersari.

The narrative clearly reflects specific elements known from the hagiographical
lore focused on Ahmad Yasavi; the mention of Yasavi’s son suggests that at one
point the episode might also have included an account of the boy’s murder, but
in fact nothing more is heard of him in this version. Yet the other narrative ele-
ments, not typically found in connection with the stories of the stolen ox and

11" For an older recording of such stories, see Khoroshkhin 1874, 328; more recent recordings

are summarized in Agadzhanov 1969, Ocherki istorii ognzov i turkmen, 227-229 (with further
references). See also, in addition to versions cited below, a variant from southern Kazakh-
stan discussed in Taizhanov and Ismailov 1986, 111-112, and the extensive discussion,
with additional versions, in Dzhikiev 1991, Ocherki proiskhozhdeniia, 243-253, as well as
Dzhikiev 1977.

12 Dzhikiev 1972, Etnogrqﬁcbeskii ocherk, 44-46; cf. Dzhikiev 1977, 124.
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the murdered son, are also of interest. One element, for instance — the saintly
contest to move a mountain that was blocking the sun - recalls an altogether dif-
ferent story told about Yasavi in the works of Hazini (discussed below), in which
Yasavi, as a child, conjures a storm to move a mountain;!3 another, the apparent
allusion to the Dog-Men’s people as the Oghuz, evokes an ethnonym that would
seem to root the story in a quite archaic period of Tiirkmen history. The oral tra-
dition may thus have grown by accretion, ‘picking up’ originally unrelated ele-
ments that do not appear in written versions; or it may have retained specific
elements of the story of the Dog-Men that have disappeared entirely from its
hagiographical and ‘ethnogonic’ adaptations.

Students of the ‘ethnographic’ recordings of the tales have been unaware, for
the most part, of the evocations of these motifs in the earlier manuscript sources
from the Yasavi Sufi tradition; they have also tended to approach the narratives
as evidence on the historical location and migrations of particular tribes during
the 12th century (based on the presumed lifetime of Ahmad Yasavi). Some have
gone so far as to see in the narratives — usually shorn of the ‘miraculous’ element
that lies at their heart, namely the transformation of the Dog-Men - a more-or-
less straightforward reflection of the historical Ahmad Yasavi’s interaction with a
community, typically understood as nomadic, dwelling in the middle Syr Darya
valley in the 12t century; the prevalence of Tiirkmen versions among the mod-
ern, ethnographically recorded variants of the tale, has led to the story being
used as historical evidence of the residence of particular Turkmen groups in the
middle Syr Darya valley during that time, and of their migrations from that re-
gion to other parts of Central Asia (and beyond), and according to one Soviet-
era researcher, flush with antireligious fervor, the story reflected a memory that
the migrations of certain groups among the Tiirkmens were initiated in response
to their oppression by the “Muslim clergy.”14

A more fruitful approach to these oral versions of the story of Ahmad Yasavi
and the Dog-Men must begin with acknowledging not only the full range of the
motif of an ‘ethnogonic’ encounter between a hero and a community of Dog-
Men, but the multiple layers and mutual intersections of the oral and written
versions of the tale. The developments evident in the various versions of these
stories suggest (1) interesting conclusions about religious developments and
the reclassification of pre-Islamic Inner Asian traditions (possibly both ritual
and narrative) as Muslim legends of origin,!5 and (2) possible ethno-historical

13 See Kopriilii 1918/1984, Tiirk edebiyatinda ilk mutasavuiflar, 29-31.

14 This is the claim of Dzhikiev 1972, Etnograficheskii ocherk, 44-50 (see also Dzhikiev 1991,
Ocherki proiskhozhdeniia, 243-53). The view that the story reflects historical migrations in
the lifetime of Yasavi is advanced also in Agadzhanov 1969, Ocherki istorii oguzov 1 turkmen,
in Tolstov 1947, and more recently in Ataniiazov 1988, Slovar’ turkmenskikh étnonimov, 17,
102-103, and Ataniyazov 1994, Shejere, 37-39.

See my preliminary discussion of such traditions, but with a focus on tales of Kubravi
rather than Yasavi provenance, in DeWeese 2000b.

15
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implications, in view of the persistent echoes of connections with the Tiirkmens,
and with the Salars in particular.

The figure of Saltir Qazan is indeed one of the chief points of contact between
the ethnographic recordings and the earlier accounts from the work of Abw’l-
Ghazi and the Book of Dede Qorqut (though the name of Oghuz Khan also sur-
vives in some oral versions of these tales); a wide range of stories about Salar
Qazan continues to circulate among the Salirs and other Tiirkmen tribes, often
formulating quite clearly the descent of several contemporary tribes — including
the Teke, Ersari, Sariq, and Yomut - directly from Salar Qazan.!¢ The stories of
tribal origins stressing the role of Saltr Qazan appear to alternate, however, with
stories stressing the role of Ahmad Yasavi and his encounter with the Dog-Men,
and the distribution thus implied suggests that Ahmad Yasavi has in effect ‘re-
placed’ the epic hero Salar Qazan, in some traditions, as the focal point of the
conflict with the Dog-Men.!” The role of Saltr Qazan, moreover, may be ech-
oed, faintly, in Yasavi lore as well, which preserves a story about the saint’s magi-
cal flight to Egypt;!8 the story begins with a ruler called “Qazan Khan” summon-
ing Yasavi, and one version ends affirming that the ruler and his troops became
Yasavi’s disciples following his miraculous flight. We may be justified in seeing
this narrative as evidence that Yasavi and Saliar Qazan were indeed linked in an
earlier story — which may have recounted the ruler’s submission to the saint, or
even the ruler’s conversion by the saint — which developed in two ways, one
stressing the ruler’s role and the other the saint’s; earlier layers of Salar (or gen-
eral Tiirkmen) lore may have ensured the attachment of the motif of the conflict
with the Dog-Men to both ‘heroic’ figures.!’

16 For versions of recently recorded tales about Salir Qazan (among the Salirs, Sarigs, and
Yomuts), see Dzhikiev 1991, Ocherki proiskhozhdeniia, 206-17; Dzhikiev 1977, 122-24;
Dzhikiev 1972, Etnograficheskii ocherk, 7-37; and Basilov 1974.

Such a complementary distribution may also be echoed, in a different way, in a tale, re-

corded among the Salirs of Sarakhs, that traces the long wanderings of the Salirs, before

settling in Sarakhs, to their murder of the 14-year-old son of a Muslim named “Seyit Kho-
jam,” who then cursed Saliar Qazan and his people; see Dzhikiev 1972, Einograficheskii
ocherk, 14, 46, 107 (the story reflects, for Dzhikiev, a time when the still-pagan Salirs

“fought against Muslim missionaries”). The complexity of the relationship between the

two heroes, however, is clear from another episode in the Book of Dede Qorgut, in which

Salar Qazén is captured, while out hunting with birds of prey, and lowered into a pit,

from which he speaks to his captors, telling them how he torments their dead from his

underground enclosure (Dede Korkut Kitab:, ed. Ergin, 1, 234-43; tr. Lewis, The Book of Dede

Korkut, 171-81); the motif of hunting with birds of prey is a recurrent element of Ahmad

Yasavi’s saintly persona, and the narrative cycle involving his subterranean enclosure was

noted above.

18 See DeWeese 2000a, 362-3.

19" This, in turn, may itself be of relevance for the question of narrative transmission. As
noted, our earliest recordings of the narratives identify the people who quarrel with
Ahmad Yasavi as a community called “Stri;” this form might be interpreted, in an entirely
Sufi context, as referring to the shaykh’s opponents as “formalist” enemies of Sufism, but
another old written version of the narrative gives the people’s name (or that of their

17
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With our present focus on the transmission of these narratives, and especially
on the problems involved in our written sources, we may consider a few exam-
ples that remind us, above all, that the versions found in individual sources of-
ten make little or no sense in isolation, and must be studied together. We can, of
course, look simply at textual variants within the manuscript versions of a single
work (where multiple copies are available), but even then our understanding will
suffer if we ignore the entire narrative complex as reflected in other written
sources, and other oral versions, and also if we insist that earlier recordings are
necessarily more ‘complete’ or accurate, and that anything not evidenced in an
earlier recording must necessarily be a later accretion.

The written versions of the stories of the stolen ox and the murdered son, as
linked with Ahmad Yasavi, are preserved in a relatively small body of manuscript
sources. Our earliest written recording of the tale of the stolen ox is evidently the
version preserved in Bektashi tradition from Anatolia, recorded, apparently by
the late 15% century, in the Vilayatnama of Hajji Bektash; though surviving
manuscripts of this text were copied later than the works of Hazini, discussed be-
low, and thus could reflect material added on the basis of Hazini’s fuller versions
of the story of the stolen ox, the very simplicity and ‘isolation’ of this version -
and the fact that it is both preceded and followed, in the Vilgyat-nama, by stories
about Ahmad Yasavi that are not paralleled anywhere else - suggests that the
Bektashi tradition indeed reflects the earliest recorded version of the tale.20 Ac-
cording to this account, “several people,” otherwise unidentified, sought to slan-
der Ahmad Yasavi and put an end to the respect he enjoyed among the people
of his town;?! to this end they slaughtered an ox one night, at the edge of the
town, and, leaving its entrails and head and legs where they had killed it, they
took its flesh and hung it in Ahmad Yasavi’s kitchen. The next moming they

village) as “Siiri,” with a szz. Even though we can find scattered references, in sources from
the 13th, 16th, 19th, and 20! centuries, to a toponym of the form “Stiyri,” or the like, in
the vicinity of the town of Turkistan, it is tempting to see in the orthographic form “sir?”
or “s#r?” a simple error, through the omission or misinterpretation of a /am, for the eth-
nonym “s.liir?” or “s.liri” (the error is perhaps more understandable if we assume an origi-
nal form with sad rather than sin, but is plausible in either case); to do so, however, re-
quires us to suppose a textual, rather than oral, transmission at a very early phase in the
development of these traditions.

The problem of the relationship between the Yasavi and Bektashi Sufi traditions is a com-
plicated one and cannot be explored here, but we may note that the claims of an intimate
connection between the two traditions, in terms of doctrine, practice, or organization
(with the latter even posited as a ‘branch’ of the former), have no foundation; what is per-
haps most significant about the preservation, in Bektashi lore, of old narrative traditions
focused on Ahmad Yasavi is that such traditions appear in fossilized form, not as the sub-
ject of ongoing elaboration and development (since, after all, the central character for the
Bektashiya was not Ahmad Yasavi, but Hajji Bektash himself, who became the focus of the
tradition’s narrative development).

The town’s name is given in the form “y.5.%,” suggesting a back-formation from the saint’s
nisha, and in turn further suggesting the fossilized character of the traditions about him.

20

21
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pretended to search for it; first they went to the place where they themselves had
killed the beast and ‘found’ the traces of it, and then, accompanied by the
townspeople, they came to Yasavi’s dwelling place and asked permission to
search there. The saint allowed them in, and they searched the place; at last,

they entered the kitchen and saw the flesh hanging there. When they saw that flesh,
Khwaja Ahmad Yasavi besought God, and [God] changed those persons into the form
of dogs; they came and ate up the flesh entirely, and when the flesh was gone, they tore
one another to pieces and destroyed one another.

Thereupon the people of the city realized the truth, and their faith in the saint
grew even stronger.??

22 Vilayat-nama, ed. Golpmarl, 14; ed. Korkmaz, 32-3; tr. Gross, 29; cf. the versified version,
ed. Noyan, 113-15, and Kopriilis 1918/1984, Tiirk edebiyatinda ilk mutasavviflar, 39. Gross’
German paraphrase raises an additional complication possibly rooted in a defective text: it
makes Yasavi himself, and not his accusers, undergo the pivotal canine transformation.
According to his rendering, when the culprits entered Yasavi’s dwelling and accused him,
“he changed himself into a dog and tore them to pieces.” It has not been possible, unfor-
tunately, to consult the manuscript Gross used as the basis for his study, or the other cop-
ies he consulted; Gross identified two families of manuscripts, which he says differed with
respect to the order of the stories about Hajji Bektash’s youth (including, implicitly, the
stories about Yasavi), and although Gross says nothing about this specific element of the
story as a point of difference between the two manuscript groups, it is possible that his
rendering indeed reflects a manuscript variant that might signal, in turn, a significantly dif-
ferent tradition about the climactic moment in the story of Yasavi and the Dog-Men.
However, none of the other available renderings or studies of the Vilayat-nama of Hajji
Bektash give such a version: Gélpinarlt’s version makes it clear that it is Yasavi’s accusers
who are transformed into dogs, and the manuscript he used (of which a facsimile was in-
cluded in the first printing of his work) would appear to belong to the family of manu-
scripts that Gross adopted as the basis for his study as well (by contrast, the early 19th-
century manuscript published in facsimile in the second printing of Gélpinarl’’s work ap-
pears to represent the second group of texts identified by Gross, since its account of
Yasavi’s miracles follows an account of Hajji Bektash’s relationship with Lugmin Paranda,
without the episode of Hajji Bektash rescuing Qutb ad-Din Haydar and converting
Badakhshian intervening [see Vilgyat-nama, tr. Gross, 219, for the sequence of these sec-
tions in the manuscripts he used], but this later manuscript too leaves no question about
the canine transformation of Yasavi’s accusers, not of Yasavi himself); the versified Vilgyar-
nama published by Bedri Noyan likewise affirms that the accusers were transformed into
dogs, as did the versified version utilized by Képriilii. The text available in the 1990 print-
ing of Golpinarl’s work, to be sure, is quite unambiguous, specifying “ol kimseler” as the
object of the canine transformation, and it is difficult to imagine Gross having so miscon-
strued the text; yet it is equally troubling that he made no mention of any discrepancy (he
cites Képriili'’s work, after all, which alludes to the Bektashi version of the story of the
slaughtered ox in the course of recounting Hazini’s version; unfortunately Gélpinarlt
made no reference to Gross’ study of the text, or of any difference on this point among
manuscript versions, while other students of the Vilgyat-nama have tended to ignore
Gross’ work). On balance, the weight of the multiple versions suggests that the text util-
ized by Gross was somehow ambiguous, and that, because he was unfamiliar with the gist
of the story as given in other sources, he read the text as affirming that Yasavi himself
turned into a dog and attacked his accusers; it is of course possible that this indeed reflects
a variant tradition, but it seems more likely that Gross’ rendering should remind us, again,
of the potential pitfalls of approaching such a narrative in isolation.
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This Bektashi version, on the one hand, is full of details - the place where the ox
was slaughtered and dismembered (and the culprits’ pretense of finding evidence
of the ox’s killing there), the fact that only its meat was carried to the saint’s
dwelling, the culprits’ successive search of the town, Yasavi’s home, and finally
his kitchen, and the specific moment in their search when they were turned into
dogs - that are missing altogether from other versions of the story, but on the
other hand it in turn omits elements that became central in those other versions,
namely the curse of bearing tails, and its hereditary and communal character; the
Bektashi tradition also omits, of course, the entire ‘other half’ of the story,
namely the murder of Yasavi’s son, but many oral and written recordings omit
this as well. In any event, the preservation of irrelevant details, alongside the
omission of the central point of the story as developed in other versions, again
seems to point to the essentially fossilized nature of the story within Bektashi
tradition.

Unfortunately, in terms of textual ‘control,” the story of the stolen ox is not
found in the most important Yasavi hagiographical work produced in Central
Asia, the Lamabat min nafahat al-quds, by ‘Alim Shaykh of ‘Aliyabad, from the
early 17t century — which does, however, include the account of the murder of
Yasavi’s son — but it is clearly echoed in a work from the same era, the Sayyid
At3’1 Managib al-akhyar (which, in turn, omits any hint of the story of Yasavi’s
son).?3 According to the latter work, the “chastisement of the Striyan,” as the
hostile community is collectively called, was among the compelling miracles of
Ahmad Yasavi, and this hostile community’s effrontery entailed clear communal
consequences:

... one night, out of utter villainy, the elders of that blameworthy tribe slaughtered a cow
and hid it in one of the corners of his kbingih. In the moming they raised an outcry,
saying, “He stole our cow last night and killed it in this #bdngih!” The holy saint said,
“If you find a trace of it, I will submit.” Then those wretches hurried to the place where
they had hidden the slaughtered cow, in order to find the evidence, heaping scorn on
the saint as they went; when they came upon the cow, God gave them the appearance
of dogs. And to this day, whoever has come into existence from the stock and lineage of
that despicable group has borne a tail (dumdar bid).**

By far the fullest hagiographical versions of the story of the stolen ox, finally,
appear in two works by Hazini, an important Yasavi writer who was born in Cen-
tral Asia, in Hisar (in present-day Tajikistan), but moved to Istanbul; in each of
these works, Hazini includes both the account of the stolen ox and the story of
the murdered son, and stresses the spiritual lessons to be drawn from each ac-
count. The earliest version appears in Hazini’s Persian Jami® al-murshidin, written

23 On these two works, respectively, see DeWeese 1999a and DeWeese 1993.
24 Muhammad Qasim “Rizvan,” Mandqib al-akhyar, MS India Office, f. 23b (described in
Ethé, Catalogue, cols. 268-270, No. 644); MS Rampur, ff. 29b-30a.
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in 972/1564-65;25 it identifies the culprits as “a people from the village called
Sari,” who conspired together and one night killed a cow, which they secretly
placed in Yasavi’s khdngah, through a window, planning to accuse him, the next
day, of theft. When morning came, they gathered and demanded that Yasavi al-
low them to search for their missing cow in his kbangah; several men hurried in,
and Yasavi said, “kiring itlir” (“Go in, dogs!”), or, as Hazini translates, “Enter, you
wicked and malicious dogs!” Some of those who had gathered hesitated to go in,
and when they looked inside, they saw that those who had hurried into the
khangah appeared in the form of dogs, tearing at the cow’s flesh and snapping at
one another. The “tribe” became apologetic and sought Yasavi’s forgiveness; the
shaykh blessed them, and told them that their hesitation had saved them. Never-
theless, “tails remained upon them, and their children and descendants as well
are not free of tails, down to the present, so that they call those hypocrites “Tail-
bearing’ (dunbagi).?® .
Hazini’s Ottoman Turkish Javahir al-abrir, completed in 1002/1593-94, gives
much the same account, but adds a few elements worth noting.?” It adds that by
Yasavi’s prayers, even those who had taken on the appearance of dogs regained
their previous form, but emphasizes that the tails borne by “their tribe and peo-
ple and descendants” were intended to set them apart and curse them. It also
adds what may be an allusion to the cause of the conflict between Yasavi and
“the people of the village of Stri,” who, we are told, sought water, in the town of
Yasi, for their fields, thus leading them into a quarrel with the shaykh. The pre-
cise character of the quarrel is not clarified, but the ensuing dispute, writes
Hazini, ultimately led the people to “destroy their fields in the next world and
burn the storehouse of their posterity.” On the one hand this element serves
Hazini’s constant purpose of ‘spiritualizing’ the narrative and drawing specific
doctrinal lessons from it; on the other hand, a quite ‘external’ dispute over water
rights figures in oral versions of the story. A variant recorded in southern Ka-
zakhstan, for example, retains neither the murder of Yasavi’s son nor the stolen
ox, but explains the departure of Aqman and Qaraman from Turkistan as a result
of Yasavi’s refusal to give them water with which to irrigate their fields; Yasavi

25 Hazini, Jami* al-murshidin, MS Berlin, ff. 76a-77a (see the description in Eilers and Heinz,

Verzeichnis, 274-5, No. 352).

Hazint’s 16th-century reference to this apparent communal designation is not reflected in
other sources, but is echoed in the familial group of southern Kazakstan known as the
Quyimshaqti khojas; their name alludes to a small bone (ga#yimshag) associated with the
fatty tail (in Persian, dunba) of a sheep, and their oral tradition affirms that the killers of
Yasavi’s son were among their ancestors. According to their traditions, Yasavi asked God to
place a distinguishing mark on the killers and their descendant; God thus caused a small
protrusion to appear on the tip of the killers’ spines, and from then on, generation by gen-
eration, members of the clan descended from the killers have been marked by this distinc-
tive feature (Mustafina 1992, Predstavieniia, 53, 76-77).

27 Hazini, Javébir al-abrar, MS Istanbul, 101-103; ed. Okuyucu, 60.

26
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instead cursed them and turned them into man-eating dogs.?® A final and more
significant addition, however, is Hazini’s affirmation in this work of a specific
link between the narrative’s content and actual ritual practice at Yasavi’s shrine:
those who now appeal for some blessing through Yasavi’s spirit, Hazini tells us,
and sacrifice an ox at his shrine (fulfilling other conditions as well), will obtain
their goals. As in another case we will note below, this ritual connection noted
by Hazini confirms the role of Yasavi’s shrine as a focal point for narrative tradi-
tions, in oral circulation, that were drawn upon by compilers of hagiographical
works.

As noted, our earliest recording of the full story of the murder of Ahmad
Yasavi’s son appears only in the works of Hazini from the 16t century. There is
clearly an early echo, however, of a tradition about such an event already in the
Turkic treatise of Ishaq Khwaja b. Isma‘il Ata, who belonged to an important but
little-known Yasavi Sufi lineage, from the mid-14% century.2? Here the account
follows a discussion of the Prophet’s solicitude even for the souls of unbelievers,
relating how he prayed to God not to destroy the kdfirs, but to show them the
right path; Yasavi, likewise, we are told, did not even sigh when the “persecutors”
(mudda-lir) martyred his only son, but implored God to show the killers the
straight path, and further used the occasion to instruct his disciples about the dif-
ference between the retributive impulse represented in the shari'a, and the higher
path of the fariga, which, he explained, consists of patience and forbearance, even
to those who do you harm. This brief account provides no narrative details or ex-
planation, but affirms that Yasavi’s reaction to the death of his son was one of
stoic acceptance; it 1s doubly instructive insofar as it records the doctrinal lessons
of this event in words ascribed to Ahmad Yasavi himself, thereby reminding us
that for a Sufi community linked to Yasavi, such doctrinal lessons — especially
those born of bitter experience whose pain hardly needed any narrative elabora-
tion — were of central importance, the “story” that underlay them less so.

A possible, but in several respects problematical, earlier allusion to the death
of Ahmad Yasavi’s son — one that casts his death as purely hypothetical, however
- may be found in the well-known Mantig al-tayr of Farid al-Din ‘Attar, where a
figure called the “Pir of Turkistan” is reported to have lamented his own “idola-
try” in holding dear his horse and his son; “Should I receive word of the death
of this boy,” he is made to declare, “I would give up the horse in thanksgiving at
the news.”30 It is possible that the “Pir-i Turkistan” known to ‘Attar was indeed
Ahmad Yasavi, and that this brief passage alludes to a story, perhaps in circula-
tion quite early, about the martyrdom of Yasavi’s son; however, the hypothetical

28 See Agadzhanov 1969, Ocherki istorii oguzov i turkmen, 228.

29 Ishaq Khwija b. Isma‘il Ata, Risale, MS Kabul, f. 253b; MS Tashkent, No. 252, f. 74a, and
No. 3004, . 172b.

30 ‘Attar, Mantig al-tayr, ed. Javid-Mashkir, 170; ed. Khiishnavis, 135; tr. Darbandi and
Davis, The Conference of the Birds, 129.
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character of the statement, as well as the absence of any allusion to the son’s
murder, suggests that the account might well have referred originally to some
other figure (or to some symbolic personage), and only later came to be linked
with the specific content of narratives about Ahmad Yasavi (there is in fact no
echo, in ‘Attar’s brief account, of that specific content, involving the hostile
community, the scene of the murder, or the conceit of the unripened melon). It
is also possible, of course, that stories about the death of Yasavi’s son were de-
veloped already in response to this passage from ‘Attar’s work, once Ahmad
Yasavi became known as the preeminent saint of “Turkistan.”

In any case, there is no doubt about the impact of ‘Attar’s verse on at least
some literary formulations of hagiographical narratives about Ahmad Yasavi;
both of Hazini’s versions of this story unmistakably echo ‘Attar’s account of the
Pir4i Turkistan (though only the later one explicitly refers to it). In his earlier
work, the Jami‘ al-murshidin, Hazini begins his account by affirming that Yasavi
one day noted that he still bore attachments to two things, as to an idol: “one is
my son Ibrahim, and the second is my piebald horse; I will give that horse to
whoever brings news of my son’s death.” After this clear evocation of ‘Attar’s
verse, Hazini then explains that the same malevolent people who had earlier
plotted against the saint “found the ‘prince’ Ibrahim, who was twelve years old,
and had not yet reached the age of majority, asleep at the place of seclusion, and
martyred him.” The killers then took his head, in a kerchief, to Yasavi, and ex-
plained that it was newly picked fruit; Yasavi declared, “It would have been bet-
ter if they had plucked it ripe.” Hazini here adds — whether merely to continue
the metaphor or to explain away what might be construed as a somewhat flip-
pant comment — that these words were based in part upon recognition that the
boy, if he had grown up, would have found “the sweet taste of servitude to
God.” In any event, Hazini then affirms that Yasavi indeed gave his horse to the
boy’s killer, and gave him also “a daughter from his family” in marriage, “so that
from then on no one would stir up disputes with him or claim a blood-price,
and he would remain secure.”!

In his later Javahir al-abrar, Hazini gives essentially the same account, but
comes close to implying that the renewed hostility of the “people of Stri” was in
effect inspired by Yasavi’s “offer” to give his horse to whoever brought him word
of his son’s death; the episode ends with Yasavi giving his horse and its gear to
the murderer, and giving his daughter as well, “to serve as the blood-claim,” so

31 Hazini, Jami® al-murshidin, MS Berlin, ff. 77b-78a. The element of the marriage with
Yasavi’s daughter does not usually figure in the ‘ethnographic’ recordings of the tale, but
there may be an echo of it in some versions, when, for example, the Dog-Men Aqman and
Qaraman are portrayed as chasing the community of which they were lately part toward
their eventual new homeland, and as demanding a maiden to eat, each morning, from the
people they trapped; this practice supposedly continued until one prospective victim’s
brother finally killed the last of the Dog-Men (cf. Jordev, ed. 1993, Ipik yoli ifsaniléri, 97-
98).
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that enmity might not endure between them, and in this case Hazini affirms that
“Shaykh ‘Attar” had learned of this story and included it in his Mantiq al-tayr3?
The latter element, of course, appears transparently tendentious, and indeed the
initial explanation for Ibrahim’s murder - that the people of Stri were, in effect,
inspired to kill him by Yasavi’s announcement of a “reward” for whoever
brought news of his son’s death ~ seems a quite clumsy and superfluous narra-
tive device through which to link the deed of a people explicitly described as
hostile to Yasavi with the content of ‘Attar’s account. We may rightly suspect,
then, that both of Hazini’s accounts were heavily shaped, in their presentation,
by his acquaintance with the Mantiq al-tayr.

However, Hazini’s account also makes it clear that he had direct acquaintance
with narrative tradition rooted at the shrine of Ahmad Yasavi, where, no doubt,
the specific content of the story of the murder of Yasavi’s son was in oral circula-
tion, quite independent of ‘Attar’s literary allusions: each year, Hazini tells us,
“blood flows openly from the place where [Ibrahim] was killed beneath the
tree,” and is collected in red bottles; pilgrims (z@7ran va ta’ifan) take the blood
and use it to cure many illnesses. As noted, Hazini also described a ritual tie-in
in connection with the story of the stolen ox, but this case is more clearly of in-
terest with regard to the construction of Hazini’s version of the narrative; this
echo of shrine-centered tradition suggests that Hazini has fused local orally-
circulated lore from Yasi/Turkistin with elements of ‘Attar’s literary account, and
other elements too suggest that his account has merely been shaped, and not
formulated entirely, on the basis of ‘Attar’s verse (including the mention of
Yasavi’s daughter, given in marriage to the murderer, an element that may well
reflect narratives circulated at Yasavi’s shrine by claimants to descent from Yasavi
through his daughter, or by rival groups,?3 but one to which ‘Attar makes no al-
lusion whatsoever).

As it stands, then, Hazini’s account would seem to reflect an interweaving of
elements clearly drawn from oral tradition with elements so-closely paralleling
‘Attar’s story that we must assume either a straightforward recounting of real
events by both ‘Attar and Hazini, or the latter writer’s heavy debt to the former.
The second alternative seems preferable, since it appears likely that Hazini sim-
ply framed his understanding of the traditions he received about Yasavi and the
people of Stri in terms of the “classical” treatment by ‘Attar; indeed, what dis-
tinguishes HazinT’s two versions from other treatments is the obvious attempt to
clothe the narratives in Sufi terminology and interpretation, in order to draw les-
sons from them suitable for Sufi adepts. Hazini has fleshed out the stories con-
siderably, and has done so on the basis of both literary reference (which makes
the story more widely resonant) and ritual performance (evidently based upon

32 Hazini, Javahir al-abrir, MS Istanbul, 103-105; ed. Okuyucu, 61.
33 On the major genealogical traditions focused upon Ahmad Yasavi and his shrine, one of
which traces descent from him through his daughter, see DeWeese 1999b.
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traditions about Yasavi’s shrine known to the author through his own ziyarat
there, as seems likely, or through second-hand reports).

A generation after Hazini wrote, and quite independently of his works, ‘Alim
Shaykh included in the Lamahar an account of the murder of Yasavi’s son; it
bears no evidence of familiarity with ‘Attar’s account, but includes the specific
‘folkloric’ elements found in Hazini’s versions and in other recordings as well.
The account from the Lamabat is quite concise: when Yasavi began urging the
people of Turkistan toward the path of God,

a group of ignorant people called Siri, because of their wholesale hatred and internal
malevolence toward that holy man, in utter contempt dispatched his beloved son, still a
child, to the rank of martyrdom; they wrapped up the head of that delicate youth in a
kerchief and brought it to Sultan [Khwidja Ahmad Yasavi], saying it was a melon. Before
he opened it, he said, “They have picked it before it was ripe;” and for their offense,
God made tails appear among that tribe.

Nevertheless, concludes the account, Ahmad Yasavi stayed there and gave advice
and counsel to that community.34

The Lamahar's account thus shares with others an emphasis upon Yasavi’s for-
bearance, and affirms the shaykh’s continued relationship with the community
responsible for his loss. What is most remarkable, perhaps, and most indicative of
a much broader narrative repertoire from which ‘Alim Shaykh may have con-
densed his terse account, is the absence of any explanation of why bearing ta:ls
should have been an appropriate punishment for the murder of the saint’s son;
the Lamabat thus omits the entire story of the stolen ox, but transfers the conse-
quence of the canine transformation involved in that story into the account of
the murdered son. This in itself is significant, for it implies that the stories of the
stolen ox and the murdered son were indeed transmitted together down to some
indeterminable time prior to their partial dissociation in the Lamahar’s text. It is
of course difficult to judge whether the story of the stolen ox was consciously
omitted by ‘Alim Shaykh, as an ‘editorial choice’ made in the course of adapting
whatever narrative source, oral or written, was available to him; the story may
have been omitted already in that source. Even if the omission should be ascribed
to ‘Alim Shaykh himself, we cannot automatically assume that this reflected his
suspicion of the story, or even his doubt about its didactic worth, and, conse-
quently, his conscious decision to suppress it; after all, the spare, telegraphic ver-
sion of the story in the Lamahat may simply suggest that the narrative was widely
known and could be fleshed out, during recitations at Sufi gatherings, for in-
stance, on the basis of the work’s narrative ‘prompts.” Alternatively, it is quite pos-
sible that the version of the story received by ‘Alim Shaykh, whether in oral or
written form, had already been garbled and simply made no sense to him. In

34 <Alim Shaykh, Lamahbat, MS St. Petersburg, f. 14b (described in Miklukho-Maklai,
Opisanie, 133-35, No. 187).
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short, even if we had a clearer understanding of the sources available to ‘Alim
Shaykh, we would be quite limited in what we could rightly infer from his curious
treatment of a narrative we know more fully from other oral and written versions.

For a reader unfamiliar with more complete versions of the story, however, the
Lamahar’s account would undoubtedly make little sense, and could thus lead not
merely to misunderstandings, based on the uncertainties inherent in a textual
transmission, but to the willful introduction of extraneous interpretations rooted
in a desire to make sense out of a story already excessively abbreviated, and
hence garbled, in transmission. A 19t-century scholar of Bukhara, for example,
who was clearly unfamiliar with the point of the stories, repeated the Lamabar’s
brief account, but added his own explanation of the punishment assigned to the
offending tribe; and even though the manuscripts of the Lamapat 1 have been
able to consult (and of another work that repeated the Lamahar’s version of the
story) explicitly vowel the significant word as “dum,” meaning “tail,” this author
evidently interpreted the word as “dam” (“breath,” “odor”), and explained further
that the offending tribe took on a “horrendous odor” as punishment, such that
“no one can stand in a room where even one member of that tribe might be,”
due to the intensity of the stench.3> When we see the textual development that
has led to this sort of gross misunderstanding, we are justified in asking how
many of our earlier written versions of these narratives — including not only
these hagiographical adaptations, but those incorporated into the ‘histo-
riographical’ venues of Rashid al-Din or Aba’l-Ghazi - reflect a similar pattern
of misunderstandings, abbreviations, or conscious ‘doctrinal’ adjustments of a
story preserved more completely (though with a different complement of adapta-
tional parameters) in some oral versions.3¢

Regardless of the obvious value of a datable written recording, then, the writ-
ten venues have several limitations (rooted not only in the interests of their con-
stituencies, but in specific misunderstandings within an often ‘telegraphed’ nar-
rative form); more broadly, we must be cautious in assuming the greater ‘reliabil-
ity’ or thoroughness of early written versions of such narratives, and we must
recognize the dangers inherent in understanding and interpreting such narratives
entirely from within a particular textual or manuscript tradition.

As a final example of a written work reflecting multiple layers of oral and writ-
ten versions we may consider the account of a 20th-century shrine-guide to the
region of Turkistan, compiled by a certain Safa-bék-uli Sadiq (1904-1982); in this
case we have versions of both stories, and they seem to be based on oral tradition,

35 Mir Musayyab Bukhari, untitled hagiographical compendium, MS St. Petersburg, f. 444a

(see the description of the manuscript in Tagirdzhanov, Opisanie, 362-68, No. 150).

Such ‘doctrinal’ adjustments are also encountered in oral versions, of course, as in the ex-
planation of the origin of the peculiarly Yasavi form of the vocal dbikr from the saint’s cry
upon learning of his son’s murder; see Troitskaia 1928, 186.

36
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or to reflect considerable development, in an oral venue, of versions perhaps
drawn originally from written sources.3’

This work’s account explains that Yasavi’s enemies in Turkistan, jealous of his
success in attracting followers, one day found the shaykh’s son Ibrahim near an
irrigation ditch (arig) and shut him up in a “coffin” (tabit); they took it to Yasavi
and told him it was a certain kind of melon, whereupon Yasavi declared that it
was not yet mature and had been picked unripe. He said nothing else, the ac-
count affirms, but one of the Sufis with him could not match his master’s re-
straint, and began to hurl curses at the culprits: their melons would be the size of
apples, their hair would fall out, their sons would be dull-witted, their daughters
would be mute, and protrusions would appear on their tail-bones (if they tried to
hide this, moreover, they would die). These words could not be taken back: each
had its effect, and all the curses were fulfilled; in this context we learn, moreover,
that stunted melons grew in their fields along the irrigation ditch called “Stiy1r,”
thus echoing the name of the ‘village’ or ‘tribe’ known from earlier recordings of
the story. At this point, however, the account shifts its focus to two men identi-
fied as Yasavi’s first enemies in Turkistan, who are assigned the names “Akhman”
and “Qaraman:” they killed an ox, hid it in Yasavi’s barn (sabankhana), accused
him of stealing people’s cattle by night, and appealed to the khan (who is not as-
signed a name) to investigate. The kban agreed, and Akhman and Qaraman
themselves went into the barn to get the carcass they had placed there; but as
they came out, Akhman turned into a white dog and Qaraman into a black one,
and the two dogs began fighting over the animal’s flesh. The people acknowl-
edged Yasavi’s sainthood and drove the dogs away; they eventually migrated
westwards, harming each community they came to and then fleeing, until both
dogs were at last killed by a young man named Mangghitay.

This exceptionally rich written version not only combines both “halves” of the
tale (the murdered son and the stolen ox), but includes various details attested
already in Hazini’s account - the ruse of the melon, the tails — as well; it also in-
cludes the name of Yasavi’s son, which is omitted in many versions, and clearly
echoes the name “Stri,” which in this version, however, has become merely the
name of an arig (an irrigation canal by that name is indeed mentioned in 18-
and 19th-century descriptions of the environs of Turkistan).3® This account is also
noteworthy for distinguishing the community condemned to bear tails from the
culprits who were turned into dogs, and for deflecting responsibility for the curse
onto one of Yasavi’s disciples; the curse itself is significantly expanded, with
elements seemingly drawn from oral venues. The curse of bearing tails (or the
equivalent), moreover, is linked not with the story of the stolen ox, where it

37 Sapabekiili, “Tiirkistandaghi tarikhi ziyarat,” eds. Imanzhanov and Zhiizbaeva, 126-128; the
original account was written in Qazaq using the Arabic script.

38 Bekchurin 1866, 216; cf. Dobrosmyslov 1912, Goroda Syr-Dar’inskoi oblasti, 113, citing ear-
lier accounts.
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makes more sense in the narrative’s moral logic, but with the story of the mur-
dered son, echoing the misplaced handling of the tails evident in the Lamapat
(which, however, unlike this version, omitted the story of the stolen ox alto-
gether); yet it is not the tails that are highlighted as the communal consequences
of the offense against the saint, but the stunted melons their fields brought
forth, marking a quite different, and otherwise unattested, evocation of the
story’s moral symmetry, this time rooted in Yasavi’s lament about the unripened
melon. The transition to the second episode, in any case, is altogether abrupt
and disjointed, suggesting on the one hand some distance from the contrived
transition supplied in the literary versions, and on the other hand an understand-
ing that the two parts of the story, however unconnected they may seem, were
nevertheless received together as a single narrative unit. The appearance of a
ruler in the story of the stolen ox is also noteworthy; his absence from the liter-
ary versions might suggest a later insertion here, but in fact the ruler serves no
evident purpose in the narrative (such as would suggest some motive for a later
addition), while a ruler does figure in several oral versions of the story, and his
absence from the literary versions might represent yet another example of a
hagiographical author’s disregard for a part of the received oral tradition not
immediately relevant to a spiritualized telling of the tale. Finally, the name
“Mangghitay,” assigned to the dogs’ killer, is otherwise unknown in this context,
but the role he plays - as a hunter, in effect, who pursues the dogs - is echoed in
several versions of this story preserved in Qazaq, Qaraqalpaq, and Tiirkmen oral
tradition; yet despite retaining this and other echoes from the oral variants that
serve as communal legends of origin, this version once again focuses on the saint
rather than on any community formed through the encounter with him.3?

This version, in short, seems to represent an almost seamless interweaving of
elements drawn from, and elaborated within, oral tradition, with elements re-
flected quite similarly in earlier literary versions. It is unfortunately not clear
whether this version’s author had access to any of the known literary accounts;
he almost certainly did not know any of Hazini’s works (each of which survives
in only one manuscript, preserved outside Central Asia), but it is possible that
the Lamapat or some account based upon it was available to him. It is more
likely, however, that the author had access only to oral versions of the story,

39 The retention, in the more restricted venue of hagiographical traditions about a particular
saint, of narrative elements suggestive of the saint’s role, at some point, in broader legends
of communal origin, is evidenced in another set of stories about Ahmad Yasavi (discussed
in DeWeese 2000a), to some degree in stories about Sayyid ‘Ali Hamadani (see DeWeese
1992, 149-53), and possibly in the case of Najm ad-Din Kubra (see DeWeese 2000b); a
similar pattern is evident in traditions about the Islamizing saint Sayyid Ata. A contrary
process, of the virtual disappearance of a saint’s hagiographical personality and a concomi-
tant elaboration of his role in communal origins, is evident in the traditions I have else-
where explored about Baba Tiikles, though even in this case, examples may be found of at-
tempts to reestablish the saint’s hagiographical profile (e.g., DeWeese 1994, Islamization
and Native Religion, 352-81).
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which earlier had been shaped in part, perhaps, by literary versions such as the
Lamabar's. In any case, this late literary version may offer the best illustration of
the long development of intersecting oral and written accounts, and of the in-
adequacy of approaching its text without consideration of the fuller narrative
repertoire, drawn both from earlier written accounts and from oral recordings.

More broadly, these few examples may suggest some of the issues we face in
the written records of narrative traditions that continued to develop independ-
ently in oral venues, and continued to intersect with and reshape the written ver-
sions that have come down to us. Attempting to trace specific narrative elements
in and out of oral and written venues is in itself a useful and informative task,
but it also has implications for our understanding and treatment of the extant
written sources in which our narratives are preserved. Even with the surviving
textual records of such narratives as we have considered here — whether in
hagiographical works or the broader range of ‘sacred historical’ sources — we are
often dealing with texts that were never regarded by their authors or compilers or
copyists as unique works whose proper mode of transmission lay in the correct
copying, so far as could be achieved, of an original text without alteration, with-
out modernization, and without revitalization — in short, without reflecting a liv-
ing and changing tradition.

On the contrary, to speak of hagiographical sources alone, we often encounter
not separate and inviolate texts focused on a particular saint, but families of texts
that grew ‘in contact’ with one another, even when maintaining a formally sepa-
rate identity, under a specific title and linked with a specific author; as examples
may be noted not only the relatively sparse body of hagiographical and narrative
material surrounding the figure of Ahmad Yasavi, but the several hagiographical
works, and their redactions, produced by the first generation of the disciples of
Baha’ al-Din Nagshband, or the hagiographical corpus focused on the 16t-
century Kubravi saint of Central Asia, Husayn Khwarazmi (there are numerous
other examples). In such cases, it may make little sense to edit a single ‘work;’
what is needed is a comprehensive study of the entire family of clearly related
texts, and the development of an appropriate (and quite possibly ad hoc) mode
of presenting both textual and narrative variants, across both redactions and
mere copies, without, however, obscuring the actual structure of existing texts
(and in the process, ideally, incorporating relevant variants of specific narratives
preserved outside the given family of texts — since, after all, each narrative, or
narrative complex, even, is itself a ‘text’ susceptible to an editor’s analysis, and
indeed needful of such analysis, if it is to reveal its secrets).

The point here is that we are still ill-equipped, in terms of theory and meth-
odology, to deal with this material. The issues faced in dealing with such material
are not wholly or even largely covered by theoretical and methodological frame-
works developed for historical analysis, for which we have, readily at hand, a se-
ries of ‘advantages’ (though in some cases they may be thought of as limitations)
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that we do not possess when our task is the tracking and analysis of narrative tra-
ditions in their own right; that is, for historical analysis we have not only other
types of sources (both written and ‘plastic,” i.e., other products of material cul-
ture), but a presumed underlying historical reality that is reflected, approximated,
or purposefully distorted in a given textual source. In the case of our
hagiographical or ‘sacred historical’ sources, however, we have only the narrative
traditions themselves, which can occasionally be construed, to be sure, as reflec-
tions or evocations of an actual life or event, but which are more often much
richer semantic structures, fraught with adaptations of symbolic and prescriptive
conventions that shape and inform a paradigmatic life, and construed for didac-
tic, exemplary, and competitive purposes that are in themselves potentially re-
vealing about social history.

To deal with such material, I would argue, it is important to understand the re-
ligious meaning underlying both oral and written representations of a given nar-
rative as itself a ‘text’ constructed out of multiple sources (including, in the pre-
sent case, Islamic paradigms as well as elements of pre-Islamic lore), and to un-
derstand that this meaning is ‘written’ not only in books, but in the memories of
those to whom it is meaningful; it is then ‘written’ even more broadly, beyond the
explicit narrative form in oral tradition, when it shapes shrine landscapes and
structures that are ‘read’ by pilgrims, and shapes ritual and devotional practices
that are performed by still wider social circles. Each of these venues — written
hagiography, oral tradition, shrine ‘architecture,’” and ritual performance - must
be explored as, in effect, a source of ‘textual’ variants that must be consulted in
understanding and interpreting the system of meaning conveyed or reflected at
any given moment; and here, naturally, the goal cannot be simply the pursuit of
an archetypal meaning, but an understanding of each ‘variant,” and of each audi-
ence that brought to the ‘text’ its own expectations and references.

If, then, our goal is to understand the religious meaning conveyed by particu-
lar hagiographical traditions, to understand that religious meaning as an integral
part of the history of its age, and to understand that religious meaning as itself
an important ‘text’ that can illuminate the history of its age, we must develop
other strategies for analyzing such traditions; those strategies must naturally in-
clude analytical frameworks for understanding religious change as a social pro-
cess, but they will also inevitably include new approaches to the interplay of
written and oral traditions and to the interpretation of older textual recordings of
orally transmitted narratives.
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The Library of Sadr al-Din Qunavi and its Books

Mikdil Bayram®

Introduction

Shaykh Sadr al-Din Qunavi (d. 673/1274), a scholar of the Anatolian Seljukid pe-
riod, was the son of Shaykh Majd al-Din Ishaq of Malatya (d. 618/1221) (also
known as the teacher of sultans) and the son-in-law and student of the famous
Andalusian Sufi Muhyi al-Din Ibn al-‘Arabi (d. 638/1241). Shortly before his
death Qunavi wrote a will (“Vasiyyat-nama”)! in which he expressed his feelings,
thoughts, advice and requests for his relatives and friends. In this approximately
two-page long Vasiyyat-nama there are certain requests pertaining to the books he
owned. These requests are as follows:

Those books related to philosophy should be sold, and the resulting revenue
should be distributed among the poor as alms.

The books about medicine, figh and hadith should be taken to Damascus to
form an endowment for those who occupied themselves with .

The works he authored were to be given as a memory to ‘Afif al-Din, the hus-
band of his daughter Sakina.

He also states that nobody after himself should look for or interpret inner
meanings (mawdjid) both in the works of his shaykh Ibn al-‘Arabi and in his own
works because this path ends with himself.

In this paper I shall give some information about the books owned by Sadr al-
Din Qunavi and retrace their seven century-long adventure.

A. The Library of Sadr al-Din Qunavi in Konya

Sadr al-Din Qunavi died on 16 Muharram 673/22 July 1274. None of his re-
quests were fulfilled except for the third item in his will, which stipulated that
the works which he had authored should be given to his son-in-law ‘Afif al-Din.2

Selguk Universitesi. Fen-Edebiyat Fakiiltesi, Tarih Boliimii. The English translation of this
article, which was originally submitted under the title “Sadru’d-din Konevi Kiitiiphanesi ve
Kltaplan was prepared by Ertugrul I. Okten and revised and edited by I. Evrim Binbas.
The original was published in Mikiil Bayram, Tirkiye Seluklular: Uzerine Arastirmalar,
Konya: Kémen Yayinlari, 2003, 190-203.

There are quite a few manuscript copies of this Vasiyyat-nama. Osman Nuri Ergin pub-
lished one of these in facsimile form. Sarkiyat Mecmuas: 11 (1957), 82-83. Another copy was
published by I. Hakki Konyali in Konya Taribi, Konya: 1964, 496-498, again in facsimile
form.

In fact, certain other requests in his will were also not followed. For example, although he
did not want a closed structure (k#mbet) to be built over his tomb, long after his death a
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His students, relatives, and friends, as well as the statesmen of his time, could
not consent that these materially and spiritually valuable books be sold or taken
to Damascus, an act that would have deprived Anatolia of a treasure. In the
months following his death, they built a soup kitchen (imdrat) and a library be-
tween his tomb and his mosque-madrasa complex, endowing these books here in
his name. This has found its expression in the still extant inscription above the
exterior gates which lead to the mosque, imarat and the library. The translation
of this inscription is as follows:

This blessed soup kitchen, the tomb in which Sadr al-Din Muhammad b. Ishiq is bur-
ied, and the library (dar al-kutub) which contains his books endowed in accordance with
the endowment act, are built in the name of his pious companions in the months of the
year 673 (1274).

By whom this soup kitchen was built is not stated. However, as mentioned above
it can be deduced that it was someone from the close circle of Qunavi and con-
temporary notables who planned and executed the building, perhaps with the
consent of Qunavi’s daughter Sakina and her husband ‘Afif al-Din. Nevertheless,
the information we have from the later periods tells us that works authored by
Qunavi and his private notebooks were not put in this library, but given to ‘Afif
al-Din as required in his will.

After Sadr al-Din Qunavi’s library was founded in this manner, other people
also occasionally donated books to the library. On the cover pages of these
books there are records saying “this book is an endowment of Sadr al-Din Qun-
avi.” By contrast, in those books which were left by Sadr al-Din Qunavi himself
Qunavi’s signature of ownership is found instead. Quite a few of them have lis-
tening (samd‘) and reading (gird’a) records by the teachers of Qunavi and his
close friends.

The building referred to as Sadru’d-din Konevi Killiyesi still exists today.
However, the madrasa, the soup kitchen and the mosque have not survived. The
library consists of two parts. The stairs in the inner courtyard reach a spacious
reading room on the second floor. The books were kept in the space located in
the Ka‘ba direction of this second-storey reading room. The structure was reno-
vated several times during the Ottoman period. Ferid Paga, the governor of
Konya during the reign of Abdiilhamid II, carried out the last extensive repairs
in 1317/1899. To what degree the structure has changed through all these repairs
must remain the subject of another study.

As a result of a rearrangement of local libraries in Anatolia carried out by the
Turkish government in 1926, the collection was transferred from its original loca-
tion to the Yusufaga Library in Konya, where it is still in the service of readers. In

cage-like structure was built. al-Dhahabi (7277 Islam, 93) states that although Sadr al-Din
Qunavi requested that his corpse be taken to Damascus and buried next to his Shaykh Ibn
al-‘Arabi, this was also not carried out.
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this paper, I shall examine a number of Sadr al-Din Qunavi’s books, and the
question of how many of them have come down to us.

B. The books of Sadr al-Din Qunavi

Sadr al-Din Qunavi’s father, Shaykh Majd al-Din Ishaq of Malatya, served under
the Anatolian Seljuks and visited Baghdad several times on diplomatic missions.
During his travels to Baghdad he met with the well-known scholars of his age,
such as Ibn al-Athir, Ibn al-Jawzi and his son ‘Abd al-Rahmin in Mosul and the
Jazira, and acquired their works as well as those of others. Many of these works,
which passed on to his son Sadr al-Din Qunavi, are either autographs or copies
by or in the hands of their close friends. Moreover, Sadr al-Din Qunavi stayed in
Syria and Egypt with his step-father Ibn al-‘Arabi; several works passed from his
step-father to him. Among these works are autograph copies of Ibn al-‘Arabi’s
own works and some other works that Ibn al-‘Arabi had brought from the Magh-
rib.

The autograph copies of Qunavi’s own works were also among these books.
He also collected certain small treatises and letters between him and his friends,
prominent statesmen, and others in private notebooks. These notebooks provide
a rich archive of the scholarly, political and cultural life of the Anatolian Seljukid
period. In short, he possessed a rich, voluminous collection.

When books authored by Sadr al-Din Qunavi were placed in the library built
in his name, the following endowment record was written on the title page of

each book:
i Lo o gny sty Gl oy s bl )l o gl R (LY sl ST 1
Vg g2 Y o oyt 5 ol o a isd o3 se 3Lzl S s e dlas 5 wie il o,
e 0o 1 31 g M o 21 L aas Lo Al 50 dnipe 4 i o Y 5 o0

The translation of this endowment record is as follows:

The learned and erudite Shaykh and Imam Sadr al-Din Qunavi Aba al-Ma‘ali
Muhammad b. Ishaq b. Muhammad endowed this book which is from among the works
he authored - may God have mercy upon him and strengthen his authority - to the li-
brary which was built next to his tomb so that the Muslims can benefit from it. He
stipulated that it [the book] should not be taken out of it [the library] except in return
for a security deposit, and not without it. Rather, they should make us of it or in its lo-
cation. He accuses of sin those who alter it [i.e., this stipulation] after hearing it more so
than those who alter it [without being aware of the stipulation]. God is all-hearing, omni-
scient.

This statement is the endowment record we find on folio 1a of his work Miftah
Ghayb al-Jam* copied by Yasuf b. Ahmad of Denizli in 672 (1273). Similar en-
dowment records on the title pages of all his other books imply that after his
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death all of Sadr al-Din Qunavi’s books were registered. However, no list with ti-
tles and numbers of these books has survived. Therefore, we do not exactly know
how many books he possessed. Nevertheless, following the Ottoman conquest of
Karamanid territories during the reign of Mehmed 11, the surveyors (ikyazicilarz)
who were sent there in 880/1475-76 to register the endowments also recorded
Sadr al-Din Qunavi’s endowment in Konya. In the course of their work, they
included the books in Qunavi’s library. According to their record, the number of
books endowed by Qunavi was more than 200.3 When one compares this list
to Qunavi’s books now in the Konya Yusufaga library, one notices that many
books were lost during the more than 700-year long interlude. Before proceeding
to the question of how these books were lost, it is necessary to briefly recapitu-
late some important historical information about the personal books of Sadr al-
Din Qunavi.

When Sadr al-Din Qunavi was alive, he was surrounded by the many students
who pursued their studies under his supervision. They read his and his master
Ibn al-‘Arabi’s works, and copied them, and even came to prepare commentaries
and author original works with his encouragement and guidance. Some of his
students who authored original works also gained recognition after his death.
The best-known among them are:

Qutb al-Din Shirazi (d. 710/1310)

Mu’ayyad al-Din Mahmad al-Jandi (d. 700/1301)

Fakhr al-Din ‘Traqi (d. 688/1289)

Shihab al-Din Chuban al-Tragi (?)

Sa‘id al-Din al-Fighani (d. 692/1393)

Zayn al-Din Muhammad b. Abi Bakr al-Razi (d. 678/1279)
7. ‘Izz al-Din Muhammad al-Shirvani (?)

o 4 B I

Occasionally, famous scholars came from distant places to Konya to make use of
Ibn al-‘Arabi’s and Sadr al-Din Qunavi’s works in the original. They worked in
Qunavi’s library, and copied the works of these two. Some of these well-known
scholars are:

Yar ‘Ali Shirazi (814/1412);

Sayyid Sharif al-Jurjani (816/1414)

the famous linguist Majd al-Din Muhammad al-Firazabadi (817/1414);
the teacher of Fatih Sultan Mehmed, Aksemseddin (862/1457);

Mulla ‘Abd al-Rahman Jami (898/1492).

Wik e e

w

I. Hakk: Konyali, Konya Taribi, 501-503.
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C. Qunavi’s personal writings and notebooks

According to Qadi Burhan al-Din’s historian ‘Aziz-i Astarabadi, Yar ‘Ali Shirazi,
one of the scholars of the Eretna period, came from Kayseri to Konya with sev-
eral carpets and offered them as presents to Sadr al-Din Qunavi.* On this occa-
sion, Yar ‘Ali found the opportunity to examine for some time the personal
notebooks of Qunavi in Konya; he then composed two Majmi‘at al-rasa’il con-
sisting of the letters and pamphlets in these notebooks. One of these collections
is registered as Ms. no. 2349 in the Ayasofya (Siileymaniye) library. In this collec-
tion Yar ‘Ali Shirazi brings together the correspondence between Sadr al-Din
Qunavi and Khvaja Nasir al-Din Mahmad, also known as Ahi Evren. However,
Yar ‘Ali thought that this correspondence was between Qunavi and the Persian
philosopher Khvaja Nasir al-Din Tasi and suggested as much in his collection.
After Yar ‘Ali, other copyists and authors also made use of these letters or simply
copied from Yar ‘Ali’s work, and consequently, it became a widespread con-
viction that Qunavi and Tasi corresponded.’

The second collection which Yar ‘Ali copied from the private notebooks of
Qunavi is currently in the Bursa Eski Eserler Library, Hiiseyin Celebi section,
Ms. no. 1183. In this collection, Yar ‘Ali included some pamphlets which he
thought important, as well as the correspondence between Qunavi and his close
friends, both of which he found in Qunavi’s private notebooks. He marked these
by using statements such as g2l @y2> oo e (I took it from his Highness
the Shaykh), 24l /&> o+ J& (transmitted from the notebook of the Shaykh), and
g 8 g Jywe (transmitted from the notebook of the Shaykh); using these
formulae, he made clear that this collection was copied directly from the
notebooks of Qunavi.® As mentioned above, when Ottoman surveyors registered
the endowments of Karamanid territory, they also registered the titles of the
books in Qunavi’s library, and this list lacks the titles of Qunavi’s autograph
works and his personal notebooks. This implies that these books were already
missing at the time of the survey.

Like Yar ‘Ali Shirazi, others had the oppurtunity to see his original works, per-
sonal notes and letters that were in the possession of Qunavi’s descendants. For
example, in 898 (1493) a certain Hajji Mu’min Khalifa had access to autograph
pamphlets and letters of Qunavi, and added them to the end of the Nafahar al-
Ilahiyya which he copied.” During my library research I found out that several
people like him had benefited from Qunavi’s private notebooks, and made copies

4 Bazm u Razm, Istanbul 1928, 384.

For further information see Mikéil Bayram, “Sadru’d-din Konevi ile Ahi Evren Seyh
Nasiri’d-din’in Mektuplagmas1,” Selgnk Universitesi Fen-Edebiyat Fakiiltesi Edebiyat Dergisi 11
(1983), 51-73.

6 Idem, 53-54.

Konya Mevlan4 Miizesi Library, Ms. no. 1633.
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from his autograph works. Among other examples, the copy of the Mukatabar in
the Ayasofya (Siileymaniye) Library Ms. no. 2412, and similarly the Musari® al-
musari® copy in Ayasofya (Siileymaniye) Library Ms. no. 2358 are reproduced
from Qunavi’s private notebooks. It is not necessary to list more of them here,
yet I would like to mention that one of the private notebooks of Sadr al-Din,
which is in the Konya Yusufaga Library Ms. no. 7850, has survived to our time.
Thus, other libraries might have the notebooks of Qunavi and autograph copies
of his original works.

Conclusion

During the time of the Seljuks of Anatolia Konya was the foremost center of re-
ligious and spiritual learning (%/m va %rfin) in the Islamic world. Throughout the
Seljuk and Ottoman periods it assumed the role of being the center of two great
spiritual movements. One of these intellectual and spiritual movements was the
“Jalaliyya” movement started by Mawlana Jalal al-Din Rami. After Mawlana this
movement continued under the name of “Mawlaviyya” (Mevlevilik) in the form
of a tariga. The other intellectual movement which originated in Konya was the
movement of “Akbariyya.” This movement was named after Muhyi al-Din Ibn
al-‘Arabi who was called “al-Shaykh al-Akbar,” and was started by Shaykh Sadr
al-Din Muhammad of Konya.

Sadr al-Din Qunavi stayed for a long time with his step-father and teacher Ibn
al-‘Arabi, who settled in Damascus; he became his best-known student and fol-
lower. In 645 (1247) Qunavi returned to Konya and stayed there until the end of
his life. When he returned, he brought with him a large collection of books
which he had inherited from his father Majd al-Din Ishaq and his step-father Ibn
al-‘Arabi. In Konya, he occupied himself with teaching and writing, and made
Konya the center of the intellectual movement called “Akbariyya.” He taught the
works of his teacher, commented on them and trained many students. His stu-
dent Mu’ayyad al-Din al-Jandi says the following in the elegy he wrote on the
occasion of Sadr al-Din’s death:8

The Caliph of the world, the word of humanity, the sea of meaning, the source of deep
knowledge passed away.

After the death of the Shaykh al-Islam no signs of perfection and clarity remained. If
only he had not departed from us.

Has any solver of problems and manifestor of truths remained after him?

Is there anybody except him who shed light onto the dark valleys like the morming star
at the peak?

8 This elegy is in Jandi’s Nafahat al-rith wa tubfat alfutih, Bursa Eski Eserler Library, Hiiseyin
Celebi Section, Ms. no. 1183, fol. 120b. The contemporary historian Karim al-Din
Aqsara’i (Musamarat al-akbbar, Ankara 1944, 119-120) included this elegy in his work.
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O the Shaykh of our century and the one who shows us our way in dark labyrinths!
Greetings to you!

Today there are 168 books in the Konya Yusufaga Library that are the endow-
ment of Sadr al-Din Qunavi. Some of them are books endowed to his library af-
ter his death. In those books which came from the scholar himself, there is the
signature of ownership or endowment record. In the reading and listening re-
cords (kiraat ve sema kayitlar)) and margins of many of these books in his personal
collection, we see the hands of his teachers, close friends, students and of him-
self.

During the intervening years, at least some of Qunavi’s books were borrowed
from his library for a security deposit in accordance with the regulations of the
endowment; nonetheless, they were not returned.’ Several books of Sadr al-Din
Qunavi were lost in this manner. For example, a copy of al-Futihat al-Makkiyya
in the Istanbul Islami Eserler Museum used to be in Konya. Probably, it was lent
out in the above manner and was not returned. Similarly, the autograph copy of
Ibn al-Athir’s Jami‘ al-usil which used to be in Qunavi’s library is today in the Iz-
zet Koyunoglu Library in Konya.

The above two volumes have resurfaced after being removed from Qunavi’s
library; it is not possible, however, to trace the works which were passed on to
his son-in-law ‘Afif al-Din and his daughter Sakina. Qunavi and Khvaja Nasir al-
Din, who was known as Ahi Evren, constantly corresponded with each other and
sent each other the works they authored.!® Probably, these also came into the
possession of Qunavi’s daughter and son-in-law. These also did not survive to
our day, or at least their whereabouts are unknown.

Finally, I would like to point out that in the year 2000, 172 books were stolen
from the Yusufaga Library in Konya, a large portion of which belonged to the
collection of Sadr al-Din Qunavi. The resulting lawsuit is still going on in the
Konya 1st Criminal Court for Major Punishments.

9 At that time it was common practice to lend books in this fashion. Thus, the books could

be taken away to distant places. For example, a copy of the Diwan-i kabir in the Mevlini
Miizesi Library was lent out in return for a security deposit and was taken as far as Herat.
The book stayed there for years, and the famous author and Sufi Husayn Va’iz al-Kashifi
wrote notes on the margins, and in the end it was returned to the lodge of Mawlana. Di-
van-i kabir, Mevlani Miizesi Library, Ms. no. 67.

10 Mikéil Bayram, “Sadru’d-din Konevi Ile Ahi Evren Seyh Nasirii’d-din’in Mektuplasmass,”
Selguk Universitesi Fen-Edebiyat Fakiiltesi Edebiyat Dergisi 11 (1983), 63-64.
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Ragib Mehmed Paga and His Library

Nevzat Kaya™

Ragib Mehmed Pasa lived between 1111-1176/1699-1763. His father, Mehmed
Sevki Efendi, was a scribe in the Office of the Registry (deferbane). Ragib
Mehmed, who was born into a learned family, must have drawn attention with
his training, intelligence and diligence, for he started working in the Office of
the Registry at a young age. Showing significant progress in a short period of
time, he was only twenty-five years old when he was assigned to the survey of the
lands occupied during the war against Safavid Iran. Ragib Pasa, a scholar, poet,
writer, was to become a powerful statesman of his age, serving as the finance
minister (defterddr), secretary-in-chief (reisii Fkiittab), and vizier. He was also ap-
pointed to the governorships of Egypt, Saida, Aleppo and Damascus, and ulti-
mately became grand vizier in 1756. He was the seventh and last grand vizier of
Sultan Osman III (r. 1754-1757), and the first in Mustafa III’s (r. 1171-87/1757-
74) reign. Until his death on 24 Ramazan 1176/8 April 1763, he managed to re-
main in that office. He is buried in the tomb he built in the garden of his library
in the Laleli-Koska quarter of Istanbul. The sources mention him as “the highest
scholar among the Ottoman grand viziers and the last to acquire the quality of a
great statesman.”

His Works

1. The Divan- Ragib

It was Ragib Paga’s contemporary Ottoman scholar and calligrapher Miistakim-
zade Siileyman Sa‘dettin Efendi (d. 1202/1788) who collected Ragib Pasa’s po-
ems in a Diwan.! There are 176 ghazals, seven quatrains (ruba%), and three cou-
plets (ayf) in his Divan. Like the poetry of Necati (d. 914/1509) and Nabi
(d. 1124/1712), his poems also contain certain verses that have acquired prover-
bial quality:

Muzaffer, vaki-i firsatta adiidan intikam almaz

Miiritvvet-mend olan nd-kdmi-i diismende kdm almaz

The victorious one does not take revenge from the enemy when opportunity arises
The generous one does not find pleasure in the downfall of the enemy

Director of the Silleymaniye Library in Istanbul. The English translation of this article,
which was originally submitted under the title “Rigip Mehmet Pasa ve Kitiiphanesi,” was
prepared by Ertugrul I. Okten and edited and revised by I. Evrim Binbas.

1 On Miistakim-zide Siileyman Sa‘dettin Efendi, see Barbara Kellner-Heinkele, “Miistakim-
zade,” EP 7 (1993), 724-725.
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Together with Ragib Pasa’s Miinge’at the Divan-1 Ragih was published by the Ba-
laq press in 1253/1837 in Cairo, attesting to its great popularity.?

2. The Minge’at-1 Ragib (Telhisat)

Prepared by Ahmet Nuzhet, the Miinge’at-1 Ragib consist of telpises written when
Ragib Mehmed Paga was the secretary-in-chief of Mahmat I (r. 1730-1754), as
well as his later official writings and letters.

The Miinge’at contain samples related to almost every aspect of daily, official
and private life. They contain a variety of items ranging from the padisah’s serber
drinking to his moving to the summer residence, or invitations issued on the oc-
casion of the completion of certain galleys with various names. As mentioned
above, the Miinge’at were published in 1253/1837 by the Bilaq press in Cairo.

3. The Mecmii‘a-i Ragib

The Mecmii‘a-i Ragh is a selection compiled from various divans and literary
works. It contains many literary pieces and pamphlets both in verse and in prose
in Arabic, Persian, and Turkish. There are around 65 gasidas.3

4. The Safinat al-Raghib wa dafinat al-matalib

The Safinat al-Raghib wa dafinat al-matalib is a work mainly in Arabic, with some
Persian texts, and was first published in 1255/beg. 17 March 1839. It deals
mainly with Qur’anic exegesis, Islamic doctrines, and philosophy.*

5. The Tahkik ve Tevfik

The Tabkik ve Tevfik, written in Ottoman Turkish, comprises an introduction,
three chapters, and a conclusion, and is about the differences between the Sunni
and the Imami paths written with the aim of bringing the members of those

2 Selections of Ragib Pasa’s poems were also recently published by Hiiseyin Yorulmaz under

the title Koca Ragih Pasa, Ankara: T.C. Kiltiir Bakanligt, 1998.

3 See [49, 597. Murad Molla Ktp. 1468 and Bayezid Ktp. 833.

4 The 680 page long Safinat al-Righib wa dafinat al-matalib i al-Tmam al-Raghib was published
a second time, with notes revised by Muhammad al-Sabbagh at Balag: al-Matba‘a al-
Khidiwwiyya, 1282/1866. See also the following, recent publication, which attests to its
popularity until today: Mawsi‘at mustalahit al-mawdi‘at fi Safinat al-Raghib wa-dafinat al-
matalib; taqdim wa-ishraf wa-muraja‘at Rafiq al-‘Ajami; tahqiq ‘Ali Dahriaj; naqala al-nags
al-Farisi ila al-‘Arabiyya ‘Abd Alldh al-Khalidi. Beirut: Maktabat Lubnan Nashiriin, 2000.
As this version contains both the original Arabic and Persian texts, as well as the Arabic
translations of the Persian texts (as the editors explain, the Arabic translation was high-
lighted through special fonts, and the Persian original was moved into the footnotes
(p. xii), this edition is 913 pages long.
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paths together. Mostly based on observation, it contains correspondence and
valuable information about the negotiations between the Ottoman and Safavid
envoys. It was only recently published for the first time.

6. The ‘Aruz Risalesi (A pamphlet about prosody).

7. The Tercime-i Matla‘u’s-Sa‘deyn

This is an incomplete translation into Ottoman Turkish of ‘Abd al-Razzaq
Samarqandi’s (d. 887/1482) work about the history of the Chinggisids and the
Timurids during the period 704-854/1307-1450.6

8. The Husniyye ve T#’ifiyye

The Hiisniyye ve Td’ifiyye deals with the campaigns of the Prophet Muhammad
and specifically the conquests of Mecca and al-T?’if. It was printed in 1253/1837
by the Biilag Press together with his Miinge’at.

9. The Fethiyye-i Belgirat

The Fét[yzyye—i Belgirat is about the Ottoman re-conquest of Belgrade which again
was printed by Balaq.”

10. The Futihu’l-Haremeyn

His Library

The Hungarian Frangois Baron de Tott (1733-1793), who worked in Istanbul
from 1755 to 1763 as the secretary of the French ambassador Vergennes, refers to
the library in the following manner:

Among the Turks enlightened men are rare, except for Ragib Paga. He built a large build-
ing with a dome spending his own money in order to annihilate ignorance and to leave
for future generations a lively example of his taste and love for culture. In this building
he established a large public library. There had not been such a library in Istanbul be-
fore. He endowed 1000-1200 Arabic and Persian manuscripts to this library which he
had collected before.

5 Tabkik ve teyfik: Osmanh-Iran diplomatik miinasebetlerinde mezhep tartiymalan. Ed. Ahmet Zeki
Izgder, Istanbul: Cagaloglu, 2003.
According to Babinger, p. 290, there are no known manuscripts of this work.
Berlin, Staatsbibliothek Nr. 220 (Pertsch, Katal. 248f).
Mémoires du Baron de Tott, sur les Turcs et les Tartares. Amsterdam: [s.n.], 1784, vol. I, 164.
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The Italian monk Giambattista Toderini (1728-1799) opposed Baron de Tott’s
opinion. In De la Littérature des Turcs he expressed that Baron de Tott did not in-
vestigate and read about the issue sufficiently, and that libraries had existed in Is-
tanbul before Ragib Paga.? The first library was opened during the reign of Fatih
Sultain Mehmed (r. 144446, 1451-81), and in the later periods the number of
these “decorations of peace” increased gradually due to the grants of generous
rulers, viziers and intellectuals.

Toderini related his meeting with the librarian during his visit to the library in
the following manner:

The librarian whom I talked to was a very polite man. He showed me the catalogue and
some of the rare manuscripts. It was May, an hour past noon. There were nine Turks in
the library, seven occupied with reading, two with copying out manuscripts.

The Library’s foundations were laid on 8 Muharram 1175/9 August 1761, and it
came into service on 15 Sha‘ban 1176/1 March 1763. The square-plan structure,
still situated in a wide garden today, has a lead-sheeted dome and a basement
consisting of a central hall surrounded by five chambers. Each side of the build-
ing is 14 m long. The walls are covered with 18% century European style tiles,
above which there is a marble surrounding-inscription of the Qasida-yi burda in
thuluth style. There are 34 windows located on the walls in two rows.

Nine small domes surround the large dome in the center under which a
bronze cage of 5.70 m. width and 3.50 m height protects the storage space
(bazine-i kutub) for the books (see plate 5). The books are kept here in original
three-shelf cupboards with glass panes. There are 7,198 volumes in the library,
1,274 of them are manuscripts, 1,074 printed works in Arabic script, and 4,220
printed works in Latin script.

The endowment deed (vakfiyye) is the primary source of information about
the Ragib Paga library. The following is a summary of the most important points
laid out in it.10

The library was established in Laleli-Koska on a lot of 5,497 cubits (zzr'a). This
piece of land was to host a library, a school, a house, four rest-rooms, ten shops,
five under-ground store-rooms, five taps for ablution, a big fountain and two
public fountains.

°  De la Littérature des Turcs, par Mr. Abbé Toderini; traduit de I'italien en frangois, par Mr.
PAbbé de Cournand, Paris: Poingot, 1789, vol. I1,33. The original, La Letteratura Turchesca,
was first published in 1787 in Venice.

For a publication of the original in romanized letters, see Ahmet Ilisan Tiirek, “Ragip Pasa
Kiitiiphanesi Vakfiyesi,” Istanbul Universitesi Edebiyat Fakiiltesi Arastirma Dergisi 1 (Ekim
1970), 65-78.

10
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Staff [and their wages are as follows]:

The first librarian (hafiz-1 kiitiib)

The second librarian
These should be from the learned or pious people
(‘ulema’ wve siilebadan), without any trouble, peaceful,
praised among the people and trustworthy. They
should not have duties anywhere else.

Assistant librarian
These assistants will help the librarians every day. They
will take the books out from their locations and put
them back once they are done with them. These should
be trustworthy, capable of moving quickly.

Teacher

Assistant Teacher

Calligrapher

Door-keeper (bevwab)

Sweeper (ferrds)

Keeper of the tomb (tirbedar)
If he also does cleaning, opens and closes the doors,
takes the fountain cups at night and puts them back in
the morning, then

Upkeeper of the water-channel
A certain amount of water (three masire of water) is
brought over from Kiigiikkkdy through the water-
channel of the Bayezit endowment for six kariish an-
nual maintenance fee. [He is responsible for] the con-
stant flow of a specified amount of water, preventing
cut-offs day and night.

Upkeeper of the fountain

Sweeper (of the rest-rooms and

the outer gates, kennas)

Secretary (katib)
calculates the income and the expenditure of the en-
dowment.

Rent collector (cabz)

Inspector
At the beginning of each year in the month of
Muharram the superintendent of the endowment
summons an inspector, gathers the trustee (miitevells),
secretary and the employees (bademeler), and in the

189

120 akges daily
100 akges daily

15 akges daily

40 akges daily
20 akges daily
10 akges daily
10 akges daily
3 akges daily
5 akges daily

28 akges daily.
6 akges daily

4 akges daily
7 akges daily
10 akges daily

5 akges daily
4800 ak¢es annually
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presence of [the inspector] they count the endowed
books one by one comparing each volume to the regis-
ter.
Each student 2 akges daily
The stipends should not be handed out through the
teacher, his assistant, or an employee. At the beginning
of each month, a trustee should deliver them to the
boys directly.
For trashing the waste 4 akges daily
No specific person should be appointed for carrying
the waste collected by the sweepers. Whoever is avail-
able should do it.
Each spring, the trustee should spend for taking the stu-
dents to the countryside 2400 akges annually

Books should not be taken outside [the library], not a single volume. [Things
should be facilitated] for the reader; he should be able to read comfortably
whichever book he wishes, no prohibitions should be imposed on him. The
reader should be encouraged, not made weary. It is even stipulated that the li-
brarians should respect the reader and greet him.

The library opened an hour after dawn, and closed an hour before sunset, six
days a week, except for Fridays. Even if nobody comes to the library, the library
should not close until an hour before sunset, and the staff should not quit their
duties. They should be swift in their jobs, and should not leave them either by
taking turns [for each other] or leaving a deputy behind. If one has a good rea-
son then he should be granted leave; if these conditions are not obeyed then he
should be dismissed.

When the first librarian quits the job, the assistant librarian should be pro-
moted to that position, and a new person should be employed for his position.
When a librarian dies, his son should be appointed if he is qualified. If he is not
qualified, he should not be appointed. In the two rooms at the back, a librarian
should be on duty each night in shifts.!!

Slides of the Library Building

Let me illustrate several of the above points with the help of plates. The Ragib
Paga Library is a building in two parts. In the front, there are shops on the lower
level, and what was formerly a school on the upper level is now a children’s li-
brary. At the back, there is the Library building in the middle of the garden
(Plate 1).

11" This is the first time that we see work at night, and six days per week.
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The main gates display inscriptions (Plate 2), and so do the tiles on the inner
walls, with thuluth style surrounding-inscription (Plate 3). Some of the tiles repre-
sent bundles of flowers on the tiles as well (Plate 4). The storage-room for books
surrounded by a bronze cage has already been mentioned (Plate 5). The vaults of
the dome and the chandelier also feature aphorisms carved on wood on each
side. (Plate 6). The writings include such phrases and expressions as bism Allah,
ma sha’a Allah, wa ma tawfiq illa bi-Allah, ya huwa.

Ragib Paga did not acquire for his library whatever work he could find, but he
bought books selectively, and when he was not able to find a required work, he
had copies done. Among these are,

Selected Books

Fakhr al-Din Razi’s (d. 606/1210) famous work Mafatih al-ghayb, registered under
ms. Nos. 85, 86, and 87 for the three volumes respectively. The work com-
prises 686 folios. The naskh-style copy was prepared by a copyist named Jalal
in 1175/beg. 2 August 1761.

Ms. 694 is the Mishih al-qalb (Sharh Mifiah al-Ghayb)'? of Osman Fazh Ilahi al-
Atpazari (d. 1102/1691).13 The naskh-style and 245-folio work was copied by
Muhammed Shakir b. Mustafa al-‘Umari in 1174/beg. 13 August 1760.

Ms. 100 is Mu’in b. Safi’s Jami® al-bayan fi tafsir al-Qur’an in naskh-style, in 454 fo-
lios. It was copied by a certain Muhammed in 1171/beg. 15 September 1757.

Ms. 405 is Shams al-Din Muhammad b. Hamza al-Mulla Fenari’s (d. 834/1431)
Hishiya ‘ala fusil al-badayi” fi usil al-sardy, 274 folios in naskh style, copied by
Ism2’il al-Halabi in 1175/beg. 2 August 1761.

Ms. 97 is Nizam al-Din Hasan al-Nishabar?’s (wr. 15t c.) Ghara’ib al-Qur’an wa
ragha’ih al-Furkan* in 665 folios. It was copied by a certain Hafiz ‘Uthman in
Ramadan 1165/beg. 13 July 1752, in taTiq style. The Qur’anic verses in it are
written in jgf-style, sometimes with interlinear Persian translation. At the end
there is a collation note which goes: “wa qad balaghat al-muqabalatu wa al-
tashib ila kbitam ‘ald yad Ali Karshi fi Aya Sifya, Ramadan, 1165.”

Ms. 1521, Aba Ishaq Ibrahim b. Khalil’s al-Mukbtar min rasa’il Abi Ishaq. In naskh
style, 175 folios. Copied by ‘Abd Allah b. Mas‘ad al-Magribi in Cairo in
1159/beg. 24 January 1746. The note of comparison dated 1159 says “wa
kanat muqabalatun min awwalibi ila akhiribi ‘ald yad Shaykhibi wa ustadhibi
al-‘arif bi Allah ta‘ala Abi al-Ma'arif al-Shaykh Mubammad al-Sultani al-Shafis

12 This Mifiah al-Ghayb is, of course, Sadr al-Din Qunavi’s (d. 673/1274) famous work. The
autograph of the Misbih al-qalb is found as well in the Siileymaniye Library (Relsiilkiittdb
no. 511/2).

13 On Atpazari, see Sakib Yildiz, “Atpazari, Osman Fazli,” DVIA 4 (1991), 83-85.

14 This thirty-volume work was published by Ibrahim ‘Awad in Egypt (Mustafi al-Babi al-
Halabi wa awladuhu, 1962-1970).
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ghaffara Allahu laby. ..tammat fi yawm al-ithnayn wa al-‘ashrin min Dhi al-Hijja
al-haram ‘am tis‘a wa khamsin wa mi’a wa alf min al-Hijra labu al-%zzu wa al-
sharaf. (1159)”

Ms. 32, Kamal al-Din ‘Abd al-Razzaq Kamal al-Din al-Kashani’s (d. 736/1335)1
Ta’wil tafsir al-Qur’an al-‘azim, 186 folios. Nafiz b. Shihab al-Astarabadi copied
it in 890/beg. 18 January 1485. It carries the ownership signature (temelliik
imzasi) of Ragib Pasa: “Min kutnb al-fagir ila Allabi rabbibi dbi al-mawahib
Mubammad alF-madwww b. al-wuzard’ bi al-Raghib ‘afa ‘anbn.”

Manuscripts dedicated to prominent statesmen are also part of the collection.
Among these are:

Ms. 16, Fakhr al-Din Aba ‘Abd Allah b. ‘Ali’s al-Muwazzab fi wujih al-qird’at,
comprising 293 folios. Copied in 551/beg. 25 February 1156, this work was
dedicated to the Saljuqid Amir Sunghur b. Mawdad.

Ms. 285, Yusuf Efendi-zade Aba Muhammad ‘Abd Allah’s Necwii’l-kari® -
Sahihit’l-Bubari/Najm al-gari’ li Sabih al-Bukbari, dedicated to Ahmet I
(r. 1603-17), 742 folios.

Ms. 692/3, Muhammad b. Qutb al-Din’s Serh hadis min cevami’si’Fkelim, 226-230
folios, copied in 863/1459, and dedicated to Grand Vizier Mahmt Paga.

Ms. 1416, Eba Bekr Muhammed el-Anbari’s Kitab el-zahir, 314 folios, copied by
Abdiilbaki Sakir Efendi in 1109/beg. 20 July 1697. Képriili-zade ‘Abdullah
Paga commissioned its copying.

Ms. 633, al-Fatawi al-‘Alamgiriyya (wr. 1664-1672),16 500 folios. ‘Abd al-Mannin
b. Muhammad Ibn Sukayr Shaban copied it in 1106/beg. 22 August 1694.
The Mughal emperor Ibn al-Muzaffer Awrangzib (1658-1707) commissioned
this copy from a scientific committee of scholars.

Ms. 524, Ibn al-Sa‘at’s (d. 694/1295) Majma® al-babrayn wa multaqa al-nayyirayn,
315 folios. This was copied in 715/beg. 7 April 1315 by ‘Aziza bt. ‘Ali b.
Tha‘lab al-Saati; the copyist is the sister of the author.1”

Ms. 1094, Jamal al-Din Ilyas b. Yasuf’s Kbamsa-yi Nizami of Nizami Ganjavi,
390 folios in falig style. Muhsin al-Katib al-Shirazi copied it in 934/beg. 27
September 1527. It is a perfect manuscript in terms of the arts of the book. It
has 36 miniatures; its binding, gilding and the calligraphy are exceedingly
beautiful. It contains the Makhzan al-asrar, Khusraw va Shirin, Layla va Maj-
nin, the Haft Paykar, The Iskandar-Nama, and the Igbal-nama.

15 On Kashani, see Siileyman Uludag, “Késini, Abdiirrezzak,” DVIA 25 (2002), 5-6.

16 On this work, see Ahmet Ozel, “al-Alemgiriyye,” DVIA 2 (1989), 365-366.

17" For more information on Ibn al-Si‘iti, who received less than four lines in the second edi-
tion of the Encyclopaedia of Islam, see Ahmet Ozel, “Ibnii’s-Sa4ti, Muzafferiiddin,” DViA
21 (2000), 190-192.
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Ms. 1106 contains the diwan of S3’'ib Tabrizi, comprising 430 folios. It was cop-
ied by ‘Ali b. Dervis el-Kegmiri, in taTq style, in 1068/beg. 8 October 1657. It
has lacquered binding with artistic gilding of high quality.

Ms. 34, Kamal al-Din ‘Abd al-Razzdq Kamal al-Din al-Kashani’s (d. 736/1335)
Ta’wilat tafsir al-Qur’an. 321 folios, copied in naskh by Sayyid Hasan b. al-
Hafiz in 1174/beg. 13 August 1760. The title and sira headings and the con-
clusion have excellent gilding. All the border lines are in gold accompanied
by a fine binding. The back of the manuscript carries an alternative title.

Ms. 37, Ta'wilat al-Qur’an of Aba Mansar al-Maturidi (d. ca. 333/944), 716 folios.
Composed in naskb style in 1164, ‘Abd Allah al-Shahavi is the copyist. It has
an outstanding binding and gilding.

Ms. 910 is Ibn Sin2’s (d. 428/1037) famous work Kitab al-shifa’. The headings of
all four sections are in different styles and colors with superb gilding. The
binding is also artistic.

Ms. 789 is the Sharh al-figh al-akbar of Baha’ al-Din-zada Muhammad b. Baha’ al-
Din b. Lutf Allah al-Bayrami. This 196 folio long work which was written in
925/beg. 3 January 1519 might be an autograph copy. The commented text is
in naskh style as opposed to the a2 %q style of the commentary.

Ms. 929 is an astrolabe produced by Muhammed ‘Ali b. Khalil Usta in the shape
of a heart. It is useful for calculating the position of the stars and the begin-
ning of day and night. It is also convenient in estimating the distance of an
inaccessible place, the height of a building, or the depth of a well.

All in all, the Ragib Paga Library and the collection contained in it, while small
in size in comparison to some of the other libraries located in Istanbul, bear the
distinct impact and vision of its founder, and hosts numerable gems of Islamic
writing, both in form and contents. The endowment deed which is still in our
hands provides excellent insights into the workings of an 18t century Ottoman
library founded by a private patron, and in its spirit can still be taken as a model
for libraries today.
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Le role des conservateurs des kbaza’in al-kutub
dans la reproduction des manuscrits arabes

Ayman Fu’ad Sayyid

Les biographes d’Ibn al-Nadim, l'auteur d’al-Fibrist, disent qu’il était warrig,
marchand de livres, libraire au Sig alwarriagin de Baghdad a la fin du IVe/X© sie-
cle. Mais le warraq désigne aussi le copiste “al-nasikh”. Les grandes bibliothéques
royales ou publiques avaient toujours un grand nombre de copistes 2 leur dispo-
sition pour la reproduction des livres.

Selon Ibn Khaldin, qui en donne une définition dans sa Mugaddima, le
warrdq est celui qui travaille A copier des volumes, 2 les corriger, 2 les relier ; bref,
il est celui qui s’occupe de tout ce qui concerne les livres et les recueils. La wira-
ga est un art tout a fait spécifique aux grandes villes ou la civilisation est trés
avancée.! Elle est 'office des libraires : elle est ’art de fabriquer un livre.

La transcription (alnaskh) fut P'une des principales opérations de la wirdga.
Elle se pratiquait généralement dans les ateliers (dakakin) des warragin qui
s’étendaient le long du sig alwarragin des grandes villes comme Baghdad, le
Caire, Damas, Alep et Cordoue. Il existait aussi des piéces spécialement congues
a cet effet dans les annexes des kbaza’in al-kutub royales ou publiques.

La transcription est habituellement un travail solitaire. On trouvera la plupart
du temps le nom de copiste inscrit dans le colophon si le manuscrit n’est pas
mutilé 2 la fin. Dans ce cas, les manuscrits sont exécutés pour une bibliothéque
royale ou publique ou pour un bibliophile (fig. 1).

Mais une autre méthode existait aussi qui consistait 4 copier collectivement et
simultanément des ouvrages encyclopédiques. Ceux-ci exigeaient, de par leur na-
ture et leur ampleur monumentale, plusieurs copistes a la fois. Cela permettait
d’éviter les altérations graves et les erreurs commises lors d’une transcription exé-
cutée d’une seule main. Ibn Abi Usaybi‘a rapporte que le Tarikh Dimashq d’Ibn
‘Asakir (m. en 571/1175) fut exécuté d’aprés le manuscrit autographe par dix co-
pistes qui ont achevé les 80 volumes de I'ouvrage en deux années de travail.> Ce
cas reste exceptionnel. Peu d’exemples de ce genre nous sont a ce jour parvenus.

Dans la plupart des cas les volumineux ouvrages sont exécutés par un seul co-
piste. C’est le cas du manuscrit du Kita@h al-aghani d’Abt al-Faraj al-Isfahani qui
est conservé a Istanbul, au Caire, & Rabat et dans la Bibliothéque Royale de Co-
penhague. Il est composé de 20 volumes copiés entre 614 et 616 de ’hégire par
un certain Muhammad b. Abi Talib al-Badsi, peut-étre 2 Baghdad ou a Damas
puisque le lieu de la transcription n’est pas indiqué dans le colophon (fig. 9).

1 Ybn Khaldin, a--Mugaddima, Le Caire 1979, 1, p. 973.
2 Ibn Abi Usaybi‘a, ‘upin al-anba’, Le Caire 1882, II, p. 236.
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De cet exemplaire en vingt volumes originaux, reconnaissables par une miniature
en frontispice, il ne reste aujourd’hui que huit volumes répartis entre quatre
bibliothéques: Dar al-kutub (le Caire) : les volumes 2, 4 et 11 ; Khizana Hasaniyya
(Rabat) : les volumes 5 et 6 ; Bibliothéque Feyzullah (Istanbul) : Les volumes 17
et 18 ; Bibliothéque Royale (Copenhague): le volume 20.3

%ok %

Cet art de la wirdqa est apparu avec l'effloraison des mouvements de traduction
et de rédaction, au moment méme ou se répandait la fabrication du papier (wa-
raq, kaghid) 2 Baghdad dans le dernier quart du deuxiéme siécle de I’hégire. Le
terme méme wirdga utilisé pour définir cette industrie provient du mot papier
(waraq).*

Plusieurs ‘#lama’, hommes de lettres et linguistes pratiquaient ce métier.
Louvrage Tarikh Baghdad d’al-Khatib al-Baghdadi et le MuSjam al-udaba’ de
Yagqit al-Hamawi contiennent de nombreuses informations 3 ce sujet et nous
renseignent sur sa pratique.

1l est & remarquer que la wirdqa n’attirait pas le commun des mortels et qu’il
n’était pratiqué que par les maitres et leurs éleves. Ainsi, plusieurs fugqaba’ et
mubaddithiin gagnérent leur vie par ce biais. Abt Sa‘id al-Hasan b. ‘Ali al-
Marzubani, al-Sirafi al-Nahwi (m. en 368/798), par exemple, ascéte et savant ne
gagnait sa vie que par les revenus provenant de son travail de copiste ou de cor-
recteur de texte.’

Il est Pauteur du fameux commentaire du Kitab de Sibawayh et des Akbbar al-
nabwiyyin al-basriyyin édité en 1939 d’aprés 'unique copie de la Bibliothéque Se-
hit Ali Paga a Istanbul par Fritz Krenkow. A c6té de son travail de copiste, ce-
pendant, il avait encore une autre source de revenus. Abi Hayyan al-Tawhidi
prétend avoir entendu des warrdgin de Baghdad dire que lorsqu’ils désiraient
vendre un livre 4 bon prix, ils demandaient & Sirafi d’écrire a la fin du manuscrit
— alors qu’il n’avait sans doute jeté aucun regard sur le texte — : “Qala al-Hasan b.
Al qad quri'a hiadba al-kitab ‘alayya wa sabba,” C’est--dire “ce livre a été lu devant
moi et je I'ai trouvé correct”. Le livre était alors vendu a un prix élevé.6 Abu
Hayyan avait raison : 'unique copie de I’ouvrage d’al-Mubarrid a-Mugtadab, un
des plus anciens manuscrits arabes, conservée i la Bibliothéque Kopriilii (No.
1507 - 8) dont la premiére page du deuxiéme volume copié par Muhalhil b.
Ahmad, un éléve de notre Sirafi, en 347 h. porte la phrase suivante (fig. 1) :

3 Rice, O.S.,, “The Aghani Miniatures and Religious Painting in Islam,” The Burlington
Magazine 95 (1953), pp. 218-34; Faris, B., Sawanih masihiyya wa malamip islamiyya, Le Caire
1961, pp. 45-60; Stern, S.M., “A New Volume of the Illustrated Aghani Manuscripts,” Ars
Orientalis 11 (1957), pp. 501-503.

4 Fu’ad Sayyid, A., @l-Kitab al-Arabi al-makhtih, Le Caire 1997, pp. 20-31.

5 al-Khatib al-Baghdadji, Tarikh Baghdad V11, p. 342; Yaqit, Mujam al-udaba’ VII1, pp. 146-
47. -

6 Yaqit, Mu5am al-udaba’ V11, p. 190.
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Abt al-‘Abbas Muhammad b. Ya‘qab b. Yasuf al-Asamm (m. en 346/957) fut un
des grands wlama’ et mubaddithin de Khurasan qui vivait également de son tra-
vail de copiste.”

Abt Zakariyya Yahya b. ‘Adiyy b. Hamid al-Mantiqgi (m. en 364/975), un des
plus grands philosophes du IVe/Xe¢ siécle, avait copié de sa propre main deux
exemplaires du fameux Tafsir al-Qur’an d’al-Tabari. De sa main Ibn al-Nadim
trouva plusieurs copies, dont le catalogue des ouvrages d’Aristote.?

Au début de I’époque abbaside, les traductions et les compositions d’ouvrages
originaux enrichissaient les bibliothéques publiques, et en révélaient [’orientation
intellectuelle. Les warragin participaient ainsi activement aux travaux entrepris
dans les khaza’in al-kutnb.

Linstitution semi-publique fondée par al-Rashid et al-Ma’min - Bayt al-
hikma — était dirigée par des conservateurs qui pratiquaient le métier de copiste.
Ce fut le cas de ‘Tllan al-Shu‘abi qui travaillait pour al-Rashid, al-Ma’man et les
Baramika. ‘Illan avait, parallélement 4 son office, une boutique dans laquelle il
vendait des livres 4 Bab al-Sham a "ouest de Baghdad.?

Abi Manstar Muhammad b. Ahmad b. Tahir b. Hamid, le conservateur du 4azr
al-kutub al-gadima, copiait également les livres qu’on lui commandait pour
excellence et la précision de son écriture.1?

Abti Ahmad ‘Abd al-Salam b. al-Husayn b. Muhammad al-Basri connu sous le
nom d’al-Wayka (m. en 405/1014), philologue, mubaddith et récitateur de poé-
sies, était chargé de surveiller la bibliothéque fondée par le vizir Sabir 4 Bagh-
dad. Al-Safadi le décrit “ayant une belle écriture et une vocalisation correcte.”!!
Yaqut al-Hamawi trouva plusieurs livres de sa main. Al-Qifti mentionna que
Abi ‘Ali Muhammad b. Muhammad b. ‘Abbad al-Nahwi confia 3 ‘Abd al-Salam
al-Basri Iécriture de son ouvrage al-Waqf wa al-ibtida’ 12 ‘Abd al-Salam al-Basri re-
late “je lui ai copié un exemplaire sans la vocalisation qu’il entreprit lui-méme.”13

Aucun autographe de ‘Abd al-Salam al-Basti ne nous est parvenu. Seul le ma-
nuscrit “Islah al-mantig” d’Ibn al-Sikkit, conservé a la Bibliothéque Kopriilit
d’Istanbul (Kopr. 1209) a été copié par ‘Ali b. ‘Ubayd Allah al-Shirazi en Sha‘ban
447, & partir d’'un original sur lequel figure une gira’a (certificat) de la main de
‘Abd al-Salam al-Basri datée de ’an 385 h.

7 Tbn al-Jawzi, al-Muntazam V1, p. 386.

8  Ibn al-Nadim, al-Fibrist, pp. 311-13.

9 Tbn al-Nadim, al-Fibrist p. 118; Yaqiit, Muam al-udaba’ X11, p. 192.
10 Yaqit, Mu§am al-udaba’ XV1I, p. 267.

11 Safadi, Wafi XVIII, p. 419.

12 Yaqiit, Mujam al-udaba’ 111, p. 18; V, p. 116; VII, p. 132.

13 Qifti, Inbah al-ruwat 111, p. 213.
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Le métier de wirdqa exigeait trois qualités essentielles : la perfection de Pécriture,
Pexactitude du texte et la précision de la vocalisation. La qualité de I’écriture a
progressé avec la fondation du Bayt al-hikma. 1l n’y avait pas d’autres moyens
pour enrichir les fonds de bibliothéques que le recours aux copistes qu’on com-
menca alors A salarier. Ces warragqin développérent aux III¢ et IVe siécles de
’hégire une écriture qui leur était propre appelée mubagqaq. Le copiste était tenu
de se soumettre aux régles linguistiques et littéraires, d’appliquer les régles de
P’orthographe et de maitriser les lois de la transmission (alriwadya) en toutes ses
étapes. Tout cela se trouve chez les copistes que nous appelons alnussakh al-
‘ulama’ “les copistes savants” : ‘Ali b. Muhammad b. Wada‘ al-Azdi (m. 230/844),
Abu al-‘Abbas Muhammad b. al-Hasan b. Dinar al-Ahwal qui avait copié 2
Hunayn b. Ishag pour une somme de 20 dirhams tous les 100 feuillets, Abt Misa
al-Hamid (m. 305/917), Abta al-Hasan ‘Ali b. Muhammad b. ‘Ubayd al-Azdi
connu sous le nom d’Ibn al-Kafi (m. 348/960), Aba al-Hasan ‘Ali b. Muhammad
b. al-Khallal (m. 381/991), Abu al-Hasan ‘Ali b. ‘Abd al-‘Aziz al-Jufjani (m. 392/
1002), Isma‘il b. Hammad al-Gawhari (m. en 346/1006) et Abu al-Hasan ‘Ali b.
‘Ubayd Allah b. ‘Abd al-Ghaffar al-Simsimani (m. en 415/1024).14

Le IVe/Xe siecle est une étape importante dans le développement de I’écriture
arabe. Des calligraphes comme Ibn Mugla, Muhalhil b. Ahmad et al-Yazidi intro-
duisirent des notions mathématiques qui marquérent de maniére définitive
Pécriture. Un groupe de copistes savants fit le lien entre Ibn Mugla et Ibn al-
Bawwab. Ces savants, originaires d’Iraq, excellaient dans I’écriture warragi : Abu
al-Tayyib Ahmad b. Ukhay al-Shafii duquel on a retrouvé un manuscrit du
Diwan d’al-Farazdaq copié d’un exemplaire de la main d’Aba Sa‘id al-Sukkari
(Zahiriyya 8800) (fig. 2), et Muhalhil b. Ahmad disciple d’Ibn Mugla qui copia a
Baghdad en 347 h. un exemplaire de ouvrage d’al-Mubarrid intitulé a-Mugtadab
fi alnahw (Kopr. 1507-1508) (fig.1). Le nom de Mubhalhil est souvent lié A celui
d’Ibn Mugla : leur calligraphie est en effet donnée en exemple par les ulama’.

Vers la fin du Moyen Age les warragin portent également le titre de kuzubi, pl.
kutubiyyiin. Parmi eux citons Jamal al-Din Abi ‘Ali Muhammad b. Ibrahim, plus
connu sous le nom de al-Watwat al-Kutubi (mort en 718/1318), auteur de la
premitre encyclopédie composée a I'époque mamelouke intitulée Mabahi al fi-
kar wa manakij al-ibar."> Citons également Salah al-Din Muhammad b. Shakir al-
Kutubi (m. en 764/1362), auteur de deux ouvrages : Fawat al-wafayat et ‘Uyin
al-tawdirikh.16

14 Fuad Sayyid, A., op. cit., pp. 168-69.
15 Safadi, Wafi 11, pp. 16-18, Ibn Hajar, al-Durar ak-kamina 111, pp. 385-86.
16 Ibn Hajar, al-Durar al-kimina IV, p. 71; Ibn al-Tmad, Shadbarat a[-dlmbab.VI, p- 203.
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Les marchés de livres furent nommés autrement : sig al-kutubiyyin.l? Le com-
merce des livres y florissait avec des centres de copistes, des ateliers de relieurs et
de mudhabbibin. Cela témoigne de la grande activité culturelle de 'époque ma-
melouke. Les madaris (écoles) ont sans doute grandement aidé au développement
de ce commerce.

La tiche la plus délicate a laquelle les copistes devaient s’astreindre était sans nul
doute la collation. Cette opération, en arabe mugabala et mu'‘Grada (figs. 5, 6 et 7),
consistait A vérifier, par comparaison au texte source, la conformité de la copie. Le
texte source pouvait étre un autographe ou déja une copie. Al-Firtizabadi a copié
un exemplaire de 'ouvrage d’al-Saghani intitulé al-Takmila wa al-dbayl wa al-sila &
Baghdad en 754/1353 d’aprés lautographe de lauteur. A la fin du manuscrit
conservé a la Bibliothéque Kopriili sous le n° 1522 (fig. 4), il écrit :

s Fud 3 Slor QU1 aly Sl et S8 L e Gl 1 Lyl 22l YW ot A A
ooy Aor gt g Q6 Bl o IS IS P RUITPFIIN SN N PUUR FPU RS
sl Sl G 3y 4L g o

Voyez également le manuscrit Sharh mushkil al-sahihayn d’Ibn al-Jawzi conservé &

Dar al-kutub au Caire sous le n° 493 padith ot le copiste a écrit 4 la fin du manus-

crit (fig. 8)
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De méme le volume quatre de ’ouvrage intitulé aF-Mabsit de 'Imam al-Sarakhsi

copié de la main de ‘Ali b. Mansir b. Abi Bakr & Damas en I’an 639, ot il a écrit
en fin du manuscrit (fig. 3):
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17 Magqrizi, Khitat 1, pp. 374, 375, 11, p. 102.
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The copyists’ working pace:
Some remarks towards a reflexion on the
economy of the book in the Islamic world

Frangois Déroche

Les copistes sont en grand nombre en Perse, surtout dans les grandes villes; mais le mé-
tier leur donne 4 peine du pain; ils n’y gagnent d’ordinaire que 15 sols par jour, & écrire
du matin jusqu’au soir. Le plus qu’on puisse écrire, quand on est trés expert et qu’on
travaille sans interruption, est de cinq 2 six cents distiques par jour ... [Le plus grand in-
convénient] consiste -en la multiplication des fautes, qui souvent sont telles, qu’on ne
trouve point de sens & ce qu’on lit. Ces fautes arrivent par I'ignorance des copistes, et
par leur inattention, & force d’aller vite, en ne prenant pas garde 2 leur original, et en ne
relisant pas.!

From these remarks by Chardin who travelled to Persia during the 18t century,
it appears that the speed with which the scribes were working was not without
consequences on the transmission of the texts. Within the scope of this confer-
ence, I felt that this topic could be addressed, since the actual conditions of the
copyists” work and more generally the whole economy of the handwritten book
should not be neglected by the philologist. In some instances, they might even
provide him with a clue for what he is actually seeing on the manuscript.

At the beginning of the Islamic period, scholars started discussing whether it
was lawful or not to receive wages for the copying of the text of the Qur'an:2
professional copyists, that is persons making a living out of the copying of texts,
were already at work and their work was perceived as part of the economic
sphere. The speed with which they were copying became obviously part of the
issue. That this question was addressed at an early date makes one hopeful that
data relating to the cost of the copy, to the price of the books and so on would
have been collected over a long period of time and duly commented upon by
scholars. Unfortunately, things evolved differently and, as we shall see, informa-
tion about the wages of the professionals who were transcribing texts are lacking,
and that about the organisation of their work is very limited and scattered. Un-
derstanding how professional copyists were working will certainly take much
more time and effort; [ shall limit myself here to a low-key approach of the pace
with which the texts were written, that is only a part of the larger question of the
economy of the book. I only intend to offer a few comments on the conditions
under which the copyists were working and on the sources available to estimate
their working pace.

1 Chardin 1811, 281-282.
2 Ibn Abi Da’ad, Kitab al-masabif 131-133.
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In order to answer the latter question, one has first to note that all copyists
were not working under the same conditions. Among those who contributed to
the enormous handwritten heritage of the Islamic world, some were earning a
living by copying texts for paying customers whereas others were amateurs tran-
scribing texts for their own use, or for a relative or a friend.? This does not mean
that the quality of the copies made by copyists belonging to the latter group
was always inferior, as far as writing is concerned for instance. Since one of the
goals of classical education was precisely to achieve a certain level of proficiency
in calligraphy, it is no wonder that copies made by ‘amateurs’ for their own use
reached sometimes very high standards. But time was not a factor as important
for them as it was for those who were expecting some money for their work -
and Chardin’s text indicates that they were in a real predicament in the 18t cen-
tury. It is to this group that we shall devote our attention, as far as we can iden-
tify them: a scholar or a student who was earning a living in this way could also
make copies for private use, becoming ‘amateur’ for a while. In later times, we
know instances of this kind, but when we rely only on the colophons to decide if
the manuscript was the work of a professional or not, things tend to become dif-
ficult.

Working conditions are influencing heavily the copying pace: we shall briefly
recall some of the most obvious factors, beginning with a definition of the
sources used. Quite often, the manuscripts we are dealing with are the result of
the transcription from an original which the copyist had in front of him; this
‘normal’ situation becomes sometimes more ‘real’ when the colophon describes
his model.* Anyhow, copying is not reproducing exactly the original: it is indeed
unusual to find copies of the same work with identical features (page setting, for
instance) on each single page. In the introduction to this translation of the Fib-
rist, Bayard Dodge wrote: “Arabic scholars have explained that when a medieval
scribe copied a manuscript he reproduced not only the words, but also the
handwriting of the author and the arrangement of the page.” This remark was
probably an explanation of the note found on the oldest extant copy of Ibn al-
Nadim’s work, ms Dublin, CBL 3315, where a note (btkaya khatt al-musannif)
found on the title page of various chapters suggests that the copy was a facsimile.
However, this situation is quite exceptional and in fact we can wonder whether
the note was not meant to enhance the value of the manuscript. For the copyist,
trying to reproduce the script or the layout would obviously have been an hin-
dering factor. An opposite situation has been analysed by Michele Bernardini
who suggested that copies of Hatifi’s work were customized, the work being
adapted to the particular wishes of the patron - in this case affluent people but

3 CEf for instance FiMMOD n° 40, 55, 56, 57...
Sesen 1997, 202-203, n° 24, 26, 27; see also Rosenthal 1947, 23.
> Dodge 1970, XXVII.
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in no way high-ranking individuals.® Under such circumstances, the work would
have been obviously slower.

Copyists are not only relying on written models. Dictation also played a role
as shown by an anecdote about al-Farra’ (died 207/822): during public talks, he
was transmitting the text of a fgfsir while two warrdgq were writing down his
words.” Colophons actually note that the text was dictated by a transmitter, as is
the case in a manuscript dated 649/1251 now in Tashkent.? In our first example,
it is evident that professional copyists, here warrdg, were working in this way. We
also have to take into account that in a society which was giving a very impor-
tant role to the memory in the educational process, some copyists knew by heart
the text they were transcribing, the more so when they were copying it fre-
quently. The case of the Qur’an is particularly interesting in this respect. And to
make things more simple, the possibility of a double source (dictation and copy
from a model) should not be left aside.

Economic factors also influenced the pace of the work: time is money and af-
fluent patrons could spend money in order to have a copyist devote the time
needed for the best result. There are many anecdotes about famous calligraphers
spending much time in order to copy a text — even if things may have been quite
different in real life. According to D. James, between twelve and eighteen
months were needed in order to complete the first seven juz’ of the Qur'an
which Oljeytii had ordered for his mausoleum.® But this example is very far from
the daily experience of the common copyist in the Islamic world.

One also has to take into account the possible team work, which completely al-
tered the pace of the copying process — either working in turns, or dividing the
copy between people working simultaneously. In the great majority of the cases,
copying was a solitary experience: the same man or woman usually transcribed
the text by him or herself from beginning to end. But instances of collective work
do exist, even if it is sometimes difficult to reach a certainty when there is no
colophon. When dealing with copies of the highest calligraphic level, there may
be a doubt. One of the goals of the student calligrapher was to reproduce the
script of his master:10 the great Egyptian calligrapher Ibn al-Wahid, in the 7t/13t%
century, had his students copy the text, then added his name at the end; they re-
ceived almost nothing from him, but he was paid huge fees by the patron.

6 Paper on “Late Timurid literary patronage” read during the conference on Le patronage dans

la culture indo-persane, Paris, 21-23 March 2001.
7 Pedersen 1984, 45.
8  FiMMOD n° 250 (IOB 3105).
9 James 1988, 95.
10 See for instance Déroche 1995, 83.
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As recalled by Rosemarie Quiring-Zoche!! or Ayman Fu’ad Sayyid,'? instances
of team work are rather numerous, even in the earliest period. Two fragments in
the pijazi style, one in Sanaa,!? the other one in Paris,* were respectively tran-
scribed by three and by two persons; in both cases, the various copyists did not
even bother to find a common style. Later manuscripts of an ordinary level of
craftsmanship may also be the result of team work: a copy of the Wigaya by
Mahbib b. Sadr al-Shari‘a is particularly interesting in this respect. In 996/1587,
25 copyists started working jointly in Focha:!® they seem to have been all ‘ama-
teurs,” but the same situation on a more limited scale may have occurred in
workshops.

There is a last element which should also be investigated, since it may have
been interfering with the pace of the copying process. In the BNF collection, an
‘Abd al-Wahid b. Mawlana ‘Arab Marvdashi transcribed twice the same historical
text, while Mirza ‘Ali b. Muzaffar Ja‘far Katib Khatanabadi copied an impressive
list of historical texts between 1588 and 1627.1¢ Were both men copyists special-
ised in historical works? Were there in the Islamic world copyists who were spe-
cialists of certain texts? This of course has been the case with the Qur’anic manu-
scripts, but it might have happened with other texts. '

Where did our copyists work? Here again, a wide range of situations can be
identified. The workshop/studio close to the royal patron is well attested in the
sources and the manuscripts. Integrated commercial workshops like those of Shi-
raz in the 10t/16% century are for the moment an isolated instance: “in every
house of this city the wife is a copyist, the husband a miniaturist, the daughter
an illuminator and the son a binder; thus any kind of book can be produced
within one family.”” But the trades involved in the process suggest that the Shi-
razi workshops were producing only higher quality manuscripts; were the texts
accurately transcribed or were the conditions so poor that the books were full of
errors, like those in Chardin’s time?

Copyists were usually working alone, in a variety of places.!® For many profes-
sional copyists, home or possibly a small shop was the working place. Quite a
few colophons witness this situation: for instance, a section of the Jami* al-sabih
was completed by Ahmad b. Muhammad ... al-Wadi-Ashi in his house, close to

11 Quiring-Zoche 2003.

12 See his paper in this volume.

13 DAM Inv. 01-25-1 (Masahif San‘a’ 1985, 60).

14 BNF Arabe 328a (Déroche 1983, 59-60, n® 2; see the facsimile Déroche & Noja Noseda
1998).

15 Ms Sarajevo, HBB 142, 155-159 (Dobraca 1972).

16 T owe this example to F. Richard — to whom I express my thanks. It is illustrated, inter alia,
by the mss Paris BNF Suppl. persan 225 and 164.

17" Akimushkin & Ivanov 1979, 50.

18 See a short survey in Déroche ez al. 2000, 204-209.
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the Great Mosque in Almeria, in 723/1323.19 Texts also document situations of
this kind: Yaqut tells of Ibrahim al-Harbi who was spending his time meditating
and transcribing texts in his poor dwelling.20

A first answer to our question about the copyists’ pace can be gleaned in the
texts. According to biographical sources, Ibn al-Jawzi is said to have covered
daily four quires with his writing, some sources even stating that it was actually
nine quires;?! but the man being also an author, it is difficult to distinguish be-
tween his work as a copyist and that of original literary composition. Not unfre-
quently, the treatises on calligraphy record the number of Qur'ans and/or of
other texts which were transcribed by such and such calligrapher during his life.
al-Zabidi’s Hikmat al-ishraq which was written towards the middle of the 12th/18th
century took over a fair amount of information from an Ottoman model as yet
unidentified.22 Some of the entries include the number of Qur'ans written by a
calligrapher, but always remain vague about other texts (either Qur’anic extracts
or devotional works); the only exception in the latter case being $eyh Hamdul-
lah who is said to have copied thousand books of this kind.23 Are the figures re-
liable? A closer look shows that the same Seyh Hamdullah transcribed 44
Qur’ans, but Dervig Ali, nicknamed ‘the second Seyh’ wrote significantly enough
twice as much, that is 88!2% A few lines later we even hear that this 88t Qur'an
was in fact completed by a student of Dervig Ali, Ismail Efendi Halife, who was
himself responsible for 44 copies of the text.2> A Ramazan b. Ismail is even said
to have produced 360 Qur’ans!?6 From the generation after Seyh Hamdullah,
Mubhyi al-Din Celal-zade transcribed 97 times the Qur’an, Hiisam al-Din Halife
89 and Recep Halife 93.27

When we turn to the period closer to the author’s time, we find that Ahmad
Ef. Kazancizade only wrote 19 Qur'ans and Ahmad Ef. Seyhzade 1728 al-Zabidi’s
almost contemporary Husayn Ef. al-Jaza’iri wrote a Qur’an in 30 j#z’ and 2 one-
volume Qur’ans;?® he even started writing the third when he died, so that it was
left to his pupil, Hasan al-Diya’1 to complete it.3° From this short sample, we can
conclude first that figures were obviously important to people interested in cal-
ligraphy; they conveyed information which helped estimating a calligrapher’s

19 The Qurian 1999, 40, n° 20.
20 Kitab al-irshid, 39.

21 Hartmann 1989, 25; Ibn Khallikan, 141.
22 ]-Zabidi, 62-98.

23 41-Zabidi, 89.

24 41-Zabidi, 92.

25 4l-Zabidi, 93.

26 al-Zabidi, 92..

27 3]-Zabidi, 89 and 90.

28 4]-Zabidi, 93 and 94.

29 4l-Zabidi, 94.

30 al-Zabidi, 94.
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status. They were then to some extent symbolic as indicated by some of the fig-
ures. They were however not completely alien to the actual production of a
copyist — except in the case of Ramazan b. Ismail; the information from the
colophons of Ottoman Qur’ans give almost the same results — the symbolic left
aside.

But all these texts record preferably the exceptional, they pay more attention
to the records - speed as well as slowness. Anecdotes relying on this kind of feats
are more likely to be found than what is close to the usual. At the beginning of
the 13th/19th century, a professional, Fazil dfvana (‘the mad’), is said to have tran-
scribed in 40 days a manuscript of a text by Bidil which had been ordered by the
emir of Bukhar3; in the same time, but during the night, he made an abridged
copy of the same work for his own use.3! According to a catalogue describing a
copy of the latter, it contained the Nikat, diwin and qasa’id, which even abridged
were certainly still a fair amount of verse. Another man, who was mufii and mu-
darris, was able to copy in one night the Mukhtasar of the Wigaya.3?

Chardin’s text is another source of information about the copyists’ pace: trav-
ellers in the East saw these men at work, and when they were themselves trying
to buy manuscripts they were sometimes interested in the way in which the
copyists were actually working. From Chardin’s report, we hear that a daily out-
put of 500 to 600 bayt was the most which could be achieved; O. Akimushkin,
A. Khalidov and E. Rezvan consider that 160 to 210 was the normal amount of
verse copied in a day, adding that it was even less if the copy was carefully writ-
ten.33 The vagfiyya of Ragib Pasa reminds us that other sources of income (in this
case teaching) were available and took time off from the transcription of texts.3*

Archive documents provide important information about the work in the pal-
ace workshops; they concern a limited part of the production, usually out-
standing manuscripts which are of little help when it comes to evaluating the av-
erage copyist’s pace. The arrangements set out in Rashid al-Din’s vagfiyya are
nevertheless interesting as they give an idea of what a powerful and wealthy pa-
tron could ask for:3® every year, it was expected that two carefully executed cop-
ies — one in Arabic, one in Persian — of each of the six treatises which the II-
khanid vizier had written should be produced; some of the works extending over
a few volumes. The wagfiyya includes very carefully defined specifications on the
copying process, but the task of recruiting the copyists was apparently left to the
supervisor of the foundation. Their number was not stated in the document;
Sheila Blair notes that they were not enjoying a high status.3¢ The whole process

31 Vahidov & Erkinov 1999, 147.

32 Jbid.

33 De Bagdad & Ispahan 1994, 49.

34 See N. Kaya’s paper in this volume.

35 Afshar & Minovi 1356/1978 (eds); trans. in Blair 1995, 114-115.
36 Blair (in press).
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seems however to have taken more time than foreseen and Rashid al-Din had to
put pressure on his staff. One wonders if the copyist of the Majmii‘a now in the
BNE, who styled himself “the speedy writer from Baghdad” (z#d-navis al-
Baghdadi) was hired on account of his ability to write fast.3”

Other documents contain relevant information about our subject. It is the case
of the catalogue written by the end of the 13t/19th century and beginning of the
14t/20% in Central Asia by the bibliophile Sadr-i Dhiyi.”8 He often included in
this register information about the number of works which the copyists he knew
and hired now and then had transcribed. A Dimulla Mirza ‘Abd al-Rahman
A’lam Mulla copied 1000 works on various topics, Siddig-Jan 500, Damulla
Rahim-Jan 200, ‘Inayatallah more than 150 and his brother Mirza Hikmatallah
Mahmid over 370.3° Unfortunately, these figures cover works of various sizes, so
that they cannot help us in evaluating the production rate of these men.

Let’s now turn to the manuscripts themselves. The colophons are an impor-
tant if yet underused source of information. These short texts provide us with
data ranging from the more general indications to an accurate evaluation of the
pace with which a precise manuscript has been written. As ‘general information,’
I would mention here the Ottoman Qur’ans since the calligraphers often state
that the copy they just completed was number X in their production. Here are a
few instances. The manuscript Leiden, University Library Or. 12454 was copied
in Iran or Anatolia by Ibn Muhammad Husayn Muhammad Sadiq in 1083/1672-
3: it was the copyist’s 69t Qur'an.®0 Hafiz Salih Cemsir finished his 125t
Qur’an in 1213/1798-9.41 As for Kayiszade Hafiz Osman Efendi, he completed
his 60 Qur'an in 1290/1873;* according to Ugur Derman, he copied another
46 Qur’ans during the 21 years he was to live after this date, which means that he
needed 5 or 6 months to transcribe a Qur’an. If we take what I called the stan-
dard Ottoman Qur’an (=ayet ber-kenar system) as the basis for an estimate, it
means that the last mentioned calligrapher wrote daily from 3 to 4 pages of 15
lines. In order to make comparisons easier, this can be converted into letters per
day: according to one of our sources, the Qur'an contains 321.250 letters, which
means that a page of our standard Ottoman Qur’an contains roughly 535 letters.
Three pages are then the equivalent of 1605 letters, four to 2140. This kind of in-
formation is valuable, but relies too heavily on estimates. Was the calligrapher
devoting part of his time to other works? In the afore mentioned instances, the
copyists seem to have been working at least continuously, even if they did not
spend all the day on the transcription of texts. We also have to consider the

37 Paris, BNF Arabe 2324.

38 Vahidov & Erkinov 1999.

39 Vahidov & Erkinov 1999, 147.
40 Witkam 1993, 62.

A Lempire des sultans 1995, 70.

42 Culligraphies ottomanes 2000, 130.



210 FRANCOIS DEROCHE

possibility of interruptions for various reasons: five years were necessary to copy
the Il-khanid Mosul Qur’an, but the juz’ of the first half of the text were com-
pleted in 706/1306-07, those of the second half bearing dates from various
months of 710/1310-11.43

We can even get a little closer to the actual conditions of the copyists” work
with other colophons which indicate not only the day on which the copy was
completed, but also the day when it was begun - or the number of days devoted
to the transcription. It is then no longer a question of estimates, we can compute
the pace at which the work has been progressing. The copyist of BNF Persian
266 thus says that he spent 15 days transcribing the 273 folios of Jalal al-Din
Riami’s Mathnavz;** with almost 450 lines per day, he is closer to what Chardin
reported than what Akimushkin, Khalidov and Rezvan’s estimate. In the colo-
phon of a Qur'an completed in Dhi al-Qa‘da 912/March 1507, ‘Abd al-Rahman
al-Salihi al-Dimashqi states that three months and twenty days were necessary for
the copying and illumination of the manuscript, which means that he wrote the
equivalent of almost 82 lines of standard Ottoman Qur’an per day at least (the
time devoted to the illumination has to be taken into account), or 2915 letters.*>
This figure is slightly higher than Kayiszade Hafiz Osman Efendi’s output, and
closer to the estimates by Akimushkin and his colleagues. There still remains a
doubt about both copyists® status: the colophon contains nothing which could
allow us to conclude that they were indeed professional; and we had to rely on a
highly subjective estimate of their work in terms of legibility and regularity to
decide about it.

Still more interesting for our purpose are the manuscripts with intermediary
colophons: in the case of works divided into broad textual units (books, sections
and so on), the copyists sometimes indicated the date of completion of each
unit. This is for instance the case of the manuscript BNF Arabe 3280 with six
colophons dated between the last Wednesday of Rajab 616/9 October 1219 and
the last Friday of Shawwal in the same year/3 January 1220.4 We can therefore
follow the progress of the work for the last five sections — the copyist does not
indicate when he started working. His pace is somewhat irregular, varying from
1,32 pages to 2,9 pages (that is almost 3 pages) per day, the average running at
1,95 pages (almost 2 pages), that is 41 lines of text (which are roughly equivalent
to 2870 letters, the lines in bigger letter size being excluded of this calculation).
This figure is lower than the lower speed indicated by Akimushkin, Khalidov and
Rezvan, but the two best results by our man (namely for section 3 already men-
tioned and section 5 with 2,7 pages per day) are well within their estimates. On
the other hand, this average speed is very close to ‘Abd al-Rahman al-Dimashqt’s

43 James 1988, 101.

44 Richard 1989, 277.

45 Rares manuscrits 1999, lot L.
46 See FFMMOD n° 142.
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pace. Why these variations? Obviously, many parameters are lacking: illness,
feasts... Moreover, the copyist of Arabe 3280 was working for himself.

The Qur’anic manuscripts are obviously a field for further research, even if
one could object that they are too specific and would distort the picture of book
production in the Islamic world. There is a number of Qur'ans in multi-volume
sets, of which the juz’ are certainly giving the most detailed view of a copyist’s
work. In the BNF collection, one can find the juz’ 23 to 29 of an Egyptian
Qur'an from the 12%/18% century.*’ The size of the text in each volume is al-
most equivalent, which greatly helps estimating the copyist’s speed. Our man
was working rather regularly: he needed nine days to complete juz’ 24, eight days
for juz’ 25 to 27, seven days for juz’ 28 but twelve days for juz’ 29. On the other
hand, his pace is rather slow: if we consider that he has been working every day,
his output does not exceed two folios of nine lines, which seems quite low. The
completion of the whole Qur’anic text can be tentatively estimated on the basis
of a juz’ in eight days; 240 days were therefore necessary and the rubricated
frames for the text were certainly not delaying the progress of the copy. Anyhow,
he was slower than this ‘Abdallah mentioned earlier who transcribed the same
text in less than 4 months, than Kayiszade Hafiz Osman Ef. who needed 5 to 6
months; if we convert this amount into letters per day, he wrote only 1340 let-
ters against the former’s 2915 and between 1605 and 2140 for the latter. And our
copyist cannot even claim that the high quality of his script explains his slow-
ness. Others are certainly working even at a slower pace, like the calligrapher in
charge of the huge Quran which Oljeytii ordered for his mausoleum: as indi-
cated previously, the first 7 juz’ were completed in at least 12 months - but the
script is really of outstanding level.#8

It is of course impossible to reduce the copying of manuscripts to figures.
Many factors should obviously be taken into account when trying to evaluate
this process; some of them are closely connected with the individual’s history
and will therefore definitively remain outside of our reach. Others are known,
but difficult to assess: this is for instance the case of calligraphy which might
have been slowing down the copyists’ pace in a variable proportion. The actual
conditions under which the manuscripts were transcribed need to be better in-
vestigated in order to get a better understanding first of the transmission of the
texts, then more broadly of the economy of the book in the Islamic world which
was aptly described by Muhammad Arkoun as a “société du livre.” But this goal
can only be reached if more attention is paid to these “minute details” of the
manuscripts which are so relevant for the historian of the book.

The Arabic script allowed copyists to write faster than their colleagues from
other Middle Eastern manuscript traditions: such was the opinion of al-Kindi,

47 Ms Arabe 534-536, 538-540 (see Déroche 1985, 80-81).
43 James 1988, 95.
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quoted by Ibn al-Nadim in the IVth/Xth century: “[The Arabic writing] makes
possible greater speed than can be attained in other forms of writing.”*® Did it
make our copyists’ lot happier? Chardin’s remarks suggest that they only tried to
write faster.
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Taxonomy of scribal errors and corrections in
Arabic manuscripts

Adam Gacek

It goes without saying that no modern critical edition of a text can ever be pub-
lished without thorough knowledge not only of the subject matter of the work in
question but also a good understanding of the codicological and palaeographical
phenomena encountered in Arabic manuscripts. This knowledge should include
familiarity with the way manuscripts were transmitted, and the types of errors
committed, as well as correction methods used by scribes and scholars. Further-
more, a good grasp of the various abbreviations used in the text and marginalia
is fundamental to the correct understanding of the transmitted text. Unfortu-
nately, there exists as yet no systematic study of scribal errors and corrections in
Arabic manuscripts, while the information on this subject is scanty and dispersed
throughout various works dating from the manuscript age to the contemporary
era. What follows therefore is a preliminary survey of scribal errors and correc-
tions in Arabic manuscripts. Before entering, however, into this short analysis it
is necessary to recall three important points.

1. Arabic literature, especially the literature on ulim al-hadith and adab al-‘alim
wa-al-muta‘allim provides us with a very interesting picture of how to copy
and correct manuscripts. Some of this literature was exposed and surveyed by
E Rosenthal and myself.! One important element that emerges from the
gathered data is that the collation of the text and the construction of a critical
apparatus was deemed essential for the soundness of the transmitted text.2
The other thing is that medieval scholars could not always agree on the mean-
ing of some of the abbreviations used in manuscripts. For example: the letter
¢ used to separate one isndd from another was thought by some to have
stood for ha’il or haylilah (‘separation’) and by others for badith and even
= .3 Some scholars even thought that the letter ¢ should be pointed # (kb2

Rosenthal 1947, Technique and approach, and Gacek 1989c, “Technical practices.” Apart from
the sources mentioned in this article see also Ibn Kathir, #-Ba%th al-hathith, 132-139; al-
Ja‘bari, Rusam al-tahdith, 66-73; al-Tibi, al-Kbhuldsah, 147-152; al-“Amili al-Harithi, Wasal al-
akhyar, 193-201; al-“Amili, al-Ri‘ayah, 323-327; as well as the Alfiyab by al-“Iraqi and its
commentaries, namely a commentary by al-Traqi himself, entitled Fath al-mughith, 230-
269; al-Azhari, Fath al-bagi, 370-426; al-Suyuti, Sharh Alfiyat al-Traqi, 199-223, and al-
Sakhawi, Fath al-mughith, 3; 30-158.

The soundness or correctness of the text is expressed in Arabic by the word sibhab, as op-
posed to sagam or marad, faultiness; thus nuskhah sahihah (codex sanus) and nuskhah saqi-
mah (codex vitiosus).

3 Gacek 1989c¢, “Technical practices,” 56. al-Ja‘bari, Rusiim al-tahdith, 69. The g=a can either
be understood as the verb sabba (‘it is sound, correct’) or an abbreviation of sah7h (Gacek
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mujamah) to stand for isnwdd akbar (‘another isnad).* The contemporary
scholar may face a similar dilemma.

2. Abbreviations in manuscripts are often unpointed and appear sometimes in
the form of logographs. Here the context, whether textual or geographical, is
of great importance. Thus, for example, what appears to be the letter = may
in fact be a & and what appears to be an ‘@yn or ghayn, in its initial (=) or
isolated form (§), may actually be an unpointed ##n and kba’ (for nuskbah
ukbrd, i.e., ‘another copy’). Similarly, the same word or abbreviation can have
two different functions and/or meanings. For example, the words hashiyah
and fz’idah can stand for a gloss or a side-head (‘nota bene’), while the v= or
+a can be an abbreviation of sabh (when used for an omission/insertion or
evident correction) or as/ (‘the body of the text’), or it can stand for dabbah
(‘door-bolt’) — a mark indicating an uncertain reading, and, having, for all
intents and purposes, the function of a question mark or sic. Also, the
abbreviation ¢ may stand for bayan (‘explanation’) or nuskhah ukhrd, the latter
often found in manuscripts of Persian/Indian provenance.

3. Apart from the advocated methods of corrections we find a number of sys-
tems of abbreviation, which were introduced by individual scholars or came
into use in different scholarly circles, periods of time and/or geographical re-
gions. For example, Maghribi scribes and scholars developed a number of fea-
tures unique to manuscripts of that region. We notice a similar situation in
manuscripts produced in central Arab lands in the Ottoman period (10/16t%h
century onwards), as well as in manuscripts produced in the Shi‘ite (i.e.
Imami and Zaydi) milieu. Observing the methods employed for the correc-
tion of manuscripts can thus be very helpful in determining their prove-
nance.

Collation of the text (mu ‘aradab, muqabalah)

The critical apparatus in manuscripts is a direct result of the collation of the text.
This was done either directly against the exemplar or against both the exemplar
and one or two other copies (or more) in the presence of the author/teacher or
without it. Some manuscripts, especially from the medieval period, exhibit many
characteristics of primitive editions. Depending on the mode of collation Arabic
manuscripts may contain a variety of marks and statements. Apart from the
words %rida (abbrev. ¢) and gabila (‘it was collated’) we find in this context a
large number of expressions and statements, many of which begin with the word
balagha (‘he/she reached here’) or buligha (‘this point was reached’) or anbabu/hi

2001, Arabic manuscript tradition, 82; Sellheim 1976, Materialien, 1: 21, 174, 225 and 2: 73).
For the sake of uniformity I have used it as sabh throughout.
4 Tbn Kathir, a-Bi‘th al-bathith, 139.
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(‘he finished it’).> The mode of collation may be expressed by such words as
samd‘an (isma‘an) (‘by audition’), ‘ardan (‘tradan, mu'Gradatan) (‘by presentation
through public recitation’), gira’atan (‘by reading, recitation’), tashihan (‘by cor-
rection, emendation’), dabtan (‘by pointing and/or vocalization®), tangihan (‘by
reading over and correcting’), tahgiqan (‘by verification, determination’), itganan
(‘by perfecting; emendation’), fabman (‘by correct understanding’), istishraban (‘by
asking for elucidation’), darsan (‘by reading, study’), tabriran (‘by making a text
accurate’), badithan (‘by narration’), babthan (mubahathatan) (‘by examination,
study’), ta‘miran (‘by restoration, repair’), gisdsatan (‘by recitation’), mutala‘atan
(‘by perusal’), and the like.®

Corrections were either made in the body of the text (matn, asl, umm), if the
interline was wide enough, or in the margins or both. When a copy was collated
with the exemplar, the scribe tried to locate the involuntary mistakes he commit-
ted. He could also indicate any difficult words or unusual words and lacunae in
the text copied from. He might also use other manuscripts to emend his text.
This would result in a primitive apparatus criticus, and if the variants recorded in
this kind of apparatus were incorporated in a copy made from this exemplar, it
would inevitably yield a contaminated tradition.

Scribal corruptions in all traditions can be either involuntary (unwitting) or
intentional (deliberate). Most, but not all, scribal corruptions are involuntary.
The involuntary mistakes are caused by a number of factors, not the least being a
loss of concentration resulting in misreading or mishearing or even a lack of fa-
miliarity with a given script or the hand of the exemplar from which a copy is
made. Generally speaking, the best manuscripts are those copied by scholars who
are familiar not only with a given field or subject but also with various scribal
hands and scripts. A lack of familiarity with the subject of the work and the
script (especially when a Maghribi manuscript is copied by a scribe who is not
familiar with it) is often a cause of major errors and unjustified emendations.”

Intentional (deliberate) variations introduced by copyists occur when copyists
‘correct’ the text from which they are working (exemplar), thinking that it con-
tains an error, or else introduce a variant reading, which in their opinion is more
correct. These variants can be ‘linguistic,” where the copyist replaces one word
with another or modernizes Middle Arabic features, or ‘doctrinal’ where he
changes the text to adapt it to the mentality of the reader.?

5  Gacek 1989¢, “Technical practices,” 56; Gacek 2001, Arabic manuscript tradition, 14, 98,
112, 146.

6 Gacek 1985, Catalogue, xii; Husayni 1395/1975, Fibrist, 1: no. 221, 12: no. 4557.

7 Witkam 1988, “Establishing the stemma,” 90-92.

8  See e.g. Mahdi 1995, “From the manuscript age,” 10-11.
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Abbreviations, logographs and other marks

Abbreviations (‘alamat, rumiz, mustalabat, istilabat, mukbtasarat) in Arabic manu-
scripts fall into four main categories: contractions, suspensions, siglz, and abbre-
viation symbols (logographs). All four types can be found in the body of the text
and marginalia. Perhaps the most interesting is the case of suspensions which
look like, or were considered by some, as numerals. It has been suggested by
some scholars that the figure VY stands for the numerical value of }add (‘end,’
‘terminus’) or represents a quotation from a work by a Shi‘ite Imami author.”
However, because this is not the only combination of ‘figures’ encountered at
the end of glosses, as well as the fact that they are often provided with a tilde-like
mark (sign of abbreviation), the most likely origin of such ‘numerals’ as ¥, YV,
YYYNY, ¥ (£),Y¢ is the Persian expression famam shud, a synonym of © (or 4 or
) which stands for intahd (‘it is finished’). In other words, they represent un-
pointed and suspended forms of this phrase.l® Another case involves the ‘nu-
meral’ ¥, which may (if it is not a reference mark) actually represent an un-
pointed and suspended form of the letter <& , an abbreviation of sharh (‘com-
ment’).11

The circular device (darab, da‘irah), although often just a paragraph mark (di-
vider), and therefore a synonym of intabd, should also be carefully considered.
Arabic texts on the written transmission of badith mention the use of the circle as
a collation mark. It appears that sometime in the 5/11th century the circle used
to separate individual )adiths assumed the function of a collation mark. Arabic
sources associate this phenomenon with al-Khatib al-Baghdadi (d. 463/1071)
who regarded the existence of the circle in the text as a proof of its having been
collated and therefore approved for transmission (a-darah al-jjazab - ‘the circle is
the licence’) and who advocated leaving the circle empty so that when the hadith
was collated the second time (or subsequent times) a dot (or dots) or another
mark (such as a short vertical line) could be placed inside it.1? This recommenda-
tion is repeated in many books on the transmission of padith. Husayn al-‘Amili
al-Harithi (d. 984/1576), for example, states that each time a collation is made
and a dot is placed in the circle this results in greater confidence in the copy.!3 A
good illustration of the use of the circle and dots as collation marks may be a
6/12t century copy of al-Wajiz by al-Ghazzali (d. 505/1111). Here, at the end of
a chapter we find three or possibly four marks consisting of a closed dotted cir-
cle, a superscript open dotted circle, three dots, a circle with an inner vertical
line and a subscript dot (Fig. 7h).

9 Al-Mimaqani 1992, Mu5am, 199 and Gacek 2001, Arabic manuscript tradition, 30.

10 Gacek 1985, Catalogue, xiii.

11 This word is also quite often seen in the form of a logograph (Gacek 1985, Catalogue, 68).
12 Gacek 1989c, “Technical practices,” 55.

13 al-‘Amili al-Harithi, Wausal al-akhyar, 195.
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Logographs are a category of symbols (graphs) representing words. Probably the
best example of a logograph is a horizontal stroke (sometimes hooked at the
end), which represents the word sanah (‘year’). Other examples, in the context of
marginalia, include such words and expressions as sharh, fagat (‘only,” “that is all’),
and rahimabu Allah (‘may God have mercy on him’). Here of special interest are
tilde-like marks used over abbreviations, especially at the end of glosses. It is very
likely that these marks are either overlinings or originated from the overlinings
used in the text for drawing attention to a word or a group of words. Apart from
a horizontal stroke, we encounter two distinct types of overlinings: Figure 1 and
Figure 2 (see below). The origin of the first one is most likely the word <& (g -
‘stop here’), or the abbreviation # (for fa-ta’ammalbu/ha — ‘reflect on it’).14 The
second type may have originated either from 4 (possibly for tanbih - ‘nota bene’)
or 4 (for ta’ammalhn).1>

—_—

Fignre 1 Figure2

Reference marks or correction signs (Fr. “signes de renvoi,” ‘appels’) are known as
kbait al-takhrij, ‘alimat al-takhryj, takbrijah (kharjah) and ‘aifab.'é They are placed in
the body of the text over the word to be corrected or glossed or in the case of
omissions between words. The latter practice is almost always respected. In some
manuscripts the reference mark in the text can be repeated next to the word in
the margin (see ISL, MS 95-).17 In medieval manuscripts the most often used
mark is a curved line { or ) or = or — (‘atfah) (see e.g. Figs. 1a, 1b, 1d, 5e). It was
used predominantly, but not exclusively, for omissions. Omissions were also in-
dicated by a continuous or a dotted line linking the place of omission with the
omitted word (insertion) inscribed in the margin. The inverted carer (Lat. ‘it
needs,” ‘is lacking’), i.e., a mark in the shape of v (sometimes with its extended
arm pointing to the margin in which the omission is placed), is another sign used
mostly for omissions, but also for corrections, variants and glosses (Figs. 1g, 3g,
4h, 5g).18 Sometimes it is seen with a dot in the middle (Gacek 1991, fig. 54;
Gacek 1985, xiii). The numeral ¥ (b3’ Hindiyah) is used for omissions, corrections

14 Gacek 2001, Arabic Manuscript Tradition, 153.

15 The abbreviation 43 is mentioned by al-Mamaqani 1992, Mu5am, 109. Both words (gif and
ta’ammalbu) have their equivalents in the manicula (a small hand closed in a fist with one
finger pointing in the direction of a word or passage in the text) used in Western manu-
scripts.

16 Gacek 1989c, “Technical practices,” 58. For the last two terms see al-“Amili al-Harithi,
Wausil al-akhyar, 197.

17 ISL before MS refers to Islamic Studies Library, McGill University.

18 This appears to be an inverted Greek lambda (Muzerelle 1985, Vocabulaire, 126). There is an
interesting parallel between the use of this mark (also known as caron or haéek) as a sign of
omission and undotted letters (huriaf mubmalah).
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and variants (Figs. 4b, 4g, 6b, 6d, 6h). The deliberate use of Y for a variant (rzus-
khab ukbrd) is a natural choice. The other signs include a cross (+), x or |- (Fig. Le),
a horizontal or slightly slanted line, a horizontal line with a small loop or circle
at its one end (°~ or ™)(Fig. 5f), or even abbreviations used for a particular cor-
rection, e.g. © or & (both for nuskhah) (Gacek 1991, no. 123).

Glosses are often introduced either by numerals (Y, ¥, ¥, etc.) (Gacek 1991,
no. 2; Gacek, 1984, 10), often supported by a stroke or line, or letters of the al-
phabet (e.g. Jae , +ac  .as o 4o see Gacek 1991, nos. 3/2, 62, 104/4, 138). The
abbreviation = or 4 is usually understood as ‘@lamar alraj® ilé al-hamish (‘mark
pointing to the margin’).!? The o (jointed together), which is used as a support
for a numeral, is most probably an abbreviation of either 7%« (‘look it up’) or
numrah (‘number’).20

Tipology of scribal errors

In the Arabic context we encounter the following types of scribal errors:

i. Omissions. They are the most common errors in Arabic manuscripts. Here
mention should be made of haplography, which is the error of writing a se-
quence of letters (or a word) once, when they should have been written twice.
A similar omission known as saut du méme an méme occurs when a word or
group of words is repeated at a short distance (proximity) from each other.
The scribe then copies what follows the first occurrence after the second oc-
currence.”!’ Omissions also take place when two words in close proximity
have the same ending or beginning. These mistakes are technically called
homoioteleuton (homoeoteleuton) and homoioarcton (homoeoarcton) or
homeoarchy, respectively.

ii. Cacography (or cacographical errors). These errors occur when the word is
written illegibly, or smudged due to too much ink at the tip of the calamus.

iii. Tashif. Errors resulting from erroneous letter-pointing.

iv. Metathesis or transpositions. These errors fall into two categories: fabrif and
al-taqdim wa-al-ta’kbir. The tahrif is an error resulting from transposition of let-
ters because of their close similarity or similar shape or spelling or bad vocali-
zation.?? The taqdim wa-al-ta’kbir, also known as al-qalb al-makani, is a trans-
position of words in a sentence.

19 Gacek 2001, Arabic manuscript tradition, 53.

20 Gacek 2001, Arabic manuscript tradition, 144. This is not be confused with the same logo-
graph which in manuscripts of Persian/Indian provenance also means rabimabu Allah.

21 Déroche 2000, Manuel, 214.

22 Both the tashif and tahrif were well-known to the Arab scholars in the manuscript age and
Arabic literature includes a number of compositions on this subject. E. Rosenthal, how-
ever, argues that there was no difference between these two terms (see Rosenthal 2000,
“Tashih,” 347).
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v. Additions (ziyadat). These can be of two kinds: a repetition of a few letters or
a word or a group of words (known as dittography or double writing) or in-
terpolation, that is an introduction of an extraneous element from elsewhere
(e.g. variant tradition or version) or a more substantial segment of the text in
the form of explanatory or illustrative matter (e.g. interlinear or marginal
gloss). The extraneous elements can derive from deliberate activity of the
scribe who tried to emend the word or passage, which he thought difficult or
corrupt.

vi. Substitutions. Errors resulting from alteration of words by their substitution
on the basis of conjecture or from a different tradition (especially when col-
lating the text on the basis of a number of manuscripts). This action may re-
sult in the contamination of the text and prevent the establishment of a ge-
nealogical tree.

Corrections of involuntary mistakes

In order to remedy the errors committed in the process of transcription the
scribe had recourse to a number of techniques, which sometimes differed from
region to region and period to period.

a) Omissions

In Arabic technical literature an omission is traditionally referred to as sagitah
(saqit), naqs (nuqsan, naqis), takhrij and lapaq (ilhaq). This type of error was very
common in manuscripts. Omissions are either placed in between lines (if the
space allows) or in the margin. In some old manuscripts we find full expressions
which indicate an omission. For example, sagata or sagata minhu or saqata min
sama ‘ind (‘it was omitted from our audition’). There is a great variety of practices
which we encounter in this connection. The omitted word(s) (to be inserted in
the body of the text) are usually clearly marked by writing at the end or above
the omission the word sabh or its abbreviation += (often in its suspended form)
(Gacek 1984, 123; Gacek 1985, 122; Figs. 1b, 1d, le, 1g). Sometimes the sapb is
written twice or three times. Among other practices we find: sabb and the next
word in the text;?* sabh and the next word(s) in the text (deleted) (Fig. 1a); the
next word in the text plus kb (= ild akbirih); the next word in the text plus a5/ (or
umm or matn); sabh ruji‘a (or raja‘a*®); ruji‘a on its own; intahd al-labag; sabh and
asl (or aslan, see Gacek 1985, no. 143); asl and sabh superscript (often in Maghribi
manuscripts); as/ or matn superscript with saph at the end of omission (Fig. 1b);
and sabh plus matn. An interesting example of marking omissions and evident

23 Gacek 1989a, “Arabic calligraphy,” 50.
24 AlJa‘bari, Rusiim al-tahdith, 70.
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errors is found in ISL, MS172, where omissions and other corrections found in
the model copied from are marked with the word 4s/ and those omissions made
in the surviving copy are marked with the saph.

b) Cancellations, deletions (darb)?®

One of the ways to delete a word or a group of words was to draw a continuous
or interrupted line (often consisting of dots)?¢ or a line with slightly curved ends
(like an inverted <), above the main letter shapes. Other methods included the
use of round brackets (tahwig) or drawing a circle (sify, da’irah) at the beginning
and the end of the words or a line around the phrase to be cancelled, as well as
writing the number of words to be deleted in the alpha-numerical system (abjad)
in the margin.?’ In addition to the above we find the use of a number of expres-
sions or symbols above the line (at its beginning and end) /z ... il4, ld min... ild,
min ...ild (Fig. 7e), mukarrar min ...ild, mukarrar ...sahw sabw sabw (‘repeated ...
[by] negligence’)?, za’id (or zay) ... ild (‘additional ... put to this point’) (Fig.
7f).2? Cancellation by mistake was traditionally indicated by writing the word
sabh (sometimes written several times) above the cancellation line.

¢) Cacographic errors (cacography)

Here we find a number of possibilities such as the spelling out of the affected
word in the margin by writing it out in isolated letter forms, repeating the word
in the margin and writing under each letter of the word its miniature forms or
writing the words bayan or bayanubu (or their abbreviations:  or <) (Figs. 7a-d)
above the restored word in the margin.30 In Shi‘ite Imami manuscripts these er-
rors are often corrected by using the word zadal (‘substitution’) or its abbrevia-
tion J (see below).3!

25 Gacek 1989c, “Technical practices,” 58-59.

26 The practice of using dots as a means of deletion has a parallel in Western manuscripts.
Known as subpunction, in that context the dots are placed under the word to be deleted
and not over it.

27 Al-Mashiikhi 1994, Anmat, 278, 279; see also al-‘Amili al-Harithi, Wasal al-akhyar, 198, and
al-Sakhawi, Fath al-mughith, 3:81.

28 Al-Mashiikhi 1994, Anmat, 283, 284. This type of cancellation has a parallel in the West-
ern practice in what is known as vacation, i.e. the writing of the verb vacat either above a
word or a string of words in the text or in the margin.

29 Al-Majlisi, Bibar al-anwar, vol.102; al-Mamaqgani 1992, Mu5am, 32, 33.

30 Gacek 1989c, “Technical practices,” 58. Gacek 2001, Arabic manuscript tradition, 16.

31 Al-Mashiikhi (Anmat, 71) links the abbreviation 52’ with badal, which appears to be
unlikely.
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d) Metathesis (word transposition)

Transposed words may be indicated by writing above them in full yu akbkbar min
....... ild or yugqaddam min .... il4.3? Other practices include the use of abbreviations
placed above the relevant words. For example, ¢ = mu’akbkhar; & = mugaddam or
qabla; & & = mu’akbkbar muqaddam; G » = mu’akbkbar muqaddam (Fig. 7g); » =
muqaddam; ea = muqaddam mu’akbkbar; » ¢ = mu’akbkhar muqaddam; < = ba'da.3

Deliberate emendations and annotations

a) Lacunae in the text

When copying from a faulty exemplar the scribe would normally draw the
reader’s attention to the blank spaces or gaps in the text. Larger missing portions
of the text are usually indicated by the word sayad or huna bayad.3* If the gap is
there by mistake and nothing is missing the usual expression is (al)-bayad sahih
(hic nihil defecius est) or sabih al-bayad or hadha al-bayad sabw (‘this lacuna is by
mistake’). Blanks often involve unfilled rubrics. This is for example the case of
ISL, MS 226 (Gacek 2002) where we find such expressions as baydd and taraka
bund bayad ‘ishriin kalimatan. The last phrase estimates the size of the gap (20
words). Sometimes the abbreviation u= is used for bayad.>?

b) Sic/thus (sahh, kadha, dabbah)

In order to show that a given word was copied faithfully, the scribe had at his
disposal several devices. One of these methods, known technically as tash7h, in-
volved the word sabh being inscribed above the relevant word in the text to
mean ‘thus’ or ‘sic’ (Figs. 2d-f, h-i).36 The marking of the word with sabp in the
text usually indicates that the reading of the word (as far as transcription is con-
cerned) is correct even though there may be some doubt about it. Another, simi-
lar method was to use the word kadha (or hakadha) (‘thus,’ ‘sic’), known as takdhi-
yah (abbrev. S | Fig. 3e). The takdhiyah can be inscribed in the text (Fig. 3h) or, as
often is the case, in the margin (Figs. 2b, 2e, 3b-g). Among the marginal iakdhi-
yah-statements we find: kadha fi al-umm wa-fi wmm ukbrd ...(‘thus in the model

32 Al-Mashakhi 1994, Anmat, 72. )

33 Gacek 1989c¢, “Technical practices,” 59, n.79; al-Sakhawi, Fath al-mughith, 89; Al-Mamaqgani
1992, MutGam, 120.

34 See, for example, an interesting collation note in Husayni 1395/1975, Fibrist, 13: 25.

35 Gacek 2001, Arabic manuscript tradition, 16.

36 Gacek 2001, Arabic manuscript tradition, Gacek 1989¢c, “Technical practices,” 57; al-Ja‘bari,
Rusiam al-tabdith, 71. It is worth noting that the kaf of kadha is sometimes written without
the horizontal line (shaqq) and with a ya° as opposed to the alif of prolongation (Figs. 2e,
3¢, 3d, 39).
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and in another copy...”) (Fig. 2b); kadhi fi al-asl wa-al-sabih... (‘thus in the exem-
plar but the correct [version] is...") (Fig. 3b); kadha waqa‘a fi nuskhat al-sama‘ wa-
azunnubu...(‘thus found in the audition copy but I deem it to be ...%) (Fig. 3c);
kadha naqalinbu min kbattibi (‘thus 1 copied from his holograph’) (Fig. 3f); kadha
wa-bi-khattibi fi al-hashiyab... (‘thus, but in his own hand in the margin...’) (Fig.
3d); hakadha nuskbat al-Safadi (‘thus [in] al-Safadi’s copy’); hakadha wajadna bi-
khatt al-Safadi (‘thus we found it in the hand of al-Safadt’); hakadba bi-khatt al-
Safadi al-qari’ ‘ald al-musannif (‘thus in the hand of al-Safadi, read in the presence
of the author’).3”

The following is an example of a sama“note originally written by Muhammad
al-*Amili, known as al-Shahid al-Awwal (d. 782/1380), which mentions the use of
the takdbiyah in the text. It reads as follows:

(...) The afore-mentioned copy contained many misreadings (fshifaf) marked with the
word kadhi and the copy made from it contained additional linguistic errors (ghalat fi al-
Arabiyab) and these were also marked with kadha (...).38

Another way of marking uncertain or doubtful readings in the medieval period
was by using a sign called dabbah (also referred to as ‘alamat al-tadbib or al-tamrid
or tashkik), which resembles the initial form of the letter s34 (== ).3° The word in
the text marked with the dabbah was often repeated in the margin in the same
form or a different form also accompanied with the dabbab. This practice im-
plied that doubt as to its corrected reading still persisted. Later the += came to be
regarded as an abbreviation of saph and correctors were instructed to add to it
(i.e. the sad) the letter & (b@) if the reading was confirmed or the correct version
was to be inscribed in the margin. Other scholars used -= as an abbreviation of
dabbabinbu (‘1 have locked it,” i.e., I have put a dabbah over it’). The use of the
dabbab-mark is attested in many corrected medieval manuscripts (see e.g. Figs. 2a,
2b, 2g, 2j, 3a, 3b, 3e). 4? The afore-mentioned Shi‘ite author Husayn al-‘Amili al-
Harithi tells us that in his time the mark of fadbib in the form of a small s@d was
little used. As an alternative practice, scholars employed the figure ¥ (b2’ Hindi-
yah), both in the body of the text and in the margin next to the corrected word
(see e.g. Fig. 6d). Furthermore, some used three dots (...) for this same purpose.*!

Correction of the words marked with sapb, kadhi and dabbah was usually done
in the margins, where the corrected forms were accompanied by such expressions

37 Witkam 1989, De egyptische arts, 139.

38 Amini 1409/1988, Ganjinah, 1: 581.

39 Gacek 2001, Arabic manuscript tradition, 87; Gacek 1989, “Technical practices,” 57.

40 See also al-Qali, al-Kitab al-bari’, 4, 38, 87, 90, 138. The initial —= however is not to be con-
fused with a reference mark for a gloss (ISL, MS 48) or an ‘@lamat al-ittisal used in the isnad
(al-Mamaqani 1992, M jam, 50).

41 See his Wil al-akhyar, 197-198.
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as: sabb, sawibubu,*? nuskbah, azunnuby and la‘allaby (Figs. 2¢c, 2g, 2h, 3a, 4d, 4e).
Some scribes and correctors, however, preferred to place the more correct word
in the body of the text and relegate the rejected word from the exemplar to the
margin (Figs. 2f, 2j). This is also often the case with variants, which are incorpo-
rated into the text and the rejected word (with the superscript 45/ or o= ) placed
in the margin (see below).

¢) Conjectures

Most corrections or emendations are in a sense conjectural. They are intelligent
guesses, which may or may not be, strictly speaking correct. In other words, what
a given scribe or corrector regards as a certain (obvious) emendation may not ac-
tually be sound. Some scribes or correctors emend the text in a manner that
seemingly points to their linguistic and scholarly confidence and command. This
is seen clearly in manuscripts in which the reader or copyist is directed to substi-
tute one word for another or is told flatly that a given word is more correct than
another. These corrections are accompanied by such words and/or abbreviations
as sawabubu (Fig. 6a), sabh or asabh (Fig. 6¢), badal (Fig. 6h), J (for badal, Fig. 6f)
or J == (Fig. 6g) (see below).

The more cautious scribe marks the doubtful words by using such words as:
la‘allabu (‘perhaps’), azunnu(hu) (‘1 think it to be’), zann (‘opinion’), and zahir (‘al-
leged,” ‘presumed’) (Figs. 4a-h). The word la‘allabu is quite often abbreviated as
e (ra’s al-‘gyn) or somtimes as 4=.* The words azunnubn, and zahir can be
abbreviated as & (either pointed or unpointed). The latter abbreviation is almost
always used in the Persian/Indian context.*?

d) Textual variants (khilafat, ikhtilafat)*

A common source of textual variations are misreadings in transcription, as well
as the introduction into the text of words, phrases or short paragraphs, which
were only marginal notes on the parent text; the new copyist, in doubt, would
incorporate these notes into his text.

42 Al-Mamaqani (Muam, 134) gives u= as an abbreviation of aksawab. Although in theory
this is possible, it would be very difficult to establish if this letter really represents this
word.

43 Gacek 2001, Arabic manuscript tradition, 96; Al-Ja’bari, Rusim, 71.

44 Gacek 2001, Arabic manuscript tradition, 101; Al-Mashiikhi 1994, Anmat, 71.

45 Gacek 2001, Arabic manuscript tradition, 96. The 1 or 1 may also stand for fibi nazar, i.c. ‘it

requires consideration by reason of its want of clearness or perspicuity’ (Lane 1984, Arabic-

English Lexicon, 2: 2812). This abbreviation usually stands on its own (without a suggested

reading) (al-Mashiikhi 1994, Anmat, 71. Al-Tha‘alibi, Kitab lata’if al-zurafa’, vii, 92, 99, 102,

116).

Gacek 1989, “Technical practices,” 59. For a general discussion of a primitive critical appa-

ratus see West 1973, Textual criticism, 12-13.

46
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Variations also result from the existence of several versions (recensions) of the
same work (nuskhab, riwdyah) made either by the author himself during his life
time or by the compiler/transmitter. These may include oral additions made dur-
ing the reading to the author/teacher. In well-executed manuscripts these are
listed in the margin and indicated by such expressions as fi aksama® (“during the
audition’), asl al-sama‘ (‘[in the] audition copy’) or min famm al-musannif (‘from
the lips of the author’).#” Yet another source of variants are blank spaces in the
works of scholars left for a later insertion by themselves or others, of data which
were not known to them at the time of writing.

The author’s work could have a number of versions which he put out himself
or recensions which came about as a result of dictating the original work and
transmitting it through different reading sessions (sama‘ar). In the case of differ-
ent versions of the same work, medieval scholars advocated the copying of the
text based on one particular recension, and in the case of variants, indicating the
name of the transmitter and/or additions and omissions using red, green (or
other coloured) ink or round brackets (fahwig).*® This can clearly be seen in a
copy of al-Jami‘ by ‘Abd Allah ibn Wahb (d. 197/813). Here for example we find
the following marginal comments: mubawwaq ‘ald hadha al-hadith fi kitab ‘Isd
(‘this badith in brackets is in the copy of ‘Is8’); kadha fi kitab Sabniin wa-‘Isd hiqa
‘ald hadba (‘thus in the copy of Sahniin but in the copy of ‘Isi it is in brackets’);
laysa ‘alayhi tahwiq fi kitab Tsd (‘there are no brackets in the copy of ‘Is4’).4

It was common to employ sigla for various transmitters (rZw7). Thus for exam-
ple in connection with the Sabih of al-Bukhari (d. 256/870) we may find the fol-
lowing: s = al-Sarakhsi, ~ = al-Hamawi, 4 = al-Kushmihani, ~ and ~ (sometimes
suprascript) for both al-Sarakhsi and al-Kushmihani (Fig. 5a). Other abbrevia-
tions are: 4 = Abu Dharr al-Harawi, u= = al-Asili, & = Ibn ‘Asakir al-Dimashdi,
L = Abu al-Waqt, < - al-Mustamli, =~ = al-Hamawi and al-Mustamli, 4~ = al-
Hamawi and al-Kushmihani.’® Another example may be the Kitab of Sibawayh
(d. ca. 180/796). Here among the abbreviations we find: g~ = nuskbat al-
Mubarrad, ¢ = nuskhat Abi Ishaq al-Zajaj, o» = nuskhat Abi al-Abbas, < = fassar-
tubu and (min kalam Abi Afl) and o = min nuskbhah kanat “inda Bani Tabir.5!

Non-specific variants (usually from another copy) may be indicated as follows:
nuskbah, nuskhab ukhrd, fi nuskhah, fi nuskhah ukhrd, fi ukbrd. These expressions are
very often abbreviated in a variety of ways and may be pointed or unpointed.
For example, & , ¢ (Figs. 1d, 5b-g), 43 , &3 | &, 433 and ¢ (mainly India). Both &3

47 Witkam 1988, “Establishing the stemma,” 96

48 Gacek 1989, “Technical practices,” 59; Al-Sakhawi, Fath al-mughith, 93; al-Azhari, Fath al-
bagi, 398. |

49 Tbn Wahb, al-Gami", ff. 2b, 3b, 6a. See also Muranyi 1999, Die Rechtshiicher, 56, 71, 84, 86.

30 See e.g. Fiick 1938, “Beitrige,” and Quiring-Zoche 1998, “How al-Buhart’s ‘Sahily’ was ed-
ited.”

51 Sibawayh, Le livre de Sibawayhi, 1: vixii.
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and & often look like the letter = / ¢ or £ / & while the initial form of bz’
when unpointed may look like dal ( »).32

We notice also an interesting use of the word /z (‘no’) in conjunction with
variants. Al-Mamaqani mentions for example the expression o= ¥ which means
that a particular word or phrase is omitted in the copy of Ibn ‘Asakir.>3 Sellheim
notes the existence of the combination ¥ ... ¥ u= to mean that the given passage
is not in the riwayah of Ibn Abi Saqr.5* Also, in a copy of a-Khisal by Ibn Ba-
buyah (d. 381/991) we come across an interesting note, which illustrates another
way of using this expression:

It (the text) was collated with corrected copies, one of which was characterised by having
been written in an ancient hand and containing numerous collations marks and state-
ments. | selected this copy as my base-text (as)). And what was in other copies I tran-
scribed by marking it with the sign of tashih (i.e. sabh) if two or more copies agreed on
the same reading. And if the words were identical they were not marked. What was in
the base-copy I marked repeatedly with sabh and what was in the base-copy but was not
in most of the other copies I wrote above it ¥ #.5

Variants can be evaluated by the teacher or corrector or scribe. When the variant
was selected as the more correct and written in the body of the text, it was ac-
companied by the ¢ (for nuskhah ukbrd) and the rejected word was then written
in the margin accompanied by the word as/ or the siglum u= (Figs. 5b-d). In
manuscripts of Persian/Indian provenance we often see the word badal (‘substi-
tute’) or 4 2 (most probably baddilbu, i.e. ‘replace it’) (Gacek 1991, nos. 12, 145;
Fig. 6h). This word can be abbreviated as J (Figs. 6f, 6g; Gacek 1985, nos. 55,
118) or sometimes as 2 (Gacek 1985, 108). When used on its own it points to an
unspecified variant, which is preferred to the word in the text, or it represents a
substitute for an evident mistake such as a cacographical error (see e.g. ISL,
MS 31). The J often however appears with the & (for nuskhah ukbrd) i.e. J ¢ (Fig.
5g) (sometimes ¢ J) or d ¢ .5 The combination Y may stand either for a simple
variant (Y = ukbrd) or a variant, which is deemed to be more correct. In this case,
the ¥ can be read as an unpointed and suspended 42’ (= badal). Similarly, YJ
might represent the word adal itself (with an unpointed 4a’) or the reference
mark Y (ba’ Hindiyah, Mamaqani 1992, 48-49) and J (ISL, MS 95, f. 65b). The
abbreviations ¢ , d and J ¢ are sometimes followed by the sahh or += or ;= |
(Gacek 1985, no. 118, 130A, ISL, MS 31, £.10b, 13a), in which case it is to be

52 Gacek 2001, Arabic manuscript tradition, 140.

33 See his Muam, 344.

54 Sellheim 1976, Materialien, 1:337.

55 Husayni 1395/1975, Fihrist, 26: no. 10010.

56 Sellheim 1976 (Materialien, 2: 73, 412) is of the opinion that the abbreviation J stands for
asl. Although it is possible, it is unlikely that it was used in this way in the Persian/Indian

context. The usual abbreviation of the word s/ is u= (See e.g. Sellheim 1976, Materialien,
1: 244).
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assumed that the word in the margin is thought preferable to the word in the
text. Informed judgement may be the only criterion in this context.

¢) Glosses and scholia®

Glosses and scholia were usually written in a smaller script than omissions or the
main text.?® It is interesting to note that in the Mamluk period calligraphers dis-
tinguished between the naskh script of the main text and the naskh used for
glosses, by calling the former almatn and the latter al-hawashi>® The usual way to
introduce a gloss was to write the word hashiyah above the gloss in full or in the
form of an abbreviation. Throughout the manuscript age different abbreviations
for this word were used. Thus, we find >, 4>, 4a | 4 | 7. Apart from this word
other words were also used. For example, taTig(ah) (abbrev. 3 or = ), tafsir, sharh
(abbrev. = often unpointed and suspended or logographed), fZ’idah (abbrev. s ,
46, aab | Juai — the last two for fZ%dat al-asl), turrah (abbrev. 1) and hamish
(abbrev. 2 or¢).

An important category of glosses constituted annotations and comments,
which in most cases can be traced to the author himself. They are usually signed
with the expression 4« (minbu), hence sometimes referred to as minbiyar.®® This
expression may be followed by a pious invocation (4% ‘z’). The most common in-
vocation is the tarbim (rabimabu Allah), but other supplications are also encoun-
tered. For example, sallamahu, ayyadabn, madda or dima zillubu or ‘izzuhu, all
used for authors who were alive at the time of copying. Other expressions used
in this connection are min (bi-) khattibi (Gacek 1985, no. 104A), min lafzibi or min
Jamm al-musannif8! The tarbim is often expressed in the form of a logograph
(Gacek 1985, no. 113; Gacek 1991, fig. 9; ISL, MS 83 and 85).62

For other types of glosses either a short title (including the word sharh, often
in the form of a logograph) or short name (or siglz for these) are used. Thus for
example we read on a copy of Majma al-amthil by Ahmad al-Maydani
(518/1124):

kull ma fi al-hawdshi bi-‘alimat <= fa-huwwa min kitab al-Mustaqsd fi al-amthal min tasanif

Jadd Allah al-Allamah al-Shaykh al-Imam Mapmad ibn “Umar al-Zamakbshari al-Khwarizmi

rabimabu Allah.63

57 Gacek 1989, “Technical practices,” 59. Gacek, 2001, Arabic manuscript tradition, 33, 76, 90,
101, 111,147, See also al-Ja‘bari, Rusiam al-tahdith, 72.

58 al-*‘Amili al-Harithi, Wusal al-akhyar, 197.

59 Gacek 1989, “Arabic scripts,” 145, 146.

60 Quiring-Zoche 2000, Arabische Handschrifien, 5: xi.

61 Witkam 1989, De egyptische arts, 131.

62 See also Sellheim 1976, Materialien, 2: Taf. 16,17, 19.

63 Arberry 1955, Handlist, 1: pl.3 (no. 3017).
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‘Everything that is in the margins [is marked] with the abbreviation = . For it is from
the book al-Mustaqsé fi al-amthal by Jadd Allah al-‘Allamah al-Shaykh al-Imim Mahmid

ibn ‘Umar al-Zamakhshari al-Khwarizmi, may God have mercy on him.’

Other common references are to dictionaries, for example, & for al-Qamis al-
muhit of al-Firazabadi, u= for al-Sibab of al-Jawhari (Gacek 1985, no. 104A).64

The end of the gloss is usually indicated by words or abbreviations of words
which carry the meaning of an end or finish. Here we encounter the following: o
(in the form of a circle) or & (in the form of an inverted heart), & (b2’ mashqiiqah),
* (ha’ and ya’)) or » 1, all representing the word intahd (it is finished); <. 65 or
tammat plus source plus # or just fammat plus 4);56 number-like marks Y or VY or
Y (= tamam, tamam shud, Persian/Indian context only, see above); 1 (Iran and
India only), often as a logograph (Gacek 1984, 88); and 4 (nibayah, seen mostly
in manuscripts of Indian provenance).®’
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Al-Jawa’ib Press and the edition and transmission
of Arabic manuscript texts in the 19+ century

Geoffrey J. Roper

The Danish scholar Johannes Pedersen, in his standard work on Arabic book
production in the manuscript era,! devoted a final chapter to the transition from
manuscripts to printing. In it he considered the nature of the Arabic books
printed in the Middle East in the initial period, corresponding roughly to the
19t century. In pursuance of the main theme of his book, he paid particular at-
tention to printed editions of classical texts, from manuscript sources. His view
of them was not favourable: “the exterior appointments of books printed in the
Orient are often very poor. The paper, commonly yellow in color, is often coarse
and loose, and the type is frequently indistinct. As a rule the words are set very
close together, which makes reading difficult.” Furthermore “the procedure
adopted for the publication of early literature has quite simply been the same as
for the copying of a manuscript. The book would be set according to a single
manuscript, the typesetter taking the copyist’s place and the publisher the correc-
tor’s. When the corrector found something that seemed to him to be wrong, he
corrected it. For this reason many divergences can sometimes be found between
different editions of the same work.”? Probably few would dissent from this gen-
eral assessment of 19t-century Arab text editions. But he then went on to say
that “only in recent years [writing in the 1940s] have there appeared some indi-
cations of a change in this,” and he cites as one of the first such manifestations
the 1927 edition of the Kitab al-Aghani, published in Cairo, which he considered
“a great advance.”

What follows is an attempt to show that the beginnings of this advance are to
be found somewhat earlier. In 1870 a new Arabic press was started in Istanbul,
entitled Matba'at al-Jawa’ih, and this, I shall seek to demonstrate, played in some
respects a pioneering role in the development of new standards for the publica-
tion of classical texts in the Middle East.

There was a general tendency in the Arab and Muslim world in the mid-19t
century to regard printed editions merely as mechanically reproduced manu-
scripts. In the early catalogues of the Egyptian state (Khedivial) library, for ex-
ample, manuscript and printed texts were not usually distinguished.# This prac-
tice was no doubt reinforced by their appearance and presentation. As Pedersen

Pedersen 1946, Den arabiske bog & 1984, The Arabic Book.
Pedersen 1984, The Arabic Book, 139-141.

Pedersen 1984, The Arabic Book, 141.

Sauvaire 1875, “Catalogue,” 65.
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and others have observed, early printed editions in the Arab world generally fol-
lowed the traditional styles of presentation established for manuscript texts.5 A
typical example (fig.1) is the Magamat of al-Hariri, with the commentary of al-
Sharishi, printed at the Biilaq press in Egypt in 1867. The text of the maqima ap-
pears in the outer margin, with the commentary in the inner text block. The
words being commented upon appear in brackets, which would correspond to
rubrication, or other form of emboldening, in a manuscript. In other 19th-
century printed editions, as Pedersen pointed out, the layout could be rather
more complex than this: sometimes the text and commentary were both printed
in the margin, with a supercommentary in the main text-block; or the former
might appear within parentheses embodied within the text of the latter. Another
not uncommon practice was to place in the margin not a commentary but a
quite separate work related only by its broad subject-matter.t

The number of words on the page illustrated in fig. 1 is 542; the size of the
page is 462 cm?. This gives a density of about 1.17 words per cm?. For Arabic
this is quite high; it is achieved by minimizing the spaces between words and re-
stricting the blank margins to fairly small widths. The paper used is quite coarse,
and this has prevented a really clean impression from the types: the overall effect
is rather blotchy and indistinct: although readable, it is not easy on the eye.

These characteristics were repeated across most of the books printed at the Ba-
laq press and other contemporary presses in Egypt, Turkey and elsewhere. These
books were acceptable to dedicated readers reared in the scholarly scribal tradi-
tion, to which they presented a reasonably familiar appearance.

But the multiplication of texts by printing was creating the possibility of a
new kind of reader, perhaps educated in the new schools, which were also being
created in the mid-19t century. These readers were not ulama’ they were part of
a new, more secular kind of reading class, which turned to literature, both classi-
cal and modern, for entertainment and information. They needed a new kind of
book, which would use print technology to transform manuscript texts into
something easier to read, assimilate and consult. At the same time they wanted
texts that were reliable and conveyed as nearly as possible what the original au-
thors had written. Only in this way could a new educated Arab and Muslim pub-
lic recover and reassimilate its literary heritage.

The Jawa’ib Press in Istanbul was one of the first in Muslim hands to attempt
to provide these desiderata. The founder of the press was Ahmad Faris Efendi,
perhaps better known by his original Christian name of Faris al-Shidyaq. He was
born in Lebanon in 1805 or 1806 into a Maronite family of scribes, and worked
as a copyist in his youth, cultivating a semi-calligraphic style for the purpose.
This can be seen, for instance, in a copy of al-Zawzani’s commentary on the

Pedersen 1984, The Arabic Book, 140. See also Endress 1982, 295-96.
6 Pedersen 1984, The Arabic Book, 140.
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Mun‘allagar made by him in Egypt in 1833.7 He also acquired in his youth a taste
for books and literature, which persisted throughout his life. In 1826 he entered
the service of Protestant missionaries, who sent him to Malta. There he was em-
ployed by the English Church Missionary Society to assist in translating and ed-
iting religious and educational books for their Arabic press. This employment
was interrupted by a period in Egypt, 1828-35, where he spent some time study-
ing, and copying, Arabic literature with Muslim scholars in Cairo. After his re-
turn to Malta he continued to prepare Arabic texts for the press and also helped
to design a new Arabic type-face.! He finally left Malta in 1848 and spent most
of the next 10 years in Europe: mainly in Britain, where he prepared and saw
through the press a new Arabic translation of the Bible.” He also spent some
time in France in the mid-1850s and published his famous autobiographical and
literary work al-Saq ‘ald al-saq in Paris in 1855.

In 1857 he went to Tunis, where he became a Muslim; and in about 1860 he
arrived in Istanbul to work at the Sultan’s press.l® The following year he started
an Arabic newspaper there, called a/Jawa’th. This gained a wide circulation in
the Arab world and beyond, and brought him great fame as a writer and journal-
ist. He also published at the Sultan’s press in 1868 his own large-scale treatise on
Arabic etymology: Sirr al-layal fi al-qalb wa al-ibdal, using a traditional style of
book design.

Faris, as already stated, throughout his life had a great reverence and enthusi-
asm for the Arabic literary heritage, especially poetry and adab. As a young man
in Cairo he had experienced much difficulty in finding copies of the dfwans of
the great poets,!! and he was well aware that a high proportion of valuable litera-
ture had been lost altogether through the destruction of manuscripts. Moreover,
he wrote, “what remains is possessed by a few individuals who do not think it
their interest to give it a wider spread among the people.”’? Even manuscripts
which were accessible were often incomplete, or marred by copyists’ errors (a/-
tahrif wa al-tashif).13

Quite early in his career he had become aware that printing, still a suspect nov-
elty in the Muslim world, provided the best solution to these problems. Reflect-
ing on the effects of its earlier introduction in Europe, he wrote: “After printing
became widespread, there was no longer any likelihood of the disappearance of
knowledge which had been disseminated and made public, or the loss of books as

7 Brotherton Library, University of Leeds, Arabic MS 128. See Macdonald 1959, Catalogue,
28.

8 Roper 1988. Arabic printing in Malta, 204-30.

9 Arberry 1952, “Fresh light,” passim; Sulh 1987, Abmad Faris al-Shidyag, 63-75.

10 Sulh 1987, Abmad Faris al-Shidyag, 76-128; Matwi 1989, 131-49; Roper 1995, “Faris al-
Shidyiq and the transition,” 213.

11 Faris ca. 1884, Mugaddimat Diwin, 4.

12 [Badger & Faris} 1840, Kitah al-Mnbawara, 103.

13 Faris ca. 1884, Mugaddimat Diwan, 4 & 16-17.



240 GEOFFREY J. ROPER

was the case when they were written with the pen.”!4 His respounsibilities at the
missionary press in Malta included the translation and preparation of Arabic edu-
cational texts, and also, as mentioned above, the design of a new type-face. They
did not, however, allow him time or facilities to edit older manuscript texts for
publication. There was just one exception: he did prepare the editio princeps of an
18th-century Arabic grammar, the Bahth al-matalib of Jabril Farhat, published in
Malta in 1836.15 The presentation of this text makes good use of typography to
provide clear and systematic presentation. This work, however, was used almost
exclusively by Christian Arabs, and had little impact on Muslim readers.

So, when in 1870 a new press was established in Istanbul under his control,
called Matha‘at al-Jawa’ib, he was determined to use it not just to print the news-
paper after which it was named, but also to publish a carefully chosen and pre-
pared series of Arabic literary classics, and this he proceeded to do.

The first of these was al-Amidi’s al-Muwdizana bayn Abi Tammam wa al-Bubturi,
published in 1870. This had in fact previously been serialised in the newspaper. It
was the first of some 75 books published at the press over a 17-year period. The
output has been analysed by Muhammad Alwan, and he established that 68 of
them are in Arabic, 5 in Turkish and 2 combine Arabic and Turkish.16 The Turk-
ish titles include one literary work edited from manuscript: the Diwan of the 17th-
century Ottoman poet Mehmet Serif Sabri, published in 1879.

Of the Arabic output, some consists of works by Faris himself, and by his
friends and patrons. But the most significant part is classical Arabic literature,
newly edited for publication, and this is what gives the press its significance as a
transmitter of manuscript texts. Some of the shorter of these texts were com-
bined in majmi‘a form, following the manuscript tradition, and according to
Alwan’s calculations, this nearly doubles the number of Arabic titles published.!?

Faris himself took the lead in editing texts for publication: he spent much
time in Istanbul mosque libraries studying and copying manuscripts for this
purpose. Indeed he complained strongly about the working conditions in some
of these libraries and the state of some of the manuscripts which he encountered,
as well as sometimes their mysterious disappearance between his visits.18

But Faris was also a journalist and newspaper editor, so he could not devote all
his time to text editing, on a scale to match the book output of the press. Others
therefore became involved, but no doubt working under Faris’s supervision and
guidance. These included his son Salim Faris, who apparently managed the

14 [Faris] 1867, ak-Ribla, 382.

15 Roper 1988, Arabic printing in Malta, 225-28.

16 Alwan 1977, “The history and publications,” 5. His bibliography, promised in this article,
was never published. However, a catalogue was issued by the Press itself, at the end of its
existence: Fibrist mathi ‘at al-Jawa’ib, 1888.

17 Alwan 1977, “The history and publications,” 5.

18 [Faris] 1871-81, Kanz al-ragha’ib 1, 155 & 186-87; Roper 1998, “Ahmad Faris,” 242-44.
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day-to-day running of the press; but we do not know whether he did any text
editing. In fact, we know the names of only two editors who worked on classical
texts published at Matha‘at al-Jawa’th. One is the Palestinian scholar Yusuf
al-Nabhani (1849-1932). His name appears in five of the text editions as editor
(musabhib). He had been educated at al-Azhar in Cairo and worked for a time on
the editorial staff of a/-Jawa’ih. He was later to become a judge in Syria and Leba-
non and a prolific writer on Hadith, Sufism and other popular religious subjects.!®

The other is Rasiil al-Najjari, who is mentioned in only one case (the Diwan of
al-Tughra’i, 1882); but his descendant Haydar al-Najjari nearly 100 years later in-
sisted that he had edited others, including one of the largest and most impor-
tant, the Diwan of al-Buhturi, 1882.20

% %

Let us now consider some of the physical characteristics of these Jawa’ib press
editions.

In the first place, all of them have title-pages. Not only was this not the nor-
mal practice in Arabic manuscripts, but title-pages in the modern sense were also
unusual in 19th-century Arabic printed books up to this time. Those that did ap-
pear did not often present the information as systematically as the Jawa’ib Press
normally did, that is: title — author’s name - edition (first, second, etc.) — name
of the Press — place of publication — date. Faris almost certainly adopted this
practice as a result of his acquaintance with European books, and with produc-
ing Arabic books for European publishers, earlier in his career. As already men-
tioned, some of the Jawa’ib Press books were majmii‘as, and in those cases the ti-
tle-pages were rather more complicated (fig. 2). Not only were the titles listed on
the main title-page, but there were sometimes separate additional title-pages for
each work, which might carry different dates, although they were issued together.
In this particular respect the press fell short of modern bibliographical norms.
Most of the editions also have tables of contents, with page numbers, often quite
detailed. These helped readers to refer to books as well as just reading them,
which had been much more difficult with manuscripts.

At the beginning of the text, many earlier printed editions had imitated
manuscripts by including decorative umwans, made from engraved blocks or
elaborate combinations of fleurons or other typographic ornaments. But the
Jawa’ib Press generally dispensed with these, leaving just a small blank area at the
head of the text. This was more in accordance with modern book design, but in-
dividual owners could provide their own decorations if they wished.

Turning now to the appearance of the pages of text, we find that when Faris
published his own lexicographical work (aljasis ‘ald al-Qamis) he adopted quite

19 Sarkis 1928, MuSam, 1238-1242; Kahhala 1961, Muam 13: 275-276.
20 Najjari 1981, [Review]: 54-55.
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a conservative appearance, with text border, words relatively closely set and
headwords overlined in the traditional manner. He does, however, provide run-
ning heads, with the title of the book and the title of the section: this was an in-
novative, modern aid to readers of Arabic books.

With classical texts he went further, and often adopted page designs which
marked a distinct break with the previous norms of both manuscripts and earlier
printed books. In the 1880 edition of the Rasaz’il of Badi’ al-Zamin al-
Hamadhani, for example (fig. 3), the margins are generous; so is the word spac-
ing, and so also is the line spacing. The density of words per square centimetre
here is 0.68 - little over half that in the Bulaqg press book mentioned above (fig.
1). The result is a balance of black and white on the page which is pleasing to the
eye. Furthermore the layout of text and headings is much more systematic and
easier to read and construe. This can reasonably be regarded as a forerunner of
modern Arabic book design.

Marginal commentaries are conspicuous by their absence. Usually commen-
taries were omitted and these mainly literary texts were allowed to speak for
themselves. But if one was thought desirable, then it was generally printed as a
separate section of the book, following the main text, as in the 1882 edition of
Durrat al-ghawwds by al-Hariri, which has the Sharh of al-Khafaji printed as an
appendix.

The type-faces followed Ottoman naskbi norms, and avoided the “alien forms”
(shakl gharib), as Faris called them, of European Arabic books. But they are rather
more elegant than many of their contemporaries and predecessors; and the
printed words appear much clearer. One of the main reasons for this was the use
of higher-grade paper, allowing a cleaner impression. Also, Faris had practical
experience of printing processes in his earlier career, and probably insisted on
high standards from both his compositors and his pressmen. In some texts in-
tended for use in schools, such as Maydan®’s Nuzhat al-tarf fi ibm al-sarf (1881),
barakar (vocalisation marks) were used. They were skillfully and elegantly in-
serted, without excessive visual intrusion.

In one respect Matha‘at al-Jawa’ib did not break with tradition: every book has
the traditional tapered colophon, with statement of authorship, sometimes edi-
torship, and press and date of printing given in the time-honoured manner.

In his earlier days at the Malta press, Faris nearly always provided, at the end,
a list of corrigenda, as in his edition of Farhat’s Bahth al-matalib (Malta, 1836).
But they do not generally feature in his Istanbul editions of classical texts. It is
not clear why this is so — maybe he was so confident of the accuracy of his com-
positors, and of his proofreading, that he believed that all errors had been
eliminated.

The Jawa’ib Press was one of the first in the Muslim world to adopt the Euro-
pean idea of a printer’s device or insignia (fig. 4). Incorporating the name of the
press and the date of its foundation, with the Ottoman crescent and star, it
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generally appeared on the last leaf of the book, and also on the cover. Many of
these books were issued in publisher’s bindings of cloth or roan, gilt embossed.
This was yet another modernizing innovation, and it served to present books,
including the classics, as standardized, mass-produced consumer commodities — -
a distinct break from scribal culture.

Let us now consider the texts themselves. How were they prepared for publica-
tion? In the way that texts were identified and edited, the Jawa’ib Press was some-
thing of a Janus: seen from our vantage point, it faced two ways, backwards and
forwards. As Witkam has observed, the manuscript exemplars used in 19t-
century printed editions generally remain unmentioned, or references to them
are so general that they cannot be identified.?! Nor is any apparatus criticus pro-
vided. The editing procedures cannot therefore be reconstructed, and such edi-
tions are just another part of the chain of transmission, often contaminated by
the editorial merging of textual variants.

Many of the Jawda’ib Press editions, too, fall into this category. Faris was not
trained in any of the European schools of scholarly editing, such as that of
Lachmann. Nevertheless, it does seem from external, and sometimes internal
evidence that he and his colleagues did take considerable care to establish sound
texts, even if they generally do not say how they did so. Often it is stated in the
colophon that two or more manuscripts were used and compared, but without
identifying them or their variations.?

But occasionally we do get a glimpse of their actual sources and methods.
Sometimes a manuscript is mentioned on the title-page: in the case of the Diwan
of Buhturi (1883), it is said to be a vocalised copy, of the “utmost accuracy and
precision,” written in Tabriz in 424 (1033) by ‘Ali b. ‘Ubayd Allah al-Shirazi. But
no location is given (in fact it was in the Kopriili Library). A later editor of this
work, Hasan Kamil al-Sayrafi, who used no fewer than 15 manuscripts, from the
40 of whose existence he was aware, was highly critical of this edition, which he
claimed was stuffed with al-tashif wa al-taprif, despite the accuracy of its exem-
plar.? Faris would have been mortified to read this; but perhaps the blame
should be laid at the door of Rasiil al-Najjari, to whom, as we have seen, this edi-
tion has been attributed.?*

More information was sometimes given in colophons. In that of the 1880 edi-
tion of the Magamat of al-Hamadhani (fig. 5), for example, Yasuf al-Nabhani
tells us that he edited the text accurately and precisely from a manuscript in the
library of Aya Sofya, written by Ahmad b. al-Suhrawar[d]i in the year 692

21 Witkam 1987, 116.

22 ¢f. Sulh 1987, Abmad Faris al-Shidyag, 132-33.
23 Buhturi, ed. Sayrafi 1963-64, Diwan, 24.

24 Najjari 1981, [Review], 54-55.
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[1293], with the library mark of al-Malik al-Mu‘azzam Zahir al-Din, and another
in “old handwriting” in the Nuruosmaniye Library, which, although not of the
first rank in terms of accuracy and editing, nevertheless contains magamas omit-
ted from the first one. He goes on to explain how he introduced these extra
texts, while taking as much care as possible not to alter the original; also some
extra anecdotes (m#ulah) of the author found only in the Suhrawardi manuscript.
The titles of the maqamas he says he invented himself, since none were found in
either copy. He does not elucidate these matters in the text itself, nor does he
provide any annotations to the text. Nevertheless we can perhaps see here the
beginnings of a more modern scholarly approach to the editing and publishing
of classical manuscript texts by Muslim scholars. It marked a definite departure
from some of the earlier deficiencies which Pedersen and Witkam have de-
scribed, and pointed the way to higher standards in the twentieth century.

LR

Finally, we must consider briefly the effect which these editions had on contem-
porary and later readers and connoisseurs of classical Arabic literature. In the
first place, it seems likely that they found a significantly wider readership than
previous editions, and certainly much wider than for manuscript copies. Unfor-
tunately we have no figures for the numbers of copies printed, but Alwan 1977, 7
suggests 3000 as a likely normal edition size. This compares with a range of 500-
1000 for the classical texts published at Bilag (which were mostly privately spon-
sored).?5 The Jawa’ib Press editions were also better publicized and distributed,
by announcements in alJawa’b itself and through agents in Egypt and else-
where.26 Prices were also moderate, generally not exceeding 30 piastres: in this
respect also they compared favorably with Bualaq editions.?”

This relatively wide availability and accessibility, to students as well as more
prosperous readers, gave them a significant role in the revival of classical litera-
ture among both contemporaries and later generations. The writer and historian
Muhammad Kurd ‘Alj, for instance, wrote in 1922:

Faris {...] published a number of books of adab, language and poetry, such as the works
of [...] Tha‘alibi, Tawhidi, Tughra’i, Badi‘ and other leading writers. He published them
in the finest manner which gave pleasure throughout the [Arab] countries, and he of-
fered them at very low prices, so that the benefit was widely spread, and students of lit-
erature began to vie with them in style. People have continued until this day to compete
for the printed editions of a/-Jawa’b press, bibliophiles have collected them, and genera-
tions of readers have made use of them.?8

25 Ridwian 1953, Tarzkh, 260-61.

26 Roper 1995, “Faris al-Shidyiq and the transition,” 218.
27 Ridwan 1953, Tarikh, 290-95.

28 Kurd ‘Al 1923, Ghara’ib, 1: 86-87.
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More than forty years later, another Arab historian could still write: “the letters
of that [alJawa’ib) press are distinguished by beauty, accuracy and the rarity of
errors on the printed [page].”?’

These editions thus gave a significant impetus both to the transition from
scribal to print culture and to the revival of the classical heritage. In many parts
of the Muslim world, there had been an intermediate stage: lithography. Litho-
graphic copies were considered to be, and in many respects actually were, essen-
tially manuscripts, of which multiple identical copies could be issued. As such,
they were initially preferred by conservative ulama’ and students. For most of
the 19t century, this method had been prevalent in Morocco, Iran, South and
South East Asia, and made some inroads also in Egypt and Turkey. But around
the turn of the century typography began to reassert itself, and this was at least
partly because of the increased prestige of the Ottoman, and later Egyptian ty-
pographic presses.30 This in turn was due to the higher standards of book pro-
duction then introduced. The Jawa’ib Press, because of its pioneering role in
adopting such standards, and the wide distribution of its products in the Muslim
world, played a crucial part in this. Only when typographic editions had dis-
placed lithographic copies could the scribal era be truly said to have ended.

In the pre-print era, much importance was given to the character and reputa-
bility of the transmitters of texts, whether orally or scribally; with printed books,
this role passed to publishers, and trust in their reliability and accuracy became
of equivalent importance.3! The Jawda’ib Press, by earning that trust, as well as by
its innovations in making texts readable and attractive, helped to consolidate the
place of printing as the normal means of transmitting sound classical Arabic
texts hitherto available only in manuscripts.
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Lachmann und der Archetyp

Walter Berschin

Abstract

In the early 19t century, the quality of the editing techniques of occidental texts took a leap
forward which is associated with the name of Carl Lachmann (1793-1851). His method revolu-
tionized the process of editing and has contributed to the fact that many 19th century editions
have proved to be exceptionally lasting.

Lachmann’s innovation was the distinction between two completely different procedures
during the editing process, namely

1) Recensio
2} Emendatio

While the editor was bound by rigid rules during the Recensio (1), he was given the greatest
possible liberty regarding the Emendatio (2). The point at which method 1 is replaced by
method 2 is called the Archetyp. This was Lachmann’s central concept. This paper attempts to
place this innovation, which had a revolutionizing impact, in its historical context and shows
with the help of modern examples that it is still useful to be familiar with Lachmann’s
method. Admittedly this is not an easy task as he himself has never explained his method in a
coherent and comprehensive way.

Edieren ist eine alte Kunst. Man kann sie bis zu den Homer- und Platon-Aus-
gaben der griechischen Philologen im dgyptischen Alexandria um 200 v. Chr. zu-
riickverfolgen. Auch im Mittelalter ist diese Art philologischen Arbeitens nie ganz
ausgestorben. Es waren zum Beispiel im lateinischen Westen drei verschiedene
Ubersetzungen des Psalters im Gebrauch; diese Tatsache hat Anlaf zu Editionen
des Psalters gegeben, die den Leser umfassend iiber die verschiedenen Versionen
informieren wollten: Psalteria triplicia (tripartita),! psalteria quadrupartita.?

Bei den Humanisten nannte man die kritische Beschiftigung mit Ausgaben
der hebriischen, griechischen und lateinischen Bibel “Philologia sacra”. Erasmus
von Rotterdam ging hier voran mit seiner 1516 erschienenen Ausgabe des grie-
chischen Neuen Testaments, das er damals Novum instrumentum nannte. Dieses
Buch ist typisch fur die Editionen des XVI. bis XVIIIL. Jahrhunderts: Erasmus hat

1 Walter Berschin, Griechisch-lateinisches Mittelalter. Von Hieronymus zu Nikolaus von Kues,

Bern/Miinchen 1980, p. 68.

Bei diesem Buchtyp kam als vierte Kolumne der griechische Text des Psalteriums zu den
drei lateinischen Ubersetzungen hinzu; cf. Walter Berschin, “Salomons III. Psalterium
quadrupartitum ...”, in Kaisserin Theophanu t. 1, Koln 1991, pp. 327-333.
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seiner Ausgabe nur eine Handvoll Handschriften zugrundegelegt, alle aus dem
XIL/XIII. Jahrhundert. Diese Handschriften reprisentieren den sogenannten
“byzantinischen Reichstext”. Es handelt sich hier um die grofite, spiteste und
schlechteste Gruppe von griechischen Handschriften des Neuen Testaments.? Der
von Erasmus hastig publizierte Text wurde die Grundlage fast aller griechischen
Drucke des Neuen Testaments bis ins XIX. Jahrhundert. Man besserte zwar da
und dort ein wenig herum, zum Beispiel am Ende der Apokalypse (22, 16-21).
Denn die letzten sechs Verse dieses Bibelbuches hatte Erasmus in Ermangelung
einer griechischen handschriftlichen Vorlage einfach selbst aus dem Lateinischen
ins Griechische {ibersetzt. Insgesamt aber blieb das griechische Neue Testament
des Erasmus fiir zehn Generationen der fextus receptus. Ahnlich verhielt es sich
mit vielen Ausgaben griechischer und lateinischer Klassiker aus der Feder der
Humanisten. Die Handschriftengrundlage — und damit die Ausgangsbasis der
Texte — behielt lange Zeit etwas Zufilliges.

Der Qualititssprung der Editionstechnik abendlidndischer Texte erfolgte im
frithen XIX. Jahrhundert. Er ist mit dem Namen Carl Lachmann (1793-1851)
verbunden. Geboren als Sohn eines Pfarrers in Braunschweig 1793, studierte er
Theologie und Philologie in Leipzig und Géttingen (1809-1813), habilitierte sich
mit 22 Jahren und wurde mit 32 Jahren Professor fiir Deutsche und Klassische
Philologie in Berlin. 1851 ist er gestorben.* Jakob Grimm sagte in der Gedenkre-
de auf ihn: “er war zum herausgeber geboren, seines gleichen hat Deutschland in
diesem Jahrhundert noch nicht gesehn”.> Lachmanns Methode hat die Editions-
technik revolutioniert und dazu beigetragen, daf viele Editionen des XIX. Jahr-
hunderts sich lange behauptet haben und zum Teil immer noch als mafgebend
gelten. Worin besteht der Qualititssprung?

Das Problem der Darstellung der Lachmannschen Methode ist, dafl er selbst
seine Prinzipien nie zusammenhingend und vollstindig erldutert hat, sondern je-
weils nur in den Vorreden das eine oder andere dazu sagte. Man muf8 sich also
das System aus beildufigen Zitaten zusammensetzen.® Das wichtigste steht in der
Vorrede zur Ausgabe des romischen Dichters Lukrez von 1850. Dort findet sich
auch ein entscheidender Begriff fiir die Neuerungen Lachmanns: Archetypus. Das
Wort wurde damals nicht neu erfunden - schon Erasmus von Rotterdam hat es

3 Kurt und Barbara Aland, Der Text des Neuen Testaments, Stuttgart 21989, p. 14. Eine einge-
hende Darstellung der Schwichen der Edition des Erasmus gibt Frederick Henry Ambrose
Scrivener, A Plain Introduction to the Criticism of the New Testament t. 2, London/New York
41894, pp. 182-187 (“the most faulty book I know”, p. 185).

Zu Lachmanns Leben cf. Harald Weigel, Nur was du nie gesehn wird ewig danern. Carl Lach-

mann und die Entstehung der wissenschaftlichen Edition, Freiburg i.Br. 1989.

5 Jacob Grimm, Rede anf Lachmann, Berlin 1851, p. 16.

6 nimlich aus den Praefationes zu seinen Ausgaben des Properz (1816), des Neuen Testa-
ments (editio maior) und des Lukrez (1850), sowie seinem Aufsatz “Rechenschaft iiber
Lachmanns Ausgabe des Neuen Testaments”, Theologische Studien und Kritiken t.3/2,
pp- 817-845 (= Karl Lachmann, Kleinere Schriften t. 2, Berlin 1876, pp. 250-272).
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in den Adagia’ gebraucht; Carl Lachmann freilich hat dem Begriff in Auseinan-
dersetzung mit einigen Zeitgenossen® nun einen scharf umrissenen editionstech-
nischen Sinn gegeben. Der Archetyp ist editorisch der Text, den man durch Ab-
schreiben, Vergleichen und Gruppieren der Handschriften erzielen kann; er bil-
det den ersten Zielpunkt des methodisch wissenschaftlichen Edierens. Direkte
Kopien werden, sobald man sie erkannt hat, ausgeschieden, womit sich die Zahl
der fur die Edition relevanten Handschriften verringert. Abhingigkeiten der
Handschriften untereinander werden durch die Beobachtung von Fehlern
(“common errors” bzw. Variationen = “common variations”) festgestellt; die Feh-
ler teilte man spiter ein in errores coniunctivi und errores separativi. Mit ihrer Hilfe
wird der Rang der jeweiligen Handschrift in der Gesamtiiberlieferung festgelegt.
Entsprechend dem Rang der jeweiligen Handschrift wird ihr Text bewertet. Das
Verfahren heifit in dieser Phase recensio codicum; sein Ergebnis ist der Archetyp.
Der Archetyp ist textgeschichtlich definiert als “die Vorlage, bei der die erste
Spaltung”, d.h. die erste Divergenz der Handschriften, “begann ... Der Text die-
ses Archetypus ist frei von allen nach der Spaltung entstandenen Fehlern, steht
also dem Original niher als der Text” der einzelnen handschriftlichen “Zeugen”.?

Man darf den Archetyp nicht mit dem Original oder gar dem Autograph ver-
wechseln. Der Archetyp ist vielmehr der Punkt einer Textgeschichte, bis zu dem
man mit einem exakt nachpriifbaren, fast mechanisch zu nennenden Verfahren
kommt. Hat der Editor diesen Punkt erreicht, so muff er seine Methode vollkom:-
men dndern. Das ist das Neue, das wissenschaftlich Revolutionire an der Lach-
mannschen Methode, daf der Editionsprozef in zwei scharf getrennte Phasen
aufgespalten wird, die vom Editor eine kontrire Einstellung zum iiberlieferten
Text verlangen. Es wird ndmlich

1) in der Recensio der Text erstellt, der obne eigenes Urteil nach Regeln der Fehler-
analyse (Variationenanalyse)!® und im einzelnen nachpriifbar rekonstruierbar
ist: der Archetyp. Sodann hat

2) in der Emendatio der Editor die nur mit Einfithlungsvermdgen zu l6sende
Aufgabe, verderbte Stellen zu heilen, um einen Text vorzulegen, der dem
Original moglichst nahekommit: das ist der zu edierende Text.

Fit enim saepenumero, ut unius archetypi mendum... in universam deinde veluti posteritatem libro-

rum propagetur, Erasmus, Adagia I 6,36, edd. M.L. van Poll-van de Lisdonk/M. Cytowska,

(Opera omnia Desiderii Erasmi 11 2) 1998, p. 63.

8 nimlich die Ciceroherausgeber Johann Caspar Orelli (1826) und Carl Gottlob Zumpt
(1831), sowie Friedrich Ritschl (Theodulus, Ecloga, 1832) und Johan Nicolai Madvig (Cice-
ro, 1833); cf. Sebastiano Timpanaro, La genesi del metodo del Lachmann, Florenz 1963,
pp- 43 sqq. Als wirkungsgeschichtliche Fortsetzung des Buches von Timpanaro versteht
sich die Dissertation von Giovanni Fiesole, La genesi del lachmannismo, Florenz 2000.

9 Paul Maas, Textkritik, Leipzig 41960, p. 6.

10 Den Begriff “Variationen” bevorzugt Leonard E. Boyle, weil er kein Urteil beinhaltet. “Op-

timist and Recensionist: Common Errors or Common Variations”, in Latin Script and Let-

ters A.D. 400-900, (Festschrift Ludwig Bieler) Leiden 1976, pp. 264-274.
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In der ersten Phase arbeitet der Editor im Extremfall rein textgebunden, in der
zweiten Phase mit aller denkbaren Freiheit gegeniiber dem iiberlieferten Text.
Das Neue war zur Zeit Lachmanns die /ex several! der Phase I: textgebundenes
Arbeiten unter Ausschaltung eines jeden eigenen Urteils. Phase II: Priifung des
Ergebnisses anhand der Sprachnormen und des autorspezifischen Stils war dem
XIX. Jahrhundert selbstverstindlich. Dariiber brauchte man nicht viel Worte zu
verlieren.

An der Wende vom XX. zum XXI. Jahrhundert ist das umgekehrt. Selbstver-
stindlich ist dem westlichen Medidvisten nunmehr die Handschriftenrecherche.
Weniger selbstverstindlich sind in der Medidvistik Kenntnisse der (alten) Spra-
chen und Wille oder Fihigkeit, sich in den Stil eines Autors einzuarbeiten. Das
verfithrt manche Editoren dazu, handschriftlich breit dokumentierten Nonsens
zu drucken, ohne sich zu fragen, ob solcherlei méglich und dem Autor zuzutrau-

en wire. Was soll man zum Beispiel von folgendem Buchtitel des Aethicus Ister
halten:12

INCIPIT LIBER ETHICO TRANSLATO PHILOSOPHICO EDITO ORACULO
HIERONIMO PRESBYTERO...?

Das ist trotz aller ostentativen Handschriftentreue methodisch ein Riickfall um
170 Jahre — ndmlich hinter Lachmann zuriick. Wenn diese Worter den Archetyp
des Textes darstellen, also des Textes, der vor dem Auseinandergehen der einzel-
nen Handschriften bestand, dann miifte uns der Editor erkldren, wieso er auf die
Emendatio im Sinn des Stils des Autors verzichtet. Er miifite uns zum Beispiel
beim dritten Wort erldutern, wieso der Verfasser die Genetiv-Endung -7 (Ethici)
mit der Dativ- bzw. Ablativendung -0 verwechselt. Kann der Editor diese Erkla-
rung nicht liefern, so muf er im Sinne des Autors verbessern.

Zweites Beispiel: In einer neuen Ausgabe der Grammatik Julians von Toledo
(T 690) steht der kuriose Vers:!3

Adnexique globum zipheri freta cana secabant

Versuchsweise iibersetzt heifit das: “Und die aschgrauen Meerengen durch-
schnitten die Masse des an [Sizilien] hingenden Zephyrium[-Gebirges in Bruti-
um]”. Trotz seines verquilten Inhalts ist das einer der am hiufigsten geschriebe-
nen Verse des lateinischen Mittelalters: Allein in der Stiftsbibliothek St. Gallen
findet er sich in mindestens zehn mittelalterlichen Handschriften. Der Erfolg

11 Garl Lachmann (ed.), Abii Tibulli libri quattuor, Berlin 1829, p. IIL

12 Otto Prinz (ed.), Die Kosmographie des Aethicus, Miinchen 1993, p. 87.

13 Maria A. H. Maestre Yenes (ed.), Ars Tuliani Toletani episcopi, Toledo 1973, p. 121. Dem Vers
scheint zugrundezuliegen Pomponius Mela, De chorographia 11 115: Sicilia aliguando, ut fe-
runt, continens et agro Bruttio annexa post freto maris Siculi abscissa est.

14 Rarl Schmuki, in Vom Schreiben im Galluskloster, (Ausstellungsfithrer) St. Gallen 1994,
pp- 66-68.
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des Verses ist zu erkldren: Er diente als Schreibiibung fiir alle 23 Buchstaben des
rémischen Alphabets. Also miissen in dem Hexameter, wenn wir ihn kritisch
edieren, auch alle 23 Buchstaben des romischen Alphabets vorkommen. Wir wol-
len es der Editorin glauben, daf! das Ergebnis der Recensio codicum so aussieht,
wie man in der oben eingeriickten Zeile sieht. Aber es fehlt die Emendatio, bei
der wir den Archetyp so verbessern miissen, dafl auch y (ziphyri) und k (kana) in
dieser Probatio pennae vorkommen:

Adnexique globum ziphyri freta kana secabant.

Gegenwirtig ist das Interesse vieler edierender westlicher Medidvisten fiir die
theoretischen Grundlagen des Edierens gering. In einem Band Probleme der Editi-
on mittel- und neulateinischer Texte stellt ein Mittelalter-Historiker “Uberlegungen
eines Editors” an, in denen er von “Lachmanns Forderung nach einem Hand-
schriftenstammbaum™?® spricht. Dieser Editor hat Lachmann nie studiert; sonst
wiflte er, dafl das Stemma codicum weder von ithm erfunden noch postuliert
noch realisiert wurde. Das Stemma ist fiir die Lachmannsche Methode auch un-
erheblich, weil es lediglich zur Veranschaulichung einer Phase der Recensio codi-
cum dient. Friedrich Ritschl hat wohl als erster 1832 ein solches Stemma codi-
cum gedruckt.16

FORRTREN
LR

Die Trennung des Arbeitsprozesses beim Edieren in einen Teil, bei dem der Edi-
tor strengsten Regeln unterworfen ist, und einen zweiten, bei dem er grofite Frei-
heit hat, ist das Novum. Edieren im Sinne Lachmanns heifdt also, weder sklavisch
eine Handschrift kopieren und eine Art Faksimile oder diplomatische Edition zu
liefern, noch phantasievoll darauflos zu konjizieren, sondern methodisch vorzu-
gehen in zwei villig verschiedenen Arbeitsweisen. Der Punkt, der den Perspektive-
wechsel signalisiert, ist der Archetyp. Das ist nicht die Textphase, die man schon
ohne weiteres drucken darf, sondern die, bei der die Frage erlaubt und erforder-
lich ist: Ist der Text sprachlich, inhaltlich richtig, kann er dem Autor zugetraut,
dem Leser zugemutet werden usw.?

Im einzelnen muf natiirlich jede Edition der Uberlieferungslage angepafit wer-
den. Spitestens ab dem X. Jahrhundert verfiigen wir im Westen iiber Autographe
oder Handschriften, die in der unmittelbaren Umgebung des Autors geschrieben
wurden wie die Opera omnia der Hrotsvit von Gandersheim.!? Solche Uberliefe-
rungen entheben uns fast der Sorge um den Archetyp; sie machen aber nicht den
zweiten Schritt {iberfliissig, die Phase des Edierens, die die Frage stellt: Hat der

15 Probleme der Edition mittel- und neulateinischer Texte, (Kolloquium der Deutschen Forschungs-

gemeinschaft) Boppard 1978, p. 13.

Friedrich Ritschl, Thomae Magistri sive Theoduli Monachi Ecloga vocum Atticarum, Halle a.d.S.

1832.

17" Miinchen, Bay. Staatsbibliothek Clm 14485, ed. Walter Berschin, Hrotswit: Opera omnia,
Miinchen/Leipzig 2001, pp. X-XV.

16
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Autor das, was in seinem Autograph steht, auch gemeint oder muf§ emendiert
werden? Oft ist die Handschrifteniiberlieferung so breit oder so divergent, daf} der
Editor entmutigt auf den Versuch verzichtet, bis zum Archetyp vorzustoflen. Man
druckt dann nach einer sog. Leithandschrift eine vorldufige Edition.

Diese vereinfachte Editionstechnik kiindigt sich am Ende des XIX. Jahrhun-
derts an; der englische Philologe Housman hat gegen sie schon 1903 polemi-
siert.1® Unter Berufung auf den franzésischen Romanisten Bédier!” haben viele
Editoren diese Editionsmethode befolgt, die manche die “optimistische Metho-
de” nennen, weil sie dem Codex optimus folgt. RegelmiRig findet man in diesen
Editionen die einschrinkende Bemerkung, daf8 es sich um eine vorldufige Aus-
gabe handle: Die kritische Ausgabe, die alle Handschriften beriicksichtigt, ist das
Ideal geblieben.

Schlieflich soll nicht verschwiegen werden, dafl die Editionen Lachmanns
nicht tiberall erfolgreich waren und teilweise zu Ergebnissen gefithrt haben; die
heute auf Ablehnung stoflen. Das gilt fiir manche seiner Arbeiten auf germanisti-
schem Gebiet, wo wohl Texte rekonstruiert wurden, die es so nie gegeben hat.
Die latinistischen Editionen aber haben sich bewihrt, besonders das Paradebei-
spiel Lukrez (1 55 v. Chr). Sein Werk De rerum natura taucht im frithen IX. Jahr-
hundert in drei Exemplaren auf 1) am Hof Karls des GrofRen, 2) in der Schule
des Iren Dungal in Pavia, 3) im Bodenseeraum. Die Handschriften 1 und 2 sind
erhalten und liegen beide in Leiden.?0 Handschrift nr. 3 ist untergegangen, aber
dennoch die erfolgreichste geworden. Poggio hat sie 1417 wihrend seines Auf-
enthalts auf dem Konzil von Konstanz aus einer Bibliothek “befreit”, die er na-
mentlich nicht nennt.2! Er brachte die Handschrift nach Florenz, wo sie bei den
Humanisten grofte Beachtung fand; von ihr gibt es mehr als 50 Abschriften. Die
Bodensee-Handschrift selbst ist wie so vieles, was die Humanisten in ihren Pri-
vatbesitz iiberfithrten, verloren. Aus den drei Uberlieferungen kann man nun
den Archetyp rekonstruieren, das heiflt die Handschrift, aus der alle drei erhalte-
nen Uberlieferungen direkt oder iiber einen vermittelnden Textzeugen abge-
schrieben waren. Diesen Archetyp hatte Lachmann so deutlich vor Augen, als
hitte er ihn in einem fritheren Leben schon einmal gesehen. Er war nach Lach-
mann in Capitalis rustica geschrieben, und hatte 302 Seiten; Seite 1, 190 und
302 waren nicht beschrieben; im {ibrigen hatten die Seiten je 26 Zeilen usw. Das

18 “This method... saves lazy editors from working and stupid editors from thinking”, Alfred

Edward Housman, M. Manilii Astronomicon liber primus, London 1903 (repr. Hildes-
heim/New York 1972), p. XXXII.
19 Joseph Bédier, “La tradition manuscrite du Lai de ’Ombre. Réflexions sur l'art d’éditer les
anciens textes”, Romania 54, 1928, pp. 161-196 und 321-356.
20 1eiden, Universiteits-Bibliotheek Voss.lat.F.30 und Voss.lat.Q.94, zuletzt beschrieben von
K. A. de Meyier, Codices Vossiani latini t. 1, Leiden 1973, pp. 65-68, und t. 2, 1975, pp. 215-
217.
Poggio Bracciolini an Francesco Barbaro, Epistolae, ed. A. C. Clark, “The Literary Discov-
eries of Poggio”, Classical Review 13, 1899, pp. 119-130, hier p. 125.

21
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glaubt man ihm heute so nicht mehr.22 Aber der Archetyp selbst ist nach Mei-
nung aller Fachleute rekonstruierbar und er bildet die Grundlage fiir die Rekon-
struktion des Originals. So kann man den Satz wagen, daR es sich fiir den Latini-
sten nach wie vor lohnt, die Lachmannsche Methode zu kennen und mit ihr zu
arbeiten. Thr zentraler Begriff ist der Archetyp.??

22 Ubersicht iiber die neuere stemmatische Diskusssion bei L. D. Reynolds (ed.), Texts and
Transmission, Oxford 21986, pp. 218-222.

23 Der Beitrag erscheint gleichzeitig in Walter Berschin, Mittellateinische Studien, Heidelberg
2005.
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Variants and Invariants:
The Logics of Manuscript Tradition

Alexander Kleinlogel

In my paper, I want to review some methodological aspects of recent develop-
ments in textual criticism and stemmatology. Much of what I am going to say
has been sparked off by the discussion and the methodological innovations of
the Amsterdam research team who over the past two decades have very success-
fully investigated manuscript traditions of mediaeval French, English and Orien-
tal literature using various sophisticated computer based approaches.! Reference
will be made to some of these innovations only as a starting point for discussing
the ‘state of the art’ in general from the point of view of a classicist who in the
face of the current methodological situation may feel he should ask himself not
only ‘stemmata quid faciunt? but also “tustrumenta computatoria quid faciunt? -

For nearly a century now, mainly two objections have been repeatedly raised
against the formerly authoritative stemmatic method associated with the name
of Karl Lachmann? and systemized by Paul Maas:? on the one hand, it was sus-
pected of granting the editor’s subjectivity too much freedom in assessing vari-
ants as ‘significant errors’ used by this method as basic arguments to uncover
" manuscript relationships, to represent them in the genealogical pedigree of the
‘stemma codicum,” and to reconstruct an archetype or a text version coming as
close as possible to the putative original; on the other hand, any such recon-
struction was likewise suspected of being nothing but contamination producing
texts that could not claim to have historically ever existed.

In the course of the controversy, two solutions were proposed that were in-
tended to minimize or even eliminate the adverse effects of the common error
method. The first consisted in renouncing completely any attempt at reconstruct-
ing an archetype and in resorting to what has recently been called ‘best-text his-
torical editing,* i.e., reproducing diplomatically the text of some prominent
manuscript and letting the reader compose his own version from this text of ref-
erence and from the variants listed in the apparatus. This is what Joseph Bédier
had recommended,’ and though it amounts to no less than an invitation to un-
controlled contamination it was and is still looked upon as more objective and is

Cft. Studies in Stemmatology 1996, “Prologue: State of the art,” vii-viii.

The development of textual criticism and Lachmann’s réle are still best described by Tim-
panaro 1981. Cf. Lutz-Hensel 1975.

3 Maas 1927 and 1960.

4 Robinson 1996, Computer-Assisted Stemmatic Analysis and ‘Best-Text’ Historical Editing.

Bédier 1928.
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frequently practiced, especially by editors of mediaeval and modern texts.® An-
other approach emerged with the advent of computers when philologists in search
of more objective methods of determining genealogical kinship of manuscripts
became aware of the potential of numerical taxonomic procedures that had been
developed for other scientific disciplines, particularly in the area of biological sys-
tematics.” This methodological reorientation was largely motivated by what
seemed to be a striking analogy between phylogenetic evolution and the branch-
ing process of manuscript traditions, but even more so by the expectation that
numeric procedures could guarantee a superior level of objectivity as they allowed
to renounce to the suspected ‘error’ criterion and to base the investigation on the
‘variants’ as neutral distinctive features without having to pass judgment on their
originality or genuineness. These ‘egalitarian’ variants could then be used to cal-
culate distances, similarities or correlations and to allocate the manuscripts like
phylogenetic specimens (‘taxa’ as they are called by taxonomists) within a struc-
ture of mutual affinities. This, in turn, was assumed to constitute a more objective
basis for editorial decisions. In the meantime, the dispute of ‘error vs. variant’ has
been settled by what might be called a methodological compromise where, in a
first step, numerical procedures are used to establish the network of mutual dis-
tances and a concatenated ‘deep structure’ and, in a second step, genealogically
relevant variants or even significant errors serve to identify a point of origin by
which the unrooted deep structure is transformed into a dendrogram, i.e., into a
directed graph which will not only resemble the conventional ‘stemma codicum’
very closely, but is also intended to assume the réle the stemma has played in tra-
ditional textual criticism.

The methodological procedure of splitting analysis up into concatenation and
orientation in the manner described is nothing very new. It was first proposed in
the twenties of the past century by Dom Quentin,? and became something like a
methodological standard ever since the late sixties, when Dom Froger published
his treatise on the applicability of formal methods and computer aided automi-
zation in the field of textual criticism.? Though I assume my audience to be fa-
miliar with this procedure, I think presenting an elementary illustration will
prove helpful for understanding subsequent argumentation. The example is
more or less fictitious.

These and other modern approaches (edition as a description of “Werkgenese,’ i.e., of the
genesis of the literary work) are discussed in detail in Texte und Varianten 1971.

One of the first to apply such taxonomic procedures was Griffith 1968; others followed,
see La pratique des ordinateurs dans la critique des textes.

8  Dom Quentin 1926.

?  Dom Froger 1968.
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The numerical procedures applied have mostly been methods of cluster analysis
of the single linkage typel® and capable of producing what is called an undi-
rected connected acyclic tree, i.e., a graph joining all nodes — in our case manu-
scripts — by one single line and without closed loops. Starting from a collation of
manuscripts listing all instances of variation, the distance between any two
specimens can be defined as the number of places where the specimens offer dif-
ferent readings. Summing up these differences for all pairs will then yield a ma-
trix of mutual distances!! from which the concatenated ‘deep structure’ or the
underlying network is extracted by some clustering procedure.!? As regards these
procedures, the so-called Wagner network algorithm has been shown by the Am-
sterdam research group to be particularly well suited, especially as it is capable of
interpolating hypothetical internodes corresponding to what in traditional
stemmatics are lost intermediaries.!® As there exist various implementations of
this algorithm in computer programmes like MacClade (by Maddison and

—
o

Steinhausen/Langer 1977, 76-78.

11 Figure 1, (1).

Figure 1, (2).

For a detailed description of Wagner networks see Salesman 1996, 60-70.

—_
w N



262 ALEXANDER KLEINLOGEL

Maddison 1992) and PAUP (by D.L. Swofford 1991)!4 concatenation can readily
be achieved even for large sets of data. Once the undirected dendrogram is estab-
lished, it is given an orientation by selecting a point of origin!® (or simply ‘hang-
ing’ the structure from this point) and making all paths lead away from it.1é Evi-
dently, this step of selecting the origin is of crucial importance as it is only after
introducing orientation that the previously undirected tree may be interpreted as
reflecting dependence or derived stages of development; more importantly, it
may even claim to reflect ancestry provided the respective selection is based on
data of genealogical purport, such as on conventional significant errors or on
whatever information may be available to determine which of the nodes or
internodes is nearest to the putative original. This decision, however, will always
have to be made by the analyst for even though programmes like PAUP are ca-
pable of proposing an orientation its selection will be but a formal one and will
be made (as is indicated by ‘Parsimony’ in the acronym) with regard to minimiz-
ing the length of the tree (i.e., the sum of the branches weighted by their dis-
tances), however not with regard to genealogical considerations.

Thus, the genealogically indifferent character of the data used proves a serious
drawback of any approach using numerical procedures. It is certainly not by mere
coincidence that theoreticians of biological taxonomy, too, have always warned
against interpreting findings from clustering procedures rashly as phylogeny (i.e.,
revealing ancestral relationships) instead of phenogeny (i.e., classification with re-
spect to similarity without genealogical implications), especially when starting
from data bases that consist exclusively of indifferent distinctive features and in-
clude no fossil evidence.!” It is worth noting that similar warnings came from phi-
lologists when applying clustering procedures to data derived alone from pure dis-
tances between variants, particularly in the presence of contamination and in
cases where such secondary shifting might have outnumbered the ‘genuine’ ances-
tral features like the significant errors that Paul Maas had compared to the geolo-
gist’s fossil evidence.!8 Recent methodology has become aware of the implications
of this handicap and has attempted to circumvent it by restricting the data used
for calculation to what was styled ‘genealogical variants’ or ‘genealogically rele-
vant variants.” With this restriction, it was hoped that results could be obtained
that could be interpreted as indicative of manuscript descent and that, at the
same time, the side-effects of ‘statistical noise’ caused by contamination, by poly-
genesis of errors (parallelisms) and the like, could be reduced. As a consequence,
methodology was faced with the crucial problem of defining what was to be un-
derstood by this term and of specifying criteria and conditions with which

14 PAUP: acronym for Phylogenetic Analysis Using Parsimony.

15 Figure 1, (3).

16 Figure 1 (4) for point of origin 02 in (3) and (5) for point of origin 01 in (3).
17 Sokal and Sneath 1963, Principles, 227-235.

18 Griffith 1979, 86; Galloway 1979, 91-92.
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variants had to comply in order to be qualified as ‘genealogically relevant.” When
reviewing the various definitions that have been proposed, we shall soon find that
most of them postulate explicitly or implicitly that any such textual deviation or
singularity has proved a stable element of the tradition, being of such kind as not
to have provoked elimination by conjecture or spontaneous correction. This is
exactly what, e.g., the notion of the genealogical quadruple or the type-2 varia-
tions of the Amsterdam team implies when postulating that the two variants be
distributed on exactly two groups of at least two witnesses or when other rules
stipulate that the respective variant fit well and inconspicuously in its context in
order to have escaped alteration by conjecture,!® or that the reading has been
protected as part of a rhyme, etc. These definitions clearly converge and can be
subsumed under the proviso which Paul Maas stated in connection with his fun-
damental concept of ‘Leitfehler’ (significant errors, the word being coined in
analogy to the geological ‘Leitfossilien,” the guide fossils mentioned above).20 In
this proviso he postulates that any such error, more specifically any separative error
be (translation by Barbara Flower) “so constituted that our knowledge of the state
of conjectural criticism in the respective period enables us to feel confident that it
cannot have been removed by conjecture during this period.”?!

All of this may be considered a revival and even a rehabilitation of the
‘Lachmannian’ principles of traditional stemmatics. But it also resuscitates the
old dilemma about the analyst’s subjectivity merely because it is again up to him
to pass judgment on a variant’s genealogical quality and to decide, e.g., whether
a variant is inconspicuous enough for not having provoked correction, or, more
generally, because in assessing a variant’s usability for stemmatic purposes the
analyst has to resort to his knowledge of the historical conditions of textual re-
production. Since such knowledge can be acquired only by successful elucida-
tion of individual manuscript traditions which in turn will require making use of
the expert’s experience and historical knowledge, reasoning is bound to become
circular and may, indeed, become biased by subjective decisions as before.
Though it is possible to base stemmatic research on circular reasoning and
methods of such reciprocal illumination,?? this is certainly no way to overcome
the dilemma. But is there any way out?

An alternative solution will become discernible when we consider that manu-
script transmission can be viewed either as a succession of states of a text or as a
genealogical branching process of its records. It is for this reason that a basic dis-
tinction is to be drawn between a text as a text version, i.e., a linguistic or mental
phenomenon, and a text in any recorded form (‘codex’ or ‘witness’).2> Accord-

19" See Salesman 1996, 19 (type-2 limitation), 6 (inconspicuousness).

20 Maas 1960. “Textkritik. Anhang I (Leitfehler und stemmatische Typen),” 26.
21 Maas 1956, trans. Barbara Flower 1959, 27.

22 Uthemann 1996, “Which Variants Are Useful,” 252.

23 Kleinlogel 1979, “Fundamentals,” 194-195; see also Giski 1971, 340-343.
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ingly, all features which serve as arguments in establishing manuscript relations
may be classified as either ‘codicological’ (external evidence) if due to peculiarities
of material transmission (gaps, transpositions of pages and quires, addition of
marginal notes and commentaries, joint transmission in a corpus combining it
with other texts etc.) or ‘textual’ (internal evidence) if due to linguistic changes
(like omissions, variations, interpolations, semantic shifting, orthographical and
linguistic updating, or contamination by horizontal transmission etc.). Now, the
historical process of manuscript transmission is primarily one of codicological
character in that it was not normally only the text as an isolated text version that
was copied but a codex in its entirety, including all of its additional and secon-
dary components or even its defects caused by material damages and the like. In
other words, it is not the succession of states of a text that is to be elucidated by
genealogical analysis but the branching process of its carriers. And with the em-
phasis being upon this branching process, analysis will have to use as its primary
evidence any specific peculiarity or innovation that has proved constant and irre-
versible under the process of successive copying, a property that can be best de-
scribed as ‘hereditary,’ as a ‘constante de la tradition verticale’ as Jean Irigoin2* has
styled it or, using for the pun’s sake a mathematical synonym, as an ‘invariant.’

Returning to Maas’ proviso and to the rules for identifying variants as gene-
alogically relevant that appear to be converging towards this proviso, it can readily
be shown to coincide with our conclusion if we rephrase its double negation as a
positive statement postulating that in order to be genealogically relevant the re-
spective feature or peculiarity should have proved stability and continuity under
the process of transmission rather than ‘not having been eliminated by conjecture’
or having ‘escaped correction by passing unnoticed.” In fact, whenever doubts have
been raised about the argumentative value of any ‘significant variant’ or ‘signifi-
cant error,” or corroboration attempted, the discussion would focus upon the
conditions which might decide on the variant’s or the error’s stability and irre-
versibility in the course of textual transmission, thus implicitly analysing its prop-
erty of being hereditary or an ‘invariant.” However, when we are to escape the di-
lemma about subjectivity in assessing variants we cannot let things rest with the
irreversibility and invariance of errors, i.e., components of the linguistic level of
the “text,” but must extend the proviso’s purview to all aspects of manuscript
transmission that may have proved hereditary and invariant, in other words, we
must generalize Maas’ proviso and include what the taxonomists and Maas meant
when alluding to “fossils,” namely: all material and codicological singularities or
peculiarities of manuscript transmission such as the ones adduced above when
making the distinction between text stages and witnesses, for the simple reason
that these elements of the tradition showed much stronger a tendency to become
and stay “invariants” as the following examples will demonstrate:

24 Trigoin 1977, “Quelques réflexions,” 243.
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1. The so-called alphabetic plays of Euripides are mainly transmitted by two
manuscripts L (Laur. 32,2) and P (Conv. soppr. 172) where for a long time it
could not be decided whether they are entirely independent of each other or
whether for certain parts P is to be regarded as a copy of L. Both manuscripts
exhibit a number of conjunctive errors, the most absurd being a completely
nonsensical punctuation mark, a colon, followed by an unusually large space
in the middle of a sentence in verse 95 of the play Helena. When on June 3,
1960, Giinter Zuntz?® and the librarian of the Laurenziana checked the pas-
sage of L under the quartz lamp and the liabrarian ran her hand across the
passage, the ominous colon disappeared, and a tiny bit of straw stuck to her
finger that had come loose by the heat of the lamp. What had happened was
obviously this: When the scribe of L incurred the obstacle of the paper he
simply skipped it and left a space after it; the scribe of P, however, mistook it
for a punctuation mark and faithfully reproduced it together with the space.
Thus, a bit of straw furnished the proof that P had been copied from L and
settled the dispute once and for all.

2. The manuscripts of the Athenian historian Thucydides have been enriched
several times by abundant marginal commentaries that were referred to the
words or the passages they explained by reference marks such as numbers (let-
ters of the Greek alphabet) or symbols. When working on models containing
these scholia the scribes frequently copied the respective reference marks to-
gether with the text and with the marginal apparatus leaving them unchanged
as, on the one hand, this was a safe method not to disturb the coordination
of text and scholia, and as, on the other hand, these marks, due to their
purely functional and asemantic character, did not provoke changes by se-
mantic shifting and the like. The remarkable thing about them, however, is
the high degree of stability they have proved in this particular case: Although
the manuscripts F (Munich, Mon. gr. 430), M (London, British Library, Add.
11727) and the corrector C? of C (Florence, Laur. plut. 69, cod. 2) derived
their secondary material (scholia) from models that were separated by at least
four stages of intermediaries and though some of them had been subject to
intensive contamination these codicological elements have remained “invari-
ant” and provide a convincing proof of the genealogical kinship of the texts
involved.

I am fully aware that by adducing these and any other examples I have been tell-
ing nothing astonishingly new, nor has this been the point I wish to make. What
I have found astonishing instead was the fact that many of the scholars who rely
on computer based procedures to extract genealogical information from their
collections of variants though they acknowledge by principle the argumentative
potential offered by codicological features, they nevertheless show great

25 See his report in Zuntz 1965, 13-15.
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reluctance to take advantage of it and in most cases restrict themselves to
adducing codicological and external evidence merely as a confirmation of the re-
sults obtained by numeric analysis. Stemmatic research, however, should pro-
ceed the other way around and base investigation primarily on codicological
evidence, even if numerical procedures are envisaged.

This methodological reorientation seems more than justified when we con-
sider its benefits:

1. Analysis of manuscript relationships can now argue by stringent logical infer-
ence from factual evidence rather than from probabilities and possibly sub-
jective judgment such as the assessment of a variant’s genealogical relevance.
Even if we must make allowance for the investigator’s subjectivity in diagnos-
ing and evaluating codicological evidence, a higher level of certainty and ob-
jectivity will at any rate be obtainable by basing argumentation on ‘invariants’
instead of on indifferent ‘variants.’

2. The results obtained by codicological analysis will enable the investigator to
more reliably assess the status of the individual variant and to decide whether
it is to be regarded as hereditary, hence genealogically relevant, or as secondary
and due to conjecture, correction or contamination. In fact, whenever con-
taminated traditions have been successfully disentangled in the past, the cru-
cial arguments for distinguishing the different layers and for identifying their
possible sources came exclusively or nearly so from codicological evidence.

3. It is, therefore, primarily by codicologically oriented research that we will be
able to acquire and expand our knowledge on the conjectural or, more gener-
ally, philological capabilites of different periods, of different centres of
transmission, and of important historical personalities, etc., as implied and
stipulated by Maas’ proviso and that we can do so without running the risk of
getting caught in circular argumentation.

4. It is only when based on codicological analysis that the ‘recensio,’ the eluci-
dation of manuscript tradition and eventually its visualization by means of a
stemma, can serve as a firm basis for editorial decisions by ‘selectio’ or
‘emendatio,’ and it is, indeed, only by a methodological reorientation as im-
plied by the proposed codicological generalization of Maas’ proviso that we
can comply with Lachmann’s famous postulate ‘recensere sine interpretatione et
possumaus et debemus.’?6

So far, I hope that the question of stemmata quid faciunt could be given a satis-
factory answer. As concerns the other question instrumenta computatoria quid
Jfaciunt? one important conclusion should have emerged from what we have dis-
cussed: Computer programmes and numerical procedures do not by themselves
eliminate the analyst’s subjectivity or guarantee more objective results. When

26 Lachmann 1842, Novum Testamentum graece et latine, praef. v.



THE LOGICS OF MANUSCRIPT TRADITION 267

processing data based on purely textual features like variants they will produce
little more than a classification with respect to similarity, which under favourable
conditions may amount to an approximation of what the investigation is really
aiming at. But it is only when feeding them data of genealogical relevance that
they will be capable of uncovering genealogical relationship. So, once it has be-
come evident that it is the data and not the computer or the computer pro-
gramme that decides on the objectivity of our investigations we should concen-
trate on including in our collection the appropriate kind of data right from the
beginning. The computer will nevertheless remain a useful or even indispensable
means, especially when large masses of data are to be handled and processed.
But it is in itself no guarantee for attaining a higher degree of objectivity.
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Editing Problems of Persian Classical Texts
and the Respect to Manuscript Authenticity

Iraj Afshar

At present, the oldest known dated and unaltered manuscript of a Persian text is
al-Abniya ‘an haqiyiq al-adviya, dated 447 (beg. 8 April 1055), belonging to the
National Library of Austria. This manuscript was copied about one hundred
years after its compilation. This manuscript owes its importance not only to its
age. The name of the scribe Asadi-yi Tusi, the composer of the Garshash-Nama
and the Lughat-i Furs, lends special weight and importance to the manuscript, as
it was copied by a learned person and a philologist poet.

The next oldest manuscript is a fragment of the Sharp-i Ta‘arruf of Abt Ibra-
him Isma’ill b. Muhammad Mustamali Bukhari, dated 473 (beg. 22 June 1080),
and belongs to the National Museum of Karachi. It is followed by the manu-
script of the Hidayat al-muta‘allimin fi al-tibb of Aba Bakr Rabi‘ b. Ahmad Bu-
khari, dated 478 (beg. 29 April 1085), which is preserved in the Bodleian Library
(Oxford). These three texts have been published in a careful and scholarly man-
ner. Generally, the editors of these texts, when transferring the original manu-
script into the printed text, have reproduced the orthographic variations they
found by using the four letters that are particular to the Persian orthography
(¢ @ <3 «X5). In the manuscripts, the first three letters were mostly written with
one dot, and the fourth with three dots either over or underneath the oblique
stroke. The indicated changes and alterations in the punctuation and paragraph-
ing of the text are a manifestation of the difficulties and problems of transform-
ing any Persian text from the handwritten manuscripts of past centuries into use-
ful and scholarly editions.

In the texts published in Iran over the last sixty odd years, careful editors, in
their introductions, have made known and described the manuscripts they used,
indicating the order in which they transferred and edited the text. They have also
described the emendations they undertook when editing the manuscripts, and
they have especially pointed out the particular characteristics of the handwriting
of the manuscript each chose as their exemplar manuscript. These experiments,
taken as a whole, may lead us to decisive results about the strengths and weak-
nesses of the prevailing editing practice. The main characteristics and problems
which were discussed in most of these introductions can be categorized as fol-
lows.

1. Each manuscript, even if we compare two manuscripts from the same century
and period, features its own copying style. Even if there are several copies by
a single scribe, they do not show likeness and unity in their calligraphy.
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Variations and differences are sometimes seen in consecutive lines even
within the same page, which demonstrates that no scribe considered himself
bound to a uniform orthography. As mentioned above, differences of copy-
ing style are not only related to the changes in handwriting over time, but
even within the same period, the orthography varied from region to region.
It is equally important to note that the reflection of dialects in the manu-
scripts is related to the peculiarities of the region the scribe hails from, which
may be different from that of the author. A good example is the bayad (note-
book) of T3j al-Din Ahmad Vazir, which he compiled in 782 (beg. 7 April
1380; there are writings from eighty contemporary scholars and learned men
all of whom were residents of Fars (one of the southern provinces of Persia),
but each with a style of writing peculiar to himself.!

2. Among modern scholars, all the qualities related to the copying style and or-
thography of manuscripts have been referred to as “rasm al-khatt” (handwrit-
ing). But I believe that the copying style of old manuscripts should be di-
vided into two elements. One is the general and common form of writing,
such as the joining and separating of words; the indication of vocalization
and diacritics; the use of other punctuation marks; and the use of Arabic or-
thography in Persian. The second element is the manner of writing letters,
like the various representations of 1and especially the four particular letters
of Persian (% «g «3 «X), which are not found in the Arabic alphabet. In addi-
tion, in old manuscripts and in the pronunciation of the period, there is a
letter similarto 345, which was probably pronounced somewhere between 3l
and & (a5 = 218, This category also includes dotted J\ after a vowel, such as in
3 535 5, or attaching marks to similarly formed letters, because they were
once accompanied by such marks, and those marks have now been com-
pletely abandoned, such as » — , — z — & — Ji — u» etc. Perhaps this type of
peculiarities may be called “rasm al-harf” (‘the spelling of letters’).

3. The absence of diacritics in manuscripts is one of the causes of incorrect
reading which particularly affects lost geographical and historical proper
names, as well as scientific terms, especially in pharmacopeias and their like,
and creates great difficulties. An example of a Persian text with very few dia-
critics is the Lubb al-hisab written in the seventh/eighth century, which was
published in a facsimile edition in Tehran (1368 sh./beg. 20 March 1989).2
The lack of diacritics is not due to carelessness: according to Muhammad b.
‘Abd al-Khaliq Mayhani, the author of the Dastir-i dabiri in 585 (beg. 19
February 1189), the absence of diacritics is part of good writing style, because

1 Traj Afshar, “Justari dar nuskha-shinisi-yi Bayad-i (Safina-yi) T3j al-Din Ahmad- Vazir
(mu’arrakh 782/[1380-81]).” Nama-yi Babaristan 4, no. 1-2 (1382/2003-2004), pp. 35-62.

2 “Ali b. Yasuf b. ‘Ali Munshi (6% c.), Lubb al-hisab, published by Jamil al-Din Shiriziyan,
Tehran: Markaz-i Intisharat-i Nusakhha-yi khatti, 1368/1409/1989.
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the reader of the letter should not be charged with ignorance. As Mayhani
put it,
One should not put vowels and diacritical points and dots except at amiss places
[Ze., at places where a different diacritic would normally be expected]. However,

providing diacritics and vocalization without any excuse is charging the addressee
of a letter with ignorance.3

Regarding the four Persian letters, a particular rule cannot be derived from a
comparison of the old manuscripts. Sometimes three dots were used to dis-
tinguish < «z <5 and <&, and sometimes not. This has been mentioned before.
The author of the Dastir-i dabiri put it as follows:

And there are few letters in the Persian language which are not found in Arabic,
such as 3 ¢z «3 and S, [The first] three all feature three dots so that it does not
give rise to mistakes.

He has another rule, too, for the letter <5; in words beginning with a secas ilS
[the letter ‘k’ marked with the vowel point “dammah” (“)] in order to avoid
pronouncing it incorrectly, correct pronunciation is emphasized with the in-
sertion of (or replacement by) «. As an example, he added that #lif is
written ¢l 5

The punctuation in the middle and end of paragraphs is very limited in Per-
sian manuscripts (as it is in Arabic), but nowadays in the printing of old
texts, a European-based punctuation is used for the ease of reading and in
order to separate the phrases from each other. The crucial point in this re-
gard is that none of the editors has until now clarified which punctuation
marks or dots were found in the manuscript itself and which ones were
added by the editor himself. Often the editor, according to his understand-
ing of the text, inserts a full stop which results in separating phrases in a way
that the author did not necessarily intend. A practical way of distinguishing
the editor’s punctuation from that of the copyist has not yet been devised.
Paragraphing is one of the necessities which should now be implemented in
all the old texts. In this regard, too, the editors do not indicate what the
original condition of the manuscript was, and what form it has taken in the
printed text.

The variations of pronunciation and letters in the manuscripts are of great
importance both from the viewpoint of linguistics and for demonstrating the
style and quality of the copying of manuscripts. Examples are 2,53¥ (Arabi-
cized) and 2,53Y (Persian); ¢ = and &= (it is certainly written thus reflecting

Muhammad b. ‘Abd al-Khaliq al-Mayhani, Dastiir-i dabiri, ed. Adnan S. Erzi, (Ankara: An-
kara Universitesi [lahiyat Fakiiltesi Yayinlar, 1962), p. 4.

Muhammad b. ‘Abd al-Khiliq al-Mayhani, Dastar-i dabiri, p. 5.

Muhammad b. ‘Abd al-Khiliq al-Mayhani, Dastir-i dabiri, p. xxx.
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10.

11.

12.

some kind of pronunciation); &b and &l (such change is seen in many words
with the letter < ). The author of the Dastir-i dabiri has written in this regard:
“But = and Us is mixed with Persian. One should try to write it less as for
instance one should write &~ and <4 and so on with g

Separation in compound words occurs frequently but irregularly in old
manuscripts. It results in difficulties such as o8 Cusd ((BKiwd) 55 o2 (Bs02)
P ab (paed) A Olsa ((ailsn) of B (<38), Habib Yaghma'i in the Samanid
Tarjuma=yi Tafsir-i Tabari edition in seven volumes has retained most of the
cases of separation (Tehran, 1340-1356).

The joining of two or three independent words is one of the difficulties of
reading phrases such as s y2aS (Casl Lo 2 4S); there are many similar ex-
amples (ANiuized =4S Caul (1er),

The manuscripts of geographical texts show at times ‘unwritten’ variations.
While the places themselves have remained where they are — either above or
underneath the ground - their names may have been written in different
ways in the manuscripts. Sometimes none of the copies helps in editing the
text. A good example can be found in the book Masalik va mamalik by
Istakhri (De Goeje’s edition, p. 1302). There, the name of a place at a dis-
tance of six farsakh from Yazd is written as 31 and some names identical to
it have been given in the footnotes. But the name of the village whose place
is determined by Istakhri is el | which is now situated in the same place,
i.e., ‘the place which has fig trees,” and Istakhri, too, in the continuation of
the description of this place, has written: « (5 Jsal e ol jmua alall 5 » Asg
none of the copies had written o_=3l, De Goeje had no basis for inserting the
correct toponym, or to mention in the apparatus that the place is locally
called Anjireh.

The special pronunciation of Persian words such as «ls «cinsl & (il « ol
Js» should be retained. A very exact example of a manuscript that preserves
this orthography is the Tawarikh by Qutbi Ahari which belongs to the Library
of Leiden University (No. 2634), where most of the words are written in this
form.”

A distinctive orthography for homophones with different meanings such as
U R and 01 | and ¢l and sl sa should be maintained, and the editor
is obligated to write the correct form of it in the text. For instance, if the edi-
tor was to ignore this convention, the word (to demand) ¢islsa might be
spelled (to rise) (isla | which is wrong.

6
7

Muhammad b. ‘Abd al-Khaliq al-Mayhani, Dastir-i dabiri, p. 5.
See the catalogue, vol. V, p. 228, and the preface of the Ta7ikh-i Shaikh Uwais, translated by
Johannes Baptist van Loon, s’Gravenhage, 1954.
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13. The genealogy of the various manuscripts of a text is generally determined
on the basis of the date when they were copied, but perhaps it is necessary to
make a distinction between them if they belong to different cultural areas.
For instance, the manuscripts that were written during the period of the Sel-
juks of Anatolia in the areas of Sivas and Arzanjin (Erzincan) show differ-
ences from the viewpoint of “rasm al-kbaff” in comparison with the manu-
scripts written by Seljuqid copyists from Kirman and Isfahan during the
same period.

The Persian texts which have survived from the Samanid period (more than a
thousand years ago) have been copied over the centuries in the prevailing scripts
of each cultural region and with the changes that occurred in the orthography
over the centuries.

Unfortunately, most of the time there is a gap of many years between the
compilation of the work and the date of the oldest extant manuscript, and we are
entirely ignorant of the author’s orthography. For instance, the composition of
the Shabnama was completed in 400 (beg. 25 August 1009), but the oldest known
manuscript of this book is dated 614 (beg. 10 April 1217), and even this only be-
came known some twenty years ago. Hence the editors who produced various
editions of this epic from the nineteenth century onwards and until the discov-
ery of the 614/1217 copy by Jalal Khiliqi Mutlaq, had to use manuscripts dating
from the eighth century onwards.

Texts which were copied in calligraphy before the death of the author are rare;
among these is the Khatm al-ghara’ib by Khaqani (renowned as Tupfat al- Tragayn),
which was penned two years before the death of the poet. This manuscript,
which is dated 593 (beg. 24 November 1196), is part of the uncatalogued collec-
tions of the National Library of Austria, and remained unknown until recently.

Undoubtedly the most significant difficulty in presenting an emended, defini-
tive text that strives to retain the orthography used by its author is the absence of
authentic manuscripts, or the fact that they remain unknown. If a manuscript
copied from the autograph is not available, a copy close to the author’s time
must be used. Therefore one must expend great effort to find and use reliable
and correct manuscripts for the purpose of the authoritative editing of the words
of any classic author.

This list could be easily prolonged. It may suffice here to point out that the
problems and questions the editor of Persian manuscripts is faced with are end-
less, and decisions need to be taken at each step to make the edition both mean-
ingful and accessible. In the second part of this paper, I shall highlight a few of

the achievements.

8 Iraj Afshar, Fihrist-i dastnivisha-yi Farsi dar Kitabkhana-yi Milli-yi Utrish va Arshiv-i
Dawlati-yi Utrish dar Viyan [Catalogue of Persian manuscripts in the Austrian National Library
and in the Austrian State Archives in Vienna), Tehran: Fihristgan, 2003, pp. 84-87.
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It is instructive to chart the development of authoritative editions of New Persian
texts over the past two centuries, first under the efforts of orientalists, and later,
Iranian scholars. While difficulties and problems existed, there are instances of
excellent work as well.

The copying of manuscripts in respect to handwriting style is subject to the
time and region where the copy was produced. Jalal Matini in his outstanding re-
search has specified three periods and has found some variations and differences
in the handwriting style of each of these periods. Differences between several
copies of a text are due not only to date; there may also be variations between
several manuscripts of the same period if they were copied in different regions.
Such differences may be found for instance among the copies of the dwans of
the poets of the Safavid period which were produced in Iran and India.

During the millennium in question, the first eight hundred years are the pe-
riod of handwriting, whereas the last two centuries witnessed the rise of print.
These two centuries, in which copyists published classical texts from old copies
in the form of edited books, start in India, where M. Lumsden published the first
volume of the Shahnima in 1811 (1225) in typography and Nasta‘liq script;
thirty years later the Lisan al-Ajam by Shu‘ari was published in Constantinople
in 1255 (beg. 17 March 1839). Following that, numerous texts were printed in
India, whether by the Asiatic Society under the supervision of individuals like Sir
William Jones and W. Nassau-Lees, or by publishers like Nawalkishore, and oth-
ers.

After this initial period begins the era of editing Persian texts by orientalists in
European countries. Among this generation, the names of Etienne Quatremeére,
Jules Mohl, Johann August Vullers, II’'ya Nikolaevich Berezin, Paul Horn, Louis-
Amélie Sedillot, P.R. Seligman, Georg Graf, Albin de Biberstein-Kazimirski,
Reynold Alleyne Nicholson, Valentin Aleksevich Zhukovskii and Edward Gran-
ville Browne may be mentioned by way of example.

At about the same time lithography became prevalent in Iran, the publishing
of literary texts like the Shahnama, collected works (kulliyat) of Sa‘di, the Marh-
navi of Rumi and the Divan-i Hafiz were particularly regarded with favour. Dur-
ing the last twenty years of the Nasirl period (1875-1895), particular attention was
paid to the correctness of the text. The critical notes which Amir Nizam Garriasi
added on the margins of the Kalila va Dimna printed in Tabriz (1886) are exam-
ples of this. It is probable that Amir Nizam, who was a governor and an elo-
quent writer and calligrapher and who lived in Paris as an ambassador for some
time, was acquainted with the orientalists (including Biberstein Kazimirsky) who
were familiar with the Persian language and the scientific method of editing
texts.

A few years earlier, in 1880, on the order of the army commander Muhammad
Rahim Khin ‘Al3’ al-Dawla, and with the efforts of a learned man named Mirza
Tahir Basir al-Mulk Shaybani, a lithograph edition of Mawlavi’s Mathnavi was
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published (Tehran, 1882); this edition consisted of the Kashf al-abyat (alphabeti-
cal index of couplets), and this kind of presentation was novel.

In 1862, an edition of the Tarikh-i Bayhaqi was edited and supervised by
Ahmad Adib Pishavari, a first rate poet of this time, and published in Tehran. Of
course, before that, W. Nassau-Lees’ edition was published in 1862 in Calcutta as
a volume of the Bibliotheca Indica, but the advantages of Adib’s explanatory
and marginal notes in the new edition would attract the attention of future
scholars. I should also mention the famous edition of the Shahnama which was
published by the order of Husayn Pasha-khan Amir Bahadur-Jang by Muham-
mad $adiq Adib al-Mamalik Fardahani (the famous poet) and ‘Abd al-‘Ali Mubad
Bidguli (a writer and poet who aimed at pure Persian writing) in the year 1907,
and quickly gained renown.

Though some work has been done on these four works which shows some in-
terest in the correctness of the text, and although there has been no taint of
commercialism in their publication, they cannot be considered as completely
scholarly publications, because they did not mention the exemplars on which
the edition in question was based.

Perhaps by chance, it was at about the same time that in Ottoman Turkey
Mirza Habib Isfahani, who was an Iranian scholar and a man of letters, pub-
lished two important texts, the Dwan-i atma by Bushag-i Shirazi (Galata:
Chipkhana-yi Abu al-Ziya, 1884) and the Diwan-i albisa by Mahmud Nizim
Qari-yi Yazdi (Istanbul: Chapkhana-yi Aba al-Ziya, 1885), following the copies
he had seen in Istanbul. Similarly, the French orientalist H. Ferté, too, surely
with the cooperation of Mirza Habib, published a selection of ‘Ubayd-i Zakani’s
Diwan the same year (1884). These three texts have been a source of reference for
scholars ever since, though they lack the qualities of a critical edition.

The scholarly and critical editing and publishing of Persian texts commences
with the activities of Muhammad Qazvini in Europe. Initially working with Ed-
ward G. Browne, and then independently, he edited various texts; by publishing
the three volumes of the Tarikh-i Jaban-gushay by ‘Ata Malik Juvayni in the Gibb
Memorial Series, Qazvini proved his scholarly ability and critical sense and pro-
vided an example that later editors have tried to emulate. It is after the publica-
tion of the first works of Qazvini that scholars like Nasrullah Taqgavi,
Muhammad ‘Ali Furtighi, Muhammad Taqi Bahar, ‘Abd al-‘Azim Qarib, Ahmad
Bahmanyir, Jalal Tihrani, Hasan Vahid Dastgirdi, ‘Ali ‘Abd al-Rasali, Habib
Yaghma’i, Ghulam-Riza Rashid Yasami, Sa‘id Nafisi, ‘Abbas Iqbal, Muhammad
Taqi Mudarris Razavi, Jalal Huma’t and Mujtaba Minuvi embarked on publish-
ing texts with attention to introducing the manuscript exemplar, copies, and
variant traditions. Of course, the editing methods differ slightly from one scholar
to the next.

After this group, a large number of their students started publishing texts, a
practice which has continued from generation to generation until now. At this
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stage, the names of the late Yahya Mahdavi, Zabihulladh Safa, Muhammad
Mu’in, Parviz Nitel Khanlari, Sadiq Gawharin, Muhammad Taqi Danishpazhiih,
Mahdi Bayani, Jalal al-Din Muhaddith, Ahmad Gulchin Ma’ani, Ahmad ‘Ali
Raja’i and Ghulam-Husayn Yasufi should not be forgotten.

In conclusion of this brief account, which I believe was not fruitless for gen-
eral knowledge, it is necessary to mention that although the Intisharat-i Kulala-yi
Khavar, the Idara-yi Nigarish-i Vizarat-i Farhang and Tehran University took the
lead in publishing texts, the first important and thoughtful step was taken by the
Bungah-i Tarjuma va Nashr-i Kitab (Bureau of Translation and Publication of
Books) by producing a collection of Persian texts under the supervision of Ehsan
Yarshater; this series includes more than forty titles published between the years
1966 and 1978.

There are several collections which have become available through the Bun-
yad-i Farhang-i Iran (Foundation of Iranian Culture) under the supervision of
Parviz Natel Khanlari between the years 1966-1978, in several different series
such as Tarikh va jughrafya-yi Iran, Zaban va adabiyat-i Farsi, Farbanghi-yi Farsi,
and others. Currently, the Mu’assasa-yi Mirath-i Maktib have taken charge of
publishing the texts of classical authors. Since 1994, it has published about a
hundred titles and also publishes a magazine named A4 ’ina-yi Mirath whose arti-
cles are concerned solely with introducing manuscripts, methods of editing texts,
and criticism of published texts.

In the field of scholarly editions, which is based on the editor’s intention to
follow the exemplar while criticizing the various copies, certain difficulties in the
editing of Persian texts have become gradually evident. In order to address one
of these difficulties, a study of the gradual development of the evolution of Per-
sian handwriting was carefully carried out. Any practical and accurate solution
must include a method of addressing this orthography that takes into account
both current linguistic rules and the special requirements of the Persian lan-
guage, and efforts were made to find and apply an orthography that was suited
to this age.

At the outset, Ahmad Bahmanyar in 1944 and then Mustafa Mugarrabi on
the initiative of Parviz Natel Khanlari in that year, and following them Jalal
Huma’i, presented their suggestions on Persian orthography. After them, several
other views were presented and some scholarly institutions proposed and intro-
duced their particular orthographic style.

Recently the Farbangistan-i zaban va adab (The Persian Language and Literature
Academy) has presented a new Shiva-nima devoted to this purpose. In Jaya Ja-
hinbakhsh’s treatise, which he had written for the Daftar-i Mirath-i Maktib (Bu-
reau of Written Heritage) on the guidelines for the editing of texts, one section is
allocated to this very subject.

Without doubt the new methods which have been produced in these ways
have naturally influenced the editing of texts and their orthography, and generally
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the problem which disturbs the minds of editors is to what extent the manuscript,
i.e., the old handwriting, should be followed, and to what extent it is necessary to
apply more modern methods of orthography which facilitate the reading and
printing of the text.

Whether one should completely surrender to the style of old manuscripts, as
happened in the editions of the Asrar al-tawhid (1896) and Kashf al-makjib (1926,
posthumously) by Zhukovsky, and render all the letters in the same way as they
are found in the original copy, is debatable. Mohl in his edition of the Shahnama
in 1880, and Fritz Meier, in the Firdaws al-murshidiyya (Leipzig, 1948), e.g., held
that the traditional orthography in the manuscripts should be abandoned and
the pronunciation of contemporary Iranians and their recent way of writing
should be adopted as the basis. Several text editors were inclined to advocate
that the use of phrases and words remain faithful to the old manuscripts. Almost
all the Iranian editors have followed this practice.

The need to apply consistent standards in editing the texts resulted in the
translations of books on this subject by Gotthelf Bergstrisser (from Arabic into
Persian), ‘Abd al-Salam Hartin and Salah al-Din al-Munajjid (from Arabic into
Persian), though these three books are based on the study of Arabic texts and
manuscripts and not Persian ones. Fortunately, before them, Jalal Matini had
presented his scholarly research on the development of the handwriting of Per-
sian manuscripts, and Najib Mayil Haravi has published the two useful and
comprehensive books Nagd va tashib-i mutian (Mashhad, 1369/1990-91), and the
Tarikh-i nuskha-pardizi va tashibi-yi intiqadi-yi nuskhaba-yi kbatsi (Tehran,
1380/2001-2002), describing the stages of codicology and the methods of editing
Persian manuscripts. Most recently, the treatise “Rahnama-yi tashih-i mutan”
(Guide to text editing) by Juya Jahanbakhsh on the order of the Daftar-i Mirath-i
Maktab has also become available.

The editors have seen most of these instances in the manuscripts. The differ-
ences between the manuscripts are so great that it has made the uniformity of
method a difficult task. Even my own paper did nothing but discuss the difficul-
ties and problems of editing Persian manuscripts. I conclude my paper with the
words of Muhammad Qazvini, the first of the great 20th century editors:

The writer of these lines has generally placed the old manuscripts as the basis of text and
placed the rest of the important substitutes of the manuscripts in the margin, and en-
tirely overlooked the innumerable unimportant substitutes which do not change the
meaning and are subject to the carnal desires of the scribes like « ¢"Calu" ¢"agly S
ma 8" My <" "3 443", and so on, because no line and rather no word in this introduc-
tion is free of difference in reading and has no use except for wasting the time of the
reader and painlessly filling up the space.’

9 Preface to the osaie sl 4slalis 4edia . Muhammad Qazvini, Bist Magalayi Qazvini.
(Tehran: Chapkhana-yi Sharq, 1332/1953-54), vol. I1, p. 28.
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Editorial choices in preparing the critical edition
of the Babur-nama

Ezji Mano

Historical records concerning pre-modern Islam have come down to us in almost
all cases in the form of written manuscripts which are copies of lost originals.
Whether the language employed therein is Arabic, Persian, or Turkish, the manu-
script copy is seldom in the hand of the original author. Original manuscripts
have been lost over the course of changing times, and at present they are impos-
sible to obtain in most cases. For this reason, if one wishes to learn about the
form of an original manuscript, it is necessary to produce a critical edition.

Despite this fact, when it comes to the history of Islam, the number of critical
editions that can be safely relied upon is even smaller. This is an unfortunate
situation, and it might be said that its amelioration is a common task faced by all
students of Islam throughout the world.

In the process of creating a critical edition, one is continually confronted with
the problems of selection, such as which of several manuscripts will serve as the
basic text, which words and which passages will be employed, and on the basis of
which criteria. As an example of the problems of selection an editor may face in
the process of creating a critical edition, I would like to share with you the prob-
lems of selection that I experienced when creating the critical edition in Arabic
script of the Babur-nama,' which was written in Chaghatay Turkic. The Babur-
ndma is the memoirs of Babur (1483-1530), who was born as a prince of the
Timurids (1370-1507) in Central Asia in the second half of the fifteenth century
and established the Mughal Empire (1526-38, 1555-1858) in India in the first
half of the sixteenth century.

1. Selection of the basic text

There are known to be at least ten varieties of manuscripts of the Babur-nama
written in Chaghatay extant in libraries in India, Iran, the United Kingdom, and
Russia.? Which of these manuscripts was to be chosen as the base manuscript for

Mano 1995.

2 As for the Chagatay manuscripts, ¢f. Mano 2001. 22-34. The following six manuscripts are
important: Haydarabad ms. (Salajung Museum and Library), Edinburgh ms. (National
Library of Scotland, Adv. 18.3.18.), Tehran ms. (Kitabkhana-yi Saltanati, 2249), London
ms. (British Library, Add. 26324), St. Petersburg Kehr ms. (Sankt-Peterburgskij Filial Insti-
tuta Vostokovedenija Rossijskoj Akademii Nauk, D685), St. Petersburg Senkovski ms.
(Sankt-Peterburgskij Filial Instituta Vostokovedenija Rossijskoj Akademii Nauk, D117).
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a critical edition? In order to make this decision, it was necessary to view in per-
son each of the actual manuscripts kept in the various libraries. In this case, I
chose the Haydarabad ms. (copied possibly in the first half of the seventeenth
century)? as the basic text as a result of these viewings. The reason for the selec-
tion was that this manuscript contained the greatest quantity of the contents of
the original. In terms of quality, this manuscript was likewise superior.

When a manuscript is said to be superior in terms of quality, it means that the
manuscript’s quality has been determined on the basis of a number of factors,
such as whether the characters have been written with precision, whether pas-
sages have been faithfully copied, whether proper names have been carefully
transcribed, whether the scribe had been a meticulous copyist, whether minia-
tures are attached,* and the quality of the paper. When two parallel lines of text
in a manuscript written in the same language begin with the same words, it is
common for a scribe to skip one entire line when copying the original. When
this occurs, a line that would have been found in the original is omitted from
the copied manuscript. This variety of omission being common, the problem
becomes one of determining the nature and extent of the errors in each of the
manuscripts. The number of this sort of error was relatively small in the Haydar-
abad ms.

Furthermore, the age of the production of the manuscript is an important fac-
tor in determining its value. There is no problem regarding the age of the manu-
script if it is noted in a colophon at the close of the manuscript. However, when
no date is recorded, one must estimate the age of the manuscript by comparing
contents, etc. As a general rule, it is thought that manuscripts that are closer in
age to the original are of a higher value. Judging from the age of the copying of
the manuscripts, both the Edinburgh (copied possibly at the beginning of the
seventeenth century) and Tehran (copied possibly between 1589 and 1613) mss.
are thought to have been produced prior to the Haydarabad manuscript.’ This
being the case, one might suppose that these two manuscripts would be more
valuable. In reality, these manuscripts can be said to be of high quality, but, un-
fortunately, both these manuscripts contain a number of lacunae and are much
inferior to the Haydarabad ms. in terms of quantity, and the completeness of the
text. Due to this factor, I did not choose either of them as the base manuscript.
In this fashion, the quantity of text contained in the manuscript is an important
criterion in the selection of the basic manuscript.

3 Reproduced in Beveridge 1905.

Miniatures are not attached to any of the Chagatay manuscripts.

The Tehran ms. is thought to have been produced between the end of the 16t century
and the beginning of the 17t" century, the Edinburgh ms. at the beginning of the 17 cen-
tury, the Haydarabad ms. in the first half of the 17%h century and the Kehr and the
Senkovski mss. in the 18t century. Concerning the Chaghatay manuscripts of the Babur-
nama, cf. Mano 1996, xxxix, xliv-xlix; Mano 1999, 180-181; Mano 2001, 21-40.

5
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2. The selection of manuscripts to be compared

I chose the Edinburgh and London (copied in 1039/1629-30) mss. as well as the
Kazan edition published by N. Ilminski® from among the manuscripts available
at the time of publication to compare them against the Haydarabad ms. because
they were thought to be valuable in terms of quality. Were I making the choice
today, I would add the Tehran ms. and the Kehr ms. in St. Petersburg (copied in
1737) to the list of manuscripts to be used in comparison. In preparing a critical
edition, employing all manuscripts would be the ideal. However, because manu-
scripts are often scattered around the world, or cannot be used at all for a variety
of reasons,’ the realization of this ideal is an exceedingly difficult proposition.
For these reasons, one can simply use those manuscripts to which one has access.

In the process of comparing manuscripts, I employed an older manuscript in
addition to the Chaghatay texts, i.e., a manuscript produced closer in time to the
original, which had been translated into Persian in India (copied in 1589).8 The
reason for this choice is that I felt that the Persian translation produced closer to
the time of the original, was more likely to have correctly preserved the form of
the original than the various Chaghatay mss. that were copied at later dates.

As was once noted by W. Erskine® and recently by W. Thackston,!? the Persian
version of the Babur-nama is an extremely faithful translation of the Chaghatay
original. The Persian translation follows not only the wording, which may per-
haps go without saying, but also the syntax of the Chaghatay original. Of course,
Persian and Chaghatay Turkic belong to utterly disparate language groups. Thus,
by attempting to faithfully conform to the syntax of the Chaghatay original,
some rather strange Persian was created. Yet, this ironically proved quite conve-
nient when it came to preparing a critical edition of the Chaghatay original in
light of the Persian translation. It was particularly useful when words that were
not ordinarily used in Persian had been adopted as is in the translation, and for
words that had not been clearly written in the Chaghatay original. For these rea-
sons, in preparing the critical edition, I employed the Persian translation to the
fullest extent possible when there were problems in the original Chaghatay text.

6 Ilminski 1857.

For example, as the Tehran ms. had been considered an extremely valuable volume of the

former Iranian Royal Collection, and because Iran was passing through the vicissitudes of

the Islamic Revolution, access to the manuscript was extremely limited. See Mano, 1999,

175-176.

8 Wagi‘ari Baburi, British Library Or. 3714; Wigi t-i Baburi, Bibliothéque Nationale, Suppl.
persan 265. The original Chaghatay text was translated into Persian by ‘Abd al-Rahim
Khan-i Khanan in 1589.

?  Leyden, John & William Erskine 1826, Ix.

10 Thackston 1993, I, xii-xv.
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In comparing texts for a critical edition, it can be concluded that a translation
that was produced at a time not far removed from the date of the preparation of
the original may be an ideal tool of comparison and control.

3. Selecting words

It is frequently the case that a single word has been written in a completely dif-
ferent form in the basic text and another manuscript.

In such cases, although this might be deemed only common sense, one must
chose what appears to be the appropriate word based on whether it is included in
the Turkic dictionaries of Zenker!! and Clauson,!? etc, the context, and whether
it can be understood as Chaghatay.

For example, in the case of the word SWSWB SWB in the Haydarabad ms.
276b, which appears as SWRWSHWB in the Edinburgh ms. 228b, SWSWSHWB
in the London ms. 81b, and is missing from Kehr ms. 670 and Kazan ed. 358, I
employed the word from the London manuscript, which appears on page 444 of
the critical edition. The reason for this choice is that the SWSWSHWB of the
London ms., that is to say the sisiship form, appears as the base form of the
verb SWSSHMEK in Zenker, and as SWSWSHWB can readily be understood as
the converb form, it appears that it is appropriate given the context, meaning
“pushing their heads together, their horns collided.” Moreover, as the Persian
translation uses the expression yak digarra randa, “trying to repel one another,” in
other words, almost the same meaning, this served as strong evidence for cor-
rectness of my choice of words. The fact that this was the correct choice was con-
firmed when the Tehran ms. 9362 which later became available, revealed that it
contained the same word form as that found in the London ms.

Additionally, there are extremely rare cases in which a certain word is not
found in any of the manuscripts that have been employed, but one can surmise
what in fact the word was from the context. In such cases, I entered the pre-
sumed correct word into the text of the critical edition and identified its nature
using a symbol (*). For example, the word AWQ o4, meaning arrow, on page 269
of the critical edition, does not appear in any of the manuscripts. However, it is
clear from the sentence otuz girg batman yay bili ni atip, “let fly 30 to 40 [batman]
with a bow” that a word should be inserted between “let fly” and “with a bow.”
That the word should be og, arrow, can also be seen from the expression ogni atip
that appears four lines later in the text. It was not possible to confirm this from
the Persian translation, as this passage is not found therein.

11 Zenker 1967.
12 Clauson 1972.
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In this fashion, whether the meaning of the passage is conveyed or not, that is to
say, the appropriateness of the syntax, is frequently the criterion in selecting the
correct word or expression.

4. The choice of spellings

Because the orthography of Chaghatay Turkic has not been fixed, a single word
is often represented by a number of different spellings. For example, #lngh,
meaning big, has been rendered in four different ways in the Haydarabad ms.
alone, i.e., AWLWGH/AWLGH/ALWGH/ALGH. In such cases, I have chosen
not to follow a standardized uniform spelling, but have maintained the original
forms found in the base text in the critical edition. This is because I wished to
indicate the multiplicity of Chaghatay spellings in the critical edition. Neverthe-
less, I did venture to standardize the spelling of certain words, such as &ir, mean-
ing one and written BYR/BR, because of the difficulty of distinguishing them in
the manuscript. However, this was done only in the case of nine words.13
In effect, I chose in principle to respect the spellings found in the basic text.

5. Selecting passages

In some cases, rather lengthy passages, of perhaps three lines or even a page, are
missing from the Hayardabad ms. Both the Persian translation and the other
Chaghatay mss. have been useful in restoring the lost passages. In other words,
when a passage is found in Chaghatay manuscripts and also in the Persian trans-
lation, it is clear that the passage was found in the original, and I have employed
it in the critical edition without hesitation.!4

Such cases occur quite frequently, and in creating the critical edition one is
reminded of the importance of the existence of a translation produced at a time
not far removed from the creation of the original.

6. The problem of selecting wording to be used in footnotes

In the process of editing the critical edition, when correcting the basic Haydar-
abad ms. in light of the other manuscripts, I have, with only a few exceptions,
indicated in footnotes the name of each manuscript that served as the source of

13 bir, ber-, berkit-, beri, begim, biz, qilich, cherig, yer; ¢f Mano 1996, Iv.

14 An example: The Haydarabad ms. 85a has bx ish bili bu alish arasida kdp farq bar dur. The
Edinburgh ms. 61a has bu ish biléi ol ish araida tafavutlar dur vé ol alish bilé bu alish arasida kip
Jfarq bar dur. The Persian translation, 108b has dar miyan-i in kar wa an kar tafawut hast wa
dar miyan-i in girifian wa an girifian bisyar farqast. The Critical edition, 125 has bu ish bili [ol
ish arasida tafavutlar dur vé ol alish bili] bu alish araida kip farq bar dur.
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the emendation. This method allows users of the critical edition to ascertain the
basis for the emendation and should provide them the means to confirm the va-
lidity of the correction themselves.

There are cases in which wording does not correspond in each manuscript. In
such cases, when it was unclear which wording should be adopted for the critical
edition,’> or when certain wording was not adopted but it was thought to have
value as a reference,'® those word forms were quoted in footnotes with the ab-
breviations for the manuscript as much as possible. This method should also
provide users of the critical edition with sufficient material to judge for them-
selves the appropriateness of the wording selected for the critical edition.

However, I did not indicate in the footnotes those variants in the mss. that
seemed to be particularly obvious errors.l” As I was attempting to restore the
original text, had I indicated such errors in the footnotes, it would have had little
significance. Moreover, I felt that to indicate all such errors would make the. text
cumbersome and difficult to read.

There are no perfect critical editions. No matter how close to the original one
comes, it is impossible to perfectly reproduce it. In this sense this author’s criti-
cal edition is nothing more than one step forward in the development of further
research to come.

In an effort that should secure this step forward, this author is now employing
the Tehran ms. in the process of revising the critical edition. The number of revi-
sions is not large, but it would be an unanticipated pleasure, were it possible to
publish a more accurate second edition at some time in the future.
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[Sheila S. Blair — Writing and Illustrating History: Rashid al-Din’s Jami‘ al-tavarikh]

Fig. 1. Two pages from juz‘ 16 of a large, thirty-part manuscript of the Koran made for
Rashid al-Din in Safar 715/April 1315. Istanbul, Topkapi Palace Museum EH 248. fols. 43b
and 16b (after James 1988, no. 46, figs. 84-85).

e

Fig. 2. Double page from a large, thirty-part manuscript of the Koran copied and gilded by
‘Abdallah b. Muhammad b. Mahmid al-Hamadani in Jumada I 713/September 1313 at
Rashid al-Din’s pious foundation at Hamadan. Cairo, Dar al-Kutub ms. 72.
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-

Fig. 3. Colophon from a large, thirty-part manuscript of the Koran copied at Baghdad by
Ahmad b. al-Suhrawardi between 701 and 707 (1302-08). New York, Metropolitan Museum
of Art 55.44a.

Fig. 4. Double page frontispiece from a copy of Rashid al-Din’s theological treatise Ma-
Jmit‘ayi Rashidiyya transcribed by Muhammad b. Mahmid b. Muhammad al-Amin and il-
luminated by Muhammad b. al-‘Afif al-Kashi. Paris, Bibliothéque Nationale, ms arabe
2324, fols. 3b-4a (after Richard 1997, no. 12).
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Fig. 5. Page showing Jonah and the Whale from an Arabic copy of Rashid al-Din’s Jami‘ al-
tavarikh transcribed in 714/1314-15. London, Nour Foundation, ms. 727, fol. 299a.
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Fig. 6. Page showing Jonah and the Whale from a Persian copy of Rashid al-Din’s Jam:‘ al-
tavarikh transcribed in Jumada II 714/October 1314. Istanbul, Topkapi Palace Museum
H 1654, fol. 291b (after Karl Jahn, Die Geschichte der Kinder Israels des Rasid ad-Din, Vienna,

1973, pl. 40).
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[Jan Just Witkam — The battle of the images. Mecca vs. Medina in the iconogra-
phy of the manuscripts of al-Jazuli’s Dala’il al-Khayrat]

Fig. 1. Or. 25.418, f. 8a. Unillustrated manuscript from West Africa.
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Fig. 3. Or. 12.121, f. 67b. Single illustration (Rawda) in al-Fasi’s commentary, in a

manuscript from Egypt (?).
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Fig. 4. Or. 23.263, ff. 21b-22a. Double image, Rawda and Minbar of Medina. Manuscript
from the Maghrib.

Fig. 5. Or. 12.016, ff. 104-105. Double image, Rawda and Minbar of Medina, with cap-
tions for the Mekka-Medina double image. Manuscript and lithography from Istanbul.
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Fig. 6. Or. 10.806, ff. 33b-34a. Double image, Rawda and Minbar of Medina. Manu-
script from Sumatra.

A T o

Fig. 7. Or. 1751 (14), ff. 127-128. Double image of Mekka and Medina, in flat projec-
tion. Manuscript from Sumatra, the prayer book of Imam Bonjol.
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Fig. 8. Or. 14.276, ff. 70b-71a. Double image of Mekka and Medina, in flat projection.
Manuscript from Kashmir.

Fig. 9. Or. 12.455, ff. 15b-16a. Double image of Mekka and Medina, in perspective.
Manuscript from Turkey.
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[Nevzat Kaya — Ragib Mehmed Pasa and His Library]

Plate 2. The main gates displaying inscriptions
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Plate 3. Tiles on the inner walls, with /huluth style inscription

Plate 4. Tiles representing bundles of flowers
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Plate 5. The storage-room for books surrounded by a bronze cage

Plate 6. The vaults of the dome and the chandelier feature aphorisms carved on wood on
each side. The writings include such phrases and expressions as bism Allah, ma sha’a Allah,
wa ma lawfiq illa bi-Allah, ya huwa.
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[Ayman Fu’ad Sayyid - Le rble des conservateurs des kbaza’in al-kutub dans la re-
production des manuscrits arabes]
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Fig. 1. al-Mubarrid, al-Mugtadab fi al-nahw (Kopriili 1507-1508)
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Fig. 9. Abu al-Faraj ai—Isfahéni, Kitab al-aghani, copié par un certain Muhammad b. Abi
Talib al-Badri
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[Adam Gacek — Taxonomy of scribal errors and corrections in Arabic manuscripts]
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Fig. 1. a - Ibn Kamil, Kitab aljabr, 51; b - al-Dinawari, al-Mujalasah, 403; c - al-Dinawar,
al-Mujalasah, 403; d - Ibn Sa‘d al-Nayramani, Manthir al-manzim, 27; e — Ibn Hibitna, al-
Mughni, 1: 40; f - al-Majusi, Kamil al-sina‘ab, 2, pt.1: 4; g — al-Majlisi, Bibar al-anwar,
vol. 102.
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[Geoffrey ]. Roper — Al-Jawa’ib Press and the edition and transmission of Arabic
manuscript texts in the 19 century]
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Fig. 5. 1880 edition of the Magamat of al-Hamadhani by Yasuf al-Nabhani
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gical tree), stemma, 255, 275
haplography, 222
harakat (vocalisation marks), 242
Haravi, Najib Mayil, 279
al-Hariri, 38
Durrat al-ghawwas, 242
Magamat, 24, 38, 238, 320
Haran al-Rashid, 86
Harun, ‘Abd al-Salam, 21, 279
al-hawdshi, 230
bayiila, 88
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bazine-i kutub, 188
Hazini, 155, 157-60, 162-64, 166-67
d’Herbelot, 117
Bibliothéque Orientale, 117
Hidayat al-muta‘allimin fi al-tibb, 271
Hiltebeitel, Alf, 138
Hisar, 159
historicism, 144
historiography, 121
Hizb al-Falih, 69
Hizb al-Jazili, 69
Hizb subbana al-Da’im la yazil, 69
homoioarcton, homeoarchy, 222
homoioteleuton, 222
homophones, 274
Horn, Paul, 276
Housman, Alfred Edward, 256
bilé (Gr.), 88-89
Hiilegii, 109
Huma’j, Jalal, 277-78
Humanistic tradition, 143
Hunayn b. Ishaq, 86-87, 89-90
Metaphysics, 88
Risila, 86-87
Husayn Khwarazmi, 168

Ibn Abi Usaybi‘a, 197

Ibn al-‘Arabi, 177, 179-80, 182

Ibn ‘Asakir, 31, 197
TGrikh Dimashq, 197

Ibn al-Athir, 179, 183

Ibn al-Bawwab, 200

Ibn Gulgul, 90

Ibn al-Jawzi, 179, 201, 311

Ibn Khaldiin, 197
al-Mugaddima, 197

Ibn al-Muqaffa®, 23, 38

Ibn Mugla, 200

Ibn al-Nadim, 27, 197, 199
al-Fibrist, 27, 197

Ibn al-Sa‘ati, 192
Magma® al-bahrayn wa multaqa al-

nayyirayn, 192

Ibn Sina, see Avicenna

Ibrahim Hanif, 115

thraza, thrazat, 46

IFEA (Institut Francais d'Etudes Anatoli-
ennes), 12

ijaza, 29,43-44, 78, 220
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ikbtilafat, khilafat, 227

Iliad, 89

ilkh (= ild akhirib), 223

Ilkhanid, Iikhanids, 57-59, 62, 64, 107, 109-
10, 121-22
historiography, 107
painting, 57-64

illumination, 59, 62

Imam Bonjol, 70, 77, 299
prayer-book, 70, 77, 299

imarat, soup kitchen, 178

India, 107, 109

insertion, 142

intahd, 220, 231

internet, 11

interpolation, 223

intertextuality, 9, 10

invariants, 259

Igbal, ‘Abbas, 277

Iran, 245

‘Iraqi, Fakhr al-Din, 180

Irigoin, Jean, 264

Ishaq b. Hunayn, 86-87

Ishaq Khwaja b. Ismi‘il Ata, 161

Ishaq, Majd al-Din, 178-79, 182

Islah al-mantiq, 199

Islam, formative period, 23, 35, 37, 39, 42, 52

Islamization
narratives of, 149

isnad, 93, 100, 117

Istafan b. Basil, 90-91

Istakhri, 274
Masalik va mamalik, 274

Istanbul, 9, 159, 238-40, 242
Islami Eserler Museum, 183
University, 9, 12

istaqis, 88

Istolni Belgrad (formerly Stuhlweissenburg),
78

it (dog-like creature), 152

It Barig, 152

It Bechene, 152-53

Iznik tiles, 74

[zzet Koyunoglu Library, sec Konya

Jacob of Edessa, 87

Jahanbakhsh, Juya, 279

alJihiz, 41, 113

Jalaliyya, 182

Jami, Mulla ‘Abd al-Rahman, 180
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Jami‘ al-murshidin, 159, 162

Jami® al-tavarikh, 57, 60-64, 151, 293-94

al-Jandi, Mu’ayyad al-Din Mahmad, 180, 182

aljarh wa al-ta'dil, 26

al-Jasils ‘ald al-Qamiis, 241

Javahbir al-abrar, 160, 162

al-Jawa’th newspaper, 239

al-Jawa’ib press, 237-45, 321-23

alJazali, 67-82, 295-300

Julian of Toledo, 254

al-Jurjani, Sayyid Sharif, 180

Juvayni, ‘Ala’ al-Din ‘Ata Malik, 108, 112,
277
Tarikh-i Jahan-gushay, 108, 277

Ka‘ba, 178
kadha, 225-26, 228
Kaghit, 237-38, 242
Kalila wa Dimna, 23-24, 38, 276
Karamanid, Karamanids, 180-81
al-Kashini, ‘Abd al-Razzaq, 192-93
Kashf al-zuniin, 27
katib, 189
Kaya, Nevzat, 12
al-Khaf3ji, 242
Khaligi Mutlaq, Jalal, 275
Khan, Geoffrey, 36
khanaqih, 58
Khanlari, Parviz Natel, 278
Khagani, 275
Kbatm al-ghara’th (‘Tubfat al-Traqayn’), 275
al-Khatib al-Baghdadi, 198
Tarikh Baghdad, 198
khatt al-takbryj, 221
kbazd’in al-kutub, 197, 199
Khoury, Ra’if George, 36
Khudabanda, see Oljeytii
Khurasan, 199
Khwarazm, 151
Kirab al-Aghani, 237, 312
Kitab-i Akbbar-i “‘Ajam, 100
kitaba, see also mukataba, 29, 43-44
Konya, 177-79, 181-83
Izzet Koyunoglu Library, 183
Yusufaga Library, 178, 180, 182-83
Kopriilit Library, 243
Koran, see also Qur’an
Baghdad Koran, 59, 61
Hamadan Koran, 59
Mosul Koran, 60-61
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Kurd ‘Ali, Muhammad, 244
kutubi, kutubiyyiin, 200-201
al-Kutubi, Salzh al-Din b. Shakir, 200
Fawat al-wafayat, 200
Uyan al-tawarikh, 200

Lachmann, Karl [Carl], 143-44, 243, 251-57,
259
lacunae, 219, 221-223, 225
al-lapag (omission), 223
Laleli-Koska (in Istanbul), 185
Lamabat min nafabat al-quds, 159, 164-65,
167
Lari, Muhyi al-Din, 74
Leithandschurift, see exemplar
Levi, Sylvain, 141, 144-45
librarians, 188-90
wages, 189
library, libraries, 178
building, 178
catalogues, 188
Egyptian state (Khedivial), 237
in Istanbul, 188, 240, 244
Istanbul Universitesi Kiitiiphanesi, 9
Izzet Koyunoglu Library, Konya, 183
Kopriilti Library, Istanbul, 243
library staff, wages, 189
local libraries, in Anatolia, 178
opening hours, 190
stipulations for readers, 190
of Ragib Paga, 187-93, 301-303
endowment record, 188-90
of Sadr al-Din Qunavi, 178-79, 183
endowment record, 177-83
Siileymaniye Library, Istanbul, 12
Yusufaga Library, Konya, 178, 180, 182-
83
Lisan al-"Ajam, 276
literacy, 133-34
lithography, 245
logographs, 218, 220-21
Lubb al-hisab, 272
Lughat-i Furs, 271
Lukrez, 252, 256
De rerum natura, 256

Maas, Paul, 10, 259, 262-64, 266
proviso, 263-64, 266

madda (as a synonym of bayila), 88

Mahabharata, 133-45
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Ma'bad al-Makhtitat, 18-19
Mahdi, Mahdism, 68
Mahdi, Mubhsin, 41
Majma’ al-tavarikh, 62
majmii‘a, maymi as, 49, 240-41
al-Majasi, 90
Liber Regius, 90
Malta, 239-40, 242
Mamlik, Mamliks, 26, 109-10, 121-22
of Egypt and Syria, 109
al-Ma’miin, 86, 199
Managqib al-akhyar, 159
manastk, 71
Manghishlaq, 154
Mansir b. Nih, 93
Mantiq al-tayr, 161, 163
al-Mantiqi, Abi Zakariyya Yahya b. ‘Adiyy
b. Hamid, 199
manuscript, manuscripts, 13, 16-19, 101-
102, 137, 281
Arabic, 217
destruction of, 239
Persian, 93-94, 99, 271-79
tradition, logics of, 259
Magamat
of al-Hamadhani, 41, 243, 324
of al-Hariri, 24, 38, 238, 320
marginalia, 217, 220-21
Massari, 144-45
mastar [mistar], 61-62
Matba‘at al-Jawa’ib, see al-Jawa’ib press
Matini, Jalal, 276, 279
Matla* al-Sa‘dayn, 187
Terciime-i Matla‘n’s-Sa'deyn, 187
matn, 219, 230
al-Maturidi, 193
Ta’wilat tafsir al-Qur’an, 193
Mawlaviyya, 182
al-Maydani, 242
Nuzhat al-tarffi tlm al-sarf, 242
Mayhani, Muhammad b. ‘Abd al-Khiliq, 272
Dastiir-i dabiri, 272-74
Mecmaii’Fbabreyn ve multaka l-nayyirayn, 192
Medina, 298-300
Prophet’s Mosque, 67, 70-73, 75-79, 81
Prophet’s tomb, 69
Mehmed (II) Fatih (Ottoman Sultan), 180
Melimed Sevki Efendi, 185
Mehmedii’l-Defteri, 114
Meter, Fritz, 279



Mekka, 299-300
Great Mosque, 67
memorization, 136
metathesis, 225
Mifiah al-ghayb, 191
Mifiah Ghayb al-Jam’, 179
mihrab, 73
Minangkabau, 70
minbar, 70, 72-73, 76-79, 81
miniatures, 192
Minuvi, Mujtaba, 277
Mirath-i Maktih, 278-79
missionaries, missionary, 239
press (in Malta), 239-40
mistar, 61
mnemonic culture, 11
Mohl, Jules, 276
Mongol, Mongols, 60, 107, 109, 115, 120
Morocco, 245
mosque-madrasa complex, 178
Mosul, 59
Mu‘allagat, 239
mu ‘Grada (collation), 28, 44, 102, 201, 218
al-Mubarrid, 198, 200, 304
al-Mugtadab fi al-nabw, 198, 200, 304
mudhabhib, mudhabhibin, 201
Mughal, Mughals, 64
Empire, 281
Muhalhil b. Ahmad, 198, 200
Muhammad (Prophet), 72-75, 78
Muhammad b. Aybak b. ‘Abdallah, 59
muhaqqaq, 59, 200
Mu’in, Muhammad, 278
mukataba, 29, 43-44
Miiller, Max, 137
al-Munajjid, Salah al-Din, 279
munawala, 28, 43-44
mugabala, mukabele (collation), 44, 191, 201,
218, 308-10
mugdrana (collation), 102
musawwada (draft), 45
mushaf, 70
Musnad of Ahmad b. Hanbal, 72
Mustafa III (Ottoman Sultan), 185
Miistakim-zade Silleyman Sa‘dettin Efendi,
185
al-Mu‘tagim, 86
mutawallt, miitevell, 189
muwashshah, 41
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al-Nabhani, Yusuf, 241, 243, 324
Nabi, 185
Nafisi, Sa‘id, 277
N2z’ili Efendi, Ahmed b. Mirza Muhammad

b. Habib, 115, 118
al-Najjari, Rasil, 241, 243
Najm al-qéri’ li Sabih al-Bukbari, 192
Namik Kemal, 115
naqib, 97
nags (omission), 223
Nagshband, Baha’ al-Din, 168
ndstkh (copyist), 197
al-Nasir Muhammad, 59
naskh, 62
Nazmi-zada Hiiseyn Efendi, 114, 118
Necati, 185
New Testament, 251-52
Nicholson, Reynold Alleyne, 276
Nilakantha Caturdhara, 140-41, 143
Nizami Ganjavi, 192

Khamsa-yi Nizami, 192
Nizaris, 62
Novum instrumentum, 251
Nuruosmaniye Library, 244
al-nussakh al-‘ulama’, 200

Odyssee, 89
Oghuz, 150-52, 154
Oghuz Khan, 152-53, 156
tribe, tribes, 153
Oljeytit (Khudabanda, Ilkhan), 59-60, 108,
205, 211
omission, omissions, see also saqta, naqs, ta-
kbryj and labagq, 142, 221-23
“optimistische Methode,” 256
orality, 22, 35, 52, 133-34, 136-38
orientation, 260, 262
orthography, 271, 274-75, 278-79
Osman III (Ottoman Sultan), 115, 185
Ottoman, Ottomans, 26, 178, 180-82, 185~
87, 193, 277
Empire, 107, 113
overlinings, 221

page numbers, pagination, 241

palace workshops, 208

palaeography, palacographical, 217
paper, see also waraq, kaghit, 237-38, 242
papyrus, papyri, 23, 34-36
paragraphing, 273
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parchment, 10, 23, 35, 37
Patriarchate, Greek Orthodox in Istanbul, 12
patron, patronage, 204-206, 208
Pecheneg, Pechenegs, Bechene, 152
Pecia, 31
Pedersen, Johannes, 237-38, 244
performance, oral, 138
Persian letters, 273
Pétis de la Crois, 117
phenogeny, 262
phylogeny, 262
pious foundations, see wagf
Pir-i Turkistan, 161-62
Pishavari, Ahmad Adib, 277
poetry

Arabic, 23, 39, 239, 244
Poggio, 256
polo game, 111
printer’s device, 242, 323
printing, 237-39, 242, 245
psalteria quadrupartita, 251
Psalteria triplicia (tripartita), 251
Ptolemy, 90

Almagest, 90
punctuation, 271-73

al-Qadi, Wadad, 11
al-qalh al-makani, 222
Qara Dawad, 70 -
Qara Ishan, 154
Qaraman, Qaraman, 151, 160, 162, 166
Qaraqalpaq, 167
Qarawiyyin Library, Fes, 68
Qazan Khian, 156; see also Ghazan Khan
Qazaq, Qazags, 167
Qazvini, Muhammad, 277, 279
al-Qazwini, ‘Imad al-Din Mahmud Zaka-
riyya, 24
Qil Barag, 152
qird’a, qird’at, 28, 42-44, 69, 178
Quatremeére, Etienne, 276
Qunavi, Sadr al-Din, 177-83
autograph works, 181
library, 179, 181
Vasiyyat-nama, 177-83
Qur’an, 23, 25-26, 37, 39, 41, 58-61, 67, 70,
75, 94, 291-92 ’
Qusta b. Laqa, 87
Qutbi Ahari, 274
Tavarikh, 274

Rab*“-i Rashidji, 58, 60
Raghib, Yusuf, 36
Ragib (Mehmed) Paga, 185-93, 301-303
Divin-1 Ragib, 185
Mecmit‘a-i Ragb, 186
Miinge’at1 Ragh, 186
Safinat al-Raghib wa dafinat al-matalib, 186
Tabkik ve Tevfik, 186
Terciime-i Matla‘n’s-Sa‘deyn, 187
Rampur, 63
al-Rashid (Abbasid caliph), 199
Rashid al-Din, 57-64, 117, 151-53, 165, 208,
291-94
As’ilava ajviba va taligat, 60.
Athar va aby@’, 60
Bayan al-haqayiq, 60
Jami® al-tavarikh, 57-65, 151, 293-94
Majmii‘a-yi rashidiyya, 60, 292
Tapqiq al-mabahith, 60
Tarikh-i Ghazani, 60, 64
vaqf, 63
Vagfiyya, 208
“rasm al-harf,” 272
“rasm al-khatt,” 272, 275
Ramwda (of the Prophet’s Mosque in Medina),
67, 70-73, 76-79, 81, 296-99
Rawshan, Muhammad, 93, 95-96
Razavi, Muhammad Taqi (Mudarris), 277
Rizi, Fakhr al-Din, 191
Mafatih al-ghayb, 191
al-Razi, Zayn al-Din Muhammad b. Abi
Bakr, 180
recensio, 251, 253, 255
recensio codicum, 253, 255
reference marks, see correction signs
Reich, Tamar, 139, 142, 144-45
rezsilkiittab, 185
Renaissance, .
Renaissance humanism, 143, 145
Renou, Louis, 135-36
reproduction (of texts), 10
Resmi Ahmed b. Ibrahim, 115
Rieu, Charles, 111
Rig Veda, 134-37
Ritschl, Friedrich, 255
riwdya, transmission, 200
Riyad al-"Ariis, 68
Rosenthal, Franz, 18, 217
rubrics, 225
ruji‘a, 223



rulings (surrounding a text), 59, 61, 193, see
also mastar [mistar)

Riimi, Jalal al-Din, 182, 276
Mathnavi, 276

Rypka, Jan, 129

Sabri, Mehmet Serif, 240
Sa‘d al-Din Savaji, 57, 59
Sa‘di, 276
Sadr al-Din Zanjani, 57
Safa, Zabihullah, 278
Safa-bék-uli Sadiq, 165
al-Safadi, Salah al-Din, 87, 90, 199
Safavid, Safavids, 185
Safi (on the Atlantic coast), 68
al-Saghini, 201, 307
sabh, 218, 223-27, 229
sabih al-bayad, 225
Sabih al-Bukhari, 192
Sa’ib Tabrizi, 193
Saida, 185
Sakina bt. Sadr al-Din Qunavi, 177-78, 183
Salar (tribe), see also Salir, Salar, 151
Salars (of China), 151
Salghurids, 109
Salir (tribe), 151, 156
Salmawayh b. Bunan, 86
Salar, Salars, 151-52, 156
in Central Asia, 151
lore, 152, 156
tribe, 152-53, 156
Salar Qazan, 152-53
sama’, 28, 42-44, 178
Samanid, Samanids, 93, 100, 274-75
Samargandi, ‘Abd al-Razzaq, 187
Matla“ al-Sa‘dayn, 187
San‘?’, Great Mosque, 37
Sanskrit, 133, 136, 143
al-Saq ‘ald al-saq, 239
saqta (omission), 223
al-Sarakhsi, 201, 306
Sariq (Tiirkmen tribe), 156
saut du méme an méme, 222
- Sauvaget, Jean, 18
al-Sayrafi, Hasan Kamil, 243
Scheibe, Siegfried, 43, 52
Scholasticism, 143
scholia, scholiae, 112, 114, 230, 265
scribe, scribes; see also copyist, 100-102, 104
scriptorium, 30, 63
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Sedillot, Louis-Amélie, 276
Segovia, 90
Seligman, P.R., 276
Seljuk, Seljuks,
of Anatolia, 182, 275
Seljugs, see Seljuks
Sergius of Rash‘ayna, 85-87
Shabankara, 109
Shadhiliyya, 68
Shéabnama, 93, 275-77, 279
Shahrukh, 62-63
Shajara-i tarakima, 152
Sharh Mifiah al-Ghayb, 191
al-Sharishi, 238
Shastri, P.P.S., 140
shawahid ( proof texts ), 39
Shaybani, Mirza Tahir Basir al-Mulk, 276
al-Shayzami (al-Sayyaf), 68
al-Shirazi,
‘Ali b. “‘Ubayd Allah, 199, 243
Qutb al-Din, 109, 180
Yar ‘Ali, 180-81
Shulman, David, 138
Sibawayh, 198
sifr, 224
sigla, 48, 220, 228, 230
signes de renvol, see correction signs
single linkage type, 261
Sirr al-layal fi al-qalb wa al-ibdal, 239
Sirvani, Aba Bakr b. Riistem, 114
smrti, the remembered, 133-38
South Asia, 245
South East Asia, 245
$ruti, the heard , 134-37
stemma, stemmata, 103
stemma codicum, 255, 259-60
stemmatic method, 259
stemmatics, 141, 261, 263
stemmatology, 259
stotkheion, 88
Storey, C.A., 120
substitutions, 223
al-Suhrawardi, Ahmad b., 59, 243-44, 292
Sukthankar, V.S., 137-42, 144-45
Siileymaniye Library, Istanbul, 12
Sultaniyya, 58-59
Sumatra, 77
Sunghur b. Mawdid (Saljuqid awir), 192
Sig al-warragin, 30, 197
Sari, 160
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Suri, 151, 162-64, 166
Striyan, 159
suspensions, 220

Syr Darya, 151

Syriac, 87

taliq printing characters, 118

al-Tabari, 93-101, 103
Tafsir al-Qur'an, 26, 199
Ta’rikh al-rusul wa al-mulitk, 93, 100
Tarjuma-yi Tafsir-1 Tabari, 274

table of contents, 241

Tabriz, 57-58, 61, 243

tahqiq, 17, 21

Tabqiq al-mababith, 60

taprif, 32,222, 239, 243

tahwiq, 224, 228

T3j al-Din ‘Alishah, 57, 272

Tajziyat al-amsar va tazjiyat al-a‘sar, 107-23

takdhiya, 225-26

takbrij, takbrija (kharja) (omission), 221, 223

tamalluk, temelliik, 192

Tanselle, Thomas, 13, 17, 35, 38, 49, 51-52

al-Tanikhi, 41

Taqavi, Nasrullah, 277

al-taqdim wa-al-ta’khir, 222

tarhim, 230

TGrtkh-i Bayhagqi, 277

tariga, 182

tashif, 32, 222, 239, 243

tashih, 225, 229

al-Tawhidi, Abt Hayyan, 31, 41, 198, 244

taxa, 260

taxonomy of errors, 217—31

tax-shelters, 58

team work (in copying manuscripts), 197,
205

Teke (Tiirkmens), 156

text, definition of the term, 140

textual criticism, 12, 259-60

textus receptus, 252

Tha‘alibi, 244

Thackston, W., 283

Thillet, Pierre, 88

Thousand and One Nights, 41

thuluth, 59

Timurid, Timurids, 61, 187, 281

{ina, 88

title-page, title-pages, 241

Tlemcen, 68
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Toderini, Giambattista, 188
Toledo, 90-91

tombs, visiting of, 75
de Tott, Francois Baron, 187
tradition
contaminated, 219, 264
of interpretation, 133, 135-36
textual, 9-11
translation, 11
Arabic, 87-88, 91
Syriac, 85-88
methods, 87
transmission; see also riwaya, 9-11
horizontal, 102-103, 264
oral, 11, 136-38
vertical, 102
Tiifenkgibagi, Mehmed ‘Arif, 115
al-Tughra’, 241, 244
Tubfat al-Tragayn, 275
Tunis, 239
Turkey, 238, 245
Turkistan, 149, 154, 157, 161-66
Turkmen, Tirkmens; see also Ersari, Sarig,
Teke, Yomut, 150-51, 155-56
history, 155
lore, 153, 155-56, 167
tribes, 153, 156
Tisi,
Asadi, 271
Garshasb-Nama, 271
Lughat-i Furs, 271
Nasir al-Din, 181
type-face, type faces, 240, 242
Arabic, 239

“‘Umar Ibn al-Khattab (caliph), 71
al-“Umari, Ibn Fadlallah, 24
unicum, 49

unsur, 88

‘unwan, 241

‘Utbi, 112

Uzbeks, 150

vaqf, see waqf

vagqfiyya, see waqfiyya
variant, variants, 219, 221, 227-29, 259-67

analysis (Variationenanalyse), 253
‘genealogical variants,” 262
Vasgsaf, 107-23
Vedas, 133-35
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velocity scribe, 114
Vergennes (French ambassador), 187
Vienna, 114, 118, 123
vocalization

in the Arabic script, 25, 32, 242
Vullers, Johann August, 276
Vyasa, 141, 143, 145

Wagner (network algorithm), 261
Wahhabis, Wahhabism, 75
wagqf, see also Rashid al-Din, 58, 199
mutawalli, miitevelli, 189
wagqfiyya, 188-90, 193; see also endowments;
library; Rashid al-Din
waraq, kaghid, 198
warrdq, warraqin, warraqin, 30, 197-200, 205
al-Watwat al-Kutubi, 200
Mabihij al fikar wa manakyj al-har, 200
wirdqa, 197-98, 200
Witkam, Jan Just, 243-44
Wolf, 143-44
workshops
commercial (for copying manuscripts),
206
palace, 208
writing, 134-37, 139, 141

Yaghma’i, Habib, 274, 277
Yahya b. al-Bitriq, 87

Yiqiit al-Hamawi, 198-99
Mujam al-udaba’, 198

Yarshater, Ehsan, 278

Yasavi, Ahmad, 147-69

Yasi, 160, 163

Yazd, 58

al-Yazidi (calligrapher), 200

Yomut (Tiirkmen tribe), 156

Yuhanna b. Masawayh, 86

Yiasuf b. Ahmad of Denizli, 179

Yusufaga Library, Konya, 178, 180, 182-83

Yasufi, Ghulam-Husayn, 278

al-Zabidi, 207
Hikmat al-ishraq, 207
Zahir al-Din, al-Malik al-Mu‘azzam, 244
zajal, colloquial poetry, 41
al-Zamakhshari, 113
zann, 227
zawiya, zawiyas, 68
al-Zawzani, 238
Zeller, Hans, 43-45
Zenker, Julius Theodor, 284
Zhukovskii, Valentin Aleksevich, 276, 279
ziyadat, 223
ziyara, 72
Zotenberg, 94-96
Zubdat al-fikra, 121
zild-navis, see also velocity scribe, 61, 114, 209
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	[Seite]
	Seite 198
	Seite 199
	Seite 200
	Seite 201
	[Leerseite]

	The copyists' working pace: Some remarks towards a reflexion on the economy of the book in the Islamic world François Déroche
	[Seite]
	Seite 204
	Seite 205
	Seite 206
	Seite 207
	Seite 208
	Seite 209
	Seite 210
	Seite 211
	Seite 212
	Seite 213
	[Leerseite]


	Indigenous Modes of Editing
	[Seite]
	[Leerseite]
	Taxonomy of scribal errors and corrections in Arabic manuscripts Adam Gacek
	[Seite]
	Seite 218
	Seite 219
	Seite 220
	Seite 221
	Seite 222
	Seite 223
	Seite 224
	Seite 225
	Seite 226
	Seite 227
	Seite 228
	Seite 229
	Seite 230
	Seite 231
	Seite 232
	Seite 233
	Seite 234
	Seite 235
	[Leerseite]

	Al-Jawāʾib Press and the edition and transmission of Arabic manuscript texts in the 19th century Geoffrey J. Roper
	[Seite]
	Seite 238
	Seite 239
	Seite 240
	Seite 241
	Seite 242
	Seite 243
	Seite 244
	Seite 245
	Seite 246
	Seite 247
	[Leerseite]


	The Theory of Editing
	[Seite]
	[Leerseite]
	Lachmann und der Archetyp Walter Berschin
	[Seite]
	Seite 252
	Seite 253
	Seite 254
	Seite 255
	Seite 256
	Seite 257
	[Leerseite]

	Variants and Invariants: The Logics of Manuscript Tradition Alexander Kleinlogel
	[Seite]
	Seite 260
	Illustration 261
	Seite 262
	Seite 263
	Seite 264
	Seite 265
	Seite 266
	Seite 267
	Seite 268


	Editing Practice and Solutions
	[Seite]
	[Leerseite]
	Editing Promlems of Persian Classical Texts and the Respect to Manuscript Authenticity Iraj Afshar
	[Seite]
	Seite 272
	Seite 273
	Seite 274
	Seite 275
	Seite 276
	Seite 277
	Seite 278
	Seite 279
	[Leerseite]

	Editorial choices in preparing the critical edition of the Bābur-nāma Eiji Mano
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