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PREFACE
Ten years ago an international colloquium was convened to celebrate the 60th
birthday of Professor Sándor Fodor, or “Alexander” as he is known to his colleagues worldwide. The volume of its proceedings was published as volume 23
of The Arabist. The magic of decimal numeral system has produced an even
more intriguing number: Alexander’s 70th birthday. It seemed appropriate that
this event be fêted in the “tightest family circle”, with a collection of papers
written by a small bunch from his many students whom he had taught in the last
more than 40 years. The limits of the volume necessarily restricted the choice of
studies, so only his current colleagues or doctoral students at his beloved Chair
for Arabic Studies at Eötvös Loránd University were asked to contribute by the
editor.
The variety of papers amply shows Alexander’s openness to the many facets
of the world of Islam, albeit his primary interest has driven him to the examination of the syncretism in the great monotheistic religions of the Middle East, and
to the various manifestations of popular religion in Islam, having become one
of its foremost authorities.
It is our duty to attach here an update on his bibliography, supplementing the
one which appeared in his previous Festschrift (The Arabist 23).
We wish that this dedicated scholar could continue his research for many
years to come together with successfully initiating future generations of young
scholars (as professor emeritus) to the magical world of Islam.
The Editor
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A DRAWING BROUGHT TO LIFE
THE ṢŪFĪ BACKGROUND OF AN ALGERIAN
JEWISH LEGEND
Dóra Zsom
Eötvös Loránd University, Budapest

According to a legend which circulated among Algerian Jews even in the 19th
century, at the time of the 1391 persecutions by the order of the “king of Spain”,
a group of Jews were imprisoned and sentenced to death. However, their rabbi
saved them miraculously by drawing a boat on the wall of the prison, which by
the power of the community’s prayer was converted into a real boat. The prisoners boarded it, and sailed through the sea to the shore of the African coast.
The paper wishes to present a possible Ṣūfī background of this legend.
1. Algerian Jews of Iberian origin
The so-called Maghrebi Jews settled in North Africa since the Roman period,
forming their peculiar tribes and communities there. From the time of the Almohad persecutions the influx of Iberian (Sephardi) Jews to North Africa increased
gradually, reaching its peaks following the tragic events that afflicted Iberian
Jews in the years 1391 and 1492 respectively. In 1391 due to disorder and riots
in Castile, Andalusia and Aragon, Jewish communities were decimated, many
of their members killed or forcibly baptized. Jews were leaving Iberia for North
Africa en masse. They were not always welcomed by the native Maghrebi Jewish population, since their economic capacities and cultural heritage in most
cases overshadowed that of Maghrebi Jews1. Iberian newcomers soon claimed
political, economic and social supremacy. Their positions were reinforced definitively by the arrival of the Jews expulsed from the dominions of the Catholic Monarchs in 1492. With respect to the tribulations endured by Jews under
Christian rule, life in Muslim lands must have been regarded in general satis-

1
This widely accepted view (e.g.: EJ s.v. “Algeria”; Epstein 1968:11-12) is questioned by
various scholars, see e.g. Hirschberg 1974:9-10, 13-14.
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factory, albeit the vicissitudes narrated by some Jewish historians2. In any case,
leading rabbinical authorities agreed that Iberian Jews suffering from the religious intolerance of Christians should immigrate to Muslim territories, where
– according to the North African rabbis – they could practice Judaism freely3.
The Algerian Jewish community had been continuously increasing till the years
of the Algerian War (1954-1962), when almost the entire Jewish population of
Algeria left mainly for France (some 70,000 persons), and – in a considerably
lesser extent – for Israel4.
Sephardi Jews living in Algeria or elsewhere never abandoned entirely their
characteristic culture which distinguished them from Jews of other origin.
Some of their peculiarities had gradually disappeared in the course of time, but
Sephardi Jews preserved their romance language (ladino) for centuries besides
adopting Arabic, and later on, French. They adhered to their social customs, legal system and religious rituals. Their ties with Iberia were loosened gradually,
all the more so, since the edict of expulsion promulgated by the Catholic Monarchs in 1492 explicitly forbade the presence of Jews (if not baptized) in their
kingdoms5. Consequently, even commercial relations decreased among Algerian Sephardi Jews and their former coreligionists remaining in Iberia. Thus
“Spain” became a vague place of origin, the memory of which grew more and
more indistinct and opaque.
2. A legend concerning the origin of Sephardi Jews in Algeria: the Jews’ miraculous escape from the prison of the Spanish king
Isidore Epstein begins his book on the legal decisions (responsa) of Rabbi
Shimeon ben Tsemah Duran by giving a detailed account of an Algerian Jewish
legend as follows:
“It is related that at the time when the persecutions began a certain rabbi
was arrested, with a large number of other Jews, by order of the King of
Spain; they were thrown into prison, and the order of execution was issued.
The night preceding the day fixed for the execution was passed by the rabbi
and his flock in prayer and supplications to be saved from the impendingdoom. Suddenly, the rabbi took a piece of charcoal and sketched on the
For a couple of these narrations see Hirschberg 1974:385-410.
Cf. Ribash, Responsa nos. 4, 11; Tashbets, Responsa 1:63, 1:66, 3:47; Duran, Yakhin II, 31.
These Rabbis themselves were Sephardi immigrants residing in Algeria, or the descendants of
such immigrants.
4
Cf. EJ s.v. “Algeria”.
5
Cf. the text of the edict in Documentos 391-395.
2
3
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wall of the dungeon the design of a boat. Then addressing his brethren in
distress, he said: ‘Let all who fear God and wish to quit this country place
a finger on the boat as I do’. They all did so, and lo! the miraculous happened, the design became a real boat, began to move of its own accord,
passed through the wall which enclosed it, glided through the streets of the
town, made straight towards the sea, and began to sail, moving towards the
African coast until it reached the port of Algiers. The refugees […] sent an
embassy to the Algerian authorities asking for permission to land, and after
an interview had taken place between the rabbi and Sydi b. Jusuf, a famous
Marabout, the desired request was granted” (Epstein 1968:2-3).
Epstein states without any further argumentation that the central figure of
the legend was none else but Rabbi Shimeon ben Tsemah Duran, notwithstanding the fact that this name as such was not mentioned by the first transmitter of
the story, Claude-Antoine Rozet, who related the legend in his Voyage dans la
régence d’Alger, which was published in 1833 in Paris. The name that appears
in Rozet’s narration is “Simon ben Smia”, who is identified by the author as the
“premier rabbin de Séville” (Rozet 1833: 211). Shimeon ben Tsemah Duran – as
Epstein also admits – never lived in Seville. He was born in Mallorca in 1361
and he resided there till thirty years later, when due to the massive religious persecution that affected Iberian Jewry and which reached the island as well, he left
Mallorca and settled in Algiers, where he became a leading rabbinical authority.
Apart from the not entirely conclusive resemblance of the names Shimeon ben
Tsemah and “Simon ben Smia” there are no further proofs that would corroborate the identity of the protagonist of the legend.
Epstein, when translating the French version of the story of the miraculous
escape of the Jews omits some interesting details; among these we find that
in Rozet’s version Jews and Moors shared the lot of being arrested and sentenced to death, and that they escaped together. He fails to give details about
the marabout figuring in the story, and contends himself with mentioning his
name, although in Rozet’s version the sheikh’s place of residence is mentioned.
The plausible identification of “Sydi-Ben-Youcef, Marabout fameux qui habitat
Méliana” (Rozet 1833:212-213) with Sīdī Aḥmad ibn Yūsuf who in fact was the
most famous Ṣūfī sheikh residing in Miliana, presents further difficulties as to
the interpretation of the story. For both Rozet and Epstein related the story of the
miraculous escape and crossing as taking place in 1391 during the persecutions
of the Jews in Iberia6. Sīdī Aḥmad ibn Yūsuf, however, was born sometimes in
It should be noted that in the version narrated by Rozet the year 1390 appears, which might
be due to the inaccuracy of oral transmission; or may result from the impreciseness of the conversion of the Jewish date to the Gregorian calendar. The first month of the Jewish calendar is Tishrei
6
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the middle of the fifteenth century, and died in 1524, which means that he was
active roughly a century later than the alleged date of the story. Since Jewish
history is not short of persecutions, and the most fatal of these with respect to
Sephardi Jews occurred in fact a century later, in 1492, one might suggest that
the legend does not refer to the 1391 persecutions, but to the 1492 expulsion.
That year was a turning point in Spanish history; the Granada war against the
Nasrid dynasty was over, and thus the Reconquista completed. In the wake of
the successful military campaign the Catholic Monarchs, Isabella of Castile and
Ferdinand of Aragon decided to reinforce the unity of their subjects also in the
religious sphere. Jews and Muslims were no longer welcomed in their kingdoms;
in 1492 the Jews, ten years later the Muslims were given the choice of converting to Christianity or leaving the country. The descendants of the converted
Muslims, the moriscos were finally forced to leave Spain in the first decades of
the seventeenth century, while the descendants of converted Jews were allowed
to stay – under the dreadful supervision of the Spanish National Inquisition.
However, I would not opt for this suggestion for two reasons; partly because
the historical setting of the story, with respect to Jews at least, fits better 1391,
when Jews were in fact detained and murdered, while in 1492 this was not the
case; but mostly because it seems to be senseless to harmonize miraculous legends with historical facts forcedly. Several arguments could be brought in favour
of both dating, but none of them can be agreed upon unquestionably. Apparently
the vague and imprecise memory of various historical facts became combined in
one story, the threads of which need not to be disjoined by all means.
Therefore it might be of greater interest to reveal the background of such a
legend, and to find what can be learnt from it with regard to the relation of Jews
and Muslims in Algiers.
3. A marabout tolerant towards Jews
The marabout mentioned in the story, Sīdī Aḥmad ibn Yūsuf 7 (d. 1524), was the
disciple of a famous Ṣūfī sheikh of the Šāḏilī Ṣūfī order, Aḥmad Zarrūq (14421493/94). There is a tradition which sheds light on the personality of Sīdī Aḥmad
ibn Yūsuf. When his master asked him about his purpose in life, he answered:
“I wish I was made by God like the earth on which believers and unbelievers,
righteous and evil, slaves and freemen, men and women equally tread on” (Der(September / October in terms of the Gregorian calendar). In consequence of this difference, the
year in which the massive forced conversion took place, that is ( א’’נק’ה5151) corresponds to
1390/1391 of the Gregorian calendar.
7
On his life and cult, see Dermenghem 1954:223-250.
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menghem 1954:224). This answer reflects the unprejudiced and tolerant character
of Sīdī Aḥmad ibn Yūsuf, who besides having become a spiritual leader of the
circle of his disciples, also became a holy person popular among various groups of
Algerian and Moroccan society. A sheikh revered as a saint usually pertains either
to a rural or to an urban environment, operating thus either in a tribal context or
among city-dwellers (Gellner 1963:71). Some widely-known saints are, however,
equally popular in the city and in the country; Sīdī Aḥmad ibn Yūsuf was one of
these renowned personalities. He also had considerable political influence, which
led to severe confrontations between him and the emir of Oran, who imprisoned
the sheikh for a while. His political influence is reflected in the Jewish legend:
He was the authority who permitted the settlement of the Jewish newcomers in
Algeria. He is revered till this very day by Arabs and Berbers alike, his tomb in
Miliana is visited not only by the city dwellers but by various nomad tribes in
fixed periods of the year. Among these are tribes of even Gipsy origin whose attachment to popular beliefs is very marked and manifests itself in the extensive
use of magical devices. Connection between Sīdī Aḥmad ibn Yūsuf and Jews
is well attested by a brief remark made by Ferdinand Ossendowski, the famous
Polish traveller in his book on Morocco written in the twenties of the last century:
“The Zkara, like the tribes of Mlaina and Ghouta, are known for their indifference to Islam and to the laws of the Koran. They recognize only the
prophet Sidi Ahmed ben Yusuf of Miliana and his disciple, Omar ben Sliman, who was previously mentioned as a renegade Jew. They have their
Marabouts from the family of Ben Yusuf, and the so-called “rusma” is the
oldest hereditary priest” (Ossendowski 1926:98).
Thus, Sīdī Aḥmad ibn Yūsuf was a popular and influential Ṣūfī sheikh who
attracted adherents from non-Arab and non-Muslim groups as well. Apparently
he did not refuse some of those controversial Ṣūfī practices which are not necessarily tolerated by main-stream Muslim religious authorities, like more extreme
forms of ḏikr, that include music, ecstatic dance (even of men and women together), intoxication and repeating strange and unintelligible names of God. He
was one of those sheikhs who did approve of ḏikr accompanied by music and
dance, and ecstatic utterances; and who taught hidden names of God even to
women (Dermenghem 1954: 224).
4. A Ṣūfī martyr appealing to Jews: al-Ḥallāğ
One of the most famous representatives of the so-called ecstatic Ṣūfīsm was
al-Ḥusayn b. Manṣūr al-Ḥallāğ (857-922), who attained such a degree of mystical union with God that finally he was unable to differentiate between his own
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self and that of God. This complete union led to his famous utterance “I am
the Truth” (Truth being one of the names of God), which scandalized a great
number of Muslims, but fascinated others. His extraordinary preaching and public activity were severely censured and rejected by the religious authorities, as
a consequence he was arrested and kept in prison for nine years. In prison, for
lack of other audience he continued to preach to the prisoners. Religious and
political intrigues led to the execution of al-Ḥallāğ, that took place in Baghdad
while his supporters were raging and ravaging in the downtown of the city, setting fire on the shops of the market, and an enormous crowd was witnessing his
long agony. His tongue was cut off and his body dismembered. It is related that
when he expired,
“From each one of his members came the declaration, ‘I am the Truth’.
Next day they declared, ‘This scandal will be even greater than while he
was alive’. So they burned his limbs. From his ashes came the cry, ‘I am
the Truth’. [...] Dumbfounded, they cast his ashes into the Tigris. As they
floated on the surface of the water, they continued to cry, ‘I am the Truth’”
(Arberry 1966:271).
Thus al-Ḥallāğ became the prototype of mystical martyr. His controversial
figure does not cease to be widely known and popular among Muslims. Legends and traditions concerning his extraordinary life and death were collected
in various anonymous compilations bearing titles like Qiṣṣat al-Ḥallāğ, Aẖbār
al-Ḥallāğ, as-Sīra aš-šacbiyya li-l-Ḥallāğ.
The unique personality of al-Ḥallāğ influenced and greatly inspired his
environment, and made a lasting impression on Muslim culture. His influence,
however, was not limited to Muslim culture but made his way into Jewish literacy as well. As Paul Fenton has demonstrated in his article (Fenton 2001), traditions concerning al-Ḥallāğ were known among Jews from the eleventh till the
seventeenth centuries. Most of the references collected by Fenton were found
in fragments from the Cairo Genizah. A part of these fragments dealing with
al-Ḥallāğ was written in Arabic language but in Hebrew characters, indicating
clearly that they were meant especially for a Jewish public. Some of the texts
are fragments of well-known Ṣūfī works transcribed in Hebrew characters preserved in the Cairo Genizah, for example fragments of the famous ar-Risāla alQušayriyya, the Lawāmic anwār al-qulūb by Abū l-Macālī cAzīz aš-Šayḏala, the
Iḥyā’ culūm ad-dīn and the Miškāt al-anwār by al-Ġazālī (which survived also
in two mediaeval Hebrew translations), and the Kalimat at-taṣawwuf by Šihāb
ad-Dīn as-Suhrawardī al-Maqtūl. A manuscript preserved in the British Library
containing the Kitāb at-tağalliyāt by Ibn cArabī copied in Hebrew characters in
the beginning of the seventeenth century contains a passage treating al-Ḥallāğ
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as well. (Fenton 2001:113-119) Other references occur in genuine Jewish works
as Inkišāf al-asrār by Yūsuf b. Aqnīn (12th cent, Spain, Ceuta), al-Muršid ilā
t-tafarrud by Dawūd Maymūnī (c. 1335-1415), Sirāğ al-cuqūl by Hoter ben
Shlomo (known also as Manṣūr b. Sulaymān aḏ-Ḏamārī, Yemen, 15th cent.), etc.
(Fenton 2001: 120-124). Apparently, al-Ḥallāğ was appealing to Jewish authors
in the first place because of his ardent love towards God that blurred the limits
between his identity and God’s self. In consequence, al-Ḥallāğ was most attractive due to his mystical poems, two of which in particular attained popularity
among Jewish writers.
A popular poem of al-Ḥallāğ beginning “ra’aytu Rabbī bi-cayn qalbī” (alḤallāğ, Dīwān 131-132) is preserved in Jewish sources in several versions,
e.g. in a Genizah fragment from the collection of the Jewish Theological Seminary (ENA 2462.55), in Hebrew characters (Fenton 2001:107-108), and in the
Commentary to the Song of Songs by Zekarya ha-Rofe (known also as Yaḥyā
b. Sulaymān aḏ-Ḏamārī, Yemen, 15th cent.), in Hebrew characters (Fenton
2001:123-124). An English translation of the version that appears (this time, in
Arabic characters) in the Sirāğ al-cuqūl by Hoter ben Shlomo (Fenton 2001:122)
is the following8:
I have seen the Lord through the eyes of my heart
He asked me: Who are you? I replied: You
You are the one who is everywhere
But nowhere you are known to be
Being here I am nowhere
Being nowhere I persist with You
Versions of the poem beginning “anā man ahwā wa-man ahwā anā” (alḤallāğ, Dīwān 166) are preserved also in the Genizah, in the collection of the
Jewish Theological Seminary (ENA 4195.195a), in Hebrew characters (Fenton
2001:116). It can also be found in a collection of Ṣūfī parables and sayings written in Arabic characters, in the collection of the Cambridge University Library
(Taylor-Schechter Arabic 41.1)9. The poem is also quoted in al-Muršid ilā ttafarrud by Dawūd Maymūnī (Fenton 2001:121). The versions in the last two
texts are more or less identical with the one cited in the Kitāb al-lumac, which
was translated by Michael A. Sells as follows10:
8
In the author’s translation. For the Arabic text and the French translation of the poem see
Fenton 2001:122-123.
9
I had the fortune to see the first four hemistichs of this poem in this Genizah fragment.
Fenton does not mention it in his article.
10
Sells 1996:218. For the Arabic versions and their French translation see Fenton 2001:116,
121.
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“I am my beloved and my beloved is I
If you see me, you see us both
Two spirits in one flesh
clothed by Allah in a single body”
5. The origin of the Jewish legend: al-Ḥallāğ’s miraculous escape from prison
Muslim works treating the biography of al-Ḥallāğ relate several miraculous stories about his imprisonment. These stories are in fact variations of one theme:
The mystic’s capacity of liberating himself from captivity. The stories have of
course an allegorical interpretation as well; namely the flight of the soul from
the prison of the body, the material word, or any physical or spiritual phenomena
impeding it from attaching itself to God. One of these stories presents striking
similarities to that of the miraculous salvation of the Sephardi Jews from the
prison of the “Spanish king”. It can be found in different versions in various
compilations treating the biography of al-Ḥallāğ, but its origin cannot clearly be
traced back11. The story goes as follows:
“When Ḥusayn [b. Manṣūr al-Ḥallāğ] finished reciting his poem, he stood up
and called to the evening prayer. Then he recited with the prisoners the last evening prayer and when he finished it, he sat down and repeated the name of God –
may He be exalted – and the prisoners kept repeating the name of God together
with him till the morning. Then he stood up and recited with them the morning
prayer, and when he finished it, he got up and he drew a [circular]12 line on the
prison’s ground13. Then he elaborated it into a boat, he sat into its middle, and
he said: ‘My brethren, he who wants salvation for his soul, and rescue from the
prison, let him come and sit together with me in this boat, the boat of salvation’.
Hearing this, the prisoners got up and sat in the boat together with him. Then he
got up and said to them: ‘My brethren, move your boat by repeating the name
of God, but you must repeat His name with true love! So let you say together
with me with sincere devotion: There is no other god but God, Muḥammad is the
messenger of God’. And when they rose, their voice repeating the name of God,
all of a sudden the line [drawn to the ground of the prison] got into motion, and
it was turned into a huge boat, and at once it was in the middle of the sea. Then
he said to them: ‘Let you persist in the repetition of the name of God!’ With that
Qiṣṣa (ed. Massignon) 294, (ed. cAbd al- Fattāḥ) 84–85; Sīra 50–51.
In the version transmitted by Massignon it is explicit that a circular line was converted into a
boat: “He got up and drew a line on the prison’s ground, in the shape of a boat, and he sat in its middle. Then he said: He who wants salvation, let him sit with me in the circle!” (Massignon, Qiṣṣa 294)
13
In a manuscript and a printed edition consulted by as-Saḥḥ: “on the ground, by the wall of
the prison”. (Cf. Sīra 50, n. 2.)
11
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he rose, and got out of the boat. He started to walk on the surface of the sea, and
the boat was following him until he led her to the land. Then they disembarked
and he said to them: ‘Go wherever you wish!’” (Sīra 50-51).
I think that the parallel between the Jewish legend and the story of al-Ḥallāğ
is self evident. The common elements are the prison; the night; the rabbi / Ṣūfī
sheikh offering salvation to the people; the line drawn to the wall / the ground;
the drawing which materializes by the prayer of the people; the boat sailing in
the open sea and finally reaching the land.
The motifs of sea, sailing, drowning and delivery are extensively used in Ṣūfī
texts. The symbolism of these texts is not that obvious as it might appear at first
view. The sea can symbolize both God and other-than-God, or the way towards
God; while the boat can equally be a false or a true means of salvation14. In the
Jewish version of the story, prison and boat, sea and land, sailing and salvation
can be understood in a very literal way – just as many Muslims would not seek
the allegorical sense of the Ṣūfī story, but would contend themselves with enjoying the plain meaning of the tale. As for this specific Ṣūfī story, its allegoric
interpretation does not seem to be complicated; the prison from which salvation
is sought symbolizes probably the obstacles that separate man from God; the sea
appears to be life itself as a way towards God; and the boat of salvation is the
mystical knowledge which can lead to the land, that is, the maximal proximity
to God.
Certain visual elements of the Ṣūfī story might recall some aspects of ḏikr.
During some methods of ḏikr people are standing in circle, surrounding the
sheikh who controls and dominates the passion of the believers. They repeat
God’s name performing an ever accelerating movement by turning their heads
and bodies to the left and to the right in a semi-circular motion, which is accompanied by their rhythmical, ever faster and louder expiration, till they achieve
a state of ecstasy in which they “disappear”, achieving the state of extinction
(fanā’) of their own self by annulling their consciousness separating them from
God. This rhythmical, dynamic, physical movement that includes swaying, rolling and wavering inevitably recurs in the visualized motion of the circular line
drawn by the sheikh: a circumference that gets into a wavering motion, attaining
thus to three dimensions, and materializing in the form of a boat rolling in the
sea.
Unfortunately I could not ascertain the first to put this legend down on paper.
Riḍwān as-Saḥḥ (whose version I translated above) does not identify the source

14
Cf. three divergent commentaries on the Station of the Sea from the Kitāb al-mawāqif by
an-Niffarī, discussed and translated by Arberry and Nicholson (Arberry 1935:198-201).
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of the legend15; cAbd al-Fattāḥ (whose version is almost identical with that of asSaḥḥ) refers vaguely to the first volume of Taḏkirat al-awliyā’ by Farīd ad-Dīn
al-cAṭṭār (first half of the 13th century)16.
However, in the chapter about al-Ḥallāğ17 this story cannot be found, although
several traditions concerning the imprisonment of al-Ḥallāğ are related there,
including stories about his miraculous power by which he could set prisoners
free, vanish from prison, or make the prison itself disappear. (cAbd al-cAzīz 20062009: II, 234-235; Arberry 1966:267-268) A slightly different version from the
one translated above was published by Louis Massignon (Qiṣṣa /ed. Massignon/
294). The difference lays both in the form and the content of the story. In that version, part of the prisoners does not follow al-Ḥallāğ, but regards the whole attempt
at flight as “madness”. Moreover, that narration presents some features of rhymed
prose, which makes probable that it was recited publicly by professional storytellers for a wide audience18. According to the statements of Massignon the story
of al-Ḥallāğ (Qiṣṣat Ḥusayn al-Ḥallāğ) published by him (on the basis of five
manuscripts dating from the 18th-20th centuries) in its present form had been constituted already in the 13th century19. The most important part of the story (including the significant variants from the versions quoted previously) is the following:
“He did not cease to pray with them till midnight. In the agitation of his
love, passion and ardour towards the Omniscient King, he lost his senses
[fa-ṯāra bihi l-wağd]. Then he started the ḏikr and they persisted in the ḏikr
with him till the morning. When morning came, he got up and drew a line
on the prison’s ground, in the shape of a boat, and he sat in its middle. Then
he said: ‘He who wants salvation, let him sit with me in the circle!’ Some
sat with him there, but some refused. And these said: ‘This guy must be out
Riḍwān as-Saḥḥ compiled his edition of the biography of al-Ḥallāğ on the basis of two
manuscripts and one printed edition. He did not date the manuscripts. The printed edition was
published in 1939. Cf. Sīra 6, 23.
16
For the imprecise reference see, Qiṣṣa (ed. cAbd al-Fattāḥ) 23, for the story of the miraculous escape see Qiṣṣa (ed. cAbd al-Fattāḥ) 84-85. The manuscript that cAbd al-Fattāḥ published
was copied in 1785, see Qiṣṣa (ed. cAbd al-Fattāḥ) 46.
17
In the second volume, since al-Ḥallāğ is not mentioned in the first volume at all.
18
For the recitation of the biography, miracles and poems of al-Ḥallāğ see Massignon
1982:341-353. For an abridged translation of the story in French see Massignon 1975: II, 475;
for the English translation by Herbert Mason see Massignon 1982: II, 453. It has to be noted,
however, that the text which Massignon translated was based on several manuscripts, and it is not
evident exactly which one of these he took as his main source, and where and why did he depart
from it. Consequently his translation in Massignon 1975 differs considerably from the Arabic text
published in the Qiṣṣa edited by him. And thus the English translation of Herbert is different as
well.
19
See Massignon 1982:360; Qiṣṣa 287 (ed. Massignon).
15
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of his mind [hāḏā min ficl al-mağānīn]!’ Ḥusayn al-Ḥallāğ said: ‘Move the
boat by means of the ḏikr!’ […] And that line became a boat sailing in the
middle of the sea. Ḥusayn al-Ḥallāğ said: ‘This is the boat of salvation, so
persist in the ḏikr of God!’”20
6. Another adaptation of the legend: Maimonides’s miraculous escape from
prison
Apparently the story of al-Ḥallāğ’s miraculous escape gained popularity among
North-African Jews to such an extent that it survived in different versions. Apart
from the Algerian variation which seems to be an adaptation of the story published by as-Saḥḥ and cAbd al-Fattāḥ, there is another Jewish variation that is
likely to be an adaptation of the rhymed-prose version published by Massignon.
The protagonist of this Judaeo-Arabic version is Moses Maimonides, the leading figure of mediaeval North-African Jewry. As it is widely known, Maimonides was born in Córdoba in 1135, but due to the religious intolerance of the
Almohads was forced to leave Andalusia for Morocco, and finally he settled
in Fusṭāṭ, where he acted as a physician to the Sultan. His codification of Jewish law is of unique importance. As such a leading and famous personage, he
became the protagonist of several Jewish tales. Series of fables transmitted by
Jews living in different Muslim countries narrate the biography of Maimonides.
The cycle about the life of Maimonides survived in various divergent versions
in a number of manuscripts. One of these, copied in Egypt in 1840, and published by Yitsḥaq Avishur21 contains a story which presents certain similarities
to al-Ḥallāğ’s escape in the rhymed prose narration. According to it, in consequence of a legal decision offensive to Muslims, Maimonides was detained and
sentenced to be burnt at the stake. This mode of execution was not practiced by
the Almohads, and in general, it is not included in the methods of carrying out
capital punishment used by Muslims. A person whose body was burnt as part of
his execution was al-Ḥallāğ, but neither was he burnt alive. It was, however, a
typical penalty imposed by the Spanish National Inquisition. Possibly as a consequence of inadequacy in collective memory different historical facts became
combined in the tale: The flight of Maimonides from Andalusia (12th century),
the stakes of the Inquisition in Spain (from the 15th century on), the execution of
al-Ḥallāğ (in the 10th century).

In the author’s translation. Qiṣṣa (ed. Massignon) 294.
MS Paris 583, the series of fables narrating the life of Maimonides can be found on pp. 148155 of the manuscript. Cf. Avishur 1998:53-74.
20
21
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“In prison he [Maimonides] folded a paper boat. The prison had a window
looking on the sea. He took the paper boat, and threw it through the window to the sea. Then he said to the prisoners: “My brethren, is there anyone
among you who comes with me?” But they laughed at him, and said to
each other: “This miserable must be out of his mind [hāḏā r-ragul miskīn
itgannin] that he says he will board a paper boat! He must have lost his
senses [caqluhu nuqūs [… ] min wağdihi] now that he will be burnt soon!”
Then he put out his legs through the window, one after the other, and with
the help of God, he got out of the window through an opening so small that
a man could hardly set forth his arm through it. The prisoners were dumbfounded. He embarked the boat saying to the prisoners: “I wish you all the
best!” Then he shoved off the boat, and with the help of God he began to
sail. He pronounced the Name of God, and in the twinkling of an eye he
reached Egypt”22.
Similarities and discrepancies are manifest among this Judaeo-Arabic variation and the rhymed prose version. I would like to call attention merely to some
interesting parallels in the wording. First and foremost, one should note the
term wağd appearing in both texts. In the al-Ḥallāğ-story it retains its primordial
meaning in Ṣūfī terminology, that is: ecstasy, being in a state of unconsciousness: “In the agitation of his love, passion and ardour towards the Omniscient
King he lost his senses [fa-ṯāra bihi l-wağd].” In the Judaeo-Arabic version,
however, the word wağd is no longer a term. The other detail to be noted is the
reaction of the prisoners refusing to follow al-Ḥallāğ / Maimonides: Both versions use expressions containing the Arabic root ğnn (to be mad, to be out of
one’s mind): “hāḏā min ficl al-mağānīn / hāḏā r-ragul miskīn itgannin”.
7. A ḥizb called “boat of salvation”
The boat of salvation (markab / safīnat an-nağāt) for a great number of Muslims
is more than a literary symbol appearing in these Ṣūfī stories. It is the name of
a litany (ḥizb) attributed to Aḥmad Zarrūq, that is, the master of the marabout
Sīdī Aḥmad ibn Yūsuf, who – according to the Jewish narrative – permitted the
settlement of the Sephardi Jews in Algiers23. The litanies are to be recited in
pre-determined periods of the day, fulfilling special requirements like being in
a state of purity, etc. They are generally attributed a quasi-magical power due
to secrets and names contained in them. The uses and benefits of the litanies are
frequently enumerated in the booklets containing them together with instruc22
23

Avishur 1998:66-69 (the Judaeo-Arabic text and its Hebrew translation).
For the text of the ḥizb and explications concerning its use, see Zarrūq, Bisāṭ 58-88.
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tions concerning their recitations. The litany called the “boat of salvation” is
destined to guard the believer against a wide range of impacts endangering him,
and to secure good outcome and success in general. Since this ḥizb is attributed
to the master of the marabout mentioned in the Sephardi legend, it is reasonable
to suppose that the concept of “the boat of salvation” was current in the circle
of Sīdī Aḥmad ibn Yūsuf.
8. Conclusion
The parallels which I enumerated (on the one hand, the story of al-Ḥallāğ’s escape, which survived in two versions; and, on the other hand, the escape of the
rabbi / Maimonides) suggest that North-African Jews in general, and Algerian
Jews in particular were familiar with the legend of al-Ḥallāğ’s miraculous flight.
Given the popularity of al-Ḥallāğ among Muslims and Jews alike, and the
obvious similarities among the Ṣūfī and the Jewish stories, it might be suggested
that the Algerian Jews made use of this popular story adapting it to their conditions, changing the main character, the setting and the purpose, but conserving
the motifs and adding a hint to the Ṣūfī background of the story by completing it
with a more elaborate happy ending featuring Sīdī Aḥmad ibn Yūsuf, the tolerant marabout permitting the settlement of the Jews.
The story can be instructive as to the relations of Jews and Muslims in Algeria. The fact that in this Jewish myth of origin Moors are included as sharing the
Jews’ lot, and the positive role the marabout played in the outcome of the events
point toward a major degree of tolerance among Jews and Muslims. If the Jewish story is indeed an adoption of the Ṣūfī legend, it indicates the acculturation
of the Jews to their Muslim environment, manifesting itself in the assimilation,
borrowing of concepts and the internalization of popular narratives and motifs
current among their Muslim neighbours.
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Calligraphic panel in the form of a boat with the following text:

أﻋﻮذ ﺑﺎﷲ ﻣﻦ اﻟﺸﻴﻄﺎن اﻟﺮﺟﻴﻢ ﺑﺴﻢ اﷲ اﻟﺮﺣﻤﻦ اﻟﺮﺣﻴﻢ
اﻟﻠﻬﻢ ﻳﺎ ﻣﻔﺘﺢ اﻷﺑﻮاب اﻓﺘﺢ ﻟﻨﺎ ﺧﻴﺮ اﻟﺒﺎب
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One of the most momentous developments in African history is the gradual
process through which the northern and central zones of the present-day Sudan
and Chad were transformed from being an integral part of Sub-Saharan Africa
into becoming an integral part of the Arab world, if only in a cultural sense. The
result is that the Sudan (and partly Chad) is thought and spoken of as an ‘Arab
country’ both on a popular level and in political and journalistic discourse1. To
be sure, this does not imply that the Sudan should no more be regarded as part
of Sub-Saharan Africa, but the fact of a double identity – African and Arab at
the same time – is far too manifest to be denied. The process that led to this
situation is noteworthy for more than one reason. On the one hand, the transformation has taken place within a remarkably short period, a matter of a few
centuries (since, apart from a few isolated places, Arabisation only began in
the late 15th century); and on the other hand, it is all too obvious that much
more was involved than simple ethnic intermarriage. The somatic features and
general appearance of present-day northern Sudanese ‘Arabs’ clearly show that
Arab immigrants must have been just a tiny numerical minority in comparison
to the autochtonous black African population2. That being so, the origin of the
Henceforward I am going to use the term Sudan in reference to the area of the Republic of
Sudan, rather than in the sense of the mediaeval Arab geographers’ Bilād as-Sūdān, ‘the land of
the Blacks’, which roughly corresponds to the whole Sahelian and Sudanese belts of Western,
Central and Northeastern Africa. Of great importance to the history of the Sudan in the narrower
sense, the process of Arabisation is largely irrelevant for the history of west and central Africa.
2
As William C. Young notes in his anthropological study of the Rašāyda (relatively recent
Arab immigrants to the eastern deserts of Sudan who look strikingly unlike the rest of the Sudanese population): “On the average, northern Sudanese resemble black Americans”. Later he specifies that “[t]he overwhelming majority of Sudanese citizens have African features”. See Young
2002:108. These observations are as true of Arabic-speaking Sudanese as of those speaking other
languages.
1
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present situation cannot be taken as a matter of course; such a fundamental
change of culture – the wholesale adoption of an Arab identity – by a population
that meanwhile remained the same in its basic ethnic features calls for some
explanation that goes beyond the usual dry statement that intermixing and intermarriage with the Arab immigrants has resulted in assimilation and a change of
cultural orientation. Why so? And, to begin with, how was it possible given the
negligible numerical strength that the Arab immigrants represented vis-à-vis the
original African population?3
Parochial though the issue may appear to be, it is not so, since the assimilating potential of Arab culture has proven itself remarkably vigorous in quite
a few other regions and other historical periods as well. What to make of this
vigour then? What are the factors that contribute to the attraction and the adaptability of Arab culture in so many different societies? This is the issue that I will
seek to address, using the case of the Sudan to find certain social and historical
factors that may be relevant to other cases of local populations adopting the
Arabic language, Arab culture, and an Arab identity. I remind the reader of such
historical examples of the assimilating force of Arab culture and ethnicity as the
Arabisation of the mediaeval Nabaṭ (Semitic but not Arabic-speaking) population of the Fertile Crescent after the Arab conquests, the Egyptian population in
the same centuries, the Berbers of North Africa and the Sahara from the 11th or
12th centuries onwards, and so on. The process of ‘becoming Arab’ – that is to
say the development of an Arab identity – is not complete even today in several
regions, including the Sudan.
It is precisely in such regions that one can observe, as in a laboratory, many
of the factors that shaped the assimilation process. Apart from its own intrinsic
interest, the case of the Sudan can thus serve as a particularly appropriate illustration of the abandonment and disappearance of older ethnic identities and
the adoption of a new one. In a significant part of the area one can only observe the end result of the process; however, there remain regions that offer
striking contemporary examples of the process of Arabisation while it is taking
3
In his book on Sudanese Islam, Trimingham estimates the proportion of the Arabic-speaking
immigrants within the whole Sudanese population at a maximum of 5 to 10 percent – and this at
the peak of the Arab immigration into the Sudan. He adds that Arabic / Semitic somatic features
account for one to two percent, at most, of the physical appearance of the Sudanese population. The great Arabic-speaking Ğacaliyyīn subtribes of Kordofān province (e.g. the Ğawābra,
Bidayriyya, Ğamūciyya, Ğimic, Ğawāmca, Dawālīb, Šuwayḥāt, Ġōdiyāt, etc.) are distinctly unlike
Arabs in their appearance. While the cattle-raising Arab nomads of Kordofān, Dārfūr and Chad
(baggāra) have heavily Negroid features, the supposedly ‘purer’ Arab camel nomads of the Saharan fringes (e.g. the Kabābīš, Kawāhla) are also more Hamitic than Semitic, not to speak of their
black African ancestry. See Trimingham 1949:17, 25, 30.
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place. This has special importance because in matters of descent and origins the
available historical sources tend to obfuscate, rather than clarify, the factors and
processes involved. The reason is that the primary goal of the numerous Sudanese genealogies, Ṣūfī hagiographies, tribal chronicles, oral traditions of origin
and similar internal sources is precisely to mask past processes of assimilation
into Arab ethnicity and to emphasise – one might prefer to say forge – genuine
Arab origins. Such documents therefore cannot be relied on as sources of factual
information on the issue of Arabisation, even though they are definitely very
interesting from other points of view and can in fact prove helpful, if handled
with sufficient caution, for our present discussion as well. The accounts of most
outsiders – such as Arab historians and geographers and European travellers
and explorers – are also problematic in that they tend to repeat without criticism all kinds of old and often fictitious information, accept local informants’
claims without further investigation, and record conditions at a given historical
moment without providing data on the processes of change taking place. Again,
taking these problems into consideration one can of course cautiously utilise
such sources as well. Be that as it may, the most reliable and helpful way of
studying the phenomenon of a newly emerging Arab identity is to observe it
where it is taking place now, before our eyes as it were, despite the possibility of
false back-projections. Among the various regions in which such a phenomenon
can be observed4 the most convenient one to observe is the Nuba Mountains
area of southern Kordofān province: on the one hand, there is quite a number of
sources that address the phenomenon of conversion and ethnic identity change
in this place, and on the other hand this area offers the advantage of various
phases of Arabisation coexisting almost literally side by side, running the whole
range of possibilities from non-Muslim and non-Arab groups to Muslims with a
full Arab identity, and all shades in between. This essay will, then, focus on the
population of the Nuba Mountains, but the reader should keep in mind that the
tendencies and processes described here are likely to parallel closely those that
took place – in various historical periods, beginning in the late 16th century – in
other areas of the Sudan and Chad.
The first thing to clarify is what one means by the term ‘Arabisation’ and the
more general concept of ‘ethnic identity change’, both terms being almost unhelpfully general and vague. It seems to be beyond doubt that in most cases the
emergence of a new ethnic identity is a sort of continuum instead of an abrupt
change; in other words, ‘non-Arab’ tends to become ‘Arab’ gradually, whether
the process requires several generations’ time or just one generation. Various
4
E.g. Dārfūr, the hilly areas of the upper Blue Nile (Dār Funğ), the eastern desert areas and
Nubia, parts of Baḥr al-Ġazāl province in southern Dudan, etc.
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typical phases within the process can be distinguished, among which only the
first one appears to represent an abrupt, sudden cultural change, whereas each
of the further phases can be reasonably conceived as a gradual process in itself.
However, on further reflection one can appreciate that even the first step, religious conversion, typically involves more than a simple profession of a new
faith and may thus be a quite lengthy sequence of partial cultural adaptation.
Total assimilation and identity change in the Sudan tends to proceed through
the following stages:
1. Conversion to Islam
As elsewhere in the Muslim world, this does not presuppose Arabisation at all,
as the cases of such profoundly Islamised ethnic groups as the Beğa, the Nubian
groups (Barābra, Maḥas, Danāgla) and the non-Arab ethnicities of Dārfūr attest.
However, it seems to be the first and most important step towards Arabisation –
a necessary but not sufficient condition thereof. Conversion to Islam goes handin-hand with a number of other religious developments, such as the phenomena
of Islamic popular religion (e.g. cults of holy men) and Ṣūfism, as well as the
adoption of certain patterns of Islamic magic (e.g. holy ‘Qur’ānic water’, written charms, etc.).
2. Adoption of elements of Arab material culture
In the Sudanese context, this was not always and necessarily a one-way process:
Arab immigrants would also often adopt superior elements of local material
culture (architectural styles, cuisine, everyday objects, instruments and utensils,
etc.).
3. Adoption of the Arabic language
It is important to note that this is a gradual process too. Arabic tends to be used
in the beginning only as a lingua franca, to facilitate communication between
different ethnic groups, then the use of local languages is increasingly restricted
to the family home and finally discontinues there as well. Linguistic assimilation is closely linked to the next – fourth – factor; linguistic change may indeed
require a parallel societal development along the lines described below.
4. Adoption of an Arab tribal structure
This transformation involves the dissolution or forceful destruction of traditional kinship structures and social relations as well as the collapse of previous
local states. The result is either the formation of totally new tribal groupings
(which will typically have an Arab identity) or attachment to, or merger into, the
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newly arrived, numerically small but politically dominant Arab tribes (through
assimilation, patron-client relations, slavery, intermarriage, etc.).
5. Manufacture of genealogical documents and Arab family pedigrees through
various conventional methods of genealogical forgery. In many instances this
phase may be conceptualised as the ‘scholarly’ substantiation of the newly
adopted identity, an after-the-fact rationalisation (or obfuscation) of the completed process of assimilation by means of a typically Arabic cultural discourse,
that of cilm al-ansāb (the knowledge/discipline of genealogies). However, it is
important to note that the stage of genealogical fabrications and forgeries would
often precede, rather than follow, some of the previous steps. A group would not
need to be Arabic-speaking to claim Arab genealogies, as countless examples
from Africa and elsewhere attest. Pertinent cases from Sub-Saharan Africa include the Swahili of East Africa, as well as Danāgla and Maḥas Nubians of the
Nile valley around and south of the Egypt-Sudan border. Specifically within the
Nuba Mountains, however, the forging of Arab genealogies does seem to take
place as the final step in assimilation into an Arab ethnic identity.
The extensive ranges and isolated peaks of the Nuba Mountains are located in
the southernmost part of Kordofān Province, due south of the provincial capital
al-Ubayyiḍ (El Obeid). These mountains rise sharply from the savannah plains
of Kordofān and form a formidable natural redoubt of high ranges and boulder-strewn hilly areas. Receiving somewhat more abundant precipitation than
the lightly wooded savannah lands of the plains, they have a marginally lusher
vegetation. The plains have for centuries been dominated by Arabic-speaking
tribes of cattle nomads whose migrations are determined by the seasons (more
precisely, a more or less predictable succession of rainy and dry seasons). These
tribes are collectively known as the baggāra, a term derived from the dialectal
Arabic bagar, ‘cattle’. The baggāra occupy the whole wet savannah zone from
northeastern Nigeria to the Nile, with the most important – because most numerous – baggāra tribes of the Nuba Mountains region being the Missīriyya,
the Ḥumr (around al-Muglad), the Kināna, the Ḥawāzma (around the eastern
mountain ranges), the Awlād Ḥimayd (in the southeast), and so on. These nomadic tribes are Arabic-speaking but their physical appearance is as a rule practically identical to that of the Nuba population of the hills and mountains. The
term Nuba (Arabic Nūba, an ethnic appellation also applied to the Nubians of
the Nile valley) is a collective label describing a population of extremely varied
origins5. Every Nuba group (that is to say the inhabitants of every hill or even
5
Sudanese Arabs use the term Nūba in reference to the Muslim Nubians living around Aswān
(Egypt) and south of the border, while Egyptians often refer to this Nubian-speaking population
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a smaller area within a mountain range) tends to speak its own language. The
languages of the Nuba have been classified as falling in three larger language
families: 1. Hill Nubian (these being languages related to the dialects of the
Nilotic Nubians); 2. Sudanic Languages; and 3. Prefix Languages (these being
languages that show marked grammatical similarities with the Bantu languages
and which are sometimes described as Bantoid)6. This situation of extreme linguistic diversity offers a clue as to the varied origins of the individual Nuba
groups; many of these ethnicities were originally immigrants from afar to their
present land, and having settled there, they have preserved their distinct ethnic identities, traditions of origin and languages7. The mountain people known
collectively as the Nuba are thus an amalgam of over fifty small different ethnic groups whose cultures are extremely diverse despite the presence of shared
cultural features. Even the physical appearance of neighbouring yet unrelated
Nuba communities may differ considerably. An example is the two strikingly
dissimilar subgroups comprising the population of the Masākīn mountain range,
the names of which give a clear indication of the obvious physical difference
between them: Masākīn Guṣār (‘Short Poor Men’) and Masākīn Ṭuwāl (‘Tall
as Barābra. The population that these umbrella terms denote include such groups as the Maḥas,
Danāgla, Kenūz, Sukkōt, etc. Arabic-speaking Sudanese often use such general terms to refer to a
variety of non-Arab ethnicities; for instance, small Muslim ethnic groups of the Gezira and southern Blue Nile region would often be called Hamağ, while non-Arabic languages of the Sudan are
commonly referred to as raṭāna, ‘unintelligible talk, gibberish’.
6
This division is based on Meinhof’s classification. Following are some examples of each
linguistic group (corresponding to Meinhof’s system but taking note of some corrections proposed by Stevenson): 1. Hill Nubian: Dair, Dilling, Dulman, Garko, Ġulfān, Kaderu, Koldāği;
2. Sudanese: Nyimang, Afitti, Dāğo, Temein, Katla; 3. Prefix: Kadugli, Kawālīb, Krongo, Miri,
Elīri, Otoro (Kawārma), Kanderma, Tira, Tegali. For his part, Stevenson prefers to use a five-fold
division of the languages of the Kordofān Nuba: 1. Bantoid noun class languages (using alliterating prefixes): Kawālīb, Heiban, Šwai, Moro, Laro, Tira, Fungor, Otoro, Talodi, Masākīn, Elīri,
Lafofa, Tegali, Tumale, Moreb, Rašād, Kağākğa, Tagoi; 2. non-Bantoid noun class languages:
Tullishi, Keiga, Kanga, Miri, Kadugli, Kacha, Tumma, Krongo, Tumtum, Kamdang; 3. classless (Sudanese) languages: Nyimang, Afitti, Temein, Keiga-Jirru, Katla, Tima; 4. Dāğo languages
(spoken by Muslim immigrants mainly originating in Dārfūr): Dāğo, Šatt (Arabic ‘scatterings’),
Liguri; 5. Nubian: Dair, Kaderu, Ġulfān, Ḥuğayrāt (Arabic ‘small hills’), Dilling, Karko, Wali.
As can be observed from the list, names of languages are typically derived from those of hills and
mountains, and are not infrequently Arabic words. See Stevenson 1956-7:78, 97-114.
7
For example, the Dāğo people arrived here from the west, more specifically from Dār Sila
and southern Dārfūr, while the Dāğo subgroup called Šatt came from the region of Malakal on the
Nile. The original homeland of the Nyimang is northern Kordofān, that of the Dilling is Ġōdiyāt
(Ğabal al-cAyn), while the Kaderu group traces its descent back to the territory of the Funğ Empire
(near the confluence of the White and Blue Nile to the east). There is evidence showing that the
Tira and the Moro had always lived in southern Kordofān near their present land, but they used to
inhabit the plains in lieu of the mountains. See Nadel 1947:1, 5-6.
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Poor Men’)8. Today it is a widely accepted view that the Nuba largely represent
remnants of the unassimilated autochtonous population of Kordofān9 who, after
the Arab nomadic immigration into the region, took refuge in the relative safety
of the mountains and, driven by their all-too-reasonable fear of the warlike nomads, built their new settlements in the most inaccessible parts of the area. This
means that the rest of Kordofān province is inhabited by people who are closely
related to these Nuba refugees but who converted to Islam long ago and most
of whom exchanged their original languages for Arabic and their original tribal
background for an Arab tribal identity. In the greater part of Kordofān this process took place during the 16th and 17th centuries but in a few isolated mountain ranges of northern Kordofān (e.g. Ğabal Ḥarāza, Ğabal Katūl, Ğabal Abū
Ḥadīd, Ğabal Umm Durrāg, Ğabal Kāga) the conversion of the Nuba population
to Islam and the development of an Arab identity took longer and was not complete before the end of the 18th century10. (Incidentally, here the impact of the
Arabised Nubians of the Danāgla ethnic group, immigrants from Dongola town
on the Nile, was more decisive than that of genuine nomadic Arabs.) Today Arab
identity is omnipresent in those regions and the only ‘authentic’ autochtonous
groups of Kordofān to preserve their original culture to a large degree live in the
Nuba Mountains of southern Kordofān. The endurance of indigenous cultures
in these remote mountain ranges of all places is hardly surprising, since it is
precisely the remoteness and inaccessibility of the place that made these refugee communities to choose it as their homeland, and their main motive was the
desire to avoid social dislocation, Arabisation (and possibly enslavement too)11.
See Nadel 1947:267.
The ancestors of the Muslim ‘black’ (read non-Arabic-speaking) indigenous population of
Dārfūr were also a heterogeneous collection of peoples similar to the Nuba. Mediaeval Arab authors referred to all these autochtonous peoples by various general ethnic labels instead of precise
ethnic names. Mediaeval geographers would use the term Tukna in speaking of the savannah
peoples of the Sudan who went naked (as the Nuba did up to relatively recent times). In addition
to Nūba, one also occasionally finds the (somewhat pejorative) appellations cAnağ and Hamağ in
reference to the autochtonous populations. See for instance Yāqūt, Buldān IV, 820; Seligman and
Seligman 1932:366, 448.
10
These people are called the Dawālīb Nuba; see Trimingham 1949:245; Seligman and Seligman 1932:366.
11
There are no perfectly reliable statistics on the number of the Nuba at present owing to the
catastrophic impact of civil war in the Sudan, as well as the effects of outmigration and ethnic
identity change. While the rate of the natural increase of the population, as in much of Africa, is
high among both Nuba and Arabs, intermarriage with Arabs and other Sudanese Muslims and assimilation must have reduced the ratio of Nuba. In the forties and fifties of the twentieth century
the number of ‘pure’ Nuba was estimated varyingly at 300,000 (Stevenson 1956-7:77; Nadel
1947:1) and 250,000 (Murdock 1959:164).
8
9
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The Nuba Mountains are an integral part of northern Sudan in spite of the
continuing existence of small pockets of animists (and since the colonial period
a small number of Christians too) among the mountain population, as the Muslim population of the plains – composed of Arabic-speaking baggāra nomads,
Muslim Nuba and Muslim immigrants from West Africa known as Fellāta – at
least equals that of the mountains, itself divided between a growing Muslim
majority and a non-Muslim minority. In the towns of the region, such as Dilling,
Talodi, Kadugli and Rašād, the overwhelming majority is Muslim and speaks
Arabic either as a mother-tongue or as a convenient second language.
As noted above, virtually all gradations between indigenous identities and
Arab identity can be found in the Nuba Mountains region, not only as differences between one community and the next but also within communities. There
are certain groups of mountain Nuba who have traversed all the five stages described above and have now come to sport elaborate family and lineage pedigrees (šağarat nasab) in Arabic and on that basis claim an Arab identity and
divide themselves into tribes and lineages with Arabic names. At the other
extreme, there are hills only superficially influenced by Islam - let alone any
claims of Arab identity – where Muslims are only a minority. And there are
many communities somewhere between these two extremes, showing some but
not all signs of cultural assimilation. The tendency is towards the adoption of
Islam and perhaps Arab identity as well, although increasing ethnic consciousness and pride among the Nuba means that Islamisation no longer has to involve
Arabisation too. In the following paragraphs various stages of Arabisation will
be illustrated with concrete examples.
The political turmoil of the recent decades (which included civil war, incidents of ethnic cleansing, mass dislocation of Nuba and human rights abuses by
both government troops and rebel groups) makes the present situation very hard
to assess. The Nuba Mountains have been the scene of actual war as well as the
focus of propaganda wars. The Sudanese governments have of course sought
to paint a rosy picture and deny ethnic discrimination, and there is no reason to
suppose that sources hostile to the Sudanese fundamentalist government (especially American government sources and US-based Christian NGOs) are above
distorting the facts as befits their interests. Since this essay is concerned with
historical processes rather than contemporary politics, it seemed reasonable to
base the analysis on sources that appeared prior to the 1970s. Thus most of the
following observations can be safely considered to be valid for that period but
are not necessarily applicable to the present situation. As a general rule, however, one may say that Arabisation and especially Islamisation are pervasive
tendencies of growing importance in the whole Nuba Mountains region.
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A perceptive observation by Sanderson describing ethnic boundaries in the
Nuba Mountains since the arrival of Arabic-speaking immigrants centuries ago
serves as a good starting-point for our discussion. She characterises that boundary in terms of a kind of vague and permeable contour instead of a proper delineation (Sanderson 1963:243). However, this contour seems to have been far
more sharply defined in certain Nuba communities than in others, whereas in a
number of Nuba groups it has all but disappeared, allowing for total assimilation. I will begin my survey with the communities least touched by the influence
of Arabic culture and Islam, these communities having the least relevance for
our present discussion.
Such staunchly conservative communities in the 1940s and 1950s included
the people inhabiting the Krongo, Masākīn, Moro and Tulliši ranges. At the
beginning of the 40s the inhabitants of these mountains still went naked or very
scantily dressed, and intermarriage with either Arabs or other Nuba communities was rare and frowned upon. Arabs of the Missīriyya tribe and Nuba of the
Tulliši range used to fight each other almost permanently, and this traditional
hostility later continued in a different form: the herds of the Arab nomads would
often trample over the fields of the Nuba, Arab farmers would occasionally use
force to take the fertile lands of the Nuba and silence the Nubas’ complaints
with physical force including brutal beatings. It is safe to assume that such an
atmosphere of exploitation and unmitigated hostility is barely conducive to ethnic mixing and assimilation. And yet, from the forties onwards many features
of Arab culture have been increasingly fashionable among these Nuba communities, even the Tulliši. For instance, they would give their children Arabic
names and eagerly buy Islamic amulets and charms sold by Arabic-speaking,
Muslim itinerant peddlers. Arab influence was therefore palpable even in these
remote and highly conservative Nuba communities (Stevenson 1966:212; Nadel
1947:322, 487).
In the period that constitutes the focus of this study the vast majority of Nuba
communities belonged to an intermediate category between the aforementioned
two extremes. Here some degree of cultural Arabisation – especially a partial
adoption of the rudiments of the Islamic religion – had taken place, yet these
communities did make a clear distinction between themselves and the Arabs,
with the majority being still pagan and highly selective in their adoption of
certain elements from the folklore and the material culture of the Arabs. Of the
five stages of assimilation specified above, these Nuba communities were characterised by the first three at most, i.e. the initial phase of linguistic assimilation where part of the population – in particular the men – do speak a (perhaps
simplified) version of Arabic as a lingua franca but they never do so within the
community, and there remain many who do not speak any Arabic at all. (None-
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theless, the use of Arabic personal names became fashionable and ever more
widespread from the 40s onwards.) The Arabs’ material culture influenced all
these communities to some extent, although in several fields – for instance the
architecture of their houses and household objects – the Nuba were quite aware
of the superiority of their own material culture and accordingly unwilling to
adopt the far inferior techniques of the baggāra Arabs. Conversely, ironworking
techniques being rudimentary among the Nuba, Arab blacksmiths often settled
in Nuba communities and brought their more developed technology with them.
Likewise weaving and the production of textiles were primitive among the Nuba, which made them borrow these products and the techniques associated with
them from the neighbouring Dāğo, a people having a higher level of proficiency
in this field. The twentieth century saw the rapid spread of the custom of wearing
clothes in the Nuba Mountains; thus for instance the Dilling and Kaderu groups
– people of both sexes – went dressed in the usual north Sudanese Arab style
by the 1940s, and it was only at the religious rites of the old pagan religion that
women would revert to the traditional garb, or more precisely the lack of one.
The influence of the Islamic religion (stage one) was considerable in all Nuba
settlements belonging to this category: even though converts to Islam were still
a minority12, Muslim beliefs and legends, and especially Islamic magic and amulets, were a daily presence in the lives of the Nuba. A particularly obvious sign
of the impact of Islam was the abandonment by many Nuba communities (e.g.
the Dilling, Krongo and Tira groups) of their pig herds and the consumption of
pork, despite its previous importance in the diet of the Nuba. This development
was facilitated by the circumstance that various dietary taboos were common in
Nuba cultures, and therefore the imported Islamic prohibition was easily ‘translated’ into concepts familiar to the Nuba and absorbed into local culture. On the
other hand, attachment of local lineages to Arab tribes – let alone the adoption of
a new, Arab-style tribal structure – was rare, as was intermarriage with Arabs13.
Genealogical fabrications along the lines common among the Arabised population were virtually unknown in these communities14.
The communities that had advanced farthest along the path of Arabisation included, first and foremost, Tegali (Arabic: Taqalī), as well as Rašād, Kamdang,
Šeybun, Miri, Elīri, Tira Mande, Koldāği and Abū Hāšim, and the Dāğo ethnic
group. To the same category tend to belong the inhabitants of villages built at
12
The first converts were typically men who had temporarily left their local community and
later returned: soldiers, members of the colonial police force, former slaves, servants, etc.
13
This despite the usually cordial relationship between the Arab nomads and the Nuba population of the more northerly mountain ranges such as Dilling, Kaderu and Nyimang.
14
For a summary of cultural and social changes in this milieu see Nadel 1947:60, 70, 483-485.
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the foothills of the mountains and populated by former slaves; these people
usually identify as Arabs and consider themselves members of the particular
Arab tribes whose slaves their forbears used to be. The vast majority of these
Nuba communities are Muslim; many elements of Arab material culture are a
natural part of their daily life; and the Arabic language is used on a daily basis
among them, with the use of indigenous Nuba languages continuing to some
extent but gradually losing ground. The Nuba people who belong to these communities maintain regular contacts with the Arabic-speaking baggāra, intermarriage between the two categories has a long history, and in certain groups even
fabricated Arab genealogies, designed to emphasise Arab descent and membership of particular Arab tribes, have appeared to complete the long process of
assimilation. The most important such group of Muslim and gradually Arabising Nuba is the Tegali. Continuing to exist since about the 17th century up to
colonisation, the Islamic state of Tegali was probably the most powerful nucleus
of Islamisation and Arabic cultural influences within the Nuba Mountains. As
a result of that history, the population of Tegali is often spoken of as not being
Nuba in the proper sense, although it is evident that they were originally a typical Nuba group speaking a typical representative of the category of prefix languages. (However, the widespread use of the Arabic language has now altered
that linguistic situation.) Two short passages that follow illustrate the process
of Arabisation among the Tegali Nuba; the first one is from the 1940s and the
second from the late 60s:
“In some of the eastern hills, Tagalle [i.e. Tegali] for example, the people
have been Mohammadan for a generation or two, they wear clothes, they
speak a god deal of Arabic and some of them pretend to Arab pedigrees,
they have given up keeping pigs, they talk with contempt of the ‘Naked
Nuba’. Such Mohammadan culture as they have adopted, circumcision and
wedding rites, the practice of infibulation and so forth, comes from the
riverain tribes or from the Kināna and Kawāḥla settled in ther midst, not,
curious as it may seem, from the Baggāra tribes with whom they have been
in much longer contact. The Arab tribes accept them as Mohammadans
and brothers while smiling at their pretensions, and I have heard a Kaḥli at
Kollogi describe the inhabitants of a neighbouring hill as ‘Nūba who have
become Kawāḥla’. In reality, these eastern Nūba are beginning the same
metamorphosis which most of our Arabs’ African ancestors began a few
centuries ago, and the change, which is not complete in the latter case yet,
has not gone very far with the Nūba”15.

15

The words of J. W. Crowfoot cited in Trimingham 1949:83.
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“Today the people of Tegali do not like to think of themselves as ‘Nuba’ –
‘we are Tegali’ they say; their nearest neighbours, the Koalib [i.e. Kawālīb],
are ‘Nuba’ and different” (Stevenson 1966:215).
Similar to the case of Tegali, the Nuba community of Tira Mande is another good example of the changes brought about by cultural Arabisation, even
though the process has not advanced as far here as in Tegali. Nevertheless, here
too the local population has long ceased to keep pigs, speak good Arabic, believe in one single God whom they customarily call Allāh, have borrowed Arab
funerary rites and the custom of male and female circumcision16. On the other
hand, the old kinship system with its clan-specific dietary taboos and similar
features was still intact in the 1950s (Nadel 1947:196-7).
The Nuba community of Šeybun illustrates the process of the gradual displacement of the Nuba tribal system by a new one based on Arab tribes, a development that goes parallel with intermarriage with outsiders settling here. A
group of Nubian (Danāgla) traders settled in Šeybun in the eighteenth century
to exploit the gold mines of nearby Tira. Intermarriage between the Nubians and
the local Nuba inhabitants has given rise to the ethnic group called Šawābna
(people of Šeybun), which in its turn has exercised an influence over the Nuba
population of several other mountain ranges as well (Stevenson 1966:210-211).
Remarkable is the typically Arabic form of the new ethnic name, Šawābna – derived from the toponym Šeybun – that may well provide the basis of later genealogical forgeries trying to trace the name back to some ancestor figure. Such a
development would certainly not be unique in the Sudan, witness the numerous
Arabic-sounding ethnic labels derived from local toponyms, such as Danāgla
(in Dongola and elsewhere) and Dawālīb in northern Kordofān – this last ethnic
appellation already having an Arabic genealogy-based folk etymology.
The above examples may well be seen as representing the last stage of Arabisation, yet this view would lose sight of an even more advanced stage of such
assimilation that can be observed within the area of the Nuba Mountains. I am
referring to the baggāra Arab nomads and the Arabic-speaking peasant population of southern (and indeed northern) Kordofān, who closely resemble the
Nuba in everything but their language and culture, and whom it is justified to
regard largely as Arabised descendants of peoples similar to the present-day
16
The latter is referred to in Arabic as ṭahāra fircawniyya (‘pharaonic circumcision’), and as
the very name suggests, the custom is likely to be of Hamitic origin. Islamic law disapproves of
the more drastic version customary in the Sudan, yet despite this fact it is a widely held misconception (both in the Sudan and in Europe) that the custom is an Islamic tradition. Accordingly,
locally it is often as a result of conversion to Islam that the custom is adopted by indigenous
communities.
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Nuba. Of course, these Arabic-speaking tribes, whether nomadic or sedentary,
fully display all the five elements of assimilation in their culture: they are Muslim, have a material culture similar to that of other Arabic speakers (especially
of the Nilotic Sudan), speak Arabic, are divided into tribes and lineages having
Arabic names, and pride themselves on having intricate genealogies showing
their putative Arab descent. Yet, despite all those signs of Arab identity, there
are baggāra groups that can be said to be of practically pure Nuba stock, such
as the Awlād Ḥimayd and Ḥawāzma baggāra nomads and the ‘Arab’ farmers
inhabiting the foothills of many mountain ranges. It is surely these groups that
represent the final stage of the assimilation process.
This takes us back to the initial question raised at the beginning of this essay: what forces and factors cause a group of peoples heterogeneous in origin
but equally deeply conservative and tradition-bound to abandon, if gradually,
constituent elements of their original identity and become part of a new people
and a new culture? It is obvious that a combination of various factors must have
been at play. In the following paragraphs I will survey a number of such factors. Here the order of the items on the list is quite haphazard and could well be
arranged otherwise, as there is no way of determining which factor might have
been stronger and more important than the others. Nor should one lose sight
of the likelihood of several factors coexisting and interacting at the same time,
mutually reinforcing one another’s influence. The list is certainly not complete;
there must be further factors that affected the course of Arabisation in the Nuba
Mountains area. At any rate, here are some factors that were probably particularly decisive:
1. The impact of Muslim holy men and teachers17
This factor was of course mainly responsible for the spread of Islam rather than
for ethnic changes, but the peculiarities of Sudanese history – some of which
I have already mentioned – meant that Islamisation was often accompanied by
a subsequent process of Arabisation as well (see point 2 above). The conversion of the Sudanese population was undoubtedly the work of Muslim religious
teachers and member of the Ṣūfī élite, instead of the nomadic Arab tribes, the
The Sudanese dialectal noun designating the local, village-level religious intelligentsia – literate men with some level of education in the religious disciplines – is fakī (from classical Arabic
faqīh, ‘jurisprudent’). Other words sometimes used in Sudan in the same sense were alfa (also
from classical Arabic al-faqīh; a noun more common in the languages of the western savannah
zone like Songhay and Yoruba), sātī (a Nubian word) and qūnī (in Dārfūr). Such rural Muslim
intellectuals were, as a rule, members of one of the Ṣūfī brotherhoods – unsurprisingly given the
decisive role of the Ṣūfī groups in spreading Islam throughout the Sudan.
17
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latter being far more interested in slave-raiding than in proselytising, which
means that they in fact had a vested interest in the continuing presence of nonMuslim populations that would serve as reservoirs of slaves (Holt 1961:28).
This being so, it is hardly surprising that the majority of ‘holy men’ were not
nomadic Arabs but members of the Nubian – and mostly non-Arabic-speaking
– tribes of the Nile valley, such as the Maḥas, Sawārda, Awlād Ğābir, cAbābsa,
and so on. In later periods, many holy men were also recruited from among the
local ethnic groups of Kordofān and the peoples living to the west of Kordofān
(Dārfūrians and Fellāta)18. In the Tira Mande Mountain, for instance, it was
Nuba emigrants who later returned as educated, literate Muslims that began the
work of converting the local population to Islam19. Muslim religious teachers
contributed to the progress of Islamisation mainly through the founding of rural
Qur’ānic schools (known as masīd or halwa in Sudanese Arabic), but with the
passing of time they frequently drew to their settlements a huge clientèle composed of slaves, escaped slaves, students, individuals and groups in search of
patrons and protection, etc.), and thus such local holy men often ended up being
the founders of sizeable village settlements as well as quasi-tribes or quasilineages. The descendants of a respectable fakī’s students, slaves and clients
would later on routinely claim descent from the holy man himself, and in a cultural sense they were not altogether wrong. The founding of Qur’ānic schools
began in a relatively late period in the Nuba Mountains, but in the immediate
vicinity of the mountains halwa schools had existed previously and may have
occasionally been reached by converted Nuba men from the mountains. The
first Islamic school of the Dilling range, called Qacr al-Ḥağar, was founded at
the end of the 19th century; the Nyimang range saw the founding of its first
Qur’ānic school only in 1947; but the Islamised state of Tegali has had quite a
number of such institutions for centuries (Stevenson 1966:221; aṭ-Ṭayyib 1991:
244. The British colonial administration sought to hinder the spread of Islamic
Fellāta (and Takārna, Takārīr) is the Sudanese dialectal word designating immigrants coming from the western part of the savannah zone, from countries to the west of Sudan and Chad
(Senegal, Guinea, Cameroon, and other countries, especially Nigeria and Niger). Having arrived
as pilgrims on their way to or returning from Mecca, these communities chose to settle in the
Sudan and became part of the local ethnic mosaic. The lingua franca of these groups is Hausa and
increasingly Arabic, but some groups of pure Fulani extraction speak Fulfulde as well. The name
Takārīr is derived from the word Takrūr, which was originally the name of an Islamised mediaeval
state south of the Senegal River, and was later generalised to refer to the whole of Muslim West
Africa.
19
Starting around the year 1891, when a local Nuba man who had been captured and taken
to Umm Durmān during the wars of the Sudanese Mahdi returned to open his Qur’ānic school in
Tira Mande. See Stevenson 1966:225.
18
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religious education in the Nuba Mountains but met with no success. While interest in attending the Christian mission schools was very limited, there was a
mass demand among the Nuba for the teaching of the Arabic language and the
Islamic religion20. To the Nuba Muslim ‘holy men’ were not an unfamiliar sight,
since in many respects they resembled the Nuba’s own shamans, sorcerers and
medicine-men (known as kuğūr in many Nuba languages). Thus for many nonMuslim Nuba, a Muslim fakī was just a particularly powerful medicine-man; the
more so as Muslim holy men were ready purveyors of (presumably ‘Islamic’)
talismans, amulets, magic substances and ‘magic roots’ (ḥirz, ḥiğāb, tamīma,
c
urūg as-siḥr, cugda) among the Nuba. As an accompaniment to magic objects
and substances, the Nuba would absorb many – though superficially understood
– Muslim customs as well (Nadel 1947:485; Martini 1961: 124). Many of the
celebrated holy men of the Sudan – such as Muḥammad Tāğ ad-Dīn al-Baġdādī
al-Bahārī in the 16th century, Ḥasan wad Ḥasūna in the 16th century, and others – visited the Nuba Mountains area and spent some time there, especially in
the state of Tegali (Stevenson 1966:210). However, the most famous Muslim
‘saint’ of the Nuba Mountains region was the Kordofānian Badawī wad Abū
Ṣafiyya (ca. 1767-1848). He conducted his proselytising work around many
of the mountain ranges, but the focus of his activity was Tegali. His famous
schools he established in the vicinity of al-Minzafa (west of al-Ubayyiḍ [El
Obeid]) – that is to say outside the Nuba Mountains area – yet the majority of
his students were Nuba converts to Islam, whom he later sent back to the mountains to spread the teachings of Islam in their homeland21. A comparably im20
The British colonial administration decided in 1923 that areas with a non-Muslim majority
population should be given Christian mission schools instead of Muslim schools, whilst areas
with a mixture of Muslims and pagans should receive secular education with no Islamic content in
the curriculum. Because of the irrepressible needs of the local population, the teaching of Arabic
writing and language was allowed in 1935, but for obvious missionary purposes such instruction
was entrusted to Coptic Christian teachers from Egypt instead of Muslims. The all-too-evident
failure of the missionary project and especially its main component, Christian religious instruction, led the government to give up on this subject. In the 1940s, realising the futility of trying to
curtail the influence of Islam, the government allowed the Nuba to choose for themselves the type
of school they preferred to attend. After independence (1956) most mission schools closed their
doors, and the teaching of the Islamic religion came to be an integral part of the curriculum, as in
the rest of northern Sudan. See Sanderson 1963:236-245.
21
The full name of this teacher is Aḥmad al-Badawī b. cAbd ar-Raḥmān b. cAbd aṣ-Ṣamad b.
Badawī ar-Raqīq al-Ḥiğāzī, while his popular nickname was Abū Šanab. Having studied for 16
years at Katrānğ, a famous Islamic educational centre on the Blue Nile, he returned to Kordofān
and started to tour the Nuba Mountains as a teacher. After he founded his school, he sent his
younger brother Muḥammad Šaraf ad-Dīn to Tegali, where the latter settled on the Tāšīn mountain
range and married the daughter of the local Nuba ruler. See aṭ-Ṭayyib 1991:244.
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portant role in Islamising the Nuba region was played by a Ṣūfī brotherhood of
local (Kordofānian) origin called the Ismācīliyya. The brotherhood considered
the conversion, through peaceful means, of the Nuba population to Islam to be
its primary goal. The founder of the brotherhood, Ismācīl wad cAbdallāh, was
already actively engaged in this endeavour (Abū Salīm 1412 / 1992:25).
2. The high prestige of Arab ethnicity and culture
This aspect is of course fast interwoven with the previous one, since conversion
to Islam inevitably heightens the – already considerable – prestige of links to
Arabia, the Arabic language, and Arab culture. Surely Islamic and Arab identity
are two very different things, but they are more closely interlinked in the Sudan
than they are in almost any other parts of the Muslim world. Here the exceptionally marked prestige of a special group of supposed ‘Arabs’ (although not
necessarily Arabic speakers) must be mentioned briefly, namely the category of
ašrāf, the real or (more often) putative descendants of the prophet Muḥammad,
whose numbers are remarkably high in almost all Sudanese ethnic groups. The
immensely high esteem in which these people have been held in the Sudan for
centuries, and the attendant privileges, are in themselves sufficient to explain the
frequency of claims of belonging to this prestigious category22. The prestige of
being an Arab was further enhanced by the status of the immigrant Arab tribes
as victorious conquerors; the baggāra tribes have always tended to be more aggressive, powerful and warlike than the local Nuba agriculturalists. And what
Ibn Haldūn stated in the 14th century has a more general validity:
“[The defeated people] borrow all of the conqueror’s traits and become
assimilated to him. This is by way of imitation, or it may be due – but God
knows it best – to the [defeated people’s] perception that the conqueror
owes his conquest not to his tribal solidarity or warlike nature but to his
customs and traits. [...] Just observe any country [and see] how in most cases the clothes of the army and the ruler’s troops become widespread among
the people, precisely because [the victorious troops] are in the dominant
position. So much so that should a people living next to another people
make the latter their vassals, [the defeated people] will be assimilated to

22
In the perilous period of the Arab invasion and population movements known in the Sudan as the age of qīmān (lit. ‘peoples’; 15th-16th c.), members of the ašrāf category would be
spared the ravages of intertribal raiding, and their livestock and property would be returned to the
owners in case it had been taken by error. For that reason the ašrāf would apply a special brand
(resembling a big inverted Z letter and called carğ) to their beasts to warn all potential raiders. See
aṭ-Ṭayyib 1991:111.
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[the victorious people] to a large extent and imitate them ...” (Ibn Haldūn,
Muqaddima II, 510-511).
As if wishing to give substance to Ibn Haldūn’s assertion, the Nuba indeed
eagerly borrow a great number of aspects from the culture of the powerful
baggāra tribes. In many Nuba groups Arab-style garments were regarded as
prized possessions in the 1940s, and self-respecting Nuba hosts would offer
their guests strong, heavily sugared tea à l’arabe. To be sure, the various Nuba
groups would also borrow elements of one another’s culture, yet it was only
Arab culture that all Nuba groups would generally deem as worthy of being
emulated (Nadel 1947:81-82, 483; Martini 1961:124). This is a key development, indeed a turning-point: a defeated culture that brute force has subdued and
reduced to a position of resistance has all but internalised a sense of being inferior. That this is a function of power relations and not of intrinsic cultural values
and objective comparisons must be obvious. It would be hard to argue that the
traditional nomadic lifestyle of the baggāra is in its entirety more advanced than
that of the Nuba – suffice to compare the architecturally impressive housing
compounds of the Nuba with the primitive shelters of the baggāra.
3. Linguistic diversity
This factor obviously helps spread the Arabic language among the indigenous
population and thereby indirectly furthers Arabisation. I have already commented on the incredible linguistic variety to be found in the Nuba Mountains region.
Practically every mountain range or hill have their own languages, sometimes
even more, which means that a Nuba leaving his or her immediate social milieu
will need to use a lingua franca, typically Arabic. In the towns of the Nuba region Arabic is the primary language. Owing to these circumstances bilingualism
– in the sense of using Arabic as the lingua franca – has increasingly become
the norm in the area of the Nuba Mountains. The situation is different from
that observed in southern Sudan (now an independent state): whereas numerous
Arabic-speaking tribes live in the plains of the Nuba Mountains and their Arabic
dialect naturally serves as the common language of the region, southern Sudan
has no substantial Arab population and has been more resistant to Arab influences, and thus an extremely simplified Arabic pidgin has been used there as a
lingua franca instead of a genuine Arabic dialect (Abū Salīm 1412/1992:21).
Not incidentally, the impact of linguistic diversity upon the process of Arabisation in the Sudan is observable in various historical periods and outside the
Nuba Mountains as well; some authors propose that the Funğ ethnic group (the
dominant ethnicity of the Sennār – or Funğ – state) was also a group of hetero-
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geneous origins that came to use Arabic as a lingua franca, adopting it later as
their mother tongue23.
4. Political turmoil and instability: political factors
The history of southern Kordofān (and Kordofān in general) was anything but
peaceful from the arrival of the nomadic Arab tribes. Political turmoil, wars
and insecurity were all important factors that contributed to the advance of Arabisation in various ways; and in more recent times – especially from the time
of colonisation – administrative measures also furthered this process, since the
Nuba Mountains region continued to be, apart from brief intervals in the colonial period, treated as an integral part of Kordofān province24. For the progress
of Arabisation, the following three periods (as well as the postcolonial period,
which will not detain us here) had particular importance:
a. The ‘age of peoples’ (qīmān)
This era (15th to 16th century) saw the immigration of groups of genuine Arab
nomads into the central savannah zone of the Sudan. Moving westwards, the
Arab nomads found good pasture for their livestock. Although relatively few in
number in comparison with the autochtonous population, they were extremely
warlike and aggressive, and waged continuous wars both against indigenous
groups and among themselves and ended up totally disrupting the existing political structures and ethnic tableau. For instance, they drove the Nuba groups
into the mountain ranges where they live today, and assimilated the communities that chose to remain on the plains25. The baggāra Arabs, having by then
adopted cattle herding instead of camels and merged into the conquered African
population while keeping their Arabic language, pushed eastwards from Chad
again in the 18th century and at the end of this migration they re-entered southern Kordofān (Cunnison 1954:50). Unsurprisingly, Sudanese popular memory
remembers the age of the qīmān as a dark period. As the very word qīmān (a
dialectal plural of classical Arabic qawm, ‘a group of people’, also ‘a raiding

23
Seligman and Seligman 1932:415. The heterogeneous origins of the Funğ included count
less indigenous African ethnicities of the southern Gezira and Blue Nile regions but did not include Arabs. An implicit recognition of such origins is the usual Sudanese reference to the Sennār
state: as-Salṭana az-Zarqā’ (lit. ‘Blue Sultanate’, ‘blue’ being the Sudanese equivalent of ‘very
dark black’, ‘Negro’).
24
Even though the Nuba Mountains region was declared a separate province in 1914, it was
reintegrated with Kordofān Province in 1929; see Sanderson 1963:238.
25
Trimingham 1949:244. On the situation prior to these developments and on the history of
Arab immigration into the Sudan, see Hasan 1967.
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party’) suggests, this was an age of ethnic displacement, re-arrangements and
migration on a vast scale in the savannah zone.
b. The era of the Mahdi Uprising (al-Mahdiyya)
The history of the Mahdi’s movement has many points of connection with the
Nuba Mountains. The mountainous region was often the scene of battles and
skirmishes, and it is to be noted that the Nuba, insofar as they were willingly
involved in any of these wars, tended to side with the Mahdi’s followers against
the foreign forces26. For instance, the so-called Ğihādiyya troops of the Egyptian government, composed in the main of Nuba slaves, deserted to the side of
the Mahdi and would thereupon maintain their loyalty to him. However, after
the death of the Mahdi Muḥammad Aḥmad the Nuba population was exposed
to a lot of suffering at the hands of the troops of the Mahdi’s successor the
caliph cAbdallāh at-Tacāyišī, and the baggāra tribes of the region. Slave-raiding
was resumed in full force, instability became chronic, and no Nuba settlement
could feel secure from attack. The population of whole villages, indeed whole
mountains, were carried away to the capital Umm Durmān (Omdurman), and
not all of these displaced people would return to their homeland after the final
defeat of the Mahdist forces. For instance, the greater part of the inhabitants of
Kaderu, Ġulfān, Debri and Miri could only return to their mountains after 1898
(Trimingham 1949:245; Stevenson 1966:212); it is probably not coincidental
that the population of these ranges are among the most Islamised and Arabised
Nuba communities. This forced displacement was referred to by the Mahdists
as hiğra, ‘emigration’ – a word originally used in reference to the Prophet’s
emigration from pagan Mecca to Medina – and it affected, in addition to the Nuba, most ethnic groups of the western provinces Kordofān and Dārfūr, whether
Arabic-speaking or otherwise. As a result, Umm Durmān in this period came to
be a veritable melting-pot of Sudanese ethnicities. So many people were carried
26
Having defeated the Egyptian government’s troops in Abbā island, the Mahdi sought refuge
in the Nuba Mountains from the government’s reprisals, a move suggested to him by the ruler of
Tegali, Ādam Umm Dabālō. The Mahdists first settled near az-Zamzamiyya, then moved on to
a formidable mountain redoubt known as Baṭn Ummak (‘Your Mother’s Belly’) in reference to
the safety it offered, of which the local population habitually availed themselves whenever the
need arose. The mountain-dwelling Nuba helped the Mahdi by warning him of the movements
of his enemies by fires ignited on the mountain peaks. During the rainy season the Mahdi moved
again, this time to the an-Nagāra range, and thereafter they kept moving to other Nuba-populated
mountains such as Gadīr, Karan, Alodi and al-Ğarāda. Both baggāra Arabs and Nuba hillsfolk
joined the Mahdi’s followers in great numbers. In 1881 the Mahdi exchanged gifts with the Nuba
chiefs and shamans of Gadīr Mountain, and promised to refrain from attacking the Nuba, a commitment he kept to his death but his successor the caliph cAbdallāh did not. See Šibīka 1964:242;
Faris 1972:3.
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away to Umm Durmān from one single southeastern Nuba village, Fungor, that
a quarter of the capital is still called Ḥillat Fungor (‘Settlement of Fungor’) for
that reason, albeit the Nuba living there have either returned home long ago or
‘become Arabs’ (Faris 1972:5).
c. The colonial period
As the economic interests of the colonial government were no more served by
slave raiding or continuing local warfare, it suppressed these phenomena, and
consequently the process of Arabisation would be fuelled by other factors. Of
course the colonial administration was quite hostile to Islamic conversion and
Arabisation, but soon came to realise that it had little influence over these processes; what is more, certain administrative decisions taken by the government
even facilitated them. For instance, they tended to employ Muslim, Arabicspeaking clerks in the local administration, and to make governance easier, they
would sometimes merge Arab-majority and Nuba-majority subdistricts into
larger units. Other factors that under colonialism greatly facilitated ethnic mixing and assimilation included paid work, temporary agricultural labour migration and taxation. A good example of the unwitting support of the Arabisation of
Nuba populations by the colonial government is the tendency of ascribing ever
larger areas under the jurisdiction of the Tegali state, which – as noted above
– had been strongly Islamised for centuries27. After a number of largely unsuccessful attempts to force Christian mission education and Christianity upon the
Nuba, the British government more or less abandoned these efforts and let the
Arabic language and Islamic religious instruction progress in the Nuba Mountains region in their natural course (Sanderson 1963:239-45).
5. Slavery
Slavery and the slave trade tend to be factors facilitating ethnic and cultural
mixing, and typically it is the culture of the slave-owners that will be in the dominant position. It is well-known that the traditional Anglo-Saxon (colour-based)
patterns of racism are very rare in the Islamic world; and high-status Arab men
in particular would frequently take concubines, and even wives, from among
their female slaves. Slavery within the Sudan was a primary factor contributing to the rapid fusion of the few genuine Arab immigrant tribes into the local
population on the one hand, and it was also instrumental in destroying many old
Areas merged with the larger Tegali administrative unit included Balūla, Abū Girays and
Umm Ṭalḥa in 1930, Tukam and Moreib in 1932, Turğuk and Tagoi in 1933, Elīri in 1937 and
Talodi in 1945. By 1947 virtually the whole eastern part of the Nuba Mountains region had been
placed under the jurisdiction of the makk (king) of Tegali. See Kenrick 1948:144-50.
27
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rural communities exposed to slave-raiding (like the plain-dwelling Nuba) on
the other hand; both phenomena gave boost to the process of Arabisation. The
Sudan was considered one of the most important sources of slaves in the eastern
part of the Arab world, especially the Arabian Peninsula and Egypt28. The Nuba
Mountains in particular were the place of origin of a large part of Sudanese
slaves, owing to the activity of the local baggāra tribes. Slave-raiders (called
nahhāḍa) were active within the mountains region from the time of the rise of
the Funğ state; Nuba slaves converted to Islam played a prominent role within
the armies of both the Funğ rulers and the Egyptian ruler Muḥammad cAlī (Holt
1961:20-21; Šibīka 1964: 105. That most of the indigenous tribes of the Sudan
were at first non-Muslim provided the Arabs with an excellent excuse for raiding them ruthlessly (Islamic law prohibiting the enslavement of Muslims), yet
with the passage of time there remained fewer and fewer non-Muslim populations. By the late 19th century the only regions within northern Sudan that were
still considered legitimate targets of slave-raiding were the Nuba Mountains
(Dār Nūba), the southernmost reaches of Dār Funğ, and Baḥr al-Ġazāl province. It is little surprise then that the attention of the slave traders increasingly
focused on the theretofore inaccessible regions of southern Sudan (Upper Nile
and Equatoria). In certain areas slave-raiding resulted in a wholesale collapse of
traditional ethnic patterns and gave rise to Muslim and Arabic-speaking groups
of slave ancestry with a heterogeneous tribal background and an Arab identity.
Of such groups are composed the inhabitants of the foothills of many of the
Nuba mountain ranges, whose mother tongue is Arabic and who are Muslim;
the majority of the Nuba of the Elīri range represent this category29. It is probably needless to point out that slaves returning to their homelands were almost
without exception Muslim and tended to speak Arabic fairly well.
6. Collective assimilation: patron-client relationships (walā’)
This process has operated in the Sudan – and in the Nuba Mountains – in precisely the same way as it had in the Middle East directly after the great Arab
conquests (Trimingham 1949:99). A collective patron-client relationship is a
form of alliance between unequal partners, whereby a weaker tribe places itself
collectively under the guardianship of a stronger one and will in time lose its
For instance, the Tihāma (the coastal lowlands of western Arabia) encompassed a district
called Nūba in the Middle Ages, a reference to the origin of the inhabitants as slaves from (or arriving through) Nubia. See Yāqūt, Buldān IV, 820. For more on the slaves exported from Nubia,
see Hasan 1967.
29
The latter consider themselves Arabs of the Kawāḥla tribe. A similar group is the Fartīt of
Baḥr al-Ġazāl, composed as it is of scattered fragments of local ethnicities displaced because of
the slave trade. See Murdock 1959:412; Trimingham 1949:103.
28
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own separate identity. Such an alliance can be entered into in various ways, but
in all cases a kind of quasi-kinship emerges between the two groups30. In the
context of the Sudan after the Arab immigration the stronger party was virtually always an Arabic-speaking tribe, as the autochtonous communities, however more numerous, were simply no match for the aggressiveness and military
might of the warlike Arab nomads. By concluding an alliance both sides stood
to gain: the indigenous people gained the protection of a powerful, warlike tribe
at the cost of losing their independence and former identity, whereas the Arab
tribe gained considerable numerical strength. The reason the weaker party had
to give up its identity is that the Arab nomads could conceive of no type of enduring solidarity between allied groups other than kinship relations (no matter
how fictitious in character)31. The creation of patron-client relationships was
often taken for granted in the Sudan: every tribe of Arab nomads gained possession of the area in which they pastured their flocks (their dār) and the indigenous
population living within that area would thereupon be regarded as their clients
(Šibīka 1964:82). The operation of patron-client relationships within the Sudanese context is described by Trimingham (1949:251) in the following manner:
“Islamization in the Eastern Sudan usually meant eventual absorption into
the Arab tribal system. The broken-up groupings and the detribalized always join some ‘Arab’ tribe either as clients or actual members. Thus most
of the sedentary tribes in the Jezīra, Kordofān, and Dārfūr, with little Arab
blood, claim it. The process is natural since it offers protection. It can be
seen in progress in the Nūba Mountains […]”
As a more general rule, it has been observed that stateless tribal societies –
such as that of the Arab Bedouin – tend to be characterised by a combination of
conquest and assimilation instead of simply conquest and rule, the latter being
more characteristic of expansionist states32.
30
Pre-Islamic Arabs distinguished several forms of alliance between unrelated people, including tabannī (adoption, with the weaker party borrowing the full genealogical identity of the
stronger one and even being entitled to inheriting), ğiwār (lit. ‘neighbourhood’, meaning primarily a relationship based on protection), walā’ (patron-client relations), mu’āhāt (taking someone
as a brother, pseudo-brotherhood). See Conte 1987:127.
31
Robertson Smith identified two underlying principles governing all types of alliances, fusion and fragmentation of Arab tribes, namely 1. the notion that the only effective links between
people can be kinship links (whether real or fictitious), and 2. the notion that the goal of social
organisation is cooperation for defence or offence. Cited by Ashkenazi 1946-9:661.
32
Sahlins 1961:341, where the example of the south Sudanese Nuer people is mentioned.
Among the Nuer captives taken from among enemy tribes – typically the Dinka – would usually be assimilated as members with full rights of the victorious Nuer clan. For more on this, see
Evans-Pritchard 1968:154.

IDENTITY AND GENEALOGY

39

7. Individual assimilation: mixed marriages
Mixed marriages (between Muslim ‘Arabs’ and non-Muslim inigenous people)
have been quite common in the Sudan since the beginning of Arab immigration,
and they invariably resulted in assimilation into the Arab community. The main
reason of this – apart from those already mentioned – was that such marriages
were always concluded between an ‘Arab’ man and a non-Arab woman, with the
opposite being quite unheard-of, and the patrilinear and patriarchal society that
became typical after conversion to Islam was based on the dominance of men
in politics as well as in family matters. Arab immigrants very smartly took advantage of the matrilinear social organisation formerly dominant among many
Sudanese peoples, including the Nubians. Local rulers would often give their
daughters in marriage to the chiefs of the warlike immigrant Bedouin tribes,
and according to the indigenous matrilinear rules of inheritance and succession
political power would be inherited by the (Muslim) children of such mixed marriages. However, from the next generation onwards, Islamic patrilinear rules
of succession and inheritance would be applied in matters of political leadership. By this process Arabic-speaking dynasties of mixed origin rose to power
in quite a few Sudanese states and ethnic groups shortly after the arrival of Arab
immigrants33. According to oral traditions, such a development took place in
the Tegali kingdom of the Nuba Mountains, where an Arabic-speaking Nubian
immigrant from the land of the Rubāṭāb tribe along the Nile married a daughter
of the local ruler (makk), and the descendants of this couple – the Ğīlī dynasty
– would reign thereafter (aṭ-Ṭayyib 1991:163). Mixed marriages were normally
perceived on both sides as mutually advantageous. Albeit it is often emphasised that Arab tribes strongly favoured endogamy, preferably in the form of
parallel cousin marriage, exogamy has always been rather common in practice
– indeed even the most extreme form of exogamy (to borrow the apt phrase
of Lévi-Strauss /1969:10/), interracial marriage. Furthermore, given the higher
frequency of polygamy, divorce and remarriage among nomadic populations of
the Sudan as compared to sedentary groups, the possibility of varying marriage
alliances – including mixed marriages – is accordingly higher (Henin 1969:243,
247). As for the other side, indigenous Sudanese peoples have shown little opposition to the idea of marrying off their daughters to outsiders. Among most
ethnic groups of the Nuba Mountains immigrants – both ‘Arabs’ and members
of other Nuba groups – were usually received without hostility, and the cause of
This is what happened among the Nubian-speaking ethnic group now called Kunūz, a name
derived from that of an immigrant Arab ruler of the Mamlūk period, Kanz ad-Dawla. This man
married into the old Nubian ruling dynasty, and his descendants would inherit the throne by the
process described above. For more on this topic see Holt 1967:148; Trimingham 1949:71-2.
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the relative infrequency of mixed marriages was the isolation and inaccessibility of most Nuba communities rather than hostility. Up to the 1940s marriages
between ‘Arabs’ and Nuba were not common, but the situation is likely to have
changed considerably since then (Nadel 1947:29, 269, 395, 488-489).
8. Strong tribal solidarity and unity among Arabs versus fragmentation of indigenous communities
The Arabisation of the Sudan may also be understood in terms of a conflict
between two different types of tribal organisation, in which the social structure represented by the Arab tribes has proven more powerful and resilient. The
structure of Arab tribes can be characterised by the term segmentary, while the
society of the Nuba and a host of other indigenous Sudanese ethnicities can be
said to be fragmentary in contrast. The key to the success of the Arab nomads
is their typical social organisation, which is typical of expanding, aggressive,
‘predatory’ tribal communities. It is usually called segmentary lineage organisation in the ethnographic literature. In this structure, every tribal unit is conceived as the descendants of a single male ancestor. When the number of the
members of such a unit grows large enough, it tends to be divided into smaller
segments, and these in turn will also be divided into yet smaller segments, and
so on. Genealogical segments on the same level of segmentation may well have
a hostile relationship with each other over any issue (usually rivalry over natural
resources), but when any of the segments are attacked by an outside group – or
when a segment plans to attack an outside group – all segments tend to unite
and form a common front against all outsiders. In other words, despite all the
internal rivalry and hostilities that normally exist between subgroups, any attack
from outsiders will immediately set off tribal solidarity among all segments to
the highest level. The more foreign (less related) the attacker, the higher the
level of internal segmentation to which all tribal units will automatically unite.
For example, if a conflict arises between two subtribes, all related clans and lineages will unite on both sides to fight the other bloc. If the aggression originates
from outside the tribe altogether, all lineages and clans of the whole tribe will
close ranks, regardless of any possible previous (or current) conflict within their
tribe. A famous and very old Arabic dictum expresses this principle eloquently:
“Me and my brother against my paternal cousin, me and my paternal cousin
against a stranger (anā wa-ahī calā bni cammī, anā wa-bnu cammī calā l-ġarīb).”
That being so, the deep segmentation of the tribe does not equal fragmentation
and the disappearance (or indeed weakening) of solidarity within the tribe –
and by the same token, within the subtribe, clan, lineage, family – because that
solidarity immediately reappears when the larger unit is attacked by or plans
an attack against outsiders. (The mediaeval Arab scholar Ibn Haldūn used the
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much-discussed term caṣabiyya in reference to this tribal solidarity.)34 In the
case of the Nuba Mountains, this meant that Arab nomads would easily form a
common front against the Nuba villagers, despite their own internal divisions,
which were many and frequent. Facing the segmentary tribal organisation of
the Arabs were smaller or larger but always fragmented rural Nuba communities lacking any unifying principle comparable to the aforementioned system. It
bears mention that a segmentary type of tribal organisation resembling that of
the Arabs could be found among some other Sudanese peoples as well, the bestknown case being the Nuer of southern Sudan, a people who were as successful
in conquering and assimilating neighbouring ethnic groups within their sphere
of influence as were the Arabs in northern Sudan (Sahlins 1961: 338-339). So
formidable was this type of tribal organisation in the Sudan that a host of local
ethnic groups also had to reorganise along similar lines to survive, witness the
cases of many – now Arabic-speaking – Nubian tribes living along the Nile
and in central Kordofān, such as the Ğimic, Ğamūcāb, Ğawāmca, Ğacaliyyīn,
Šāygiyya, Manāṣīr, etc. Another interesting example is the case of the Nuba
slave soldiers captured by the Funğ ruler Bādī Abū Daqn in the 17th century and
settled in separate villages around the capital Sennār. Naming their villages after
the mountain ranges from which the inhabitants had been carried off, these Nuba soldiers became an important contingent within the army of the Funğ state.
By the 18th century they became Arabic speakers and formed a distinct tribe
called Anwāb, the plural form of the Arabic ethnic name Nūba. As an ‘Arab’
tribe they were able to continue as a corporate group and represent their group
interests; many members of the Anwāb tribe came to be highly influential and
rose to prominent positions in the Funğ administration (Šibīka 1964:62-3, 76-7).
9. Leaving the village community: migration and urbanisation
Emigration from the village community is an obvious catalyst of assimilation
to an Arab identity, combining as it does several prerequisites of such a process.
When a Nuba person leaves his own mountain, he will be obliged to communicate in Arabic if he is to be understood, he will downplay or abandon altogether
his non-Muslim customs to fit in, and so on. From this point of view, the motive of his departure from the village is largely irrelevant, as is the distinction
Aṣabiyya is one of the most problematic termini technici of Ibn Haldūn, but this being a
marginal issue for the present discussion, I will be content with rendering it as ‘tribal solidarity’
here. Sahlins’s term segmentary sociability (which he specifies further as the ‘love thy neighbour’ principle) is another close equivalent; see Sahlins 1961:331. The most general equivalent
of caṣabiyya may be ‘group solidarity’, while esprit de corps appears a bit too generalised, since
c
aṣabiyya tends to be associated with a sense of kinship or pseudo-kinship. On these terms, see
Hamès 1987:113.
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between voluntary and forced emigration. It has already been noted that Nuba
farmers settled at the foothills of the main ranges tend to be overwhelmingly
Muslim and to have an Arab identity. Likewise slavery, paid work, military or
police service, employment as a domestic servant, schooling (whether at halwa
or state schools), trading, visits to towns, and number of other factors will involve departure from the village community and thereby strengthen Arab cultural influence. Another very strong influence – if only affecting those already professing Islam – is the pilgrimage to Mecca35. It can be stated as a nearly general
rule that the more outside contacts a Nuba community has the more advanced
the state of Arabisation among them36. It is not only in the Nuba Mountains region that departure from the village has been observed enhancing the impact of
Arab culture but in quite a few other regions as well in which a great number of
small ethnic groups live side by side. A pertinent example is the Dango ethnic
group of Dārfūr. Originating from the Ğabal Dango mountain near Nyālā in
southern Dārfūr, this group had first moved to Baḥr al-Ġazāl province and later,
around 1930, back to their original homeland; during these migrations contact
with other ethnicities resulted in their adoption of the Arabic language and neartotal cultural Arabisation (Santandrea 1950:60-1). As for an urban environment,
its assimilatory impact is so evident as to need no comment, suffice it to say that
factors 1 to 3 and 7 in my list above work in combination, hence with especial
force, in a town. It is unsurprising then that the mountains in the immediate
vicinity of towns (Dilling, Delāmi, Talōdi, Rašād, Kādugli) within the Nuba
Mountains region tend to be inhabited by heavily Arabised Nuba (Trimingham
1949:246).
10. The emergence of local nuclei of assimilation
The cultural impact of an already Arabised Nuba group can be likened to the
waves set off by a stone thrown into water and is understandably strongest
among neighbouring groups of pagan Nuba. The growth of ever more local
‘Arab’ centres further increases the intensity of the process. The most important
such cultural centres within the Nuba Mountains have already been mentioned:
Tegali, Sheybun and the mountains of the Dājo ethnic group, who arrived here
The partly Arabic-speaking Fellāta or Takārna communities of many regions in the Sudan
– including the Nuba Mountains – emerged as a result of mass pilgrimages from West Africa to
Mecca. As noted above, many of the pilgrims chose to settle in the Sudan instead of returning to
West Africa.
36
For instance, frequent contacts were maintained between the Nuba of the Dilling mountain
range and the related Ġōdiyāt ethnic group living south of al-Ubayyiḍ (El Obeid), Arabised at a
very early time. Predictably, the Dilling Nuba are indeed one of the most Arabised Nuba communities. See Nadel 1947:360.
35
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as Muslims from the west. In fact, the history of the whole Nuba Mountains area
illustrates the effect of a stone thrown into water, given that Muslim immigrants
into this region were not ‘genuine’ Arab tribes at all but previously Arabised
indigenous Sudanese such as the Ğacaliyyīn, Danāgla, Ġōdiyāt and the baggāra
tribes. The first nucleus of Arabisation in the Sudan was the Nubian areas along
the Nile (e.g. around Aswān and Dongola). One of the most permanent population movements in Sudanese history is the continuous emigration to the south
of the excess population of Nubia, since the limited extent of arable lands in
Nubia can only sustain a limited population, the surplus periodically emigrating to the more fertile and humid savannah zone. Thus the cultural Arabisation of Kordofān largely reflects the influence of immigrants of Nubian ethnic
background (e.g. the Maḥas and Danāgla) as well as of local populations converted to Islam and ‘become Arabs’ (e.g. the Ğacaliyyīn, Rikābiyya, Bidayriyya,
Dahmašiyya, Dawālīb)37.
After surveying all the above factors it can hardly be either doubtful or odd
that such a potent combination of cultural and social influences should lead to a
relatively rapid process of assimilation and identity change. Indeed, the question
that begs to be asked is exactly the opposite one: considering the strength of the
above factors, how could a number of regions (such as the Nuba Mountains)
continue to have non-Arab – indeed in some cases non-Muslim – majorities up
to the modern period? The answer can be summarised in one word – isolation.
With the growth of modern communication and transport, this factor decreases
in importance, but in premodern circumstances certain geographical features
formed a very effective barrier to cultural and social contacts and gave refuge to culturally conservative populations. Throughout the savannah zone of
Africa mountainous areas provided shelter to similar groups of miscellaneous
non-Muslim populations composed of a variety of small ethnicities, each with
their own language. Examples include the Ingessana, hill Burūn and Berta of
the southern Dār Funğ, the Ḥağerāi (dialectal Arabic: ‘rock-dwellers’) of central
Chad, and the Kirdi population of the Mandara Mountains of northern Cameroon. (All of these populations have recently begun to be Islamised, indeed in
many cases now have a Muslim majority.) In other cases mountains proved to
be a cultural barrier to an Arab ethnic identity but not to Islam; the Fūr of the
Ğabal Marra and Ğabal Sī of Dārfūr are a pertinent case. The significance of
mountains as cultural refuges was already noted by Ibn Haldūn in the mediaeval
period:
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Cf. Holt 1961:7; Stevenson 1966:208, 210.
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“[...] They [i.e. Arab nomads] are a people eager for plunder and destruction because of their inherent savagery. They will rob whatever they can
snatch with little combat and peril and then they retreat to their desert pastures. They will not engage in battles and severe fighting unless they have
to defend themselves. Thus they prefer to leave alone every impregnable
and inaccessible place, avoiding assaulting it and preferring easier [terrain].
Tribes who would resist them in impassable mountains will be safe from
their depredations and destruction, since [nomadic Arabs] will not follow
them to the top of the plateaus, nor will they enter impassable mountain
paths and thereby expose themselves to danger. The plains, however, are
a free loot and a quick bite to swallow [for the nomadic Arabs]; they will
continue raiding them, plundering and marching here and there, for this
is an easy terrain for them. Finally the population will come to be under
their dominion and will be ruined by [the nomads’] constant changes of
leadership and their terrible policies until civilisation will disappear...” (Ibn
Haldūn, Muqaddima II, 513-5).
One important subject remains to be discussed in some detail if we are to
understand the process of Arabisation in Sudanese history – the social role of
Arab genealogies. Genealogical forgeries are as widespread in the Sudan as in
other regions of the Islamic world, providing an ideological basis for claims of
Arab identity. Instead of the above factors and historical processes, most Sudanese will account for their Arab identity by recourse to the concepts and general
discourse of (Arabic) genealogical science and its folk versions. As I indicated
above, such explanations are the last phase of Arabisation that completes the
process of cultural assimilation.
Just as the development of an Arab identity goes through several phases,
so does the emergence of the ‘genealogical basis’ – that is to say genealogical
explanations – proceed through several possible levels. All of these levels are
observable in the Sudan. In general it is fair to say that the higher the level of
literacy in a society and the more firmly rooted the techniques of writing, the
more sophisticated, detailed and complex the genealogical traditions and pedigrees. Accordingly, the Nuba Mountains, where the scope of literacy in Arabic
has until very recently been extremely restricted, shows only the very rudiments
of the fabrication of Arab genealogies – as corresponds to a society at only
the initial stage of Arabisation. By constrast, the huge Arabic-speaking farming populations of the Nile valley (such as the Ğacaliyyīn, Rubāṭāb, Mīrafāb,
etc.) have long manufactured the precise and intricate genealogies designed to
‘prove’ their supposed Arab origins. These genealogies may take the form both
of regular pedigrees and of traditions telling the origins of a certain ethnicity,
lineage or family; they may be either written or oral. In keeping with Arab so-
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cial conventions, genealogies mostly mention ancestors only on the patriline,
although very rarely prestigious mothers might also be remembered. As was
customary in the mediaeval Arab scholarly milieu, Sudanese family genealogies
too tend to go beyond the level of the family or the lineage and link the lineage
group to larger, more general pedigrees representing the overall genealogies of
the Sudanese population. And further beyond that, Sudanese genealogies are
connected to the standard scholarly genealogical tradition that emerged in the
mediaeval Middle East and has been handed down in the great mediaeval Arab
genealogical manuals38. The genealogies of the Sudanese ethnic groups can be
divided into two main categories on the basis of the choice of old Arab tribe to
which to link the Sudanese pedigree. Sudanese ‘Arab’ nomads almost invariably
trace their descent to the west Arabian (and later Egyptian) Ğuhayna tribe. This
claim does have some historical basis, as the Ğuhayna was indeed the most
important, albeit not the only, element among the late mediaeval Arab Bedouin
immigrants to the Sudan39. Contrastingly, the majority of the Arabic-speaking
sedentary population of the Sudan claim descent from the lineage of the Prophet’s uncle al-cAbbās, hence the frequent use of the ethnic label cAbbāsiyya in
reference to this category of Sudanese ‘Arabs’. Again, there might be a kernel
of historical fact behind these traditions of origin in the case of a few groups,
but as a generalised claim of descent among a vast and heterogeneous group of
people it is of course utter fiction. The link between the family of al-cAbbās and
38
For a typical example, see Holt 1981:262-3 (the genealogy of a family of the Ğacaliyyīn
tribe). The linking of the newly designed genealogies of the Sudanese ethnicities to the old Arab
genealogical tradition was the handiwork of a hazy figure known in the Sudanese historical tradition as al-Imām as-Samarqandī. Characteristically, we know practically nothing about the person
of as-Samarqandī, apart from the fact that he was an immigrant scholar active in the mid-16th
century at the Funğ royal court. See Hill 1967:331.
39
A branch of the vast Quḍāca tribal bloc, the Ğuhayna had their original homeland in the
region of Medina and Yanbuc in the northern part of the coastal Tihāma plains. Later they migrated
to Upper Egypt (from Asyūṭ to Manfalūṭ and Aswān), whence many of them moved southwards
into the Sudan. Although the most sizeable Arab tribe of Upper Egypt, and later on the Sudan,
was the Ğuhayna, a number of smaller tribes joined them in their new lands, such as the Ğudām,
Banū Hilāl, Ballī and Banū Kilāb. In addition, a few groups claiming to be related to the Prophet’s
descendants (šurafā’) also lived in the borderlands of Egypt and the Sudan, including the Ğacāfra
(supposed descendants of Ğacfar b. Abī Ṭālib), Awlād Qāsim (descendants of Ismācīl b. Ğacfar aṣṢādiq) Banū l-Ḥasan (descendants of al-Ḥasan b. Alī b. Abī Ṭālib). And finally, several lineages
of the Meccan Qurayš (the Prophet’s tribe) are said to have been present in southern Egypt: Banū
Ṭalḥa, Banū z-Zubayr, Banū Šayba, Banū Mahzūm, Banū Umayya, Banū Zuhra and Banū Sahm.
See al-Balādurī, Ansāb I, 245-7; Ibn Haldūn, cIbar VI, 5; al-cUmarī, Masālik III (4), 115, 167170. Two important tribes of Arabic-speaking Sudanese nomads did not claim descent from the
Ğuhayna, namely the Fazāra of northern Kordofān and the Rufāca of the Gezira and Blue Nile.
See Holt 1961:8-9.
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his putative Sudanese descendants’ local pedigrees (in Kordofān and along the
Nile alike) is always the – probably entirely fictitious – ancestor called Ibrāhīm
Ğacal (Holt 1961:6).
The manufacture of genealogies was a thriving activity in the Sudan, producing all sorts of pedigrees ranging from very crude and obvious fabrications
to deceptively sophisticated family, lineage or ethnic pedigrees. On a popular
level, one frequently encounters cases of local groups linking themselves to a
celebrated Arab historical figure yet lending little attention to elaborating the
genealogical details. Another common phenomenon is a Sudanese ethnic group
placing an actual Arab immigrant who indeed married into their community into
the centre of their ethnic genealogical tradition and naming him as their common ancestor. In other words, the point at which the genealogical tree branches off will typically be occupied by a famous Arab personage (Trimingham
1949:82). The genealogical tradition of the Sudan – indeed of most societies
in general – is further characterised by selective historical memory, consisting
of the omission of all less than illustrious ancestors from stories of origin and
pedigrees and maximising prestige by the selective inclusion of certain types of
ancestors – in the Sudanese context, this tends to mean Arab men. It has already
been noted that matrilineal descent is considered largely irrelevant in the Sudan.
However, memory of female forbears and the matriline in general may be preserved in cases when these ancestors are particularly prestigious, which is often
tantamount to saying that they are Arabs. Should a mother have belonged to an
autochtonous ethnic group – especially if she had been a concubine into the bargain – her name and origin will certainly be dropped from historical memory40.
Quite a few Sudanese ‘Arab’ tribes are in fact conglomerates of heterogeneous origins, and despite the often elaborate tribal genealogies the actual origins are often betrayed by the very name of the tribe. Take for example the
Kabābīš tribe of northern Kordofān, which – as their name indicates – came
into being 150 to 200 years ago as an amalgam of numerous small groups of
sheep (and camel) herders41. Heterogeneous origins are even more obvious in
the case of a number of tribes living along the White Nile and eastern Kordofān
(e.g. Ğawāmca, Ğimic, Ğamūcāb, Ğamūciyya, etc.) whose names are all derived
Of course, this tendency is observable in other Arabic-speaking regions as well and is of
long standing. See Conte 1987:120. On a more general plane, the perceived social distance of
the same kinship relation on the matriline and the patriline respectively is never identical in any
society. This despite of the fact that from a biological point of view the distance between an uncle
and his nephew is exactly the same whether it is a paternal or a maternal uncle. See Davis-Warner
1968:68.
41
Kabš means ‘ram’ in Arabic. On the emergence of the Kabābīš tribe, see Asad 1972:128129.
40
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from the Arabic root that denotes the concept of ‘gathering, assembling, coming
together’ (ğ-m-c)42.
In the initial phase of the manufacture of tribal or lineage genealogies no real
efforts are made to create an impression of authenticity; at this stage pedigrees
are mere sketches and sometimes even glaring inconsistencies are tolerated43.
A good example is the genealogical tradition that is supposed to give evidence
to claims of Arab descent by the rulers (mbang) of the Chadian Bagirmi state.
While asserting that the ruling dynasty has its origins in the Yemen, the tradition also identifies al-Ḥasan b. cAlī (one of the Prophet’s grandsons) as the first
ancestor of the family and creates a genealogical link to the neighbouring (more
ancient and prestigious) Borno state’s rulers by making the latter descend from
al-Ḥusayn, the famous brother of al-Ḥasan. Needless to say, the whole tradition
is a bundle of genealogical impossibilities44.
The recently Arabised inhabitants of the Nuba Mountains are at a comparable stage of manufacturing genealogical proofs of their claims of Arab origins. Their genealogies being of a rudimentary kind at best, these people are
content with simply stating that they are Arabs, and perhaps specifying the Arab
baggāra tribe to which they claim to belong. The most remarkable exception is
the genealogical tradition of the ruling dynasty (and of some of their subjects) in
Tegali, since these people attach themselves genealogically to the great Sudanese
genealogical tradition of descent from the cAbbāsids. Having grafted their own
pedigrees onto this genealogical stump, they also have elaborate and detailed
genealogical records of their internal branches as well as of their (fictitious)
Trimingham 1949:16, 82. The emergence of tribal conglomerates and their assumption of a
common tribal identity and name is by no means a Sudanese peculiarity; the same phenomenon
can be observed in pre-Islamic Arabian society. Such composite tribes often chose an animal species for their tribal name (e.g. Anmār, ‘Leopards’ or Kilāb, ‘Dogs’). In time the heterogeneous
origins of the tribe would be forgotten and an eponymous male ancestor would be invented. See
Ashkenazi 1946-9:664.
43
In this phase it may be felt sufficient simply to identify by name a famous Arab person or
group as the supposed ancestor. Thus the Funğ rulers traced their descent to the Umayyad dynasty;
the monarchs of the Kānem state (around Lake Chad), first to the caliph cUtmān b. cAffān, and later to the Yemenite hero Sayf b. Dī Yazan; the Islamised Nubian rulers of Dongola, to the Yemenite
monarchs’ Ḥimyar tribe. See Hill 1967:347; al-cUmarī, Masālik III (4), 31; Yāqūt, Buldān IV, 820.
44
Especially revealing is the name that creates a link to the remote Arab ancestors. This man is
called cAbd at-Tukrūru, which literally means ‘Slave of the Fulani’, while sounding like a Muslim
Arabic name. The very name of Bagirmi state is popularly derived from an Arabic phrase (equally
fancifully): in dialectal Arabic bagar miya means ‘a hundred heads of cattle’, the number the
legend says were slaughtered to celebrate their ancestor’s birth. See Pâques 1967:186. Likewise,
the genealogy of the Nubian Rubāṭāb tribe features an ancestor called Rubāṭ b. Ġulām Allāh; in
most probability this name was transformed from the phrase ṣāḥib ar-ribāṭ (‘frontier fighter’).
See Holt 1967:147.
42
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links to other Sudanese Muslim ethnicities. As noted above, these genealogies
start at the Prophet’s uncle al-cAbbās and connect with the peoples of the Sudan
through the person of a certain Ibrāhīm Ğacal. Practically all Arabic-speaking
sedentary inhabitants of Kordofān trace their descent to Ibrāhīm Ğacal. In the
genealogies of the individual ethnic groups one can observe a great number of
obviously fictitious personal names, such as Sumra (lit. ‘darkness, dark complexion’), supposed ancestor of many ethnic groups of central Kordofān, such
as the Bidayriyya, Ṭirayfiyya, Šuwayhāt and others. The Nuba of Tegali trace
their origin to the Rikābiyya subgroup of the cAbbāsiyya bloc of tribes, with the
fictitious figure of Rikāb b. Ġulām Allāh serving as their common ancestor. The
same subgroup is supposed to include such distant groups as the Arabic-speaking Dawālīb Nuba of northern Kordofān45 and the Šukriyya nomads living east
of the Blue Nile. On the other hand, the ruling dynasty of Tegali claimed descent
from the cAbābsa, one of the leading lineages of the Rubāṭāb tribe (living along
the Nile). According to their genealogical traditions, their immediate ancestor
was a certain Muḥammad al-Ğacalī, who arrived in the Nuba Mountains around
the year 1530 and married a daughter of the local Nuba king. The offspring from
this union has continued to reign over Tegali up to the twentieth century46.
Having reviewed many of the factors contributing to the spread of Arab identity
amongst the Sudanese population, the nature of that ethnic and cultural identity
may be better grasped. At the beginning of this essay the observation was made
that the simple statement that ethnic mixing in the Sudan over the last few centuries has produced a mostly Arab identity masks a very complex process of
interrelated factors that cannot in fact be reduced to the concept of ‘mixing’.
Despite the immigration of (relatively small) groups of Arabs from the Middle
East, the process was more like one of culture change subsequently rationalised
through the discourse of kinship and genealogy (taking the form of family, lineage and ethnic pedigrees). Such explanations were sophisticated in proportion
to the level of literacy in the community that produced them, the manufacture
of intricate pedigrees being a typically ‘scholarly’ kind of activity. Accordingly,
the most impressive genealogies one finds amongst the lineages and groups from
which most of the Sudanese religious élite tended to be recruited, such as the
45
The self-chosen ancestor of this group is a Muḥammad wad Dūlīb ar-Rikābī, who lived in
Dongola and was a famous holy man there. According to Dawālīb traditions, one of his descendants, called cAbd al-Hādī wad Dūlīb, went to northern Kordofān and settled amongst the Nuba
of the Ḥarāza mountain range. He founded one of the most famous Islamic religious schools of
Kordofān in Hursī village. See aṭ-Ṭayyib 1991:241-242.
46
Cf. Holt 1967:149; Stevenson 1966:209; aṭ-Ṭayyib 1991:163, 234.
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Awlād Ğābir, Ġubš, Maḥas, Mağādīb, and so on. A closer scrutiny of Sudanese
genealogies almost invariably reveals the unmistakable signs of learned manipulation for ideological ends, yet it would be an immense mistake to conclude that
the Arab identity of the Sudan is a hollow fabrication. Identity is not a biological
fact but a cultural self-image, and actual descent is just one aspect among many
that determine it. As argued above, in Africa and elsewhere the knowledge – and
indeed often the fiction – that an Arab immigrant married into the group at some
point in the past is often sufficient for an Arab identity to emerge. What is more,
a group may even have Arab identity without being Arabic-speaking. That being
so, it is neither here nor there for social purposes whether the edifice of Arabic
genealogies is largely fictitious, since the genealogical model is widely accepted
and influences social life, with members of the groups concerned conceiving of
their ethnic and kinship relations on the basis of such genealogies. There is a huge
potential of intercultural misunderstanding owing to the very different meanings
associated with the modern western concept of ‘descent’ and Sudanese (and in a
wider sense Arab) nasab respectively. As has been argued throughout this essay,
the ‘Arab origins’ of much of the Sudanese population is best understood not as
a biological, genetic fact but as an assumed yet very strong identity rationalised
through a genealogical discourse. In this sense, it might even be argued that the
term nasab in the Sudanese context – indeed probably in other places too – could
perhaps be more accurately rendered in western languages as ‘sense of origins,
sense of belonging’ than by the usual terms ‘descent, genealogy’.
It goes without saying that the usual primitive dichotomy of an ‘Arab’ North
versus an ‘African’ South often encountered in journalistic treatments of the ethnic makeup of the Sudan is a useless and baseless claim; but equally misleading
would it be to neglect the very real Arab identity of Muslim Sudan. In a sense,
the Sudan is an Arab country, but in a very different sense from most Middle
Eastern Arab countries. ‘Arab’ means different things in the different countries
of the Middle East and North Africa. What it means in the Sudan has been the
main subject of this study, but it will be instructive to cite, by way of a summary,
the apt words of a contemporary Sudanese scholar with regard to this issue:
“The Maḥas tribe is one of the ancient Nubian lineages (usar), a branch
of the ancient Nubians. Later on, after the Arab conquest, several waves
of Arabs arrived, and the custom of mixing and mixed marriages began.
They are right if they say, “we are Nubians”, since they live in the land of
the Nubians, speak that language, and share many of their customs. Yet if
they say, “we are Arabs”, they are again right, for Islam has long been the
common religion of all of them, the features of it [i.e. Islam] having been
totally absorbed by them, and there is a bit of Arab blood as well in their
veins...” (aṭ-Ṭayyib 1991:102).
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اﻟﺘﺠﺰؤات اﻟﺴﻴﺎﺳﻴﺔ ﻓﻲ ﺟﺒﻞ ﻟﺒﻨﺎن
وأﺻﻞ اﻷﺳﺮة اﻟﻤﻌﻨﻴﺔ اﻟﺘﻲ ﺣﻜﻤﺘﻪ ﻣﻦ ﺳﻨﺔ
 1516م إﻟﻰ  1698م
راﺷﺪ ﺿﺎهﺮ
ﺟﺎﻣﻌﺔ اوﺗﻮش ﻟﻮراﻧﺪ ،ﺑﻮداﺑﺴﺖ
ﻓﻲ ﺳﻴﺎق دراﺳﺔ ﺗﺎرﻳﺦ ﺟﺒﻞ ﻟﺒﻨﺎن اﻟﺴﻴﺎﺳﻲ واﻻﺟﺘﻤﺎﻋﻲ ﻳﺠﺪ اﻟﺒﺎﺣﺚ ﻧﻔﺴﻪ ﺗﺎﺋﻬًﺎ أﻣﺎم ﺗﻨﺎﻗﻀﺎت
وﺧﺼﻮﺻﻴﺎت ﻣﺠﺘﻤﻌﻪ اﻟﺬي آﺎن وﻣﺎ زال واﺣﺪا ﻣﻦ أآﺜﺮ ﻣﺠﺘﻤﻌﺎت ﻣﻨﻄﻘﺔ اﻟﺸﺮق اﻷوﺳﻂ
ﺗﻤﻴﺰًا وﻏﻤﻮﺿًﺎ .ﻓﻘﺪ اﺳﺘﻮﻃﻨﺖ اﻟﺠﺰءﻳﻦ اﻷوﺳﻂ واﻟﺠﻨﻮﺑﻲ ﻟﺴﻠﺴﻠﺔ ﺟﺒﺎل ﻟﺒﻨﺎن اﻟﻐﺮﺑﻴﺔ ﻗﺒﺎﺋﻞ
ﻋﺮﺑﻴﺔ ﻣﻦ ﺷﻤﺎل وﺟﻨﻮب اﻟﺠﺰﻳﺮة اﻟﻌﺮﺑﻴﺔ ﻓﻲ اﻟﻌﻘﻮد اﻷﺧﻴﺮة ﻣﻦ اﻟﻘﺮن اﻟﺜﺎﻣﻦ اﻟﻤﻴﻼدي ،ﺑﺄﻣﺮ
ﻣﻦ اﻟﺨﻠﻔﺎء اﻟﻌﺒﺎﺳﻴﻴﻦ وﻻ ﺳﻴﻤﺎ اﻟﻤﻨﺼﻮر ،ﺣﻴﺚ آﺎﻧﺖ ﻣﻬﻤﺘﻬﻢ اﻷﺳﺎﺳﻴﺔ ﻗﺘﺎﻟﻴﺔ ﻟﺴﺪ اﻟﺜﻐﻮر أﻣﺎم
ﻣﺤﺎوﻻت اﻟﺒﻴﺰﻧﻄﻴﻴﻦ ﻟﻠﺴﻴﻄﺮة ﻋﻠﻰ اﻟﻤﻨﻄﻘﺔ ﻣﻦ ﺟﻬﺔ اﻟﺒﺤﺮ .وﻗﺪ أﺑﻠﻮا ﺑﺬﻟﻚ ﺑﻼ ًء ﺣﺴﻨﺎً ،إذ ﺷﻜﻠﻮا
ﻣﺠﺘﻤﻌًﺎ ذا ﻃﺒﻴﻌﺔ ﺣﻴﺎﺗﻴﺔ ﻓﺮﻳﺪة وﻣﺘﻤﻴﺰة ﻋﻦ ﻣﺤﻴﻄﻬﺎ ،إﻻ أﻧﻬﻢ ﻟﻢ ﻳﺴﺘﻄﻴﻌﻮا ﺗﺠﺎوز اﻟﺨﻼﻓﺎت
واﻟﻨﺰاﻋﺎت اﻟﺘﻲ آﺎﻧﺖ ﻣﺘﺠﺬرة ﻓﻴﻤﺎ ﺑﻴﻨﻬﻢ ﻓﻲ ﻣﻮاﻃﻨﻬﻢ اﻷﺻﻠﻴﺔ ،ﻣﻤﺎ أدى ﻓﻲ اﻟﻨﻬﺎﻳﺔ إﻟﻰ اﻧﺪﻻع
ﺣﺮوب آﺜﻴﺮة ﺑﻴﻨﻬﻢ آﺎﻧﺖ ﻏﺎﻟﺒًﺎ ﻣﺎ ﺗﻘﺴﻢ اﻟﺒﻼد وﺗﻔﺮق اﻟﻌﺒﺎد.
اﺷﺘﺪ اﻟﻌﺪاء اﻟﺴﻴﺎﺳﻲ ﺑﻴﻦ ﻗﺒﺎﺋﻞ اﻟﻌﺮب اﻟﻘﺎدﻣﺔ إﻟﻰ ﻟﺒﻨﺎن وﺳﻮرﻳﺎ ﻓﺤﻤﻠﻮﻩ ﻣﻌﻬﻢ إﻟﻰ ﺣﻴﺚ
أﻟﻘﻮا ﻋﺼﺎ اﻟﺘﺮﺣﺎل ،وذﻟﻚ ﻟﻤﺎ آﺎن ﺑﻴﻨﻬﻢ ﻣﻦ اﻟﺘﻨﺎﻓﺲ اﻟﺠﻨﺴﻲ .ﻓﺒﺜﻮا رﺑﻴﻌﺔ اﻟﻘﺤﻄﺎﻧﻴﻴﻦ ﻓﻲ
ﺟﺰﻳﺮة اﻟﻌﺮاق ،وﺑﻨﻮ ﻣﻀﺮ اﻟﻌﺪﻧﺎﻧﻴﻴﻦ ﻓﻲ اﻟﺤﺠﺎز ،وﻣﺎ ﻓﺘﺌﻮا ﻋﻠﻰ ﺑﻌﺪ اﻟﺪﻳﺎر ﻳﺘﺤﺎﺳﺪون
وﻳﺘﻨﺎﺑﺬون .وﻟﻤﺎ اﺳﺘﺘﺐ ﻟﻬﻢ اﻷﻣﺮ ﻓﻲ ﺣﻮران وﺑﻼد ﺟﺒﻞ ﻟﺒﻨﺎن ،ﻧﺸﺮوا اﻟﺤﺰﺑﻴﺔ اﻟﻘﻴﺴﻴﺔ واﻟﻴﻤﻨﻴﺔ
ﺣﺘﻰ آﺎن ﻟﻬﺎ اﻟﺸﺄن اﻟﻌﻈﻴﻢ ﻓﻲ اﺿﻄﺮاب اﻟﺒﻼد وﺗﺄﺳﻴﺲ اﻟﻌﺪاوات.
وﺑﻌﺪ أن آﺎﻧﺖ هﺬﻩ اﻟﻌﺼﺒﻴﺔ ﻓﻲ اﻟﺠﺎهﻠﻴﺔ ﺑﻴﻦ اﻟﻘﺒﺎﺋﻞ ﺑﺴﺒﺐ ﺻﺤﺔ اﻧﺴﺎﺑﻬﻢ ودﺧﻼﺋﻬﻢ،
ﺗﻄﻮرت ﺑﺄﻃﻮار ﻣﺨﺘﻠﻔﺔ ﻓﻲ ﻋﻬﺪ اﻟﺨﻠﻔﺎء اﻟﺮاﺷﺪﻳﻦ واﻷﻣﻮﻳﻴﻦ واﻟﻌﺒﺎﺳﻴﻴﻦ ﻓﻲ اﻟﺸﺮق ﻣﻦ ﺟﻬﺔ،
واﻷﻣﻮﻳﻴﻦ ﻓﻲ اﻷﻧﺪﻟﺲ واﻟﻤﻐﺮب ﻣﻦ ﺟﻬﺔ أﺧﺮى ،وذﻟﻚ اﺑﺘﺪاء ﻣﻦ اﻟﻌﺼﺒﻴﺎت اﻟﺪﻳﻨﻴﺔ إﻟﻰ
اﻟﺠﻨﺴﻴﺔ ﻓﺎﻟﻮﻃﻨﻴﺔ ﻓﺎﻟﻌﺮﺑﻴﺔ واﻟﻌﺠﻤﻴﺔ .وآﺜﺮت اﻟﻔﺘﻮق واﻟﻔﺘﻦ ﻓﻲ آﻞ ﺑﻠﺪ ﻣﻤﺎ ﻓﺼﻞ ﻓﻲ آﺘﺎب
›ﺗﺎرﻳﺦ ﻗﻴﺲ وﻳﻤﻦ ووﻗﺎﺋﻌﻬﻢ‹ اﻟﻤﺨﻄﻮط واﻟﻤﺸﺘﻤﻞ ﻋﻠﻰ آﻞ ﻧﺎدرة ﻋﻨﻬﻢ وﺷﺎردة ﻣﻤﺎ اﻗﺘﺒﺴﺘﻪ ﻣﻦ
ﻣﺼﺎدر ﻣﺨﻄﻮﻃﺔ وﻣﻄﺒﻮﻋﺔ ﻋﺮﺑﻴﺔ وأﻋﺠﻤﻴﺔ ،ﻷن اﻟﻤﻌﻨﻴﻴﻦ آﺎﻧﻮا رؤﺳﺎء اﻟﻘﻴﺴﻴﻴﻦ وآﺒﺎر
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زﻋﻤﺎﺋﻬﻢ وهﻢ اﻟﺬﻳﻦ ﻣﻬﺪوا ﺳﺒﻴﻞ اﻟﻘﻀﺎء ﻋﻠﻰ اﻟﻴﻤﻨﻴﻴﻦ ﻓﻲ ﻟﺒﻨﺎن ﺳﻨﺔ  1711م ﺑﻤﻮﻗﻌﺔ ﻋﻴﻦ دارﻩ.
وﻣﻦ أﻗﺪم اﻟﻤﻮاﻗﻊ اﻟﺘﻲ ﻋﺮﻓﺖ ﺑﻴﻦ اﻟﻘﻴﺴﻴﺔ واﻟﻴﻤﻨﻴﺔ ،أي ﺑﻴﻦ اﻟﻨﺰارﻳﺔ واﻟﻘﺤﻄﺎﻧﻴﺔ وآﻠﻬﺎ ﺑﻤﻌﻨﻰ
واﺣﺪ وإن اﺧﺘﻠﻔﺖ أﺳﻤﺎؤهﺎ ،ﻣﺎ ﺣﺪث ﺳﻨﺔ  64هـ ) 683م( ﺑﻴﻦ ﻣﺮوان ﺑﻦ اﻟﺤﻜﻢ اﻟﺨﻠﻴﻔﺔ اﻷﻣﻮي
اﻟﻼﺣﻖ زﻋﻴﻢ اﻟﻴﻤﻨﻴﺔ واﻟﻀﺤﺎك ﻧﺎﺋﺐ ﻋﺒﺪ اﷲ ﺑﻦ اﻟﺰﺑﻴﺮ زﻋﻴﻢ اﻟﻘﻴﺴﻴﺔ ﻓﻲ ﻣﺮج راهﻂ 1ﺑﻐﻮﻃﺔ
دﻣﺸﻖ ،ﻓﻈﻔﺮ اﻟﻴﻤﺎﻧﻴﺔ وﻻ ﺳﻴﻤﺎ ﺑﻨﻮ ﻏﺴﺎن اﻟﻨﺼﺎرى وﻗﺘﻞ اﻟﻀﺤﺎك ﻓﺒﻮﻳﻊ ﻣﺮوان ﺑﺎﻟﺨﻼﻓﺔ.
ﺛﻢ ﺗﻮاﻟﺖ هﺬﻩ اﻟﻔﺘﻦ ﻣﺜﻞ ﻓﺘﻨﺔ ﺳﻨﺔ 75هـ ) 694م( اﻟﺘﻲ هﺎﺟﺖ ﺑﻴﻦ اﻟﻤﻀﺮﺑﺔ واﻟﻴﻤﻨﻴﺔ،
ورﺋﻴﺲ اﻟﻤﻀﺮﺑﺔ آﺎن أﺑﻮ اﻟﻬﻴﺪام ﻋﺎﻣﺮ اﻟﻤﺮي ،وآﺎن ﺳﺒﺒﻬﺎ ﻗﺘﻞ اﻟﻴﻤﺎﻧﻴﺔ ﻟﺮﺟﻞ ﻣﻦ اﻟﻘﻴﺴﻴﺔ
ﻓﺎﺟﺘﻤﻌﻮا ﻟﻸﺧﺬ ﺑﺜﺄرﻩ .وآﺎن ﺣﺎآﻤًﺎ ﻋﻠﻰ دﻣﺸﻖ وﻗﺘﻬﺎ ﻋﺒﺪ اﻟﺼﻤﺪ ﺑﻦ ﻋﻠﻲ ﻓﺠﻤﻊ آﺒﺎر اﻟﻌﺸﺎﺋﺮ
ﻟﻴﺼﻠﺤﻮا ﺑﻴﻨﻬﻢ ﻓﺄﻣﻬﻠﺘﻬﻢ اﻟﻴﻤﺎﻧﻴﺔ وﺑﻴﺘﻮا اﻟﻤﻀﺮﺑﺔ ،ﻓﻘﺘﻠﻮا ﻣﻨﻬﻢ ﺛﻼﺛﻤﺎﺋﺔ أو ﺿﻌﻔﻬﺎ ،ﻓﺎﺳﺘﻐﺎﺛﻮا
ﺑﻘﺒﺎﺋﻞ ﻗﻀﺎﻋﺔ وﺳﻠﻴﻢ ﻓﻠﻢ ﻳﻨﺠﺪوهﻢ وأﻧﺠﺪﺗﻬﻢ ﻗﻴﺲ وﺳﺎروا ﻣﻌﻬﻢ إﻟﻰ اﻟﺒﻠﻘﺎء ،ﻓﻘﺘﻠﻮا ﻣﻦ اﻟﻴﻤﺎﻧﻴﺔ
ﺛﻤﺎﻧﻲ ﻣﺎﺋﺔ .وﻃﺎﻟﺖ اﻟﺤﺮوب ﺑﻴﻨﻬﻢ وﺗﻜﺮرت وﻗﺎﺋﻌﻬﻢ وﻣﻦ أﺷﻬﺮهﺎ ﻓﻲ ﺣﻮران ﺳﻨﺔ  1309م
و 1440م وﻓﻲ ﻟﺒﻨﺎن ﺳﻨﺔ  1534م ﺑﻴﻦ ﻣﺎﻟﻚ اﻟﻴﻤﻨﻲ وهﺎﺷﻢ اﻟﻌﺠﻤﻲ اﻟﻘﻴﺴﻲ ﺷﻴﺨﻲ اﻟﻌﺎﻗﻮرة،
ﻓﺨﺮﺑﺖ ﺑﻠﺪﺗﻬﻢ وأﻗﻔﺮت إﻟﻰ أن ﻋﺎد اﻟﻴﻤﻨﻴﺔ ورﻣﻤﻮهﺎ .أﻣﺎ اﻟﻘﻴﺴﻴﺔ ﻓﺒﻘﻮا ﻓﻲ ﻃﺮاﺑﻠﺲ وﺿﻮاﺣﻴﻬﺎ
وﻟﻢ ﻳﺘﺮآﻮهﺎ إﻻ ﺑﻌﺪ زﻣﻦ ﻃﻮﻳﻞ ﻟﻴﻨﺘﺸﺮوا ﻓﻴﻤﺎ ﺑﻌﺪ ﻓﻲ أﻏﻠﺐ ﻣﻨﺎﻃﻖ ﺟﺒﻞ ﻟﺒﻨﺎن ﻓﻲ ﺑﺪاﻳﺔ اﻟﻌﺼﺮ
اﻟﻌﺜﻤﺎﻧﻲ.
وﺳﻨﺔ  1636م ﺣﺪﺛﺖ ﻣﻮﻗﻌﺔ ﻣﺮﺣﺎﺗﺎ )أو ﻣﺮﺣﻼﺗﺎ( ﻓﻮق اﻟﺸﻮﺑﺮ ﻓﻲ ﻟﺒﻨﺎن واﻟﻤﺴﻤﺎة اﻵن
ﺑﻀﻬﻮر اﻟﺸﻮﻳﺮ ،ﺣﻴﺚ أﺑﻨﻴﺔ اﻻﺻﻄﻴﺎف اﻟﺮاﺋﻌﺔ اﻟﺨﻼﺑﺔ .وﺳﻨﺔ  1638م ﻗﺘﻞ اﻷﻣﻴﺮ ﻋﻠﻲ ﺑﻦ ﻋﻠﻢ
اﻟﺪﻳﻦ اﻟﻴﻤﻨﻲ أﺣﻤﺪ ﺁﻏﺎ اﻟﺸﻤﺎﻟﻲ اﻟﺤﺎآﻢ اﻟﻌﺜﻤﺎﻧﻲ ﻟﺼﻴﺪا وﺑﻴﺮوت ﻓﻲ ﻣﻨﻄﻘﺔ ﺧﻠﺪة )ﺗﺤﺖ اﻟﻤﻨﻄﻘﺔ
اﻟﻤﺴﻤﺎة ﺑﺎﻟﺸﻮﻳﻔﺎت ﺑﻴﻦ ﺑﻴﺮوت واﻟﺪاﻣﻮر إﻟﻰ اﻟﺠﻨﻮب ﻣﻦ ﺑﻴﺮوت( ﻻﻧﺘﺼﺎرﻩ ﻟﻠﻘﻴﺴﻴﻴﻦ ،ﻓﺘﺮك
ﻋﻠﻰ إﺛﺮهﺎ اﻟﻘﻴﺴﻴﻮن اﻟﺸﻮف واﻟﻤﺘﻦ واﻟﻐﺮب واﻟﺠﺮد.

 1ﻗﺎل اﻷﺧﻄﻞ )دﻳﻮان  (251ﻓﻲ ذﻟﻚ:
ﻓﻨﺎء ﻻﻗﻮام وﺧﻄﺒﺎ ﻣﻦ اﻟﺨﻄﺐ
وﻗﺪ آﺎن ﻳﻮﻣﺎ راهﻂ ﻣﻦ ﺿﻼﻟﻜﻢ
وﻗﺎل زﻓﺮ ﺑﻦ اﻟﺤﺎرث اﻟﻜﻼﺑﻲ وآﺎن ﻗﺪ ﻓﺮ ﻳﻮﻣﺌﺬ ﻋﻦ ﺛﻼﺛﺔ ﺑﻨﻴﻦ ﻟﻪ وﻏﻼم ﻓﻘﺘﻠﻮا ﻓﻘﺎل ﻓﻲ ﻗﺼﻴﺪة:
ﻟﻤـﺮوان ﺻﺪﻋــﺎ ﺑﻴﻨﺌــﺎ ﻣﺘﻨﺎﺋﻴـﺎ
ﻟﻌﻤﺮي ﻟﻘﺪ اﺑﻘﺖ وﻗﻴﻌﺔ راهﻂ
ﻓﻘﺪ ﻳﻨﺒﺖ اﻟﻤﺮﻋﻰ ﻋﻠﻰ دﻣﻦ اﻟﺜﺮى
وﺗﺒﻘﻰ ﺣﺰازات اﻟﻨﻔﻮس آﻤﺎ هﻴﺎ
راﺟﻊ ذﻟﻚ ﻓﻲ اﻟﻤﺴﻌﻮدي ،2000 ،ص.268 .
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وﺳﻨﺔ  1667م آﺎﻧﺖ ﻣﻮﻗﻌﺔ ﺑﺮج اﻟﻐﻠﻐﻮل 2ﻓﻲ ﺑﻴﺮوت ،ﻓﻘﺘﻞ ﻣﻦ اﻟﻴﻤﻨﻴﺔ اﻟﻤﻘﺪم ﻋﺒﺪ اﷲ
اﻟﺼﻮاف ﻣﻦ ﻣﻨﻄﻘﺔ اﻟﺸﺒﺎﻧﻴﺔ )ﻟﺒﻨﺎن( واﻧﻬﺰم ﺣﺰﺑﻪ إﻟﻰ ﺑﻼد اﻟﺸﺎم ،واﺳﺘﻌﺎد اﻷﻣﻴﺮ أﺣﻤﺪ اﻟﻤﻌﻨﻲ
اﻟﺸﻮف واﻟﻐﺮب واﻟﺠﺮد واﻟﻤﺘﻦ وآﺴﺮوان ﻣﻦ اﻟﻴﻤﻨﻴﻴﻦ .وﺳﻨﺔ  1681م ﺳﺎدت اﻟﻴﻤﻨﻴﺔ ﺑﺤﻜﻢ
اﻷﻣﺮاء ﺁل ﻋﻠﻢ اﻟﺪﻳﻦ ،وﺳﻨﺔ  1693م ﺗﻮﻟﻰ أﺣﺪهﻢ اﻷﻣﻴﺮ ﻣﻮﺳﻰ ﻣﻘﺎﻃﻌﺎت اﻷﻣﻴﺮ أﺣﻤﺪ اﻟﻤﻌﻨﻲ
اﻟﺴﺒﻊ ،وهﻲ اﻟﺸﻮف واﻟﺠﺮد واﻟﻤﺘﻦ واﻟﻐﺮب وآﺴﺮوان وإﻗﻠﻴﻤﺎ ﺟﺰﻳﻦ واﻟﺨﺮوب ،واﺳﺘﻤﺎل إﻟﻴﻪ
آﺜﻴﺮا ﻣﻦ اﻟﻘﻴﺴﻴﻴﻦ وﻟﻜﻦ اﻟﻤﻌﻨﻴﻴﻦ آﺎﻧﻮا دﻋﺎﻣﺔ اﻟﻘﻴﺴﻴﻴﻦ ﻓﺮﻓﻌﻮا ﺷﺄﻧﻬﻢ وﺁزروهﻢ أﺷﺪ أزر ،ﻓﻠﻢ
ﻳﻨﺠﺢ اﻟﻘﻴﺴﻴﻮن ﻓﻲ ﺗﺤﻘﻴﻖ ﻧﺼﺮ ﺣﺎﺳﻢ ﻋﻠﻴﻬﻢ.
وﻟﻤﺎ اﻧﻘﺮض اﻟﻤﻌﻨﻴﻮن ﺳﻨﺔ  1697م ﺗﻢ اﺿﻄﻬﺎد اﻟﻘﻴﺴﻴﻴﻦ ،وآﺜﻴﺮا ﻣﺎ آﺎن اﻟﺤﻜﺎم اﻟﻌﺜﻤﺎﻧﻴﻮن
ﻳﻘﻮوﻧﻬﻢ ﻣﺜﻠﻤﺎ ﻓﻌﻞ ﺑﺸﻴﺮ ﺑﺎﺷﺎ ﺣﺎآﻢ ﺻﻴﺪا ﺳﻨﺔ  1708م .واﻧﺘﻬﺖ هﺬﻩ اﻟﺘﺤﺰﺑﺎت ﺑﻤﻮﻗﻌﺔ ﻋﻴﻦ
دارﻩ ﻓﻲ ﺟﺮود ﻣﺘﻦ ﻟﺒﻨﺎن ﺳﻨﺔ  1711م ﻓﻲ ﻋﻬﺪ اﻷﻣﻴﺮ ﺣﻴﺪ اﺑﻦ اﻷﻣﻴﺮ ﻣﻮﺳﻰ اﻟﺸﻬﺎﺑﻲ أﻣﻴﺮ
ﺟﺒﻞ ﻟﺒﻨﺎن ،ﻓﺘﻐﻠﺐ اﻟﻘﻴﺴﻴﻮن ﻋﻠﻰ اﻟﻴﻤﻨﻴﻴﻦ اﻟﺬﻳﻦ ﻟﻢ ﺗﻘﻢ ﻟﻬﻢ ﺑﻌﺪ ذﻟﻚ ﻗﺎﺋﻤﺔ ﺑﻞ ﺗﻔﺮﻗﻮا ﻓﻲ ﺷﺘﻰ
أﻧﺤﺎء اﻟﺒﻼد .وﻣﻦ اﻷﻣﺜﺎل اﻟﻌﺎﻣﺔ ﻣﺎ ﻳﻘﺎل ”أﻧﻪ ﻟﻢ ﻳﺒﻖ ذآﺮ ﻟﻠﻴﻤﻨﻴﻴﻦ إﻻ ﻓﻲ ﺛﻼث ﺑﻠﺪان :ﻣﺪﻳﻨﺔ
ﺑﻴﺮوت وآﻔﺮﺳﺎوان وآﻔﺮ ﻋﻘﺎب ﻓﻲ ﺟﺒﻞ ﻟﺒﻨﺎن“ .وآﺜﻴﺮا ﻣﺎ آﺎﻧﺖ هﺬﻩ اﻟﺤﺮوب وﻻ ﺳﻴﻤﺎ ﻓﻲ
ﺣﻮران ﺳﺒﺒﺎ ﻟﻤﻬﺎﺟﺮة اﻷﺳﺮ اﻟﺪرزﻳﺔ ﻋﻠﻰ وﺟﻪ اﻟﺨﺼﻮص إﻟﻰ ﻟﺒﻨﺎن آﻤﺎ ﻓﺼﻠﺖ ذﻟﻚ ﻓﻲ
اﻟﺘﺎرﻳﺦ اﻟﻤﻄﻮل اﻟﺬي آﺘﺐ ﻋﻦ هﺬﻩ اﻷﺳﺮ.
وﻣﺎ آﺎدت ﺗﻠﻚ اﻟﻌﺼﺒﻴﺔ ﺗﻤﺤﻰ ﻣﻦ ﺳﻔﺮ اﻟﻌﻤﺮان ﺣﺘﻰ ﺧﻠﻔﺘﻬﺎ اﻟﻌﺼﺒﻴﺔ اﻟﻴﺰﺑﻜﻴﺔ واﻟﺠﻨﺒﻼﻃﻴﺔ
4
ﻧﺴﺒﺔ إﻟﻰ ﻳﺰﺑﻚ ﺟﺪ اﻟﺸﻴﺦ ﻋﺒﺪ اﻟﺴﻼم اﻟﻌﻤﺎد 3اﻟﺪرزي زﻋﻴﻤﻪ ،وإﻟﻰ اﻟﺸﻴﺦ ﻋﻠﻲ ﺟﻨﺒﻼط

 2وﻻ ﺗﺰال ﻣﺤﻠﺔ اﻟﻐﻠﻐﻮل وراء دﻳﺮ اﻵﺑﺎء اﻟﻌﺎزارﻳﻴﻦ ﻋﻠﻰ اﻟﺴﻮر ﻓﻲ ﺑﻴﺮوت ﺑﺎرﺗﻔﺎع ﻣﺌﺎت أﻣﺘﺎر
ﻋﻨﻪ ﺣﻴﺚ ﺗﺠﺪ زﻗﺎﻗﺎ ﺑﺎﺳﻢ اﻟﻐﻠﻐﻮل ﻓﻲ ﻣﺤﻠﺔ ﺧﻨﺪق اﻟﻐﻤﻴﺚ .وهﻨﺎك آﺎن اﻟﺒﺮج واﻟﻤﻮﻗﻌﺔ.
 3اﻟﻤﺸﺎﻳﺦ ﺑﻨﻮ اﻟﻌﻤﺎد ﻳﻨﺘﺴﺒﻮن إﻟﻰ ﺟﺪهﻢ ﻋﻤﺎد اﻟﺬي هﺠﺮ ﻣﺪﻳﻨﺔ اﻟﻌﻤﺎدﻳﺔ ﻗﺮب اﻟﻤﻮﺻﻞ إﻟﻰ اﻟﺠﺒﻞ
اﻷﻋﻠﻰ ﻗﺮب ﺣﻠﺐ ﺛﻢ اﻧﺘﻘﻞ أﻋﻘﺎﺑﻪ إﻟﻰ ﻟﺒﻨﺎن ﻓﻨﺰﻟﻮا ﻓﻲ ﻣﻘﺎﻃﻌﺔ اﻟﻌﺮﻗﻮب وﻗﻄﻨﻮا اﻟﺰﻧﺒﻴﻘﺔ واﺷﺘﻬﺮ ﻣﻨﻬﻢ
اﻟﺸﻴﺦ ﻋﺒﺪ اﻟﺴﻼم اﻟﺬي اﺷﺘﺪ اﻟﻌﺪاء ﺑﻴﻨﻪ وﺑﻴﻦ اﻟﺸﻴﺦ ﻋﻠﻰ ﺟﻨﺒﻼط ﻓﺎﻧﻘﺴﻤﺖ اﻟﺒﻼد إﻟﻰ ﺣﺰﺑﻴﻦ آﺒﻴﺮﻳﻦ
وﻣﻦ هﺬﻩ اﻷﺳﺮة رﺟﺎل اﺷﺘﻬﺮوا ﻓﻲ اﻟﺒﻼد وﻻ ﺗﺰال ﺑﻘﺎﻳﺎهﻢ ﻣﻦ وﺟﻬﺎﺋﻬﺎ .راﺟﻊ :زهﺮ اﻟﺪﻳﻦ  ،1991ص.
 126وﻓﻨﺘﻮر دي ﺑﺎرادي ،ﺗﺎرﻳﺦ ،ص.31 .
4ﻣﺸﺎﻳﺦ ﺑﻨﻮ ﺟﻨﺒﻼط ﻳﻨﺘﺴﺒﻮن إﻟﻰ أﺣﺪ أﺟﺪادهﻢ ﺟﺎن ﺑﻮﻻد ﺑﻚ اﺑﻦ اﻷﻣﻴﺮ ﻗﺎﺳﻢ اﻟﻜﺮدي اﻟﻘﻴﺼﺮي
اﻟﻤﺸﻬﻮر ﺑﺎﺑﻦ ﻋﺮﺑﻮ أﻣﻴﺮ ﻟﻮاء أآﺮاد ﺣﻠﺐ اﻟﻤﺤﺮف اﺳﻤﻪ إﻟﻰ ﺟﻨﺒﻼط واﻟﻤﺘﻮﻓﻰ ﻓﻲ أواﺧﺮ اﻟﻘﺮن اﻟﻌﺎﺷﺮ
ﻟﻠﻬﺠﺮة .ﻗﺎل ﻣﺼﻄﻔﻰ ﻧﻌﻴﻤﺎ اﻟﻤﺆرخ اﻟﺤﻠﺒﻲ :إن ﻋﻠﻲ ﺑﻦ ﺟﺎﻧﺒﻮﻻد آﺎن أول ﻣﻦ ﺗﺮأس ﻋﺸﻴﺮة اﻷآﺮاد
اﻟﺠﻨﺒﻮﻻدﻳﺔ ﻓﻲ ﻧﻮاﺣﻲ آﺎز )آﺄس( ﺛﻢ ﺻﺎرت اﻟﺰﻋﺎﻣﺔ إﻟﻰ ﺣﺴﻴﻦ ﺑﻚ اﻟﺬي هﻮ أآﺒﺮ أﻗﺎرﺑﻪ وذآﺮهﻢ
اﻟﻤﺤﺒﻲ وﻏﻴﺮﻩ ﻣﻦ اﻟﻤﺆرﺧﻴﻦ ،وﻟﻬﻢ دار ﻣﻬﻤﺔ ﻓﻲ ﺣﻠﺐ داﺧﻞ ﺑﺎب اﻟﻨﺼﺮ أﺻﻠﻬﺎ ﻣﻦ دور ﺑﻨﻲ اﻷﺻﺒﻊ
وﻏﻴﺮهﻢ ﻣﺮﺧﺮﻓﺔ ﺑﺎﻟﻨﻘﻮش واﻟﺬهﺐ واﻷﻗﺸﺎﻧﻲ وﺣﻮﻟﻬﺎ ﺣﺪاﺋﻖ ﺑﺪﻳﻌﺔ .وﻗﺪ ﺻﺎرت ﻣﻠﻚ اﻟﺸﻴﺦ ﺣﺴﻦ
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اﻟﺪرزي زﻋﻴﻢ اﻟﺤﺰب اﻟﺠﻨﺒﻼﻃﻲ ،وذﻟﻚ ﺑﺰﻣﻦ وﻻﻳﺔ اﻷﻣﻴﺮ ﻣﻠﺤﻢ اﻟﺸﻬﺎﺑﻲ ﻣﻦ ﺳﻨﺔ  1729م إﻟﻰ
ﺳﻨﺔ  1754م ،واﻣﺘﺪت ﺑﻴﻦ ﺟﻤﻴﻊ اﻟﻠﺒﻨﺎﻧﻴﻴﻦ وﻟﻢ ﺗﺰل ﺁﺛﺎرﻩ ﻣﻠﻤﻮﺳﺔ إﻟﻰ اﻟﻴﻮم ﻓﻲ آﺜﻴﺮ ﻣﻦ اﻷﺳﺮ
واﻟﻘﻮى اﻟﻠﺒﻨﺎﻧﻴﺔ.
وﻣﻦ اﻟﻌﺼﺒﻴﺎت اﻟﺸﺪﻳﺪة اﻟﻌﺪاوة ﻣﺎ ﺟﺮى ﺑﻴﻦ اﻷﻣﺮاء ﺑﻨﻲ ﻣﻌﻦ واﻷﻣﺮاء ﺑﻨﻲ ﺳﻴﺠﻴﺊ،
وﺣﺪث ﻣﺜﻞ ذﻟﻚ ﺑﻴﻦ ﺑﻨﻲ اﻟﻤﻌﻠﻮف اﻟﻨﺼﺎري وﺑﻴﻦ ﺑﻨﻲ ﻣﻜﺎرم اﻟﺪروز ،ﻓﺴﻤﻴﺖ هﺬﻩ اﻟﻌﺼﺒﻴﺔ
ﺑﺎﺳﻢ ”اﻟﻤﻌﻠﻮﻓﻲ واﻟﻤﻜﺎرﻣﻲ“ .وﺿﺮب ﺑﻬﺎ اﻟﻤﺜﻞ ﺑﻴﻦ ﻋﺎﻣﺔ اﻟﺸﻌﺐ ﻓﻘﻴﻞ” :ﻣﺜﻞ ﻋﺪاوة ﺑﻴﺖ

اﻟﻜﻮاآﺒﻲ ﻣﻔﺘﻲ ﺣﻠﺐ اﻟﻤﺘﻮﻓﻰ ﺳﻨﺔ  1209هـ ) 1813م( ﻓﻮﻗﻔﻬﺎ ﻋﻠﻰ ذرﻳﺘﻪ وﺻﺎرت ﻷﺳﺒﺎﻃﻪ وذآﺮهﺎ
اﻟﺸﻴﺦ ﺣﺴﻦ اﻟﺒﻮرﻳﻨﻲ اﻟﺪﻣﺸﻘﻲ ﻓﻲ ﺗﺎرﻳﺨﻪ اﻟﻤﺨﻄﻮط ،ﻓﻘﺎل :إﻧﻬﺎ ﻋﻤﺮت ﻓﻲ ﺧﻤﺲ ﺳﻨﻴﻦ وﺻﺮف ﻋﻠﻰ
ﻋﻤﺮﺗﻬﺎ ﺧﻤﺴﻴﻦ أﻟﻒ دﻳﻨﺎر ﻣﻦ اﻟﺬهﺐ وﻟﻢ ﻳﻌﺮف اﻟﻘﻮم ﻗﺒﻞ ذﻟﻚ ﻣﺎ ذهﺐ ﻋﻠﻴﻬﺎ ﻣﻦ ﻓﻀﺔ أوذهﺐ وﻟﻌﻤﺮي
ﻟﻘﺪ ﺣﺴﻦ أن ﻳﻨﺸﺪ ﻓﻲ ﺣﻖ هﺬﻩ اﻟﻘﺎﻋﺔ:
”وﻗﺎﻟﻮا ﺑﻨﻲ ﻟﻠﻈﻠﻢ ﺑﺎﻟﻈﻠﻢ ﻗﺎﻋﺔ وﻋﻤﺎ ﻗﻠﻴﻞ ﺗﻠﺘﻘﻴﻬﺎ ﻣﺮﺣﻤ ًﺔ“ .ﻳﻘﺎل ﻋﻨﻬﺎ أﻳﻀًﺎ ﻟﻄﺮﻳﻘﺔ ﺗﺮﺧﻴﻤﻬﺎ ”ﻗﺎع
ﺻﻔﺼﻒ ﻟﻠﺨﺮاب“.راﺟﻊ :اﻟﻤﻌﻠﻮف ،1934 ،ص.18 .
ان ﻋﺸﻴﺮة اﻟﺠﺎﻧﺒﻮﻻط ﻣﻦ ﻋﺸﺎﺋﺮ اﻷآﺮاد ﻓﻲ ﺳﻨﺠﻖ آﺄز ﻋﻠﻰ ﻣﻘﺮﺑﺔ ﻣﻦ ﺣﻠﺐ وأن ﺣﺴﻴﻦ ﺑﺎﺷﺎ ﻋﻢ
ﻋﻠﻰ ﺑﺎﺷﺎ هﻮ أﻋﻈﻢ رﺟﺎﻟﻬﻢ وآﺎﻧﺖ ﻟﻪ أﻋﻤﺎل ﺗﺴﺘﺤﻖ اﻟﺬآﺮ ﻷن اﻟﺤﻜﻮﻣﺔ اﻟﻌﺜﻤﺎﻧﻴﺔ آﺎﻧﺖ ﺗﻨﺘﺪﺑﻪ ﻟﻠﺴﻔﺮ ﻓﻲ
اﻟﺸﺮق واﻟﻐﺮب ،ﻓﻴﻠﺒﻲ هﻮ وﻋﺸﻴﺮﺗﻪ وﻳﺤﺴﻨﻮن اﻟﺪﻓﺎع ﻋﻨﻬﺎ وﻗﻬﺮ ﺧﺼﻮﻣﻬﺎ .وﻣﻌﻠﻮم أن اﻟﺠﺎﻧﺒﻮﻻدﻳﻴﻦ
ﺗﻮﻟﻮا ﺣﻜﻢ ﻣﻌﺮة اﻟﻨﻌﻤﺎن وﺣﻠﺐ وآﺄز وﺟﺎء ﻣﻨﻬﻢ ﺟﻨﺒﻼط ﺑﻦ ﺳﻌﻴﺪ ﺑﻮﻟﺪﻩ رﺑﺎح ﻣﻦ ﺣﻠﺐ ﻓﻨﺰل ﻓﻲ ﺑﻴﺮوت
ﺳﻨﺔ  1630م ﺑﺼﺤﺒﺔ ﺑﻌﺾ رﺟﺎﻟﻪ ﻣﺜﻞ ﺁل ﻧﺼﺮ اﷲ ﻓﻲ اﻟﺠﺪﻳﺪة وﺑﻨﻲ ﺳﻠﻴﻢ ﻓﻲ ﺟﺒﺎع ﻣﻦ اﻟﺪروز ﻓﺘﺪﺑﺮ
ﻣﺰرﻋﺔ اﻟﺸﻮف وﻏﻴﺮهﺎ ،واﺷﺘﻬﺮ ﺑﺄﻧﻪ اﻟﺸﻴﺦ ﻋﻠﻰ ﺗﺰوج اﺑﻨﺔ اﻟﺸﻴﺦ ﻗﺒﻼن اﻟﻘﺎﺿﻲ اﻟﻮﺣﻴﺪة ﻷﺑﻮﻳﻬﺎ،
ﻓﻮرث دارهﺎ وأﻣﻼآﻬﺎ وأﺿﺎﻓﻬﺎ إﻟﻰ ﺛﺮوﺗﻪ وأﻣﻼآﻪ اﻟﻮاﺳﻌﺔ واﻧﺘﻘﻞ إﻟﻰ اﻟﻤﺨﺘﺎرة وآﺎن ﺧﺼﻤﺎ ﻟﻠﺸﻴﺦ
ﻋﺒﺪ اﻟﺴﻼم اﻟﻌﺒﺎد ﻓﻌﺮف ﺣﺰﺑﻬﻤﺎ ﺑﺎﻟﻴﺰﺑﻜﻲ واﻟﺠﻨﺒﻼﻃﻲ .وﺿﻤﻦ ﻗﺮى اﻟﺒﻘﺎع اﻟﻐﺮﺑﻲ واﻟﺸﺮﻗﻲ ﻣﻦ ﺟﺴﺮ
ﻣﺠﺪل ﻋﻨﺠﺮ إﻟﻰ ﺟﺴﺮ ﺑﺮﻏﺰ وآﺎن ﻳﺄﺧﺬ ﻣﻦ اﻟﻤﺰارﻋﻴﻦ رﺑﻊ اﻟﺤﺎﺻﻼت واﺟﺒﺔ وﻻة اﻟﺸﺎم ،ﻓﻠﻤﺎ ﻋﺎد إﻟﻰ
ﺑﻼدﻩ ﻃﻠﺐ ﻣﻨﻪ ﻣﺸﺎﻳﺦ اﻟﻌﺪاوة اﻟﺪروز ووﺟﻬﺎؤهﻢ ﺷﻴﺌﺎ ﻣﻦ ﺿﻤﺎﻧﺘﻪ ﻓﺄﻋﻄﻰ ﺁل اﻟﻌﻤﺎد ﻗﺮﻳﺘﻴﻦ ﺟﺐ ﺟﻨﻴﻦ
وآﺎﻣﺪ اﻟﻠﻮز وﺁل ﻧﻜﺪ ﻗﺮﻳﺘﻴﻦ هﻤﺎ ﻋﻴﺘﺎ وﻗﺴﻤﺎ ﻣﻦ ﺟﺐ ﺟﻨﻴﻦ وﺁل أﺑﻲ ﻋﻠﻮان ﻗﺮﻳﺔ ﻏﺰة وﺁل اﻟﻌﻴﺪ ﻗﺮﻳﺔ ﺗﻞ
اﻷﺧﻀﺮ وﺁل ﻋﻄﺎﷲ ﻗﺮﻳﺔ ﻗﺐ اﻟﻴﺎس وﺁل ﺗﻠﺤﻮق ﻗﺮﻳﺘﻲ ﻗﺒﺮ ﻋﺒﺎس واﻟﻤﻨﺼﻮرة ،وﺑﻘﻲ ﻓﻲ ﺣﻮذة اﻟﺸﻴﺦ
ﻋﻠﻲ رﺑﺎح ﺟﻨﺒﻼط اﻟﻘﺮى اﻵﺗﻴﺔ :ﻣﻴﺪون وﻟﻮﺳﺎ وﻋﻴﻦ اﻟﺘﻴﻨﺔ وﻣﺸﻐﺮة وﻋﻴﻨﻴﺖ وﻋﻴﻦ زﺑﺪﻩ وﺧﺮﺑﺔ ﻗﻨﺎﻓﺮ
وﻋﻤﻴﻖ وﻗﻼﻳﺎ وﻟﺒﻴﺎ وزﻻﻳﺎ وﺳﺤﻤﺮ وﻳﺤﻤﺮ واﻟﺸﺴﻴﺔ واﻟﻤﺤﻴﺪﺗﻪ وﻣﺠﺪل ﺑﻠﻬﻴﺺ وﺟﺮن اﻟﻨﺨﺎس واﻟﺪآﻮة
وﺧﺒﺎرة وﻣﻈﻠﻮم واﻟﻘﺮﻋﻮن وﺑﻌﻠﻮل وﻻﻻ ،ﻓﺘﻘﺎﻃﺮ إﻟﻴﻬﺎ اﻟﻨﺎس وﻻﺳﻴﻤﺎ اﻟﺪروز واﺷﺘﻐﻠﻮا ﻓﻴﻬﺎ ﺑﺎﻟﺤﺮاﺛﺔ
واﻟﺰراﻋﺔ ﻓﺒﻘﻴﺖ اﻟﺒﻘﺎع ﺑﻴﻬﺪهﻢ إﻟﻰ ﺳﻨﺔ  1860م ،ﺛﻢ اﻧﺘﺰﻋﺖ ﻣﻨﻬﻢ ﺑﻌﺪ ان ﺣﺪﺛﺖ ﻓﻲ اﻟﺒﻘﺎع ﺣﻮادث آﺜﻴﺮة
ﺑﻌﻬﺪهﻢ .وﻣﻤﻦ اﺷﺘﻬﺮ ﻣﻨﻬﻢ ﻓﻲ ﻟﺒﻨﺎن اﻟﺸﻴﺦ ﺑﺸﻴﺮ ﺻﺪﻳﻖ اﻷﻣﻴﺮ ﺑﺸﻴﺮ اﻟﻜﺒﻴﺮ اﻟﺬي اﻧﺘﻘﺾ ﻋﻠﻴﻪ وﺻﺎرت
ﺑﻴﻨﻬﻤﺎ ﺧﻼﻓﺎت ﺷﺪﻳﺪة .وﻟﻬﻢ اﻋﻘﺎب ﻣﻬﻤﺔ ﻣﺜﻞ ﺳﻌﻴﺪ ﺑﻚ وﻧﺴﺐ ﺑﺎﺷﺎ وﻋﻠﻰ ﺑﺎﺷﺎ وأوﻻدهﻢ وﺣﻔﺪﺗﻬﻢ ﻣﻤﻦ
ﺧﺪﻣﻮا اﻟﺤﻜﻮﻣﺔ وﻋﺮﻓﻮا ﺑﻮﺟﺎهﺘﻬﻢ.
وذآﺮ آﺜﻴﺮ ﻣﻦ اﻟﻤﺆرﺧﻴﻦ هﺬﻩ اﻟﻌﺪاوة وﻣﻨﻬﻢ اﻟﺪآﺘﻮر ﻣﺨﺎﻳﻞ ﻣﺸﺎﻗﺔ ﻓﻲ ›اﻗﺘﺮاح اﻷﺣﺒﺎب‹ .راﺟﻊ:
ﻣﺸﺎﻗﺔ ،1895 ،ص.10 .
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اﻟﻤﻌﻠﻮف وﺑﻴﺖ ﻣﻜﺎرم“ 5.وآﺎن ﺟﻞ هﺬﻩ اﻷﺣﺪاث ﻗﺪ ﺣﺪث ﻓﻲ أواﺧﺮ اﻟﻘﺮن اﻟﺜﺎﻣﻦ ﻋﺸﺮ وأواﺋﻞ
اﻟﺘﺎﺳﻊ ﻋﺸﺮ ﻟﻠﻤﻴﻼد .وﻓﻲ أواﺳﻂ اﻟﻘﺮن اﻟﺘﺎﺳﻊ ﻋﺸﺮ ﻗﺎﻣﺖ ﻋﺼﺒﻴﺔ ﺑﻴﻦ اﻷﻣﻴﺮﻳﻦ ﺑﺸﻴﺮ ﻋﺴﺎف
6
وﺑﺸﻴﺮ أﺣﻤﺪ ﻟﺘﻨﺎزع آﻞ ﻣﻨﻬﻤﺎ ﻋﻠﻰ ﺣﻜﻢ إﻣﺎرة ﺟﺒﻞ ﻟﺒﻨﺎن وﻋﺮﻓﺖ ﺑﺎﺳﻢ ”اﻟﻌﺴﺎﻓﻲ واﻷﺣﻤﺪي“.
وآﺜﺮت اﻟﺘﺤﺰﺑﺎت ﺑﻴﻦ اﻷﻓﺮاد ﺣﺘﻰ ﻓﻲ اﻟﻘﺮﻳﺔ اﻟﻮاﺣﺪة ﻣﺜﻞ أﺳﺮﺗﻲ ﺑﻴﺖ أﺑﻲ ﺷﻘﺮا وﺑﻴﺖ ﻋﺒﺪ
اﻟﺼﻤﺪ اﻟﺪروز ﻓﻲ ﻋﻤﺎﻃﻮر اﻟﺸﻮف ﻣﻦ ﺟﺒﻞ ﻟﺒﻨﺎن ،وﺑﻘﻴﺖ ﻋﺪاوﺗﻬﺎ ﻣﺪة ﻻ ﺑﺄس ﺑﻬﺎ ﻣﻦ اﻟﺰﻣﻦ.
وآﺬﻟﻚ ﺑﻴﺖ اﻟﻘﻨﻄﺎر اﻟﺪروز ﻣﻦ اﻟﻤﺘﻴﻦ )ﻓﻲ ﻣﺘﻦ ﻟﺒﻨﺎن( وأهﻞ زﺣﻠﺔ اﻟﻨﺼﺎرى ،واﻟﻬﻼﻟﻲ
واﻷﻣﻮري اﻟﺪروز ﻓﻲ ﻗﺮﻧﺎﻳﻞ )ﻣﻦ ﻣﺘﻦ ﻟﺒﻨﺎن( .وﺗﺤﻮل ذﻟﻚ اﻟﻌﺪاء إﻟﻰ اﻟﺸﺆون اﻟﺪﻳﻨﻴﺔ واﻟﺠﻨﺴﻴﺔ
أﺣﻴﺎﻧﺎ ،ﻓﺨﻠﻔﻪ اﻟﺤﺰﺑﺎن اﻟﻤﺴﻴﺤﻲ واﻟﺪرزي ﻓﻲ ﻣﻮاﻗﻊ ﻟﺒﻨﺎن ﺳﻨﺔ  1841و 1845و 1860ﺛﻢ
اﻷآﻠﻴﺮﻳﻜﻲ واﻟﻤﺎﺳﻮﻧﻲ ،وهﻜﺬا ﺗﺘﻮارث اﻷﺣﺰاب وﺗﺘﻜﺎﺛﺮ اﻷﺣﻘﺎد ﻣﺘﻄﻮرة ﺑﺄﺷﻜﺎل ﻣﺨﺘﻠﻔﺔ ﻓﻲ
ﺑﻼد ﺗﻠﻮﻧﺖ ﻋﻨﺎﺻﺮهﺎ وﻣﺬاهﺒﻬﺎ وﻧﺰﻋﺎﺗﻬﺎ ﺑﺄﻟﻮان ﻣﺘﻨﻮﻋﺔ.
ﻧﺴﺐ اﻷﺳﺮة اﻟﻤﻌﻨﻴﺔ
ﻗﺎل اﻟﻨﺴﺎﺑﺔ ﻓﻲ آﺘﺒﻬﻢ اﻟﻤﺨﻄﻮﻃﺔ واﻟﻤﻄﺒﻮﻋﺔ إن ﻣﻨﺸﺄ اﻷﺳﺮة اﻟﻤﻌﻨﻴﺔ آﺎن ﻓﻲ ﺑﻼد ﻧﺠﺪ ودﻳﺎر
رﺑﻴﻌﺔ ﻣﻦ ﺷﺒﻪ ﺟﺰﻳﺮة اﻟﻌﺮب ،وهﻢ ﻣﻦ ﺳﻼﻟﺔ رﺑﻴﻌﻪ اﻟﻔﺮس ﺑﻦ ﻧﺰار 7ﺑﻦ ﻣﻌﺪ ﺑﻦ ﻋﺪﻧﺎن
 5راﺟﻊ ﺗﻔﺼﻴﻞ ذﻟﻚ ﻓﻲ :ﻣﻌﻠﻮف1934 ،أ ،ص 206–108 .وﻣﻌﻠﻮف1934 ،ب ،ص،115 .
وﻣﻌﻠﻮف ،1936 ،ص ،226 .وﻣﻌﻠﻮف ،1911 ،ص.137.
 6ﺑﻌﺪ ذهﺎب اﻷﻣﻴﺮ ﺑﺸﻴﺮ اﻟﻜﺒﻴﺮ إﻟﻰ ﻣﺎﻟﻄﺔ ﺑﺎﻷﺳﺘﺎﻧﺔ ﺳﻨﺔ  1841م اﺷﺘﺪ ﺣﻜﻢ ﻟﻨﺒﺎن إﻟﻰ اﻷﻣﻴﺮ ﺑﺸﻴﺮ
اﻟﻤﻌﺮوف ﺑﺄﺑﻲ ﻃﺤﻴﻦ ﻣﻦ اﻟﺸﻬﺎﺑﻴﻴﻦ ﺛﻢ ﻗﺴﻤﺖ اﻟﺒﻼد إﻟﻰ ﻗﺴﻤﻴﻦ ﻗﺎﺋﻤﻴﺔ ﻣﻘﺎم درزﻳﺔ وﻗﺎﺋﻤﻴﺔ ﻣﻘﺎم ﻣﺴﻴﺤﻴﺔ،
ﻓﺘﻮﻟﻰ اﻷﺧﻴﺮة اﻷﻣﻴﺮ ﺣﻴﺪر اﺳﻤﺎﻋﻴﻞ اﻟﻠﻤﻌﻲ وﻟﻤﺎ ﺗﻮﻓﻲ ﺳﻨﺔ  1854م ﺻﺎر وآﻴﻼ ﻋﻨﻪ اﺑﻦ أﺧﻴﻪ اﻷﻣﻴﺮ
ﺑﺸﻴﺮ ﻋﺴﺎف ﻧﺤﻮ ﺛﻼﺛﺔ أﺷﻬﺮ وﻋﻴﻦ اﻷﻣﻴﺮ ﺑﺸﻴﺮ أﺣﻤﺪ اﻟﻠﻤﻌﻲ ﻗﺎﺋﻢ ﻣﻘﺎم وآﺎن هﺬا ﻳﺰاﺣﻢ ﻧﺴﻴﺒﻪ اﻷﻣﻴﺮ
ﺣﻴﺪر ﻋﻠﻰ اﻟﻮﻻﻳﺔ ﻗﺒﻞ وﻓﺎﺗﻪ ﻓﺎﺗﺨﺬ ﻟﻪ ﺟﺰﺑﺎ وﺻﺎر ﻟﻸﻣﻴﺮ ﺑﺸﻴﺮ ﻋﺴﺎف ﺣﺰب ﻓﺎﺷﺘﺪ اﻟﻌﺪاء ﺑﻴﻨﻬﻤﺎ واﻣﺘﺪ
ﻓﻲ أﻧﺤﺎء ﻟﺒﻨﺎن وآﺜﺮ اﻻﺿﻄﺮاب اﻟﺴﻴﺎﺳﻲ ﺣﺘﻰ اﺗﺼﻞ ﺑﺎﻟﺪول اﻟﻌﺜﻤﺎﻧﻴﺔ واﻻﻧﻜﻠﻴﺰﻳﺔ واﻟﻔﺮﻧﺴﻴﺔ ﺑﻌﺪ أن
ﺣﺪﺛﺖ اﻟﻔﺘﻨﺘﺎن اﻟﻜﺒﻴﺮﺗﺎن  1841م و 1845م ﻓﻤﻘﺒﺘﻬﻤﺎ ﻣﺬﺑﺤﺔ  1860م اﻟﻤﺸﻬﻮرة ﻣﻤﺎ ﻓﺼﻞ اﻟﺘﻮارﻳﺦ
اﻟﻤﻄﺒﻮﻋﺔ وﻣﻨﻬﺎ اﻟﻤﺤﺮرات اﻟﺴﻴﺎﺳﻴﺔ ﻟﻠﻤﻄﺮان ﻳﻮﺣﻨﺎ ﺣﺒﻴﺐ ﻣﺆﺳﺲ اﻟﺮﺳﺎﻟﺔ اﻟﻠﺒﻨﺎﻧﻴﺔ ،ﺳﻨﺔ 1911
)ﻣﺨﻄﻮﻃﺎت ﻧﺎدرة( وﻓﻴﻬﺎ اﻟﻤﺒﺎﺣﺚ اﻟﻤﻬﻤﺔ ﺑﻤﺠﻠﺪ ﺿﺨﻢ اﺗﺨﺬت رواﻳﺎﺗﻬﻢ ﻋﻨﻪ وﻗﺪ ﺷﻬﺪهﺎ ﺑﻨﻔﺴﻪ.
 7ﻗﺎل اﻟﻘﻠﻘﺸﻨﺪي ﻓﻲ ›ﻧﻬﺎﻳﺔ اﻷرب‹” :ﺑﻨﻮ ﻧﺰار ﺑﻄﻦ ﻣﻦ ﻋﺪﻧﺎن وآﺎن ﻟﻨﺰار ﻣﻦ اﻟﻮﻟﺪ أرﺑﻌﺔ ﻣﻨﻬﻢ
ﻋﻠﻰ ﻋﻤﻮد اﻟﻨﺴﺐ ﻣﻀﺮ وﺧﺎرﺟﺎ ﻋﻦ ﻋﻤﻮد اﻟﻨﺴﺐ أﻳﺎد ورﺑﻴﻌﺔ وأﻧﻤﺎر وﻟﻤﺎ ﺣﻀﺮت ﻧﺰار اﻟﻮﻓﺎة دﻋﺎ
أوﻻدﻩ اﻷرﺑﻌﺔ وﻗﺎل ﻷﻳﺎد :هﺬﻩ اﻟﺠﺎرﻳﺔ اﻟﺸﻤﻄﺎء وﻣﺎ أﺷﺒﻬﻬﺎ ﻟﻚ ،وأﻋﻄﻰ رﺑﻴﻌﺔ ﺣﺒﺎﻻ ﺳﻮداء ﻣﻦ اﻟﺸﻌﺮ
وﻗﺎل :هﺬا وﻣﺎ أﺷﺒﻬﻪ ﻟﻚ .وأﻋﻄﻰ اﻟﻘﺒﺔ اﻟﺤﻤﺮاء ﻟﻤﻀﺮ وﻗﺎل :هﺬﻩ وﻣﺎ أﺷﺒﻬﻬﺎ ﻟﻚ .وأن اﺧﺘﻠﻔﺘﻢ ﻓﻲ ﺷﻰء
ﻓﺄﺗﻮا اﻷﻓﻌﻰ ﺑﺎن اﻟﺠﺮهﻤﻲ ﻣﻠﻚ ﻧﺠﺮان ﻓﺄﺗﻮﻩ ﺑﻌﺪ ﻣﻮﺗﻪ وأﺧﺒﺮوﻩ ﺑﻮﺻﻴﺘﻪ ﻓﻘﺎل ﻻﻳﺎد :ﺗﻠﻚ اﻟﻐﻨﻢ اﻟﺒﺮش
ورﻋﺎﺗﻬﺎ .وﻗﺎل ﻹﻧﻤﺎر :ﻟﻚ اﻷرض وﻣﺎ ﻓﻲ ﻣﻌﻨﻬﺎ .وﻗﺎل ﻟﺮﺑﻴﻌﺔ :ﻟﻚ اﻟﺨﻴﻞ اﻟﺪهﻢ وﻣﺎ اﺷﺒﻬﻬﺎ – ﻓﻘﻴﻞ ﻟﻪ:
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اﻟﻤﻨﺘﺴﺒﺔ إﻟﻴﻪ اﻟﻌﺮب اﻟﻤﺴﺘﻌﺮﺑﺔ اﺑﻦ ﺁد ﺑﻦ أدَد ﺑﻦ اﻟﻴﺴﻊ ﺑﻦ اﻟﻬﻤﻴﺴﻊ ﺑﻦ ﺳﻠﻴﻤﺎن ﺑﻦ ﺑﻨﺖ ﺑﻦ ﺣﻤﻞ
ﺑﻦ ﻗﻴﺪار ﺑﻦ اﺳﻤﺎﻋﻴﻞ 8ﺑﻦ اﺑﺮاهﻴﻢ اﻟﺨﻠﻴﻞ ﻣﻦ هﺎﺟﺮ  ..ﻗﺎل اﻟﺰهﺮي ﻓﻲ ذﻟﻚ” :آﺎن ﻟﻌﺪﻧﺎن ﺳﺘﺔ
أوﻻد ﻣﻌﺪ وهﻮ اﻟﺬي ﻋﻠﻰ ﻋﻤﻮد اﻟﻨﺴﺐ وﻋﺒﻞ واﺳﻤﻪ اﻟﺪﻳﺐ وﻋﺪن وﺑﻪ ﺳﻤﻴﺖ ﻋﺪن ﻣﻦ اﻟﻴﻤﻦ
وﺁد وأﺑﻲ اﻟﻀﺤﺎك واﻟﻌﻨﻲ وأﻣﻬﻢ ﻣﻬﺪد  ...اﻟﺦ“ وﻗﺎل أﻳﻀًﺎ إن ﻣﻮاﻃﻦ ﺑﻨﻲ ﻋﺪﻧﺎن ﻣﺨﺘﺼﺔ ﺑﻨﺠﺪ
وآﻠﻬﺎ ﺑﺎدﻳﺔ رﺣﺎﻟﺔ إﻻ ﻗﺮﻳﺸﺎ ﺑﻤﻜﺔ وﻧﺠﺪ .وﻗﺎل اﻟﺴﻬﻴﻠﻲ” :وﻻ ﻳﺸﺎرك ﺑﻨﻲ ﻋﺪﻧﺎن ﻣﻦ اﻟﻌﺮب ﻓﻲ
أرض ﻧﺠﺪ ﻣﻦ اﻟﻘﺤﻄﺎﻧﻴﺔ إﻻ ﻃﻲ ﻣﻦ آﻬﻼن ﻓﻴﻤﺎ ﺑﻴﻦ ﺟﺒﻠﻲ ﺳﻠﻤﻰ وأﺟﺎ ﺛﻢ اﻓﺘﺮق ﺑﻨﻮ ﻋﺪﻧﺎن ﻓﻲ
ﺗﻬﺎﻣﺔ اﻟﺤﺠﺎز ﺛﻢ ﻓﻲ اﻟﻌﺮاق واﻟﺠﺰﻳﺮة .ﺛﻢ ﺗﻔﺮﻗﻮا ﺑﻌﺪ اﻹﺳﻼم ﻓﻲ اﻷﻗﻄﺎر“ .وﻗﺎل اﻟﻘﻠﻘﺸﻨﺪي:
”ودﻳﺎر ﺑﻨﻲ رﺑﻴﻌﺔ ﻣﺎ ﺑﻴﻦ اﻟﻴﻤﺎﻣﺔ واﻟﺒﺤﺮﻳﻦ واﻟﻌﺮاق“.9
وﻻﺣﻘًﺎ اﺷﺘﻬﺮ ﻣﻦ ﻗﺒﻴﻠﺔ رﺑﻴﻌﺔ اﻷﻣﻴﺮ أﻳﻮب 10ﺑﺒﺴﺎﻟﺘﻪ وﻧﻔﻮذ آﻠﻤﺘﻪ وأﻋﻘﺐ أﺣﺪ ﻋﺸﺮ وﻟﺪا ﻟﻢ
ﻳﻜﻮﻧﻮا دوﻧﻪ ﺷﺠﺎﻋﺔ وﺷﻬﺮة .ﻓﻠﻤﺎ ﻋﻈﻢ ﺷﺄﻧﻬﻢ وذاع ﺻﻴﺘﻬﻢ ﺣﺴﺪهﻢ ﺳﺎدات رﺑﻴﻌﺔ وﺳﻌﻮا

)رﺑﻴﻌﺔ اﻟﻔﺮس( وﻗﺎل ﻟﻤﻀﺮ ﻟﻚ اﻻﺑﻞ اﻟﺤﻤﺮ ﻓﻘﻴﻞ ﻟﻪ )ﻣﻀﺮ اﻟﺤﻤﺮاء( وروﻳﺖ اﻟﻘﺼﺔ ﻋﻠﻰ وﺟﻪ ﺁﺧﺮ
ﺳﻤﻰ ﺑﻪ رﺑﻴﻌﺔ )رﺑﻴﻌﺔ اﻟﻔﺮس( وﺳﻤﺎﻩ اﻟﻜﻤﻴﺖ ﻓﻲ ﺷﻌﺮﻩ )رب اﻟﺠﻮاد وﻣﻀﺮ أﻋﻄﻰ اﻟﺬهﺐ ﻓﺴﻤﻰ ﻣﻀﺮ
اﻟﺤﻤﺮاء( .وأﻳﺎد اﻟﺠﻮاري اﻟﺸﻴﺐ واﻷﻣﺘﻌﺔ اﻟﻤﺨﺘﻠﻔﺔ ﻓﺴﻤﻰ أﻳﺎد اﻟﺸﻤﻄﺎء( وأﻧﻤﺎر اﻟﺤﻤﻴﺮ واﻟﻤﻮاﺷﻲ ﻓﻘﻴﻞ
ﻟﻪ )أﻧﻤﺎر اﻟﺤﻤﺎر( .وﺳﻜﻨﺖ رﺑﻴﻌﺔ ﻓﻲ ﺟﺰﻳﺮة اﻟﻌﺮاق واﻓﺘﺨﺮت ﺑﻔﺮوﺳﻴﺘﻬﺎ وﻧﺠﺪﺗﻬﺎ وﺑﻘﻴﺖ )ﻣﻀﺮ( ﻓﻲ
اﻟﺤﺠﺎز واﻓﺘﺨﺮت ﺑﻔﺼﺎﺣﺘﻬﺎ وآﺎﻧﺖ ﺑﻴﻨﻬﻤﺎ ﻣﻨﺎﻓﺴﺔ وﺗﺤﺎﺳﺪ ﻓﻨﺒﻎ ﻣﻦ ﻣﻀﺮ ﻧﺒﻲ اﻟﻤﺴﻠﻤﻴﻦ وﺻﺤﺎﺑﺘﻪ
وﻏﻴﺮهﻢ .وﻣﻦ رﺑﻴﻌﺔ أﺑﻮ اﻟﻘﺎﺳﻢ اﻟﺤﺮﻳﺮي ﺻﺎﺣﺐ اﻟﻤﻘﺎﻣﺎت وﻏﻴﺮﻩ“ .اﻟﻘﻠﻔﺸﻨﺪي ،ﻧﻬﺎﻳﺔ اﻷرب ،ص
.390
 8اﺧﺘﻠﻒ اﻟﻨﺴﺎﺑﺔ ﻓﻲ ﻧﺴﺒﺔ ﻋﺪﻧﺎن إﻟﻰ اﺑﺮاهﻴﻢ ﻓﻤﻨﻬﻢ ﻣﻦ ﻋﺪ ﺑﻴﻦ اﺳﻤﺎﻋﻴﻞ وﻋﺪﻧﺎن ﻋﺸﺮﻳﻦ اﺑﺎ وﺧﻤﺴﺔ
ﻋﺸﺮ اﺑﺎ وﻧﺤﻮ ذﻟﻚ آﻤﺎ ﻗﺎل اﻟﻘﻠﻘﺸﻨﺪي ﻓﻲ ﻧﻬﺎﻳﺔ اﻷرب ،ص.234 .
 9اﻟﻘﻠﻘﺸﻨﺪي ،ﻧﻬﺎﻳﺔ اﻷرب ،ص.234 .
 10ﻣﻌﻠﻮف1934 ،ج ،ص .24 .ﻳﻘﻮل اﻟﻤﺆﻟﻒ” :ﻣﻦ اﻟﻤﻌﺮوف أن اﻟﻤﻌﻨﻴﻴﻦ آﺎﻧﻮا ﻣﺴﻠﻤﻴﻦ وأن أﻳﻮب
هﺬا آﺎن ﻋﺮﺑﻴﺎ وﻓﻲ ﻣﺨﻄﻮﻃﺎت ﺧﺰاﻧﺘﻲ رﺳﺎﻟﺔ اﺳﻤﻬﺎ ›ﻗﻮاﻋﺪ اﻵداب ﻓﻲ ﺣﻔﻆ اﻷﻧﺴﺎب‹ ﺗﺸﺘﻤﻞ ﻋﻠﻰ
أﻧﺴﺎب أﻣﺮاء ﻟﺒﻨﺎن وﻣﻘﺪﻣﻴﻪ اﻟﺬﻳﻦ ﻧﺰﻟﻮﻩ ﺟﺎء ﻓﻴﻬﺎ ﻣﺎ ﻧﺼﻪ“ .وأﻣﺎ ﻧﺴﺐ اﻟﺴﺎدات اﻷﻣﺮاء ﺑﻴﺖ ﻣﻌﻦ ﻓﻤﻦ
ﺳﻼﻟﺔ ﺑﻨﻲ أﻳﻮب ﺳﻼﻃﻴﻦ ﺑﻐﺪاد وﺛﻐﻮرهﺎ وﺣﻠﺐ وﺛﻐﻮرهﺎ واﻟﺸﻮام وﺛﻐﻮرهﺎ وﻣﺼﺮ وﺻﻐﻮرهﺎ وهﻢ ﻣﻦ
ﺳﻼﻟﺔ اﻟﻤﻠﻮك ﻣﻦ ﺳﻼﻟﺔ إدرﻳﺲ وﻋﻤﺎرة ﺣﺼﻦ اﻷآﺮاد .ﺷﻐﻞ أﺟﺪادهﻢ واﻟﺤﻠﻢ واﻟﻜﺮﻳﻢ ﻟﻬﻢ .ﺟﺎء ﻓﻲ ﻧﺺ
اﻟﻤﺆﻟﻒ” :اﻷﻣﻴﺮ ﻓﺨﺮ اﻟﺪﻳﻦ ﺑﻦ ﻗﺮﻗﻤﺎس ﺑﻦ ﻣﻌﻦ اﻟﺪرزي اﻷﻣﻴﺮ اﻟﻤﺸﻬﻮر ﻣﻦ ﻃﺎﺋﻔﺔ آﻠﻬﻢ أﻣﺮاء
وﻣﺴﻜﻨﻬﻢ ﺑﻼد اﻟﺸﺮف واﻟﺼﻮاب واﻟﺸﻮف وﻟﻬﻢ ﻋﺮاﻗﺔ ﻗﺪﻳﻤﺔ وﻳﺰﻋﻤﻮن أن ﻧﺴﺒﺘﻬﻢ إﻟﻰ ﻣﻌﻦ ﺑﻦ زاﺋﺪة
وﻟﻢ ﻳﺼﺒﺖ وآﺎن ﺑﻌﺾ ﺣﻔﺪة ﻓﺨﺮ اﻟﺪﻳﻦ ﺣﻜﻰ ﻟﻲ ﻋﻨﻪ أﻧﻪ آﺎن ﻳﻘﻮل أﺻﻞ ﺁﺑﺎﺋﻨﺎ ﻣﻦ اﻷآﺮاد ﺳﻜﻨﻮا هﺬﻩ
اﻟﺒﻼد ﻓﺄﻃﻠﻖ ﻋﻠﻴﻬﻢ اﻟﺪروز ﺑﺎﻋﺘﺒﺎر اﻟﻤﺠﺎورة ﻷﻧﻬﻢ ﻣﻨﻬﻢ وهﺬا أﻳﻀﺎ ﻏﻴﺮ ﺛﺎﺑﺖ ﻓﺈﻧﻬﻢ ﻣﻨﺸﺄ زﻧﺪﻗﺔ هﺬﻩ
اﻟﻔﺮﻗﺔ وآﺜﺮﺗﻬﻢ اﻟﺦ  ..وذآﺮ هﺬا اﻟﺮأي آﺜﻴﺮ ﻣﻦ اﻟﻤﺆرﺧﻴﻦ ﻓﻤﻦ اﻟﻔﺮﻧﺠﻴﺔ اﻷب اوﺟﻴﻦ روﺟﻪ
اﻟﻔﺮﻧﺴﻴﺴﻜﺎﻧﻲ اﻟﺬي اﺟﺘﻤﻊ ﺑﺎﻟﻤﻌﻨﻲ وﻋﺎﻣﻠﻪ ورأى آﺘﺎﺑﺎ وﺿﻌﻪ ﻓﻲ أﺳﺮﺗﻪ ﻓﻘﺎل ﻓﻲ ﺗﺎرﻳﺨﻪ اﻷرض
اﻟﻤﻘﺪﺳﺔ ﻣﺎ ﻣﺤﺼﻠﻪ :أن اﻟﻤﻌﻨﻰ ﻣﻦ ﺳﻼﻟﺔ ﻣﻠﻚ اﻟﻘﺪس ﻏﻮدﻓﺮوا دي ﺑﺮﺑﻮن ﻓﻠﻤﺎ ﻃﺮد اﻟﺸﺮاآﺴﺔ
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اﻟﻤﺴﻴﺤﻴﻴﻦ ﻣﻦ اﻷرض اﻟﻤﻘﺪﺳﺔ ﺑﻌﺪ اﻟﻔﺘﻚ ﺑﻬﻢ ﻟﺠﺄ أﻣﻴﺮ ﻣﻦ ﺟﺪودﻩ ﻣﻊ ﺑﻌﺾ اﻟﻤﺴﻴﺤﻴﻴﻦ إﻟﻰ اﻟﺒﺮﻳﺔ ﻓﻲ
ﺑﻼد اﻟﻌﺮب ﺛﻢ ﺗﻮﻃﻨﻮا ﻓﻲ أﻋﺎﻟﻲ اﻟﺠﻠﻴﻞ ﻗﺮب ﻧﻬﺮ اﻷردن ﻋﻠﻰ ﻣﻘﺮﺑﺔ ﻣﻦ ﻟﺒﻨﺎن وﺗﻠﻚ اﻟﻨﺎﺣﻴﺔ ﺗﺴﻤﻴﻬﺎ
اﻟﻌﺮب )ﺑﻼد اﻟﺪروز( ﻓﻨﺴﺒﻮا إﻟﻴﻬﺎ  ..وﻧﻘﻞ ﻋﻨﻪ آﺜﻴﺮ ﻣﻦ اﻟﻤﺆرﺧﻴﻦ وﺑﻌﻀﻬﻢ ﻗﺎل أن اﻟﺪروز ﻧﺴﺒﺔ إﻟﻰ
اﻟﻘﺎﺋﺪ دروز  Dreuxاﻟﺼﻠﻴﺒﻲ ﻣﺜﻞ اﻟﻤﺆرخ اﻟﺮوﺳﻲ ﺑﺎﺳﻴﻠﻲ ﻓﻲ آﺘﺎﺑﻪ )ﺳﻮرﻳﺎ وﻓﻠﺴﻄﻴﻦ( واﻟﺴﻴﺪ رﺳﺘﻞ
هﻴﺒﺮ ﻓﻲ آﺘﺎﺑﻪ )اﻟﺘﻘﺎﻟﻴﺪ( وهﻤﺎ ﺑﺎﻟﻠﻐﺔ اﻟﻔﺮﻧﺴﻴﺔ وﻧﺜﻞ ﻋﻨﻬﻢ ﺑﻌﺾ ﻣﺆرﺧﻴﻨﺎ ﻣﺜﻞ اﻷب ارﺳﺎن ﺷﻜﺮي
اﻟﺤﻠﺒﻲ ﻓﻲ رﺣﻠﺘﻪ إﻟﻰ ﻓﺮﻧﺴﺔ ﻓﻲ أواﺳﻂ اﻟﻘﺮن اﻟﺜﺎﻣﻦ ﻋﺸﺮ ،وﺗﻄﺮق هﺬا اﻟﻮهﻢ إﻟﻰ آﺜﻴﺮ ﻣﻦ اﻟﻤﺆرﺧﻴﻦ،
راﺟﻊ :اﻓﻨﺪي ﺑﻨﻲ ،1881 ،ص 266 .و 216و. 218
وﻟﻜﻦ اﻟﻤﺴﻴﻮ ﺑﻴﺠﻪ دي ﺳﺎن ﺑﻴﺎر ﻓﻲ آﺘﺎﺑﻪ ﺗﺎرﻳﺦ اﻟﺪروز ﻓﻲ ﻟﺒﻨﺎن ﺑﺎﻷﻓﺮﻧﺴﻴﺔ ﻓﻨﺪ هﺬا اﻟﺰﻋﻢ ،وﺑﻴﻦ
ﺗﻠﻚ اﻟﻤﺰاﻟﻖ ﻣﺜﺒﺘﺎ أن اﻟﻤﻌﻨﻴﻴﻦ ﻋﺮب“ .راﺟﻊ ﺗﻔﺼﻴﻞ ذﻟﻚ ﻓﻲ :ﻣﻌﻠﻮف1934 ،أ ،ص.25 .
أﻣﺎ ﺑﻌﺾ اﻟﻤﺆرﺧﻴﻦ اﻵﺧﺮﻳﻦ ﻓﻘﺪ ﺻﺮﺣﻮا ﻣﺮارا ﺑﺈﺳﻼﻣﻴﺔ اﻟﻤﻌﻨﻰ ﻓﻘﺎل اﻟﺨﺎﻟﺪي ﻓﻲ ﺗﺎرﻳﺨﻪ
اﻟﻤﺨﻄﻮط ”إن اﻟﻤﻌﻨﻰ ﺑﻨﻲ ﺟﺎﻣﻌﺎ ﻓﻲ ﻟﻴﻔﻮرﻧﺔ ﻹﻗﺎﻣﺔ اﻟﺼﻼة ﻋﻨﺪ ﺁذان اﻟﻤﺆذن“ .وﻋﺎد ﺟﺮﺟﻲ اﻓﻨﺪي ﺑﻨﻲ
ﻓﻨﻔﻰ درزﻳﺔ اﻟﻤﻌﻨﻰ ﻓﻲ ﻣﻘﺎﻟﺘﻪ اﻟﻤﻄﻮﻟﺔ ﻋﻨﻪ ﺑﻤﺠﻠﺔ اﻟﻤﻘﺘﻄﻒ )ﻓﻲ اﻟﻤﺠﻠﺪﻳﻦ  26و .(28وﻗﺎل ﻣﺎرﻳﺘﻲ
اﻹﻳﻄﺎﻟﻲ ﻓﻲ اﻟﺼﻔﺤﺔ  45ﻣﻦ آﺘﺎﺑﻪ ﻓﻲ ﺗﺎرﻳﺦ اﻟﻤﻌﻨﻰ ﻣﺎﺧﻮذة ﻋﻦ اﻟﻜﺘﺎب ›ﺗﺎرﻳﺦ اﻵداب اﻟﻌﺮﺑﻴﺔ ﻓﻲ
اﻟﻘﺮن اﻟﺘﺎﺳﻊ ﻋﺸﺮ واﻟﺮﺑﻊ اﻷول ﻣﻦ اﻟﻘﺮن اﻟﻌﺸﺮﻳﻦ‹  -ﻟﺮزق اﷲ ﺑﻦ ﻳﻮﺳﻒ ﺑﻦ ﻋﺒﺪ اﻟﻤﺴﻴﺢ ﺑﻦ ﻳﻌﻘﻮب
ﺷﻴﺨﻮ :إﻧﻪ ﻣﻐﻮﻟﻲ ،وﻗﺎل ﻋﻦ ﻧﺴﻴﺒﻪ اﻷﻣﻴﺮ ﻣﻠﺤﻢ إﻧﻪ آﺬﻟﻚ .وهﻜﺬا ﻧﻘﻞ آﺜﻴﺮ ﻣﻦ اﻟﻤﺆرﺧﻴﻦ اﻟﻮاﺣﺪ ﻋﻦ
اﻵﺧﺮ ﻣﺜﻞ هﺬﻩ اﻟﺮواﻳﺎت دون ﺗﻤﺤﻴﺺ ،ﺛﻢ ﻗﺎﻣﺖ ﺿﺠﺔ ﺣﻮل هﺬﻩ اﻵراء ﺣﻴﻨﻤﺎ ﻇﻬﺮ آﺘﺎب ›ﻓﺮﻧﺴﺎ ﻓﻲ
ﻟﺒﻨﺎن‹ ﻟﻠﻤﻮﺳﻴﻮ رﺳﺘﻞ هﻴﺒﺮ ﻓﺎﻧﺘﻘﺪﻩ اﻟﻤﺮﺣﻮم اﻟﺨﻮري ﻓﺼﻘﻔﻮس ﺟﺮﺟﺲ ﻣﻨﺶ اﻟﺤﻠﺒﻲ ﻓﻲ ﻣﻘﺎﻟﺔ ﻧﺸﺮهﺎ
ﻓﻲ رﺳﺎﻟﺔ اﻟﺴﻼم اﻟﺒﻴﺮوﺗﻴﺔ واﻧﺘﻘﺪﺗﻬﺎ ﺟﺮﻳﺪة اﻟﺼﻔﺎء اﻟﺪرزﻳﺔ ،وآﺘﺐ اﻷب ﻗﺴﻄﻨﻄﻴﻦ اﻟﺒﺎﺷﺎ ،رﺳﺎﻟﺔ ﻓﻲ
ﻧﺼﺮاﻧﻴﺔ اﻟﻤﻌﻨﻲ .وﺟﻤﻌﺖ آﻠﻬﺎ ﻣﻊ اﻟﺮد ﻋﻠﻰ ﺟﺮﻳﺪة اﻟﺼﻔﺎء ﺑﺮﺳﺎﻟﺔ ﻋﻠﻰ ﺣﺪة .ﻓﻤﻦ ﻣﻄﺎﻟﻌﺘﻬﺎ ﻳﻔﻬﻢ أن
اﺧﺘﻼف اﻵراء ﺑﻬﺬا اﻟﺸﺄن ﻳﺮﺟﺢ أن اﻟﻤﻌﻨﻴﻴﻦ ﻣﺴﻠﻤﻮن ﻋﺮب ،آﻤﺎ ﺻﺮح ﺑﺬﻟﻚ اﻟﻤﺆرﺧﻮن ،وإن ﺗﻌﺪد
اﻟﺰوﺟﺎت ﻟﺪﻳﻬﻢ وﻃﻠﺐ ﺑﻨﺎء اﻟﺠﻮاﻣﻊ ﻓﻲ أوروﺑﺎ وﺑﻼد اﻟﺸﺎم وﻃﻠﺐ إﻣﺎرة اﻟﺤﺞ وﻧﺸﺮهﻢ ﻟﻮاء ﺣﻜﻤﻬﻢ
ﻋﻠﻰ اﻟﻤﺪن واﻟﺒﻠﺪان اﻹﺳﻼﻣﻴﺔ وﺗﻮرﻳﺜﻬﻢ ﺣﻜﻢ ﻟﺒﻨﺎن ﻟﻸﻣﺮاء اﻟﻬﺸﺎﺑﻴﻴﻦ اﻟﻤﺴﻠﻤﻴﻦ وﻋﺎداﺗﻬﻢ وأﺧﻼﻗﻬﻢ
اﻟﻌﺮﺑﻴﺔ وﻋﻼﻗﺎﺗﻬﻢ ﻣﻊ اﻟﻘﺒﺎﺋﻞ واﻷﺳﺮ اﻹﺳﻼﻣﻴﺔ وﺗﺴﻤﻴﺎﺗﻬﻢ وﻏﻴﺮﺗﻬﻢ ﻋﻠﻰ أﻗﻮاﻣﻬﻢ وﻣﻌﺎداﺗﻬﻢ اﻷﺗﺮاك
آﻠﻬﺎ أدﻟﺔ ﻋﻠﻰ ﺻﺤﺔ إﺳﻼﻣﻬﻢ وﻋﺮوﺑﺘﻬﻢ
وأﻣﺎ ﻧﻈﺮﻳﺔ ﻧﺼﺮاﻧﻴﺘﻬﻢ ﻓﻌﻠﻰ اﻷرﺟﺢ أﻧﻬﺎ ﻇﻬﺮت ﺑﺴﺒﺐ ﺗﺮﺑﻴﺔ اﻷﻣﻴﺮ ﻓﺨﺮ اﻟﺪﻳﻦ ﻋﻨﺪ اﻟﻨﺼﺎرى
واﺣﺘﻜﺎآﻪ ﺑﺮﺟﺎﻟﻬﻢ ورﺳﻠﻬﻢ وﺗﺠﺎرهﻢ ،وﻟﻤﻜﺜﻪ ﺧﻤﺲ ﺳﻨﻮات ﻓﻲ أوروﺑﺎ وﻣﻌﺎﺷﺮة اﻟﻤﺴﻴﺤﻴﻴﻦ ﻓﻴﻬﺎ
وإﺧﻼﺻﻬﻢ ﻟﻪ .وﺳﺎد اﻻﻋﺘﻘﺎد ﺑﺄﻧﻬﻢ ﻗﺪ ﺣﻤﻠﻮﻩ ﻋﻠﻰ اﻟﺘﻨﺼﺮ ﺳﺮا .وﻳﺨﺎل أن ﻧﺴﺒﺔ اﻷﻣﻴﺮ ﻓﺨﺮ اﻟﺪﻳﻦ إﻟﻰ
اﻟﺪرزﻳﺔ هﻲ ﻷﻧﻪ آﺎن ﻓﻲ ﺟﺒﻞ اﻟﺪروز أي اﻟﺸﻮف ﺣﺎآﻤﺎ ﻋﻠﻴﻬﺎ ،وﻷﻧﻪ آﺎن ﻳﺘﺴﺎهﻞ ﺑﺎﻟﺸﻌﺎﺋﺮ اﻟﺪﻳﻨﻴﺔ
اﻹﺳﻼﻣﻴﺔ أﺣﻴﺎﻧﺎ ﻓﻴﻘﺮب إﻟﻴﻪ اﻟﺪروز واﻟﻨﺼﺎرى.
وﻣﻦ اﻟﺸﻌﺮاء اﻟﺬﻳﻦ ﺻﺮﺣﻮا ﺑﺪرزﻳﺔ اﻷﻣﻴﺮ ﻓﺨﺮ اﻟﺪﻳﻦ اﻟﻤﻌﻨﻲ ﺑﻦ ﻣﺤﻤﺪ اﻟﻄﺎﻟﻮي اﻟﺪﻣﺸﻘﻲ ﻟﻤﺎ ﻣﺮ
ﺑﺼﻴﺪا وﻣﺪح اﻷﻣﻴﺮ ﺛﻢ أﺧﺬ اﻷﻣﻴﺮ ﻣﻤﻠﻮك اﻟﺸﺎﻋﺮ ﻓﻜﺘﺐ إﻟﻰ ﺷﺮﻳﻒ ﺑﺎﺷﺎ وإﻟﻰ دﻣﺸﻖ ﻳﺸﻜﻮا وﻳﺘﻈﻠﻢ ﻣﻦ
اﻷﻣﻴﺮ ﺑﻘﺼﻴﺪة ﻗﺎل ﻣﻨﻬﺎ:
ﻣﻦ دروزي ﻏﻮي
ﻣﺎذا ﻟﻘﻰ ﻓﻲ ﺛﻐﺮ ﺻﻴﺪا
راﺟﻊ :ﻣﻌﻠﻮف1934 ،ب ،ص41–27 .
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ﺑﻤﻨﺎوراﺗﻬﻢ وﻣﺎ زاﻟﻮا ﻋﻠﻰ ﻋﺪاﺋﻬﻢ ﻟﻬﻢ ﺣﺘﻰ أﺑﻌﺪوهﻢ ﻋﻨﻬﻢ ﺗﺸﻔﻴﺎ ،وﺑﺌﺴﺖ ﻋﺪاوة اﻷﻧﺒﻴﺎء آﻤﺎ ﻗﺎل
اﻟﺸﺎﻋﺮ:11
ﻋﻠﻰ اﻟﻤﺮء ﻣﻦ وﻗﻊ اﻟﺤﺴﺎم اﻟﻤﻬﻨ ِﺪ
ﻋﺪاوة ذي اﻟﻘﺮﺑﻰ أﺷﺪ ﻣﻀﺎﺿﺔ
ﻓﻬﺠﺮ اﻷﻳﻮﺑﻴﻮن ﺑﻼد اﻟﻌﺮب وﺳﺎروا إﻟﻰ اﻟﻌﺮاق ،ﻓﻨﺰﻟﻮا اﻟﺠﺰﻳﺮة اﻟﻔﺮاﺗﻴﺔ وﺗﻨﺎﺳﻠﻮا
وﺗﻜﺎﺛﺮوا واﺷﺘﻬﺮوا ﺑﻬﺬا اﻟﻠﻘﺐ إﻟﻰ أن ﻧﺒﻎ ﻣﻨﻬﻢ اﻷﻣﻴﺮ رﺑﻴﻌﺔ اﻟﺬي هﺠﺮ ﺗﻠﻚ اﻟﺠﺰﻳﺮة وﻗﺪم
اﻟﺠﺒﻞ اﻷﻋﻠﻰ ﻣﻦ اﻟﺪﻳﺎر اﻟﺤﻠﺒﻴﺔ ،ﻓﺨﻴﻢ ﻓﻴﻪ واﺷﺘﻬﺮ ﻣﺜﻞ أﺳﻼﻓﻪ .وﺧﻠﻔﻪ وﻟﺪﻩ ﻣﻌﻦ ﺟﺪ اﻷﺳﺮة
اﻟﻤﻌﻨﻴﺔ اﻟﻤﻨﺴﻮﺑﺔ إﻟﻴﻪ واﻟﺬي ﺗﺰوج ﺑﺎﺑﻨﺔ اﻷﻣﻴﺮ ﻧﻌﻤﺎن اﻟﺘﻨﻮﺧﻲ ﻣﻦ ﻣﻌﺮة اﻟﻨﻌﻤﺎن ،وﺻﺎر
ﻗﻮﻣﻬﻤﺎ ﺑﺬﻟﻚ اﻧﺴﺒﺎء .وﻋﺮف ﻣﻌﻦ ﺑﺎﻗﺪاﻣﻪ وﺷﺠﺎﺗﻪ ﻓﺄرﺳﻠﻪ ﻏﺎزي أﻣﻴﺮ اﻟﺘﺮك ﻟﻤﺤﺎرﺑﺔ ﺑﻠﺪوﻳﻦ
اﻟﻔﺮﻧﺴﻲ أﺣﺪ ﻣﻠﻮك اﻹﻓﺮﻧﺞ اﻟﺼﻠﻴﺒﻴﻦ ﺳﻨﺔ  1119م ﻓﻲ اﻟﺠﺒﻞ اﻷﺳﻮد )اﻟﻘﺎرع( ﻗﺮب أﻧﻄﺎآﻴﺔ،
ﻓﺎﻧﺪﺣﺮ اﻷﻣﻴﺮ ﻣﻌﻦ وﺗﻤﺰق ﺷﻤﻞ ﺟﻨﻮدﻩ ﻗﺘﻼ وﻓﺮارا ﻓﺎﻟﺘﺠﺄ ﺳﻨﺔ  1120م إﻟﻰ ﻃﻐﺘﻜﻴﻦ 12ﺻﺎﺣﺐ
دﻣﺸﻖ اﻟﺬي آﺎن ﻳﺤﺎرب اﻹﻓﺮﻧﺞ ﻓﻲ ﺿﻮاﺣﻲ ﺣﻠﺐ ،ﻓﺄرﺳﻠﻪ ﺑﻌﺸﻴﺮﺗﻪ وأﺣﻼﻓﻪ 13إﻟﻰ ﺳﻬﻞ
ﺳﻮرﻳﺎ اﻟﻤﺠﻮﻓﺔ  14واﻟﺒﻘﺎع وﺑﻌﻠﺒﻚ .وﻣﻤﻦ ﺟﺎء ﻣﻌﻪ إﻟﻰ ﺗﻠﻚ اﻟﻤﻨﺎﻃﻖ اﻷﻣﻴﺮ ﻣﻨﺬر ﺑﻦ ﺣﻤﻴﺔ
زﻣﺎن اﻟﺘﻨﻮﺧﻲ اﻟﻤﺘﻮﻓﻲ ،ﻓﺨﻴﻤﻮا ﻓﻲ اﻟﺒﻘﺎع وﻟﻬﻢ ﻣﻊ ﺣﻜﺎﻣﻪ اﻟﺠﻨﺎدﻟﺔ 15ﻣﻮاﻗﻊ ﻋﺪﻳﺪة .وﻟﻤﺎ ﻋﺎد

 11أﺑﻮ ﻓﺮاس اﻟﺤﻤﺪاﻧﻲ ،دورة ،ص.112 .

 12ﻏﻠﻂ ﺗﺸﺮﺗﺸﻞ ﺑﻚ اﻹﻧﻜﻠﻴﺰي ﻓﻲ ذآﺮ اﺳﻢ اﻟﻤﻠﻚ اﻟﺬي أرﺳﻠﻬﻢ إﻟﻰ ﻟﺒﻨﺎن ﻓﻘﺎل إﻧﻪ ﻧﻮر اﻟﺪﻳﻦ
واﻟﺼﻮاب ﻃﻔﺘﻜﻴﻦ.
 13ﻗﺪم ﻣﻊ اﻟﻤﻌﻨﻴﻴﻦ آﺜﻴﺮ ﻣﻦ اﻟﻘﺒﺎﺋﻞ اﻟﻌﺮﺑﻴﺔ ﻣﺜﻞ ﺑﻨﻲ ﻋﺰام ﻣﻦ ﺟﺰﻳﺮة اﻟﻔﺮات ﻓﻲ اﻟﻌﺮاق ،وﻣﻨﻬﻢ ﻧﺸﺎ
اﻟﻤﺸﺎﻳﺦ اﻟﺘﻠﺤﻮﻗﻴﻮن اﻟﻤﻌﺮوﻓﻮن ﻓﻲ ﻟﺒﻨﺎن .وﻗﺪم إﻟﻴﻬﻢ اﻟﻤﺸﺎﻳﺦ اﻟﻨﻜﺪﻳﻮن اﻟﻤﻌﺮوﻓﻮن أﻳﻀﺎ ،ﻓﺼﺎروا ﻣﻦ
أﻋﻮاﻧﻬﻢ وﺣﺎﻟﻔﻮهﻢ ﻣﺜﻞ ﻏﻴﺮهﻢ ﻣﻦ اﻟﺴﻜﺎن وهﺆﻻء ﻗﺒﻠﻮا اﻟﺪﻋﻮى اﻟﺪرزﻳﺔ إﻟﻰ ﻏﻴﺮهﻢ ﻣﻦ اﻷﺳﺮ ﻣﻤﻦ
ذآﺮوا ﻓﻲ ﺗﺎرﻳﺦ اﻷﺳﺮ اﻟﺸﺮﻗﻴﺔ .ﻣﻌﻠﻮف1934 ،أ ،ص ،88 .و1934ب ،ص.62 .
 14وﺿﻊ ﻟﻬﺬﻩ اﻟﺒﻘﻌﺔ اﻟﺘﻲ ﺗﺴﻤﻰ وادي ﺳﻮرﻳﺎ ﺗﺎرﻳﺦ ﻣﻄﻮل ﺿﺨﻢ ﻓﺼﻞ ﻓﻴﻪ ﺟﻐﺮﻓﺎﻳﺘﻬﺎ وﺗﺎرﻳﺨﻬﺎ
ووﻗﺎﺋﻌﻬﺎ وأﻧﺴﺎب ﺳﻜﺎﻧﻬﺎ وﺣﻜﺎﻣﻬﺎ ،وﺣﻠﻠﺖ أﺳﻤﺎء ﻣﺪﻧﻬﺎ وﻗﺮاهﺎ ﺑﺤﺴﺐ اﻷﺳﺎﻃﻴﺮ اﻟﻘﺪﻳﻤﺔ ﻻﻧﺘﺸﺎر ﻋﺒﺎدة
آﺜﻴﺮ ﻣﻦ اﻷﻣﻢ اﻟﻘﺪﻳﻤﺔ ﻓﻴﻬﺎ ،وﻟﻤﺎ ﺷﻴﺪ ﻓﻴﻬﺎ ﻣﻦ اﻟﻬﻴﺎآﻞ واﻟﻤﻌﺎﺑﺪ ﻓﻲ ﺳﻔﻮﺣﻬﺎ وﻣﺸﺎرﻓﻬﺎ وأهﻤﻬﺎ هﻴﺎآﻞ
ﺑﻌﻠﺒﻚ اﻟﺘﻲ ﻟﻢ ﻳﺸﻴﺪ اﻻﻧﺴﺎن ﻧﻈﻴﺮهﺎ ﻓﻲ ﻋﻈﻤﺘﻬﺎ وزﺧﺎرﻓﻬﺎ وﺣﺴﻦ هﻨﺪﺳﺘﻬﺎ وهﻮ ﻻ ﻳﺰال ﻣﺨﻄﻮﻃﺎ ﻧﺸﺘﺮ
أﻣﺜﻠﺔ ﻣﻨﻪ ﻓﻲ ﻣﺠﻠﺔ اﻟﻤﺠﻤﻊ اﻟﻌﻠﻤﻲ اﻟﻌﺮﺑﻲ) .راﺟﻊ :ﻣﻌﻠﻮف(.1921 ،
 15آﺎن ﺟﻨﺪل ﺑﻦ ﻗﻴﺲ اﻟﺒﻘﺎﻋﻲ ﻣﻦ ﺣﻜﻢ اﻟﺒﻘﺎع اﻟﻮﻃﻨﻴﻴﻦ ذا ﺷﺠﺎﻋﺔ وﻋﻘﻞ وﺣﻈﻲ ﻋﻨﺪ اﻟﻤﻠﻮك
اﻟﻔﺎﻃﻤﻴﻴﻦ ﺣﻜﺎم ﻣﺼﺮ واﻟﺸﺎم ﻓﻮﻟﻮﻩ وادي اﻟﺜﻴﻢ ﺳﻨﺔ  1100م ﻣﻊ ﺑﻼد ﺑﺸﺎرة واﻟﺸﻘﻴﻒ ،ﻓﺸﻴﺪ ﻗﺮﻳﺔ ﻓﻲ
ﺳﻔﺢ ﺟﺒﻞ اﻟﺸﻴﺦ وﺣﺼﻦ ﻗﻠﻌﺘﻬﺎ ﻓﺴﻤﻴﺖ ﻗﺮﻳﺔ ﻗﻠﻌﺔ ﺟﻨﺪل .وﻧﺸﺄ ﻣﻦ ﺳﻼﻟﺘﻪ اﻟﻀﺤﺎك اﻟﺬي ﺗﻮﻟﻰ وادي اﻟﺘﻴﻢ
ﺑﺰﻣﻦ اﻟﻤﻠﻮك اﻷﻳﻮﺑﻴﻴﻦ ﻓﻲ اﻟﻘﺮن اﻟﺜﺎﻧﻲ ﻋﺸﺮ ﻟﻠﻤﻴﻼد وﺗﻮﻟﻰ أﻳﻀﺎ ﻟﺒﻘﺎع وﺑﻌﻠﺒﻚ وﻏﻴﺮهﺎ .وﻋﺮﻓﺖ
ﺳﻼﻻﺗﻪ ﻓﻲ ﺑﻼدﻩ ﺑﺎﺳﻢ اﻟﺠﻨﺎدﻟﺔ وﻓﻲ ﺧﺎرﺟﻬﺎ ﺑﺎﻟﺒﻘﺎﻋﻴﻴﻦ ،وﻣﻦ اﻟﻤﻮاﻗﻊ اﻟﺘﻲ ﺟﺮت ﺑﻴﻦ اﻟﺠﻨﺎدﻟﺔ واﻟﻤﻌﻨﻴﻴﻦ
ﻣﺎ ﻓﺼﻠﻪ ﻣﺆﻟﻒ رﺳﺎﻟﺔ ﻗﻮاﻋﺪ اﻵداب ﻓﻲ ﺣﻔﻆ اﻷﻧﺴﺎب وهﻲ ﻣﻦ اﻟﻤﺨﻄﻮﻃﺎت اﻟﻨﺎدرة ﻓﻲ أﻧﺴﺎب ﺑﻨﻲ
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ﻃﻐﺘﻜﻴﻦ إﻟﻰ دﻣﺸﻖ ذهﺐ ﻣﻌﻦ إﻟﻴﻪ وأﻇﻬﺮ ﻟﻪ ارﺗﻴﺎﺣﻪ إﻟﻰ اﻟﺴﻜﻨﻰ ﻓﻲ هﺬﻩ اﻟﺒﻼد ،ﻓﻄﻠﺐ إﻟﻴﻪ أن
ﻳﺘﺮك اﻟﺴﻬﻞ اﻟﻤﺬآﻮر ﻟﺸﻦ اﻟﻐﺎرة ﻋﻠﻰ اﻹﻓﺮﻧﺞ ﻓﻲ اﻟﺜﻐﻮر اﻟﺒﺤﺮﻳﺔ ،ﻓﻌﺎد اﻷﻣﻴﺮ ﻣﻌﻦ إﻟﻰ ﻗﻮﻣﻪ
وﺳﺎر ﺑﻬﻢ إﻟﻰ ﺟﺒﻞ ﻟﺒﻨﺎن ﻓﻐﺎدرهﻢ ﻓﻲ ﺻﺤﺮاء ﺑﻌﻘﻠﻴﻦ وﺻﻌﺪ إﻟﻰ ﻋﺒﻴﻪ ﻣﻘﺮ اﻷﻣﺮاء اﻟﺘﻨﻮﺧﻴﻴﻦ
أﺣﻼﻓﻬﻢ وأﺻﻬﺎرهﻢ أﻳﺎم آﺎﻧﻮا ﻓﻲ اﻟﺪﻳﺎر اﻟﺤﻠﺒﻴﺔ ﻣﻌﺎ ،ﻓﺄآﺮﻣﻮا ﻣﺜﻮاﻩ وأﺳﻜﻨﺎﻩ وﺻﻌﺪ ﺑﻪ اﻷﻣﻴﺮ
ﺑﺤﺘﺮ اﻟﺘﻨﻮﺧﻲ أﻣﻴﺮ اﻟﻐﺮب إﻟﻰ رﺑﻮة اﻟﻤﻄﻴﺮ اﻟﺘﻲ ﺗﻌﻠﻮ ﻋﻦ ﻋﺒﻴﺔ ﻧﺤﻮ ﻣﺎﺋﺔ وﺧﻤﺴﻴﻦ ذراﻋﺎ،
ﻓﺎﺳﺘﺸﺮف ﻣﻨﻬﺎ اﻟﺒﻼد اﻟﻮاﻗﻌﺔ إﻟﻰ اﻟﺠﻨﻮب اﻟﺸﺮﻗﻲ ﺑﻴﻦ ﻧﻬﺮي اﻟﺼﻔﺎ واﻟﺒﺎروك وآﺎﻧﺖ ﻗﻔﺮا
ﺷﻒْ“ أي ”ﺗﻄﻠﻊْ“ ﻓﺴﻤﻴﺖ
ﺑﻠﻘﻌﺎ ،ﻓﺪﻟﻪ ﻋﻠﻴﻬﺎ ﺑﺈﺻﺒﻌﻪ ﻗﺎﺋﻼ ﻟﻪ )ﺷﻮف( ﺑﻠﻐﺔ اﻟﻌﺎﻣﺔ وهﻲ ﺑﻤﻌﻨﻰ ” ُ
ﺗﻠﻚ اﻟﻤﻨﻄﻘﺔ ﺑﺎﻟﺸﻮف .16وهﺬﻩ اﻟﻘﺼﺔ ﻳﺘﻨﺎﻗﻠﻬﺎ ﻗﺪﻣﺎء اﻟﻠﺒﻨﺎﻧﻴﻴﻦ ﺣﺘﻰ اﻵن ورﺑﻤﺎ آﺎﻧﺖ اﻟﻜﻠﻤﺔ
أﺟﻨﺒﻴﺔ ﻣﺤﺮّﻓﺔ 17آﻤﺎ هﻮ اﻟﺤﺎل ﻓﻲ اﻟﻜﺜﻴﺮ ﻣﻦ أﺳﻤﺎء ﻣﺪن وﻗﺮى ﺑﻼد اﻟﺸﺎم ،وﻟﻢ ﻳﻜﻦ ﻗﺒﻠﻬﻢ
ﻣﺄهﻮﻻ ﻣﻦ اﻟﺸﻮف إﻻ ﻧﻮاﺣﻲ اﻟﻐﺮب واﻟﺠﺮد ﺣﻴﺚ أﻗﺎﻣﺖ اﻟﻘﺒﺎﺋﻞ اﻟﺘﻲ ﻗﺪﻣﺖ ﻟﺤﺮاﺳﺔ اﻟﺴﻮاﺣﻞ
ﻣﺜﻞ اﻟﺘﻨﻮﺧﻴﻴﻦ وﻓﺮوﻋﻬﻢ اﻟﻜﺜﻴﺮة.

ﻓﻮارس وﻏﻴﺮهﻢ ﻣﻦ اﻷﺳﺮ اﻟﺪرزﻳﺔ ﻓﻲ ﻟﺒﻨﺎن وووادي اﻟﺘﻴﻢ ،ذآﺮ ﻓﻴﻬﺎ اﻟﻤﺆﻟﻒ اﻟﻤﺠﻬﻮل ” أن ﺳﻜﺎن
ﻃﻴﺮوش اﻟﺒﻘﺎع آﺎن ﻣﻨﻬﻢ أﺑﻮ اﻟﺨﻴﺮ أﺧﻮ ﻓﻬﺪ وهﻢ ﺳﺒﻌﺔ إﺧﻮة ﻓﻘﺘﻞ اﻟﺪرﻏﺎم ﻣﻦ ﺳﺒﻌﻞ ﻓﻲ اﻟﺒﻘﺎع أﺑﺎ اﻟﺨﻴﺮ
وﺧﻔﻲ أﻣﺮﻩ ﻣﺪة ﺛﻢ ﻋﺮف اﻟﻘﺎﺗﻞ وﺣﺼﻠﺖ ﺑﻴﻦ ﺳﻜﺎن اﻟﻘﺮﻳﺘﻴﻦ وﻣﻮاﻗﻊ اﺳﺘﺜﺄروا ﻓﻴﻬﺎ ﻣﻦ اﻟﺪرﻏﺎم ﻓﻘﺘﻠﻮﻩ ﺛﻢ
أراد اﻟﺒﻘﺎﻋﻴﺔ ﻗﺘﻞ ﻓﻬﺪ اﺧﻲ اﺑﻲ اﻟﺨﻴﺮ ﺑﻤﻮﻗﻌﺔ داﻣﻴﺔ ﻓﻌﺎدوا اﻟﻘﻬﻘﺮي وﺗﺮآﻮا ﻃﻴﺮوش ﻟﻜﺜﺮة اﻟﺜﻠﻮج ﻓﻴﻬﺎ
ﺑﻌﺪ اﻧﻘﻄﺎﻋﻬﺎ ﻣﺪة ﻃﻮﻳﻠﺔ“ .وﻗﻠﻌﺔ ﺟﻨﺪل ﻻ ﺗﺰال إﻟﻰ اﻵن ﻗﺎﺋﻤﺔ وﻋﻠﻰ ﻋﺘﺒﺘﻬﺎ آﺘﺎﺑﺔ ﻳﻮﻧﺎﻧﻴﺔ ﺗﺪل ﻋﻠﻰ أن
اﺳﻤﻬﺎ اﻟﻴﻮﻧﺎﻧﻲ )ﺳﺎﻣﺎ أﺗﻲ( وﺣﻮﻟﻬﺎ ﻣﺪاﻓﻦ ﻳﻮﻧﺎﻧﻴﺔ ﻣﻤﺎ ﻳﺪل ﻋﻠﻰ ﻣﺪﻳﻨﺔ ﻳﻮﻧﺎﻧﻴﺔ آﺎﻧﺖ هﻨﺎك ﻗﺪﻳﻤﺎ .وﺧﺮب
اﻟﻘﻠﻌﺔ ﻧﻮر اﻟﺪﻳﻦ زﻧﻜﻲ ﺳﻠﻄﺎن ﺳﻮرﻳﺎ وﻣﺼﺮ ﻟﻤﺎ ﻋﺼﻰ ﻓﻴﻬﺎ اﻟﻀﺤﺎك وآﻒ ﻳﺪﻩ ﻋﻦ اﻷﻣﺎرة ﺳﻨﺔ 1160
م ،ﻓﻜﺎن ﺁﺧﺮ اﻟﻌﻬﺪ ﺑﺎﻟﺠﻨﺎدﻟﺔ .وهﺪم هﺬﻩ اﻟﻘﻠﻌﺔ اﺑﺮاهﻴﻢ ﺑﺎﺷﺎ اﻟﻤﺼﺮي ﺑﺎﻟﻤﺪاﻓﻊ ﻋﻨﺪ ﻣﺤﺎرﺑﺔ اﻟﺪروز ﻟﻪ ،ﺛﻢ
رﻣﻤﻬﺎ وأﺧﺬهﺎ ﻣﻌﻘﻼ ﻟﺠﻨﻮدﻩ ﺛﻢ ﺧﺮﺑﻬﺎ اﻟﺪروز ﺑﻬﺠﻮﻣﻬﻢ ﻋﻠﻰ ﻋﺴﻜﺮﻩ وﻟﻢ ﺗﺮﻣﻢ ﺑﻌﺪ ذﻟﻚ .وهﻲ ﻓﻲ إﻗﻠﻴﻢ ا
ﻟﺒﻼن ﻗﺮب راﺷﻴﺎ اﻟﻮادي ،وﺗﻮﺟﺪ ﻗﺮﻳﺔ ﺣﺎرة ﺟﻨﺪل أﻳﻀﺎ ﻓﻲ اﻟﺸﻮف ،ﻟﺒﻨﺎن .راﺟﻊ :اﻟﺸﻬﺎﺑﻲ ،ﺗﺎرﻳﺦ ص.
 ،350ﻣﻌﻠﻮف ،1936 ،ص.266 .
16اﻟﺸﻮف دﻋﻲ ﺑﺄﺳﻤﺎء آﺜﻴﺮة ﻣﺜﻞ ﺷﻮف ﺻﻴﺪا ﻷﻧﻪ آﺎن ﺗﺎﺑﻌﺎ ﻟﻬﺎ ﻟﻤﺠﺎورﺗﻪ إﻳﺎهﺎ وﻣﻨﻪ ﻋﻴﻦ زﺣﻠﺘﻪ
وﺷﻮف اﻟﺤﺮاذﻳﻦ ﻟﻜﺜﺮة هﺬا اﻟﺤﻴﻮان ﻓﻴﻪ ،واﻟﺤﺮﺿﻮن ﻋﻨﺪ اﻟﻌﺎﻣﺔ هﻮ اﻟﻀﺐ ﺑﺎﻟﻠﻐﺔ اﻟﻔﺼﺤﻰ وﻣﻨﻪ
ﻋﻴﻨﻴﺖ ﻓﻲ اﻟﺒﻘﺎع واﻟﺸﻮف اﻟﺒﻴﺎﺿﻲ )ﻏﺮﺑﻲ اﻟﺒﻘﺎع اﻟﺒﻴﺎض ،أرﺿﻪ ﺑﺮآﺎﻧﻴﺔ وﻣﻨﻪ زﺣﻠﺔ( .وﺳﻤﻲ أﻳﻀﺎ
ﺟﺒﻞ اﺑﻦ ﻣﻌﻦ وﺟﺒﻞ اﻟﺪروز وﺑﻼد اﻟﺪروز ،وﻣﻦ أﺳﻤﺎء ﺑﻌﺾ ﻧﻮاﺣﻴﻪ اﻟﺸﻮﻓﻴﻦ واﻟﺸﻮﻳﻔﺎت وآﺎن ﻓﻲ
اﻟﻘﺪﻳﻢ ﻳﺘﺒﻊ ﻣﻘﺎﻃﻌﺎت اﻟﺸﻮف اﻟﺴﻮﻳﺠﺎﻧﻲ واﻟﺤﻴﻄﻠﻲ أو اﻟﺤﻴﻄﺎﻧﻲ اﻟﻤﻨﺎﺻﻒ واﻟﺸﺠﺎر واﻟﻐﺮب اﻷﻋﻠﻰ
واﻷدﻧﻰ واﻟﺠﺮد واﻟﻌﺮﻗﺮب اﻷﻋﻠﻰ واﻷدﻧﻰ وآﺬﻟﻚ اﻟﻤﺘﻦ .ﺗﻘﻲ اﻟﺪﻳﻦ ـ أﺑﻮ ﺷﻘﺮا ،1999 ،ص.51 .
 17ﺗﺮﺟﺢ أﻧﻬﺎ ﺳﺮﻳﺎﻧﻴﺔ ﺑﻤﻌﻰ اﻟﺴﻬﻞ أو اﻟﺨﺮاب وﺑﻤﻌﻨﺎهﺎ اﻟﺸﻮﻳﻘﺎت واﻟﺸﻮﻓﻴﻦ ،أو هﻲ ﺗﺤﺮﻳﻒ
اﻟﺸﻨﺪوﻓﺔ اﻟﺴﺮﻳﺎﻧﻴﺔ وﺑﻤﻌﻨﻰ اﻟﺸﻮﻓﺔ أو اﻟﻘﻤﺔ اي رأس اﻟﺠﺒﻞ وﻧﺤﻮهﺎ .ﺗﻘﻲ اﻟﺪﻳﻦ ـ أﺑﻮ ﺷﻘﺮا ،ﻧﺎﻳﻞ،1999 .
ص.53 .
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وهﺒﻂ اﻷﻣﻴﺮ ﻣﻌﻦ ﺻﺤﺮاء ﺑﻌﻘﻠﻴﻦ ﺣﻴﺚ ﻗﻮﻣﻪ وﺑﻌﺪ أن اﺳﺘﻘﺮ ﺑﻬﻢ اﻟﻤﻘﺎم أﺳﺴﻮا ﺑﻠﺪة ﺑﻌﻘﻠﻴﻦ
وﺟﻌﻠﻮهﺎ ﺣﺎﺿﺮﺗﻬﻢ ،وﺗﺤﻀﺮوا ﺗﺎرآﻴﻦ اﻟﺨﻴﺎم ﻣﺴﺘﻌﻤﺮﻳﻦ ﺗﻠﻚ اﻟﺠﻬﺎت ﺑﻤﺴﺎﻋﺪة اﻟﺘﻨﻮﺧﻴﻴﻦ.
ورﺑﻤﺎ آﺎن ﻣﻦ هﺬا اﺳﻢ اﻟﺸﻮف اﻟﺴﻮﻳﺠﺎﻧﻲ ﺗﺼﻐﻴﺮ اﻟﺴﻴﺎج ﻷﻧﻬﻢ اﺗﺨﺬوﻩ ﺣﻈﺎﺋﺮ ﻟﻤﻮاﺷﻴﻬﻢ
وﺧﻴﺎﻣﻬﻢ ﻟﻤﺪة ﻣﻦ اﻟﺰﻣﻦ .وﻳﻘﺎﺑﻠﻪ اﻟﺸﻮف اﻟﺤﻄﻲ ﻻﺗﺨﺎذ اﻟﺤﻴﻄﺎن ﻓﻲ اﺑﻨﻴﺘﻪ ،وﻗﺎﻋﺪﺗﻪ اﻟﻤﺨﺘﺎرة
وﻟﻌﻠﻪ ﻣﻦ هﻨﺎ ﺗﻢ ﺗﺪاول ﺗﺴﻤﻴﺔ اﻟﺸﻮﻓﻴﻦ.
ﻓﻜﺎن اﻟﻤﻌﻨﻴﻮن هﻢ ﺑﺎﻟﻔﻌﻞ ﻣﻦ اﺳﺘﻌﻤﺮ ﺗﻠﻚ اﻟﻤﻨﺎﻃﻖ اﻟﺠﺒﻠﻴﺔ اﻟﺨﺎﻟﻴﺔ اﻟﺘﻲ ﺗﻘﺎﻃﺮ إﻟﻴﻬﺎ اﻟﻨﺎس
ﻟﺤﺴﻦ ﺟﻮارهﻢ وآﺮﻣﻬﻢ ﻣﻦ ﻣﺨﺘﻠﻒ أﻧﺤﺎء ﺣﻮران ودﻣﺸﻖ وﺣﻠﺐ وﺿﻮاﺣﻲ ﻟﺒﻨﺎن هﺮﺑﺎ ﻣﻦ
اﻹﻓﺮﻧﺞ ،ﻓﺄﺳﻜﻨﻮهﻢ ﺑﻴﻨﻬﻢ وأﺣﺴﻨﻮا ﻣﻌﺎﻣﻠﺘﻬﻢ .وﺑﻘﻲ ﻣﻌﻦ ﺛﻼﺛﻴﻦ ﺳﻨﺔ أﻣﻴﺮ ﺗﻠﻚ اﻟﻘﺒﺎﺋﻞ اﻟﻤﻨﻀﻮﻳﺔ
ﺗﺤﺖ ﻟﻮاﺋﻪ وهﻢ ﻓﻲ اﻟﻮاﻗﻊ اﺗﺒﺎع ﻟﻪ ﻣﻦ ﻇﻠﻪ ،وﺗﻮﻓﻲ ﺳﻨﺔ  544هـ ) 1146م( وﺧﻠﻔﻪ وﻟﺪﻩ اﻷﻣﻴﺮ
ﻳﻮﻧﺲ ﻓﺤﺬا ﺣﺬو واﻟﺪﻩ ﻓﻲ اﻟﺪﻓﺎع ﻋﻦ ﺣﻮزة ﻋﺸﺎﺋﺮﻩ وأﺣﻼﻓﻪ واﺗﺒﺎﻋﻪ ،ﻓﺎﺳﺘﺘﺒﺖ اﻹﻣﺎرة ﻟﻠﻤﻌﻨﻴﻴﻦ
وﻣﺎل إﻟﻴﻬﻢ اﻟﻨﺎس ﻻﺗﺼﻔﺎهﻢ ﺑﺎﻷﺧﻼق اﻟﻜﺮﻳﻤﺔ واﻟﻤﺰاﻳﺎ اﻟﻨﺒﻴﻠﺔ .وﻓﻲ أواﺧﺮ أﻳﺎم اﻷﻣﻴﺮ ﻳﻮﻧﺲ
اﻟﻤﻌﻨﻲ ﺟﺎء اﻟﺸﻬﺎﺑﻴﻮن ﻣﻦ ﺣﻮارن إﻟﻰ وادي اﻟﺘﻴﻢ ﻓﺨﺎﻟﻒ آﺒﻴﺮهﻢ اﻷﻣﻴﺮ ﻣﻨﻘﺬ اﻟﺬي اﺳﺘﻈﻬﺮ
18
ﻋﻠﻰ اﻹﻓﺮﻧﺞ وﻃﺮدهﻢ ﻣﻦ ﺗﻠﻚ اﻟﺠﻬﺎت ،ﻓﺄﻣﺮﻩ اﻟﺴﻠﻄﺎن ﻧﻮر اﻟﺪﻳﻦ زﻧﻜﻲ ﺳﻨﺔ  567هـ )1171
م( واﺳﺘﻘﺪﻣﻪ إﻟﻴﻪ اﻷﻣﻴﺮ ﻳﻮﻧﺲ اﻟﻤﻌﻨﻲ ﺳﻨﺔ  571هـ ) 1175م( ،ﻓﺮآﺐ اﻷﻣﻴﺮ ﻣﻨﻘﺬ ﺑﺄﻟﻔﻲ ﻓﺎرس
ﻣﻦ ﻧﺨﺒﺔ ﻗﻮﻣﻪ وﺻﻔﻮﺗﻬﻢ وﺳﺎروا ﻧﺤﻮ ﺗﺠﺮﻳﺪات اﻷوّﻟﻲ ﻣﻦ ﺳﻨﺔ  1096م إﻟﻰ  1099م واﻟﺜﺎﻧﻴﺔ
ﻣﻦ  1147إﻟﻰ  1149م ،واﻟﺜﺎﻟﺜﺔ ﻣﻦ  1189إﻟﻰ  1192م ،واﻟﺮاﺑﻌﺔ ﻣﻦ  1202إﻟﻰ  1203م
واﻟﺨﺎﻣﺴﺔ ﻣﻦ  1219إﻟﻰ  1221م ،واﻟﺴﺎدﺳﺔ ﻣﻦ  1228إﻟﻰ  1221م ،واﻟﺴﺎﺑﻌﺔ ﻣﻦ  1248إﻟﻰ
 1252م واﻟﺜﺎﻣﻨﺔ واﻷﺧﻴﺮة ﻣﻦ  1270إﻟﻰ  1291م .وآﺎن ﻗﻮادهﺎ ﻣﻦ اﻟﻤﻠﻮك واﻷﻣﺮاء وهﻲ
ﻗﻮات اﻟﻤﺪاﻓﻌﻴﻦ ﻣﻦ اﻟﻤﺴﻠﻤﻴﻦ ،ﻓﺎﺷﺘﻬﺮ ﻣﻦ ﻗﻮاد اﻹﻓﺮﻧﺞ ﺑﻄﺮس اﻟﻨﺎﺳﻚ وﻏﺮﺑﺘﻪ وآﻮﻧﺮاد
وﻓﺮﻳﺪرﻳﻚ ﺑﺮﺑﺎروس )اﻷﺣﻤﺮ اﻟﻠﺤﻴﺔ( وﻓﻴﻠﺒﺲ أوﻏﺴﻄﻮس ورﻳﻜﺎردوس ﻗﻠﺐ اﻷﺳﺪ وﺑﻠﺪوﻳﻦ
اﻟﺘﺎﺳﻊ وﻓﺮﻳﺪرﻳﻚ اﻟﺜﺎﻧﻲ واﻟﻘﺪﻳﺲ ﻟﻮﻳﺲ اﻟﺘﺎﺳﻊ ،وﻧﻮر اﻟﺪﻳﻦ زﻧﻜﻲ وﺻﻼح اﻟﺪﻳﻦ اﻷﻳﻮﺑﻲ
واﻟﻤﻠﻚ اﻟﻈﺎهﺮ ﺑﻴﺒﺮس اﻟﺒﻨﺪﻗﺪراي واﻟﻤﻠﻚ اﻷﺷﺮف اﺑﻦ ﻗﻼوون وﻏﻴﺮهﻢ ﻣﻦ ﻗﻮاد اﻟﻤﺴﻠﻤﻴﻦ.
واﻧﺘﻬﺖ ﻣﺠﻤﻞ ﺗﻠﻚ اﻟﺤﺮوب ﺑﻌﻮدة اﻹﻓﺮﻧﺞ ﻋﻦ اﻟﺸﺮق ﺑﻌﺪ ﻣﺤﺎرﺑﻬﺘﻢ ﻟﻪ ﺛﻼﺛﺔ ﻗﺮون هﻲ
اﻟﺤﺎدي ﻋﺸﺮ واﻟﺜﺎﻧﻲ ﻋﺸﺮ واﻟﺜﺎﻟﺚ ﻋﺸﺮ ﻟﻠﻤﻴﻼد ،ﻓﻜﺎن هﺬا اﻻﺣﺘﻜﺎك داﻣﻴﺎ وﻟﻜﻨﻪ أدى ﺑﺸﻜﻞ
ﻋﺎم اﻟﻰ اﺳﺘﻔﺎدة اﻟﺸﺮق واﻟﻐﺮب أﺣﺪهﻤﺎ ﻣﻦ اﻵﺧﺮ ،ﻓﻨﺒﻎ ﻓﻴﻬﻤﺎ ﻣﻠﻮك ووزراء وﻋﻠﻤﺎء

 18راﺟﻊ :ﻣﻌﻠﻮف1934 ،ج ،ص.32 .
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وﺳﻴﺎﺳﻴﻮن وﺗﺒﺎدﻻ اﻻﺧﺘﺮاﻋﺎت وأﺳﺒﺎب اﻟﻌﻤﺮان واﻻﺟﺘﻤﺎع واﻋﺪاد اﻟﻤﻌﺪات اﻟﺤﺮﺑﻴﺔ وﺑﻨﺎء
اﻟﺤﺼﻮن وﺗﺠﻬﻴﺰهﺎ ﺑﺎﻵﻻت ﻟﻠﺤﺼﺎر واﻟﺪﻓﺎع وﻣﺎ إﻟﻰ اﻟﻜﺜﻴﺮ ﻣﻦ أﻣﺜﺎل ذﻟﻚ.
وآﺎن ﻟﺒﻨﺎن ﻓﻲ ﻋﻬﺪ اﻟﺤﺮوب اﻟﺼﻠﻴﺒﻴﺔ ﻋﺒﺎرة ﻋﻦ إﻣﺎرات إﻓﺮﻧﺠﻴﺔ ﻣﻨﻬﺎ ﻣﺎ آﺎن ﻣﻦ أﻋﻤﺎل
ﺑﻴﺮوت وﺻﻴﺪا وﻣﻨﻬﺎ ﻣﺎ آﺎن ﻣﻦ أﻋﻤﺎل ﻃﺮاﺑﻠﺲ ،ﻓﺸﻴﺪت اﻟﻘﻼع ورﻣﻤﺖ واﺷﺘﻬﺮت ﺑﺬﻟﻚ ﻗﺮى
ﻣﺜﻞ اﻟﻤﺨﺘﺎرة وﺑﻌﻘﻠﻴﻦ وﺟﺰﻳﻦ ودﻳﺮ اﻟﻘﻤﺮ ،وآﺜﺮت اﻟﻌﻼﻗﺖ اﻟﺘﺠﺎرﻳﺔ ﺑﻴﻦ آﺎﻓﺔ أﻧﺤﺎء اﻟﺒﻼد
وﻋﻘﺪت اﻟﻤﻌﺎهﺪات وﺑﻘﻲ اﻟﻜﺜﻴﺮ ﻣﻦ اﻷﺳﺮ اﻹﻓﺮﻧﺠﻴﺔ ﻓﻲ ﺟﺒﻞ ﻟﺒﻨﺎن ،وﻟﻬﻢ ﺑﻘﺎﻳﺎ ﺑﻴﻦ اﻷﺳﺮ
اﻟﻠﻠﺒﻨﺎﻧﻴﺔ ﺣﺘﻰ ﻳﻮﻣﻨﺎ هﺬا .وﻣﻦ أهﻢ اﻟﺘﻮارﻳﺦ ﻟﻬﺬﻩ اﻟﺤﺮوب ﺑﺎﻟﻌﺮﺑﻴﺔ ›آﺘﺎب اﻻﻋﺘﺒﺎر‹ ﻻﺑﻦ ﻣﻨﻘﺬ
و›ﺳﻴﺮة‹ ﻋﻤﺎد اﻟﺪﻳﻦ اﻟﻜﺎﺗﺐ و›أﺧﺒﺎر ﺑﻨﻲ أﻳﻮب‹ ﻟﺠﻤﺎل اﻟﺪﻳﻦ اﻟﺤﻤﻮي ،ﻓﺴﻤﻲ اﻟﺒﺎروك
ﺑﺎﻟ َﻤﺮْآﻊ ،وﻗﻴﻞ إن ذﻟﻚ آﺎن ﺑﻌﻬﺪ اﻟﺘﻨﻮﺧﻴﻴﻦ اﻟﺬﻳﻦ ﻻﻗﺎهﻢ اﻷﻣﻴﺮ ﻳﻮﻧﺲ اﻟﻤﻌﻨﻲ ﺑﺮﺟﺎﻟﻪ إﻟﻰ ﺗﻠﻚ
اﻟﺠﻬﺔ ﺣﻴﺚ أﻋﺪ ﻟﻬﻢ وﻟﻴﻤﺔ ﺷﺎﺋﻘﺔ وآﺎن اﻟﻔﺮﺳﺎن ﻳﺘﺴﺎﺑﻘﻮن وﻳﺘﺮاﻣﺤﻮن وﻳﻠﻌﺒﻮن ﺑﺎﻟﺴﻴﻮف
واﻟﺮﻣﺎح ﻋﻠﻰ ﻇﻬﻮر ﺟﻴﺎدهﻢ وﺟﻤﺎﻟﻬﻢ واﻟﻨﺴﺎء ﺗﻐﻨﻲ وﺗﺮﻗﺺ واﻟﺮﺟﺎل ﻳﺘﺤﺪون ﺑﻌﻀﻬﻢ ﺑﻌﻀﺎً،
ﻓﻜﺎن ﻣﻬﺮﺟﺎﻧﺎ ﻏﺮﻳﺒﺎ ﻓﻲ هﺬﻩ اﻟﺒﻼد ﻟﻢ ﺗﺸﻬﺪ ﻣﺜﻠﻪ ،ﻓﻌﻢ اﻟﻔﺮح ﺟﻤﻴﻊ ﺗﻠﻚ اﻟﻀﻮاﺣﻲ وداﻣﺖ
اﻟﻮﻟﻴﻤﺔ ﺛﻼﺛﺔ أﻳﺎم ﺑﻠﻴﺎﻟﻴﻬﺎ واﻟﻨﺎس ﻳﺘﺸﻮﻓﻮن اﻟﻴﻬﻢ .ﺛﻢ ﺳﺎر ﺑﻬﻢ اﻷﻣﻴﺮ ﻳﻮﻧﺲ إﻟﻰ دارﻩ ﻓﻲ ﺑﻌﻘﻠﻴﻦ
وآﺎﻧﺖ ﻃﻴﺒﺔ اﺑﻨﺘﻪ ﺗﺴﺘﺸﺮف ﺿﻴﻮﻓﻬﺎ ﻣﻦ إﺣﺪى اﻟﻨﻮاﻓﺬ ﻓﻮﻗﻌﺖ ﻋﻴﻨﻬﺎ ﻋﻠﻰ اﻷﻣﻴﺮ ﻣﺤﻤﺪ ﺑﻦ
اﻷﻣﻴﺮ ﻣﻨﻘﺬ ،ووﻗﻌﺖ ﻋﻴﻨﻪ ﻋﻠﻴﻬﺎ آﺬﻟﻚ ﻓﺸﻐﻒ ﺑﻬﺎ وﺧﻄﺒﻬﺎ ﻣﻦ واﻟﺪهﺎ ﺛﻢ زوج ﺷﻘﻴﻘﺘﻪ ﺳﻌﺎدا ﺑﺎﺑﻦ
ﻋﻢ اﻷﻣﻴﺮ ﻳﻮﺳﻒ اﺑﻦ اﻷﻣﻴﺮ ﻳﻮﻧﺲ اﻟﻤﻌﻨﻲ وﺗﻤﺖ اﻟﻤﺼﺎهﺮة ﺑﻴﻨﻬﻤﺎ .وﻣﻨﺬ ذﻟﻚ اﻟﺤﻴﻦ ﺑﺪأ
ﺗﺤﺎﻟﻔﻬﻤﺎ ،وﻣﻦ ﻏﺮﻳﺐ اﻟﻨﻜﺎت اﻟﺘﺎرﻳﺨﻴﺔ أن أول ﺗﻌﺎرف اﻟﺸﻬﺎﺑﻴﻴﻦ ﺑﺎﻟﻤﻌﻨﻴﻴﻦ آﺎن ﻣﺼﺎهﺮة ﻣﺮت
ﻋﻠﻴﻬﺎ ﻧﺤﻮ ﺧﻤﺴﺔ ﻗﺮون ،ﺛﻢ آﺎﻧﺖ اﻟﻤﺼﺎهﺮة ﺑﻴﻨﻬﻤﺎ ﺁﺧﺮ اﻟﻌﻬﺪ ﺑﻬﻢ ﻓﺨﻠﻔﻮهﻢ ﻓﻲ اﻟﺤﻜﻢ وآﺎﻧﻮا
ﻇﻬﺮاءهﻢ ﻓﻲ ﺣﺮوﺑﻬﻢ آﻤﺎ ﻳﺘﺒﻴﻦ ﻣﻦ اﻷﺣﺪاث اﻟﻼﺣﻘﺔ.
وﻣﺎت ﻓﻲ هﺬﻩ اﻟﺴﻨﺔ  571هـ ) 1175م( اﻷﻣﻴﺮ ﻳﻮﻧﺲ اﻟﻤﻌﻨﻲ ﻓﺨﻠﻔﻪ وﻟﺪﻩ اﻷﻣﻴﺮ ﻳﻮﺳﻒ اﻟﺬي
ﻣﺎت ﻋﻦ واﻟﺪﻩ اﻷﻣﻴﺮ ﺳﻴﻒ اﻟﺪﻳﻦ ،وهﺬا ﻣﺎت ﻋﻦ اﻷﻣﻴﺮ ﻋﺒﺪ اﷲ اﻟﺬي ﺧﻠﻔﻪ وﻟﺪﻩ اﻷﻣﻴﺮ ﻋﻠﻲ ﺛﻢ
وﻟﺪﻩ اﻷﻣﻴﺮ ﻣﺤﻤﺪ 19ﻓﻮﻟﺪﻩ اﻷﻣﻴﺮ ﺳﻌﺪ اﻟﺪﻳﻦ ﻓﻮﻟﺪﻩ اﻷﻣﻴﺮ ﻋﺜﻤﺎن ﻓﻮﻟﺪﻩ اﻷﻣﻴﺮ أﺣﻤﺪ ﻓﻮﻟﺪﻩ اﻷﻣﻴﺮ
ﻣﻠﺤﻢ ،وآﺎن آﻞ ﻣﻨﻬﻢ وﺣﻴﺪا ﻟﻮاﻟﺪﻩ ﻳﺨﻠﻔﻪ ﻓﻲ اﻟﺤﻜﻢ.
أﻣﺎ ﺁﺧﺮهﻢ اﻷﻣﻴﺮ ﻣﻠﺤﻢ اﺑﻦ اﻷﻣﻴﺮ أﺣﻤﺪ ﻓﺘﺮك وﻟﺪﻳﻦ اﻷﻣﻴﺮ ﻳﻮﺳﻒ واﻷﻣﻴﺮ ﻋﺜﻤﺎن .وﺗﻮﻓﻲ
ﻳﻮﺳﻒ ﺳﻨﺔ  875هـ ) 1470م( ﻋﻘﻴﻤﺎ واﻧﺤﺼﺮت ﺳﻼﻟﺔ اﻟﻤﻌﻨﻴﻴﻦ ﺑﻌﺪﻩ ﺑﺎﻷﻣﻴﺮ ﻋﺜﻤﺎن اﻟﻤﺘﻮﻓﻰ
ﺳﻨﺔ  913هـ ) 1507م( ،ﻓﺨﻠﻔﻪ وﻟﺪﻩ اﻷﻣﻴﺮ ﻓﺨﺮ اﻟﺪﻳﻦ واﻷول اﻟﺸﻬﻴﺮ اﻟﺬي دﻋﺎ ﻟﻠﺴﻠﻄﺎن ﺳﻠﻴﻢ،

 19وذآﺮﻩ اﻟﺸﺪﻳﺎق ) 1997ص (190 .ﺑﺰﻳﺎدة اﺳﻢ ﺑﺸﻴﺮ ﺑﻴﻦ اﺳﻤﻲ اﻷﻣﻴﺮﻳﻦ ﻋﻠﻲ وﻣﺤﻤﺪ.
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وﺗﻮﻓﻲ هﺬا اﻷﺧﻴﺮ ﺳﻨﺔ  951هـ ) 1544م( ﻓﺄﻋﻘﺐ وﻟﺪﻩ اﻷﻣﻴﺮ ﻗﺮﻗﻤﺎس اﻟﺬي ﺣﻜﻢ ﺑﻌﺪﻩ وﺗﻮﻓﻲ
ﺳﻨﺔ  992هـ ) 1584م( ،وهﺬا ﺑﺪورﻩ أﻋﻘﺐ وﻟﺪﻳﻦ هﻤﺎ اﻷﻣﻴﺮ ﻓﺨﺮ اﻟﺪﻳﻦ اﻟﺜﺎﻧﻲ اﻟﺬي اﻧﺤﻔﺮ
ﺗﺎرﻳﺦ اﻟﻤﻌﻨﻴﻴﻦ ﺑﺎﺳﻤﻪ واﻷﻣﻴﺮ ﻳﻮﻧﺲ .أﻣﺎ ﻓﺨﺮ اﻟﺪﻳﻦ ﻓﻘﺘﻞ ﻓﻲ اﻻﺳﺘﺎﻧﺔ ﺳﻨﺔ  1045هـ ) 1635م(
وأﻋﻘﺐ أﺣﺪ ﻋﺸﺮ وﻟﺪا ،أﺑﻜﺮهﻢ اﻷﻣﻴﺮ ﻋﻠﻲ اﻟﻤﻮﻟﻮد ﺳﻨﺔ 1007هـ ) 1598م( وواﻟﺪﺗﻪ اﺑﻨﺔ اﻷﻣﻴﺮ
ﺟﻤﺎل اﻟﺪﻳﻦ اﻷرﺳﻼﻧﻲ اﻟﺴﻤﻨﻲ ﺷﻘﻴﻘﺔ اﻷﻣﻴﺮ ﻣﺤﻤﺪ ،وأﻣﺎ زوﺟﺘﻪ ﻓﻜﺎﻧﺖ اﺑﻨﺔ اﻷﻣﻴﺮ ﻋﻠﻲ
اﻟﺸﻬﺎﺑﻲ ﺣﺎآﻢ وادي اﻟﺘﻴﻢ ،واﻷﻣﻴﺮ ﻣﻨﺼﻮر وواﻟﺪﺗﻪ ﺟﺎرﻳﺔ ﺑﻴﻀﺎء وذﻟﻚ ﺑﻌﺪ رﺟﻮع واﻟﺪﻩ ﻣﻦ
أوروﺑﺔ ﺳﻨﺔ  1038هـ ) 1618م( ،واﻷﻣﻴﺮ ﺣﺴﻴﻦ ﻣﻦ اﺑﻨﺔ اﻷﻣﻴﺮ ﻋﻠﻲ ﺳﻴﻔﺎ ﺷﻘﻴﻖ ﻳﻮﺳﻒ ﺑﺎﺷﺎ
ﺳﻴﻔﺎ ﺣﺎآﻢ ﻃﺮاﺑﻠﺲ ﺳﻨﺔ  1030هـ ) 1630م( ،واﻷﻣﻴﺮ ﺣﻴﺪر ﺛﻢ اﻷﻣﻴﺮ ﺑﻠﻚ ﻓﺎﻷﻣﻴﺮ ﺣﺴﻦ،
وهﺆﻻء اﻟﺜﻼﺛﺔ ﻣﻦ اﺑﻨﺔ اﻟﺸﻴﺦ ﻇﺎﻓﺮ وﺷﻘﻴﻘﺔ اﻟﺤﺎج ﻋﻠﻲ اﻟﻈﺎﻓﺮي ،وهﻲ اﻟﺘﻲ ﺳﺎﻓﺮت ﻣﻌﻪ إﻟﻰ
أرورﺑﺔ ﻣﻊ ﺷﻘﻴﻘﻬﺎ وأوﻻدهﺎ .وآﺎن ﻟﻪ اﺑﻨﺔ اﺳﻤﻬﺎ ﺳﺖ اﻟﻨﺼﺮ زوﺟﺔ ﺣﺴﻦ ﺑﻦ ﻳﻮﺳﻒ ﺑﺎﺷﺎ ﺳﻴﻔﺎ
ﺛﻢ ﺗﺮﻣﻠﺖ وﺗﺰوﺟﻬﺎ ﺷﻘﻴﻘﻪ ﻋﻤﺮو ،واﺑﻨﺔ أﺧﺮى اﺳﻤﻬﺎ ﻓﺎﺧﺮة زوﺟﺔ اﻷﻣﻴﺮ أﺣﻤﺪ اﺑﻦ اﻷﻣﻴﺮ
ﻳﻮﻧﺲ اﻟﺤﺮﻓﻮش .وهﺆﻻء هﻢ أوﻻد اﻷﻣﻴﺮ ﻓﺨﺮ اﻟﺪﻳﻦ اﻟﺜﺎﻧﻲ 20،أﻣﺎ ﻋﻠﻲ ﻓﻘﺘﻞ ﻓﻲ ﻣﻮﻗﻌﺔ ﺣﺎﺻﺒﻴﺎ
ﺳﻨﺔ  1043هـ ) 1633م( ﻋﻘﻴﻤﺎ وﺣﺴﻦ ﻗﺘﻞ ﻣﻊ اﻟﻨﺴﺎء ﻣﻦ ﺑﻨﺎت اﻷﻣﻴﺮ ﺑﺪﻣﺸﻖ ،وﺑﻠﻚ وﺣﻴﺪر
وﻣﻨﺼﻮر ﻗﺘﻠﻮا ﻣﻊ واﻟﺪهﻢ ﻓﻲ اﻻﺳﺘﺎﻧﺔ ،وﺣﺴﻴﻦ اﻟﺬي ﺑﻘﻲ وﺣﺪﻩ ﻣﻦ ﺳﻼﻟﺔ اﻷﻣﻴﺮ ﻓﺨﺮ اﻟﺪﻳﻦ ﻓﻲ
اﻻﺳﺘﺎﻧﺔ .21وأﻣﺎ ﻓﻴﻤﺎ ﻳﺘﻌﻠﻖ ﺑﺎﻷﻣﻴﺮ ﻳﻮﻧﺲ ﺷﻘﻴﻖ اﻻﻣﻴﺮ ﻓﺨﺮ اﻟﺪﻳﻦ ﻓﻘﺘﻞ ﺳﻨﺔ  1043ﻩـ ) 1633م(

 20وﻓﻲ ﺑﻌﺾ اﻟﺘﻮارﻳﺦ أن ﻟﻠﻤﻌﻨﻲ اﻷﻣﻴﺮ ﻣﺴﻌﻮدا أﻳﻀﺎ وﻗﺪ ﺣﺮﻓﺖ ﺑﻌﺾ اﻷﺳﻤﺎء وﺻﺤﺤﺖ ﻓﻲ
اﻟﻤﺨﻄﻮﻃﺎت اﻟﻌﺮﺑﻴﺔ واﻟﺘﻮارﻳﺦ اﻹﻓﺮﻧﺠﻴﺔ.
 21رأى ﻋﻴﺴﻰ اﺳﻜﻨﺪر ﻣﻌﻠﻮف ﺧﻼﻓﺎ آﺒﻴﺮا ﻓﻲ اﻟﺘﻮارﻳﺦ اﻟﻌﺮﺑﻴﺔ واﻷﺟﻨﺒﻴﺔ ﻓﻲ أﺳﻤﺎء ﻧﺴﺎء ﻓﺨﺮ اﻟﺪﻳﻦ
اﻟﻤﻌﻨﻲ وأوﻻدﻩ ﻓﺎﻋﺘﻤﺪ ﻋﻠﻰ ﻣﺎ ﻳﻠﻲ ﻓﻲ ﻗﻮﻟﻪ:
واﻟﺪﺗﻪ ﻧﺴﺐ ﺗﻮﻓﻴﺖ ﻓﻲ  15ك  2ﺳﻨﺔ  1633م واﻣﺮأﺗﻪ اﻷوﻟﻰ اﺑﻨﺔ اﻷﻣﻴﺮ ﻳﻮﺳﻒ ﺑﺎﺷﺎ ﺳﻴﻔﺎ اﺻﻄﺤﺒﻬﺎ
إﻟﻰ ﺑﻴﺮوت وﺗﺰوﺟﻬﺎ ﺳﻨﺔ  1603م ،وﻓﻲ اﻟﺴﻨﺔ اﻟﺜﺎﻧﻴﺔ ﻣﻦ زواﺟﻬﺎ وﻟﺪت اﻷﻣﻴﺮ ﻋﻠﻴﺎ واﻟﺜﺎﻧﻴﺔ ﻳﺠﺐ أن
ﺗﻜﻮن ﻣﻦ ﺳﻼﻟﺔ أﺣﺪ أﻣﺮاء ﻃﺮاﺑﻠﺲ ﺗﺰوﺟﻬﺎ ﺳﻨﺔ  1605م واﻟﺜﺎﻟﺜﺔ آﺎﻧﺖ درزﻳﺔ ﺗﺰوﺟﻬﺎ ﺑﻌﺪ ﺑﻀﻌﺔ أﺷﻬﺮ
ووﻟﺪت ﻟﻪ اﺑﻨﻪ ﻣﻨﺼﻮرا ﺳﻨﺔ  1606ووﻟﺪت ﻟﻪ اﺑﻨﻪ ﺣﺴﻴﻨﺎ ﺳﻨﺔ  1607وهﺎرون واﻟﺼﻮاب ﺣﺴﻨﺎ ﺳﻨﺔ
 1609وﺣﻴﺪر ﺳﻨﺔ  .1611وﻓﻲ ﻧﻬﺎﻳﺔ ﺳﻨﺔ  1612وﻟﺪت ﻟﻪ اﺑﻨﺔ ﺗﺰوﺟﺖ ﺳﻨﺔ  1624ﺑﺎﻷﻣﻴﺮ ﺣﺴﻴﻦ ﺑﻦ
ﻳﻮﺳﻒ ﺳﻴﻔﺎ ﺛﻢ ﻗﺎل ﻋﻨﻬﻢ ﻣﺎ ﻣﻌﺮﺑﻪ :ﻋﻠﻰ ﻗﻄﻊ رأﺳﻪ ﺑﺼﻔﺪ وﺣﺴﻴﻦ أﺳﺮ وﺳﻠﻢ ﻟﻠﺼﺪر اﻷﻋﻈﻢ وﻣﻨﺼﻮر
وﻇﻒ ﻓﻲ اﻻﺳﺘﺎﻧﺔ وﺑﻘﻲ وﻟﻢ ﻳﺮﺟﻊ ﻟﺒﻼدﻩ وهﺎرون )ﺣﺴﻦ( وﺣﻴﺪر ﺑﻌﺪ ﻣﻮت أﺑﻴﻬﻤﺎ ﻏﺮﻗﺎ ﻓﻲ اﻟﺒﺤﺮ
واﻟﻨﺴﺎء اﻷرﺑﻊ اﻟﻤﺄﺳﻮرات ﻓﻲ دﻣﺸﻖ ﻗﺘﻠﻦ ﺑﺄﻣﺮ اﻟﺴﻠﻄﺎن وﺣﺴﻴﻦ آﺬا اﻟﺬي آﺎن ﻣﻌﻬﻦ ووﺿﻊ ﻓﻲ آﻴﺲ
وأﻣﻴﺖ .وﻓﻲ رواﻳﺎت أﺧﺮى أن إﺣﺪى ﻧﺴﺎﺋﻪ وﺑﻨﺎﺗﻬﺎ اﺧﺘﺒﺄت ﻓﻲ ﻟﺒﻨﺎن وأﺧﺎﻩ ﻳﻮﻧﺲ اﻟﺴﺎآﻦ ﻓﻲ ﺻﻮر وﻗﻊ
ﻓﻲ أﻳﺪي اﻷﺗﺮاك وﺷﻨﻘﻮﻩ ﺑﺸﺠﺮة زﻳﺘﻮن .وﻗﺎل ﻏﻮﻟﺪﻧﺒﺮوك إﻧﻬﻪ آﺎن ﻓﻲ دﻳﺮ اﻟﻘﻤﺮ ﻓﺎﺳﺘﻘﺪﻣﻪ إﻟﻴﻪ أﺣﻤﺪ
ﺑﺎﺷﺎ إﻟﻰ ﺻﻴﺪا وﻗﺘﻠﻪ ،وﻗﻴﻞ إﻧﻪ ﻗﺘﻞ ﻓﻲ اﻟﺤﺮب ﻣﻊ اﺑﻦ أﺧﻴﻪ ﻋﻠﻲ ،وﻟﻜﻦ ﻣﻠﺤﻤﺎ ﺑﻦ ﻳﻮﻧﺲ هﺮب وﺑﻘﻰ
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واﻋﺘﻘﺐ اﻷﻣﻴﺮﻳﻦ ﻣﻠﺤﻤﺎ وﺣﻤﺪان .ﻓﻤﻠﺤﻢ اﻟﺬي ﺗﻮﻓﻲ ﺳﻨﺔ  1070هـ ) 1659م( أﻋﻘﺐ اﻷﻣﻴﺮﻳﻦ
ﻗﺮﻗﻤﺎس وأﺣﻤﺪ ،اﻷول ﻗﺘﻠﻪ ﻣﺪﺑﺮ ﻣﺤﻤﺪ ﺑﺎﺷﺎ ﺣﺎآﻢ ﺻﻴﺪا ﻓﻲ ﻋﻴﻦ ﻣﺰﺑﻮد ﺳﻨﺔ  1073هـ )1662
م( ،واﻷﻣﻴﺮ أﺣﻤﺪ ﺁﺧﺮ ﺣﺎآﻢ ﻣﻦ اﻟﻤﻌﻨﻴﻴﻦ ﻓﻲ ﻟﺒﻨﺎن ﺗﻮﻓﻲ ﻋﻦ ﺑﻨﺖ وﺣﻴﺪة ﺳﻨﺔ  1109هـ ) 1697م(.
أﻣﺎ ﺑﺎﻟﻨﺴﺒﺔ ﻟﺤﻤﺪان اﻻﺑﻦ اﻵﺧﺮ ﻟﻸﻣﻴﺮ ﻳﻮﻧﺲ ﻓﻘﺘﻞ ﺷﺎﺑﺎ وﺑﻪ اﻧﻘﺮﺿﺖ ﺳﻼﻟﺔ اﻷﻣﺮاء اﻟﻤﻌﻨﻴﻴﻦ.
وآﺎﻧﺖ اﺑﻨﺔ اﻷﻣﻴﺮ ﻣﻠﺤﻢ ﺷﻘﻴﻘﺔ اﻷﻣﻴﺮ أﺣﻤﺪ ﻗﺪ ﺗﺰوﺟﻬﺎ اﻷﻣﻴﺮ ﺣﺴﻴﻦ ﺑﻦ أﺣﻤﺪ ﺑﻦ ﻣﻨﺼﻮر
اﻟﺸﻤﺎﻟﻲ أﻣﻴﺮ راﺷﻴﺎ ﺳﻨﺔ  1043هـ ) 1633م( اﻟﺬي ﺗﻮﻓﻲ ﺳﻨﺔ  1070هـ ) 1659م( ﻋﻦ وﻟﺪﻳﻦ
هﻤﺎ اﻷﻣﻴﺮ ﺑﺸﻴﺮ واﻷﻣﻴﺮ ﻋﻠﻲ .وأﻣﺎ اﺑﻨﺔ اﻷﻣﻴﺮ أﺣﻤﺪ اﻟﻤﻌﻨﻲ ﻓﺘﺰوﺟﺖ ﻣﻦ اﻷﻣﻴﺮ ﻣﻮﺳﻰ ﺑﻦ
ﻣﻨﺼﻮر ﺑﻦ ﻗﺎﺳﻢ اﻟﺸﻬﺎﺑﻲ ووﻟﺪ ﻟﻪ ﻣﻨﻬﺎ اﻷﻣﻴﺮ ﺣﻴﺪر ﺳﻨﺔ  1094هـ ) 1683م( .وﺗﻮﻓﻲ ﻣﻮﺳﻰ
ﺳﻨﺔ  1105هـ ) 1693م( ﺑﻌﺪ ان ﺗﻮﻟﻰ ﺣﻜﻢ وادي اﻟﺘﻴﻢ ﺗﺴﻊ ﻋﺸﺮة ﺳﻨﺔ ،ﻓﺎﻧﺘﻘﻠﺖ ﺑﺬﻟﻚ إﻣﺎرة
اﻟﻤﻌﻨﻴﻴﻦ ﺑﺤﻜﻢ ﻟﺒﻨﺎن إﻟﻰ أﺳﺒﺎﻃﻬﻢ اﻟﺸﻬﺎﺑﻴﻴﻦ .وﻟﻤﺎ آﺎن اﻷﻣﻴﺮ ﺣﻴﺪر ﻗﺎﺻﺮا اﺑﻦ اﺛﻨﺘﻲ ﻋﺸﺮة ﺳﻨﺔ
وآﺎن وﺻﻴﻪ اﻷﻣﻴﺮ ﺑﺸﻴﺮ ﺣﺴﻴﻦ ،ﺗﻮﻟﻰ هﺬا اﻷﺧﻴﺮ ﺣﻜﻢ ﻟﺒﻨﺎن ﺑﻄﺮﻳﻖ اﻟﻨﻴﺎﺑﺔ إﻟﻰ أن ﺑﻠﻎ اﻷﻣﻴﺮ
ﺣﻴﺪر ﺳﻦ اﻟﺮﺷﺪ ﻓﺘﻮﻟﻰ اﻟﺤﻜﻢ .22وﻳﻌﺪ ﺣﻴﺪر ﺟﺪ اﻷﻣﺮاء اﻟﺸﻬﺎﺑﻴﻦ ﻓﻲ ﻟﺒﻨﺎن اﻟﺬﻳﻦ آﺎن أوﻟﻬﻢ
اﻷﻣﻴﺮ ﺑﺸﻴﺮ اﻟﻤﻌﺮوف ﺑﺒﺸﻴﺮ اﻷول ،وﺁﺧﺮهﻢ ﺑﺸﻴﺮ اﻟﺜﺎﻧﻲ اﻟﻤﻌﺮوف ﺑﺎﻷﻣﻴﺮ اﻟﻜﺒﻴﺮ )اﻟﻤﻴﺮ
اﻟﻜﺒﻴﺮ ﺑﺎﻟﻠﻬﺠﺔ اﻟﻠﺒﻨﺎﻧﻴﺔ اﻟﻌﺎﻣﻴﺔ( اﻟﺬي ﻇﻞ ﻋﻠﻰ رأس اﻹﻣﺎرة اﻟﺸﻬﺎﺑﻴﺔ ﻓﻲ ﺟﺒﻞ ﻟﺒﻨﺎن ﻷآﺜﺮ ﻣﻦ
ﺧﻤﺴﻴﻦ ﻋﺎﻣﺎ ﻟﻴﻜﻮن ﺑﺬﻟﻚ ﻋﻬﺪﻩ أﻃﻮل ﻋﻬﺪ ﻣﻦ ﺑﻴﻦ آﺎﻓﺔ اﻷﻣﺮاء اﻟﺬﻳﻦ ﺗﻨﺎوﺑﻮا ﻋﻠﻰ ﺣﻜﻢ
اﻹﻣﺎرة ،وهﻢ أي اﻷﻣﺮاء اﻟﺸﻬﺎﺑﻴﻴﻦ ﺧﻠﻔﻮا اﻟﻤﻌﻨﻴﻴﻦ ﻓﻲ ﺣﻜﻢ اﻹﻣﺎرة ﺳﻨﺔ  1109هـ ) 1697م(
وﺑﻘﻮا ﻓﻲ اﻟﺤﻜﻢ إﻟﻰ ﺳﻨﺔ  1257هـ ) 1841م( ﻋﻨﺪﻣﺎ ﺳﻘﻄﺖ اﻹﻣﺎرة واﻧﺘﻬﻰ اﻟﻨﻈﺎم اﻹﻗﻄﺎﻋﻲ ﻓﻲ
ﻟﺒﻨﺎن.

ﺣﻴﺎ .راﺟﻊ ﺗﻔﺼﻴﻞ ذﻟﻚ ﻓﻲ آﺘﺐ :ﻣﻌﻠﻮف1934 ،أ ،ص 68 .و ،310و1934ب ص ،105 .و ،1936ص.
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 22اﺑﻦ ﺷﻘﻴﻘﻪ اﻷﻣﻴﺮ أﺣﻤﺪ اﻟﻤﻌﻨﻲ وﻟﻴﺲ اﺑﻦ ﺑﻨﺖ اﻷﻣﻴﺮ ﻋﻠﻰ ﺑﻦ ﻓﺨﺮ اﻟﺪﻳﻦ وهﻨﺎك رﺳﺎﻟﺔ ﺗﺪل ﻋﻠﻰ
اﻟﺨﻼف اﻟﺬي وﻗﻊ ﺑﻴﻦ اﻷﻣﻴﺮﻳﻦ ﺻﺪر وﺑﺸﻴﺮ وﺣﺰﺑﻴﻬﻤﺎ اﻟﻘﻴﺴﻲ واﻟﻴﻤﻨﻲ وهﻲ ﻣﻦ أوراق اﻟﺸﻴﺦ ﺣﺮب
اﻟﺨﺎزن ﻓﻲ ﺳﻬﻠﺔ ﻟﺒﻨﺎن ﻣﻦ ﺳﻼﻟﺔ اﻟﺸﻴﺦ ﺣﺼﻦ وهﻲ ﻋﻠﻰ اﻷرﺟﺢ ﻟﻠﻌﻼﻣﺔ اﻟﻤﻨﺴﻨﻴﻮر ﻳﻮﺳﻒ اﻟﺴﺎﻋﺎﺗﻲ
اﻟﺸﻬﻴﺮ ﺻﺎﺣﺐ اﻟﻤﻜﺘﺒﺔ اﻟﺸﺮﻗﻴﺔ وﻏﻴﺮهﺎ ﻣﻦ اﻟﻤﺆﻟﻔﺎت اﻟﻨﻔﻴﺴﺔ وهﺬا ﻧﺼﻬﺎ اﻟﻌﺮﺑﻲ:
”إﻟﻰ ﺣﻀﺮة اﻟﺸﻴﺦ ﻧﻮﻓﻞ اﻟﺨﺎزن اﻟﻤﻜﺮم أداﻣﻪ اﷲ ﺗﻌﺎﻟﻰ اﻣﻴﻦ هﺬﻩ اﻟﺸﻬﺎدة ﻓﻲ اﻟﺘﻠﻴﺎﻧﻲ ﺗﺘﺴﺠﻞ ﻋﻨﺪ
ﻗﻨﺼﻞ ﺻﻴﺪا واﻋﻤﻠﻮا ﻟﻬﺎ ﻧﺴﺨﺘﻴﻦ وأرﺳﻠﻮهﺎ ﻟﻠﺠﻤﻴﻊ )اﻧﺘﻬﺖ(“
هﺬا ﻣﺎ ﺟﺎء ﻓﻲ ﺗﻠﻚ اﻟﺮﺳﺎﻟﺔ اﻟﺘﻲ ﻧﺸﺮهﺎ ﺑﺎﻟﺤﺮف آﻮﺛﻴﻘﺔ ﺗﺎرﻳﺨﻴﺔ ﺧﺸﻴﺔ ﺿﻴﺎﻋﻬﺎ ﻣﺜﻞ ﻏﻴﺮهﺎ ﻣﻦ
أوراق ﻋﻬﺪ اﻟﻤﻌﻨﻴﻴﻦ اﻟﺘﻲ ﻟﻢ ﻧﻘﻒ ﻋﻠﻴﻬﺎ آﻠﻬﺎ ﻟﻤﺼﺎدرة اﻟﺤﻜﻮﻣﺔ اﻟﻌﺜﻤﺎﻧﻴﺔ ﻟﻠﻤﻌﻨﻴﻴﻦ ورﺟﺎﻟﻬﻢ وﺣﻠﻔﺎﺋﻬﻢ
اﻟﻠﻬﻢ ﺳﻮى أوراق ﻗﻠﻴﻠﺔ .راﺟﻊ :ﻣﻌﻠﻮف1934 ،ج ،ص.35 .
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ـــــــ .1936 .ﺗﺎرﻳﺦ ﺳﻮرﻳﺎ اﻟﻤﺠﻮﻓﺔ ،ﻣﺨﻄﻮط ،ﺑﻴﺮوت.
هﺸﻲ ،ﺳﻠﻴﻢ ﺣﺴﻦ .1984 .ﺗﺎرﻳﺦ اﻷﻣﺮاء اﻟﺸﻬﺎﺑﻴﻴﻦ ﺑﻘﻠﻢ أﺣﺪ أﻣﺮاﺋﻬﻢ ﻣﻦ وادي اﻟﺘﻴﻢ .ﺑﻴﺮوت :دار ﻟﺤﺪ
ﺧﺎﻃﺮ.

A LEGACY OF ISLAMIC PRESENCE
MANUSCRIPT COLLECTIONS IN HUNGARY1
Kinga Dévényi
Corvinus University of Budapest

0. As is well known, Hungarians have come into contact with Islam during
several periods of their history, from the earliest ages up to the present, but the
majority of the population in neither epoch embraced Islam. Islamic religion
and culture, however, existed in the Carpathian Basin at various periods, and in
this article I wish to examine the legacy of this presence, if any, in the Islamic
manuscript collections of present day Hungary.
For this purpose I shall first give a brief overview of the institutions of Islamic learning, so that we have a general picture of what we should look for
and what we can expect to find among the MSS, and then I shall endeavour to
present the contents of the existing Hungarian collections against this cultural
background.
1. Islamic learning: institutions and curriculum
“The history of Islamic institutions of learning is inextricably linked with Islam’s religious history” – wrote George Makdisi (1981: xiii) in his pivotal study
on the rise of colleges.
And accordingly, it is not surprising that the ordinary, everyday mosque, the
masğid, was the first institution of learning in Islam, and one which preserved its
primacy as the ideal institution of disseminating knowledge. From the earliest
times there is also evidence of the development of mosque libraries. The basis
of which could have been the custom for authors to deposit copies of their works
for reference in the mosque of their quarter or town.
The founder of the masğid could decide and determine in the foundation
document which one of the Islamic sciences should be taught in it. So, in the
An earlier version of this paper was delivered at the international conference on “Libraries
and Cultural Memory” organised by the Faculty of Humanities and Social Sciences, Pázmány
Péter Catholic University, 17-18 October, 2012, in Budapest.
1
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first centuries of Islam masğids also functioned as teaching establishments. They
served as colleges for the Islamic sciences and their ancillaries, including grammar, philology and literature. Often a khan was built next to them as a residence
for out-of-town students. Being highly meritorious and socially desirable, the
founding of masğids was a practice followed by several men of power and influence. The professors usually also served as the imams of these mosques, and the
mosques often became designated by the names of those who taught in them.
Bigger mosques also functioned as institutions of learning on a larger scale.
The Friday congregational mosque (ğāmic) had ḥalqas, i.e. study-circles, in
which the various Islamic sciences were taught. The existence of study-circles
was common to all congregational mosques. They were led by professors specifically appointed to a certain mosque’s study circle. In this sense a ḥalqa was
a professorial chair. And this practice continued well into the 20th century, as is
sufficiently documented in the case of the Azhar mosque in Cairo. According
to the account of the Egyptian writer Ṭāhā Ḥusayn, who attended Muḥammad
c
Abduh’s lectures at the Azhar, “the content of Abduh’s teaching did not depart
in the slightest from the traditions that had been laid down. He used the most
ancient and the most venerated of the classics as the basis of his teaching.”
So the ğāmic, besides being a place of worship for the Muslim congregation
on Friday, with its Friday sermon, also supplied the place where the various Islamic disciplines and their ancillaries, including Arabic language and literature,
were taught.
After the crystallisation of Islamic law in the tenth-eleventh centuries, the
madrasa developed from the masğid to become the institution of learning par
excellence, in the sense that it was devoted primarily to the study of Islamic law,
the most prestigious of the Islamic sciences and the most important for the community. This development, however, did not mean that the masğid and the ğāmic
ceased to function as centres of Islamic teaching. The basic difference was the
special focus on law in the madrasa, while the masğids continued to be the seats
of other religious sciences.
Now the question remains about the exact nature of the sciences that could
have been taught in the mosques.
From the beginning the Qur’ān was in the focus of Islamic sciences and the
aim of all scholarly activity was the better understanding and interpretation of the
Holy Book. The 9th century, however, was witness to a sharp change, since this
was the epoch of great translations from Greek. Hereafter there was no escape
from the influence of the so-called Greek sciences within Islamic sciences proper.
Hence logic and the weapons of dialectic could not be disposed of by those well
versed in law. So its study became a prerequisite for studying Islamic sciences.
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Libraries from the outset collected works in all available branches of Islamic
sciences which also facilitated the spread of non-Islamic sciences, like logic,
mathematics, etc. while medicine was taught in hospitals.
Talking about libraries, it is interesting to note that the arrangement of books
followed a hierarchic order and this order remained the same throughout the
centuries. Goldziher in his Report (submitted to the Hungarian Academy of Sciences in 1874) on books brought (by him) from the East listed the books in this
order mentioning that “according to the Muslim custom which has become a
rule to be followed, books should be piled upon in a manner that the Qur’ān
should be on the top of the pile as it is the accumulation of knowledge. Directly
underneath follow the exegetical works in a strict order: commentaries of the
Qur’ān, works of Prophetic tradition (ḥadīt), law and adab, the latter in the widest sense, containing the knowledge of everything necessary for the cultured
people, including lexicography, grammar and poetry” (Goldziher 1874:10-11).
And indeed, this is the skeleton of the hierarchy of Islamic sciences, which has
remained the curriculum of teaching until well into the 20th century.
For a model curriculum of Islamic teaching at the end of the 19th century we
can take the example of the Azhar where subjects were taught in two categories.
Subjects belonging to the first category were to be studied for their own sake.
Here belonged:
– theology (kalām or tawḥīd)
– jurisprudence (fiqh) and principles of jurisprudence (uṣūl al-fiqh)
– Qur’ānic exegesis (tafsīr)
– traditions of the Prophet (ḥadīt).
Subjects belonging to the second category were to be studied as necessary
tools for studying subjects belonging to the first group. This second group comprised:
– syntax (naḥw)
– morphology (ṣarf)
– the different branches of rhetoric
		 ○ semantics (macānī)
		 ○ science of figurative expression (bayān)
		 ○ embellishment of speech (badīc)
– logic (manṭiq).
The 1896 reform of the Azhar added a few subjects to the syllabus without
modifying its basic structure. To the first group: Religious ethics, Islamic history, Composition, Oratory To the second group: Arabic language, Arabic lit-
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erature, Geometry, Geography, Terminology of Prophetic tradition, Arithmetic,
Algebra, Prosody and Rhyme2.
2. Islamic manuscript collections in Hungary
2.1 Minor collections
After this brief survey of the institutions and the curriculum of Islamic learning,
let’s turn our attention to the question of how Islamic manuscript collections
were brought into existence in Hungary and what their relation is to the curriculum of the traditional Islamic learning system3.
Apart from tiny collections of about ten Oriental manuscripts each owned
by the Library of the Arabic Department at Eötvös Loránd University Budapest,
and the main library of the same university, the Museum of Ethnography, and
a private collection of texts and scrolls related to magic, there are two larger
collections open to the public in Budapest, one in the National Library, and the
other in the Oriental Collection of the Library of the Hungarian Academy of
Sciences.
2.2 The collection of the National Library
The Oriental manuscripts of the National Library were first described in two articles by Ignaz Goldziher in 1880. There – based on the evidence of lines inscribed
in the manuscripts4 – Goldziher states that the majority of the holdings were acquired by the new owners after the Turks had left them behind after their defeat
in the Battle of Buda in 1686. Several of these manuscripts formed originally
part of the waqf (religious endowment) of the congregational mosque of Buda
as is evidenced by the possessor notes5. These MSS were subsequently donated
by their Hungarian owners to the National Library. As there are altogether 91
Islamic MSS (39 Arabic, 7 Persian and 45 Turkish), this small number of surviving MSS does not allow us to draw any conclusions as to the exact content of that
library or any other Islamic library in Hungary in the 16th and 17th centuries.
Cf. Mahmoudi 1998:22-23.
A general survey of these collections was given by A. Fodor (1992).
4
A characteristic remark is what can be read in a codex (Sign, 6 Quart, arab.) from the M.
Jankovich collection: “Dieses Buch ist bey Eroberung Offen bekommen worden von denen Türken” (Goldziher 1880:105).
5
Cf. eg. the following remark: “Donatus ad templum magnum Urbis Bodum seu Budám
(!) in Hungária per sacerdotem ejus Schaichi Soliman Efendi” (Sign. 2 Quart, arab.) (Goldziher
1880:107).
2
3
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2.3 The collection of the Library of the Hungarian Academy of Sciences
2.3.1 The Muslim community in Hungary at the beginning of the 20th century
If we, however, turn our attention to the most significant collection of Islamic
MSS in Hungary which is to be found in the Library of the Hungarian Academy
of Sciences, we find a completely different situation. There are three distinct
groups of Islamic manuscripts in this collection, from among which our interest
will be focused only on the Arabic ones. The reason for this is their provenance.
The Turkish6 and Persian manuscripts possessed today by the Library of the
Academy can be primarily attributed to the conscious effort of certain scholars
who collected these manuscripts in the 19th century, like e.g. Dániel Szilágyi7,
Áron Szilády, Arminius Vámbéry8, and Alexander Kégl9. The majority of the
Arabic manuscripts, however, originally belonged to the small group of Muslims who lived in Hungary in the beginning of the 20th century. According to the
1910 census, the number of Muslims living in Hungary amounted to 553 (from
among them 179 had Turkish as their mother tongue and 319 Bosniac), not
counting those living in Bosnia itself (more than 600,000)10. The majority of the
Turks were students. Their first group arrived in 1909 led by imam cAbdallaṭīf.
The centre of their worship was the shrine of the 16th century Bektashi dervish,
Gül Baba, which – after having been converted to a Jesuit chapel in the 18th century – regained its position in Islam as the northernmost centre of Ṣūfī pilgrimage after the dissolution of Jesuit order in 177311.
Albeit this small community of Muslims was divided because of the different
ethnicity of its members, its existence was well known outside Hungary as is
evidenced for example by the donation of books in 1935 in the form of inalienable religious endowment (waqf). The books comprising 13 titles in 64 volumes were donated to the community of Muslims in Hungary by a certain Ḥāğğ
Yacqūb cAbdalwahhāb from Cairo. The text of the donation (Fig. 1) is printed in
each volume and reads as follows:
“In the name of God, the merciful, the compassionate
I instituted an endowment of this book irrevocably to God almighty with a
lawful and true donation. It cannot be sold, donated, changed, or exchanged.
06
For a more detailed description of the provenance of Turkish MSS and their contents, see,
e.g. Parlatir et al. 2007: 11-12.
7
On the collection of this remarkable person, see Kúnos 1892 and more recently Sudár 2003
and Sudár & Csorba. 2003.
08
Cf. Apor 1971.
09
For his collection, see Szántó 2013.
10
Cf. Léderer 1988:34.
11
For Gül Baba and the Bektashi Order in Hungary, see Ágoston & Sudár 2002.
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I made its storage place the country of Hungary in its capital, Budapest, so
that it be in the zāwiya of Gül Baba so that Hungarian Muslims and other
Muslims who come to the above-mentioned town of Budapest benefit from
it, at the care of his excellence, the muftī and imām of Muslims in the country of Hungary, Imām cAbdallaṭīf efendi. After him the care should fall into
the hands of whoever will lead the Muslims there.”
These printed books – which survive in the library of the Arabic Department
of Eötvös Loránd University – are a careful collection of the most important Islamic texts, comprising everything necessary from Qur’ān commentaries, (like
that of the tenth century aṭ-Ṭabarī in 30 volumes) to ḥadīt, and collections of
legal decisions.
2.3.2 Arabic manuscripts in the Library of the Academy
Prior to the arrival of these printed books to Hungary, and also parallel to them,
the members of the Muslim community in Hungary, and in particular their
imam, cAbdallaṭīf, made use of MSS, since the beginning of the 20th century
was a period in the Islamic world when people still relied on MSS in the field
of religious studies. And indeed, we frequently encounter cAbdallaṭīf’s name or
the name of other members of this community in the Arabic manuscripts of the
Oriental Collection of the Library of the Hungarian Academy of Sciences.
Although the number of Arabic MSS is only 176 in this collection, the majority of them come from the small Muslim community that lived in Budapest
before the Second World War. Imām cAbdallaṭīf died in 1946 and the community was quickly dissolved in the post-war period not favourable in Hungary to
any religious activity.
There are several collected volumes among the 176 MSS, containing two to
nine works, so in reality the number of works is 291. Since the overwhelming
majority of the MSS come from this community, we have a clear picture of the
works they used. The frequency of certain types of manuscripts and oeuvres
reflects very well the Islamic teaching curriculum as we have seen it in the case
of the Azhar mosque.
Though the surviving manuscripts cannot be equated with the total holdings
of the former Islamic community, we can still make an adequate assessment
about the character of their MS possessions. It can be established, that most of
the manuscripts that belonged to this community are late – usually 17th, 18th, 19th
century – copies of works that were not collected but used by the community.
So they were not valuable for them as artistic pieces of MS culture, but as texts
that contain important information about their religion and the sciences necessary for its study.
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It should be pointed out that although the mother tongue of the majority of
Muslims at that time in Hungary was either Turkish or Bosniac, the MSS as well
as the books donated by Ḥāğğ Yacqūb cAbdalwahhāb were all in Arabic, this
being the language of religious studies in the Islamic world even at that time.
It is interesting to note that the largest thematic unit of Arabic manuscripts
contains 83 works dealing with Arabic grammar (syntax and morphology). These
are standard works in multiple copies (from two to seven) that formed part of
the curriculum for the teaching of this discipline. The best represented author in
this category is the 15th century Molla Ğāmī whose commentary – entitled alFawā’id aḍ-ḍiyā’iyya – on the 13th century Ibn al-Ḥāğib’s al-Kāfiya fi n-naḥw
is available in nine copies, only two of which were donated by Hungarian collectors. While Molla Ğāmī can be considered the most well represented author
in the field of grammar, the second best represented is the 16th century Turkish imām, Meḥmed efendi Birgivi (1523-73). It may be interesting to note that
also very late copies of his work, copied obviously for the purpose of learning,
survive in the collection, like e.g. a copy of one of his grammatical works (alc
Awāmil al-mi’a, MS Arab 156) which was copied in Iskodra (Northern Albania).
Morphology and morphonology, the twin sciences of grammar, are exemplified by a popular work available in five copies in the collection. This is the
Marāḥ al-arwāḥ written by a 13th century author, Ibn Mascūd whose fame rests
on this composition (Fig. 2). Already in the 15th century, the Egyptian author of
encyclopaedic works, Ğalāl aḍ-Dīn as-Suyūṭī, described it as “a famous concise
book at the disposal of people”12. And this situation has not changed until the
20th century. This work is the fruit of some six centuries of studies in morphonology, and accordingly, although it is concise, yet comprehensible, so well serves
the aims of the students of Arabic language. It has frequently been copied and
bound together with four other shorter compositions in this field, like the Taṣrīf
of his contemporary, az-Zanğānī, and three anonymous works, one of which (alMaqṣūd fī ṣ-ṣarf) has popularly been attributed to Abū Ḥanīfa.
To this group we may add lexicography (cilm al-luġa) which is present with
only one manuscript (Kulliyyāt al-culūm by al-Kaffawī), and rhetoric (balāġa),
represented by eleven volumes three of which are copies of al-Qazwīnī’s Talhīs
al-Miftāḥ.
This linguistic group is closely followed by the group of manuscripts on
logic (manṭiq). The 45 manuscripts that represent this group here are mainly
al-Fanārī’s al-Fawā’id al-fanārīya and its various commentaries. The author, alFanārī (1350-1431) – qāḍī of Bursa at a young age, later grand mufti of Istanbul
– was a highly influential person in his age, and author of numerous composi12
About the author’s life, however, he could not find any data, cf. as-Suyūtī, Buġya I, 151, s.v.
“Aḥmad b. cAlī b. Mascūd”.
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tions. To this we can add another popular textbook from the 13th century: the
numerous copies Atīr ad-Dīn al-Abharī’s Īsāġūğī and its commentaries.
These two fields – grammar (in its broadest sense) and logic – represent the
main subjects which belong to the second category of Islamic sciences which were
to be studied as necessary tools for studying subjects belonging to the first group.
Two among the subjects to be studied for their own sake are present within
the MSS in great quantity. These are jurisprudence (fiqh) and theology (kalām
or tawḥīd). In the second largest group of MSS we find 53 fundamental works
of mainly Ḥanafī jurisprudence, the legal school of the Ottoman Empire, like
e.g. several copies of the Multaqā l-abhur by the 16th century Ottoman faqīh, alḤalabī. Theology also forms a relatively large group composed by 29 works on
Muslim dogma. Taking into account that Gül Baba was a mystic, it is no wonder
that we find several manuscripts devoted to Islamic mysticism
Imām cAbdallaṭīf also had handbooks of munāẓara, i.e. theological-juridical
dispute, without the mastering of which he could not have been appointed to
this position. The main representative of this topic is the book of the 17th /18th
century Sāğaqlīzāda together with its commentaries. A few MSS of the Qur’ān
also found their way into the collection of the Academy’s Library, obviously not
reflecting the amount of copies which should have been in the possession of the
Muslim community.
Other subjects are represented by an even smaller amount of manuscripts.
The few number of ḥadīt works (altogether five works in three MSS) and Qur’ān
commentaries (three works in three MSS) can probably be explained by the fact
that these usually voluminous works had become printed by this time, so there
was no need to use manuscript copies.
The majority of manuscripts show evidence of the fact that they have been
studied and discussed under the leadership of Imām cAbdallaṭīf. They are full
of interlinear and marginal glosses, and sometimes even small slips of papers
are put between the pages where these commentaries continue. So we can confidently state that this collection preserves the cultural memory of the Muslim
community that lived in Budapest in the first half of the 20th century.
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Fig. 2. Ibn Mascūd (7/13 c.), Marāḥ al-arwāḥ (copied 1123/1711) Ms Arab O. 108, f. 4r
by courtesy of the Oriental Collection, Library of the HAS

IYYĀKA WA-L-MAS’ALA Z-ZUNBŪRIYYA
ON A WIDELY DEBATED MEDIAEVAL
GRAMMATICAL ISSUE
Katalin Fiedler
Eötvös Loránd University, Budapest

0. Introduction
The mas’ala zunbūriyya (“the question of the wasp”) is one of the most famous
disputes (munāẓara) between the grammarians of Baṣra and Kūfa. It is already
present in Ibn al-Anbārī’s (513-577/1119-1181) Inṣāf (II, 702-706, mas’ala
99), a collection of grammatical issues of controversy. It is mentioned in Ibn
Hallikān’s (608-681/1211-1282), Wafayāt (III, 463-465), in the biography of the
renowned grammarian, Sībawayhi (ca. 140-180/760-796), and also briefly in
Ibn Hišām’s (708-61/1310-60) Muġnī (II, 54-75)1.
Ibn Hallikān, on the one hand, describes it as an entertaining anecdote, emphasizing motives such as al-Kisā’ī (111-189/737-805, one of the most famous
representatives of the grammatical school of Kūfa) being the teacher of the sons
of Caliph Hārūn ar-Rašīd (Wafayāt III, 464). Ibn al-Anbārī and Ibn Hišām, on
the other hand, discuss the issue also from a grammatical point of view. Thus
their observations are of great importance for scholars, since their analytical
approach, in which the arguments of the two grammarians, Sībawayhi and alKisā’ī are presented one by one, sheds light both on the difference between the
two grammarians’ methodology and – in a broader sense – on the major distinguishing factors between the grammatical schools of Baṣra and Kūfa.
1. The story of the dispute (munāẓara)
According to Ibn al-Anbārī, the two grammarians, Sībawayhi and al-Kisā’ī appeared in front of Yaḥyā al-Barmakī2, in order to entertain the grand vizier with
their dispute concerning a specific grammatical question:
1
2

See also az-Zağğāğī, Mağālis 8, Yāqūt, Udabā’ I, 85 and XVI, 119, as-Suyūṭī, Ašbāh III, 15.
According to al-Muṭarrizī, it was Caliph Hārūn ar-Rašīd’s mağlis (al-Ḥarīrī, Maqāmāt 388).
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fa-aqbala calayhi l-Kisā’ī fa-qāla kayfa taqūlu kuntu aẓunnu anna l-caqraba ašaddu lascatan min az-zunbūri fa-iḏā huwa hiya aw fa-iḏā huwa iyyāhā
fa-qāla Sībawayhi fa-iḏā huwa hiya wa-lā yaǧūzu n-naṣbu fa-qāla lahu
l-Kisā’ī laḥanta ṯumma sa’alahu can masā’il min hāḏā n-naḥwi naḥwa
haraǧtu fa-iḏā cAbdullāhi l-qā’imu wa-l-qā’ima fa-qāla Sībawayhi fī ḏālika
bi-r-raf c i dūna n-naṣbi fa-qāla l-Kisā’i laysa hāḏā min kalāmi l-carabi…
“al-Kisā’ī turned to him asking: How would you say: ‘I thought that the
bite of the scorpion is more severe than that of the wasp, but, lo, this one
is like the other (hiya).’ Or: ‘…but, lo, this one is like the other (iyyāhā)’.
Sībawayhi answered: ‘this one is like the other (hiya)’. al-Kisā’ī told him:
‘you do not speak proper Arabic’. Then he asked another question concerning the same topic: ‘I went out, and lo, cAbdullāh was just coming (alqā’im). Is it with al-qā’imu or with al-qā’ima?’ Sībawayhi said: ‘One ought
to use here the nominative case instead of the accusative’. To this al-Kisā’ī
answered: ‘This is not the way Arabs3 speak’.
The debate was finally settled by Bedouins:
fa-dahalū wa-fīhim Abū Faqcas wa-Abū Ziyād wa-Abū l-Ǧarāḥ wa-Abū
Ṯarwān fa-su’ilū can al-masā’il l-latī ǧarat bayna l-Kisā’ī wa-Sībawayhi
fa-wāfaqū l-Kisā’ī
“They entered the room with Abū Faqcas, Abū Ziyād, Abū l-Ǧarāḥ and
Abū Ṯarwān among them. They were asked the same questions that were
discussed by al-Kisā’ī and Sībawayhi, and they agreed with al-Kisā’ī.”
2. The linguistic issue of the mas’ala
2.1 Two versions
The sources display the “question of the wasp” in two different versions4. These
differ in the choice of nouns, the position of the masculine and feminine nouns,
and in the gender of the infinitive (maṣdar).
– The sentence as given by Ibn al-Anbārī (Inṣāf II, 702) and Ibn Hišām (Muġnī
I, 71):
al-Kisā’ī uses the term “Arabs” referring to his Bedouin informants.
In only two versions, since the quotations in the Inṣāf and the Muġnī are identical. This story,
however, has a lot of different versions. A good example for this is given by al-Muṭarrizī in his
commentary to al-Ḥarīrī, Maqāmāt: “kuntu aẓunnu anna l-caqraba ġayr az-zunbūri fa-idā hiya
huwa am fa-idā hiya iyyāhu” (al-Ḥarīrī, Maqāmāt 388).
3
4

IYYĀKA WA-L-MAS’ALA Z-ZUNBŪRIYYA

81

kuntu aẓunnu anna l-caqraba (fem.) ašaddu lascatan (fem.) min az-zunbūri
(masc.) fa-iḏā huwa hiya/fa-iḏā huwa iyyāhā
“I thought that the bite of the scorpion is more severe than that of the wasp,
but, lo, this one is like the other.”
– The sentence in the wording of Ibn Hallikān (Wafayāt III, 464):
kuntu aẓunnu z-zunbūra (masc.) ašadda lascan (masc.) min an-naḥlati
(fem.) fa-iḏā huwa hiya/fa-iḏā huwa iyyāhā
“I thought that the bite of the wasp is more severe than that of the bee, but,
lo, this one is like the other”
One can easily see that while in the version of Ibn al-Anbārī the two feminine
words (caqrab, lasca) are followed by a masculine one (zunbūr), the two masculine words (zunbūr, lasc) are followed by a feminine one (naḥla) in the account
of Ibn Hallikān. Since in the sentence quoted by Ibn al-Anbārī there is only one
masculine word, it is easier to see in this instance which word is referred to by
the pronoun huwa. Meanwhile, in the quotation from Ibn Hallikān there are
more than one masculine word, thus the object of the pronoun is not clear.
2.2 The pronouns after idā
Indeed, the debate of the two grammarians focuses on the pronouns. The major
question they ask is whether one should put the 3rd person feminine pronoun in
raf c (nominative, hiya) or naṣb (accusative, iyyāhā) after the particle iḏā.
2.2.1 The Kūfan view
The opinion of the school of Kūfa as represented by al-Kisā’ī is that the second
noun after iḏā should be in naṣb. He, therefore, finishes the sentence with “faiḏā huwa iyyāhā”. The basis of al-Kisā’ī’s argumentation is that he considered
every linguistic data provided by the Bedouins (samāc) as a possible source for
analogical usage (qiyās) in sentences.
al-Kisā’ī followed the methodology of descriptive grammar not distinguishing between rare (šādd) and generally accepted (muṭṭarid) usage. He compiled
data from Bedouin informants without distinction between well-known, interesting, trivial or odd information. His informants reported everything they heard
from a trustworthy source. Consequently, even one example from a pre-Islamic
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or Islamic poet’s work was enough ground for him for a grammatical argument5.
According to this principle al-Kisā’ī gave an example that is analogous to the
case in question according to the Kūfan standards:
haraǧtu fa-iḏā cAbdullāhi l-qā’ima (Ibn al-Anbārī, Inṣāf II, 703)
“I went out, and lo, cAbdullāh was just coming”.
al-Kisā’ī and the Kūfan grammarians claim that the last expression of the
mas’ala zunbūriyya (iyyāhā) can be substituted by the term al-qā’ima on the
basis of analogy, since both words are in the accusative (naṣb)6. They argue that
the second pronoun is in naṣb because of the particle iḏā. They say that whenever this particle expresses surprise, it takes the meaning “wağada” (to find),
which ultimately attracts an object in the accusative (naṣb)7. According to the
interpretation of the Kūfans, the particle iḏā is a regent (cāmil) which exerts its
influence (camal) on the predicate of the nominal sentence (habar)8.
2.2.2 An evidence?
The case ending “-a” of the structure (al-qā’im) on which al-Kisā’ī bases his
argument is just as problematic as that of iyyāhā in his dispute with Sībawayhi.
This can be inferred from aš-Šarīšī’s commentary on al-Ḥarīrī’s al-Maqāma
š-Šīrāziyya (No. 35)9. In his work al-Ḥarīrī says:
fa-lammā ra’aytu šawba Abī Zaydin wa-rawbahu wa-uslūbahu l-ma’lūfa waṣawbahu ta’ammaltu š-šayha calā suhūmati muḥayāhu wa-suḥūkati rayyāhu
fa-iḏā huwa iyyāhu (al-Ḥarīrī, Maqāmāt 387, aš-Šarīšī, Šarḥ IV, 169)
“Now when I saw the mixture and tinge of Abû Zayd, and his wonted
ways and manners of proceeding, I looked hard at the old man, with all
his defacement of countenance and fulsomeness and lo! it was he himself”
(Steingass 1898:72-73).
The text of the 35th maqāma (“fa-iḏā huwa iyyāhu”) seems to support the
opinion of al-Kisā’ī. The commentators, among them aš-Šarīšī and al-Muṭarrizī,
however, rectify al-Ḥarīrī’s words saying that the correct form would be “faCf. Goldziher 1994:35: “According to [the Kūfan school], if we can find at least one example
among the old poets or a form which differs from the usual rule, this single example is sufficient
for somebody to follow it in writing or in speech in similar cases”.
6
The accusative is called fatḥ by the Kūfan grammarians, cf. Ibn al-Anbārī, Inṣāf I, 19.
7
li-annahā bi-macnā waǧadtu, Ibn al-Anbārī, Inṣāf I, 84, II, 705.
8
Cf. Ibn al-Anbārī, Inṣāf II, 704.
9
A. Fischer (1922:153) refers mistakenly to the chapter “al-Maqāma l-Baṣriyya” in his “unsere Satzfügung ja sogar in den Makamen des Baṣrensers…”.
5
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iḏā huwa huwa”. aš-Šarīšī also deals with the supporting example given by alKisā’ī (haraǧtu fa-iḏā cAbdullāhi l-qā’ima10), saying that the accusative ending
of al-qā’im is not acceptable for the Baṣran grammarians. He argues that the
accusative case of the word qā’im (suggested by al-Kisā’ī) is only in accordance
with the radical opinion of the grammarians of Kūfa, who claim that the ḥāl
(adverb of state or condition) can be definite. Sībawayhi, nonetheless, advocates
an opinion, which was subsequently accepted by the school of Baṣra that refuses
the possibility of a definite adverb of state or condition. It should be noted here
that these later commentators in their explanation refuse the accusative on the
basis of considering it ḥāl and refusing to accept that it can be definite following
the Baṣrans whose views by their time became generally accepted. The Kūfans,
however, did not explain this structure as a ḥāl, but as a consequence of the special usage of idā in the meaning of wağada.
2.2.3 The Baṣran view
According to the analysis of the grammarians of Baṣra, however, the particle
iḏā is not an cāmil attracting raf c and naṣb, but is simply followed by a nominal
sentence with both of its parts (mubtada’ and habar) being in the nominative.
Sībawayhi argues along the same lines, when he finishes the sentence with the
words: fa-iḏā huwa hiya.
Similarly to al-Kisā’ī the grounds for Sībawayhi’s arguments are qiyās and
samāc.11 The latter one is evidenced by the fact that Sībawayhi often introduces
justifications for his arguments with the terms samictu (I heard), ra’aytu (I saw)
balaġanī (it reached me)12. Contrary to al-Kisā’ī, however, Sībawayhi always
considers complex syntactic structures, and so interprets the iyyā particle in the
overall structure of language. Sībawayhi distinguishes three types of pronouns:
– the separate (munfaṣil)13,
– the suffixed (muttaṣil)14,
– and one connected to iyyā.

See also Fischer 1922:155.
Cf. Baalbaki 2008:35.
12
Cf. Levin 1994:204.
13
wa-ammā calāmātu l-iḍmāri l-latī takūnu munfaṣilatan min al-ficli wa-lā tuġayyiru mā
c
amila fīhā can ḥālihi iḏā uẓhira fīhi l-ismu fa-innahu yašrakuhā l-muẓharu li-annahu yušbihu
l-muẓhara wa-ḏālika qawluka anta wa-cAbdullāhi ḏāhibāni wa-l-karīmu anta wa-cAbdullāhi
(I, 343.6-9)
14
wa-clam anna ḥaḏfa n-nūni wa-tanwīni lāzimun maca calāmati l-muḍmari ġayri l-munfaṣili
li-annahu lā yutakallamu bihi mufradan ḥattā yakūnu muttaṣilan bi-ficlin qablahu wa-bi-ismin
fīhi ḍamīrun (I, 795-797)
10
11
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The three types differ not only in their form but also in their usage. The
separate pronouns can only signify raf c , the suffixed pronouns can take both the
naṣb and the ğarr, while the iyyā particle can only take naṣb. Since the use of
iyyā and that of the suffixed forms overlap, Sībawayhi concludes that iyyā can
be a sign of naṣb, when the suffix of object cannot be displayed15. In this case
iyyā serves as a substitute (badal) for the suffixed pronoun (muttaṣil)16:
iyyāka ra’aytu wa-iyyāka acnī17
“It is you whom I saw and I [really] mean you.”
atawnī laysa iyyāka wa-lā yakūnu iyyāhu
“They came to me, not to you, nor to him.”
3. The theoretical background for Sībawayhi’s interpretation
In order to understand Sībawayhi’s position in his debate with al-Kisā’ī, one has
to be familiar with two things. First, it is necessary to understand Sībawayhi’s
interpretation of what he calls huwa huwa structure, which in modern terms
would be the identifying nominal sentence18, and secondly, that Sībawayhi considers that the particle iḏā is not a regent (ġayr cāmil).
3.1 The huwa huwa structure
Sībawayhi (Kitāb I, 333.20) begins the analysis of this type of sentences with
the example:
qad ğarrabtuka wa-wağadtuka anta anta ... wa-l-macnā ... fa-wağadtuka
anta lladi acrifu
“I tried [to recognise] you, and found that you were you. ... It means ...
that I found that you were the one that I knew.”
Sībawayhi’s analysis starts with the anta anta structure. He establishes that
the first one is the mubtada’ (i.e. the subject of the nominal sentence), while
the second is the mabnī calayhi (i.e. the predicate of the nominal sentence).
Consequently, the two clauses in the above example (a verbal /wağadtuka/ and
alāmatu l-muḍmarīna l-manṣūbīna iyyā mā lam taqdir calā l-kāf (I, 332.4)
lā taqdiru calā l-kāfi wa-lā al-hā’i fa-ṣārat iyyā badalan min al-kāfi wa-l-hā’i fī hāḏā
l-mawḍic (I, 333.13-14)
17
This is a linguistic example formed on the basis of the Qur’ānic āya (Q 34/24): wa-innā aw
iyyākum la-calā hudan aw fī ḍalālin mubīnin, where the use of iyyā is compulsory.
18
It should be noted here that Sībawayhi did not use the notion of sentence at all.
15 c
16
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a nominal /anta anta/) are affixed to one another without any apparent structural relation between them. As a parallel to this sentence, Sībawayhi (Kitāb I,
333.21) quotes another example (wağadtuka wağhuka ṭalīqun /“I found that
your face was relaxed”/). He asserts an analogy between the two examples since
they consist of two structurally separate clauses and the two final phrases (anta
and ṭalīqun respectively) have the same syntactic function.
Sībawayhi (Kitāb I, 334.1-2), however, also acknowledges the use of iyyā
after a separate pronoun (munfaṣil): wağadtuka anta iyyāka.
In this case Sībawayhi says that anta is a ṣifa (attribute) to –ka, while iyyāka
is an apposition to anta, like ẓarīf in the sentence wağadtuka anta ẓ-ẓarīfa
(“I found that you were the one whom I knew as the witty one”)19. This, however, is completely different from the usage of iyyā in the mas’ala zunbūriyya
since there iyyā together with the pronoun (iyyāhu or iyyāhā) is the predicate of
a nominal sentence (mabnī calayhi in Sībawayhi’s terms).
3.2 iḏā
As we have seen, the mas’ala zunbūriyya contains two grammatical problems.
One concerns the use of huwa/hiya or iyyāhu/iyyāhā, the second the role of iḏā
uses to express surprise (iḏā li-l-mufāğaca). Interestingly enough, it is the second problem which drew much more attention in the grammatical literature after
Sībawayhi’s age20. Two questions arise in this respect: (i) whether iḏā is a regent
(cāmil) or not; (ii) if not, when and in which position can a noun in accusative
(manṣūb) stand after it.
As we have seen above, the Kūfans considered iḏā as cāmil. According to
Sībawayhi (Kitāb I, 45.3), however, iḏā is a particle introducing a nominal
sentence (ibtidā’): wa-li-iḏā mawḍicun āharu yaḥsunu fīhi ibtidā’u l-asmā’i
bacdahā. As an example, he puts: naẓartu fa-iḏā Zaydun yadhabu “I looked, and
lo! Zayd was just going away”.
Later Baṣran grammarians developed further the rules related to the use of
iḏā expressing surprise. Let us analyse here briefly only al-Mubarrad’s21 views
concerning the particle iḏā. In his Radd li-Kitāb Sībawayhi, he discloses 134
grammatical questions concerning which he does not concede with his predecessor (Bernards 1990:40).
The twelfth question of the treatise deals with the particle iḏā:
Sībawayhi adds that his explanation here originates from al-Halīl.
It is, however, outside the scope of the present paper to present the treatment of idā in all
its diversity.
21
al-Mubarrad died in 258/898, a mere one hundred years after Sībawayhi, which labels him
as a member of the second generation of grammarians following Sībawayhi. His work is exceptionally enticing, since he was the first to openly criticize the Kitāb (cf. Bernards 1990:35).
19
20

86

Katalin Fiedler

fa-ammā iḏā l-latī takūnu li-l-mufāǧa’ati fa-tilka taqacu bacdahā l-asmā’u
… wa-ḏālika qawluka haraǧtu fa-iḏā cAbdullāhi qā’imun wa-in ši’ta
qulta fa-iḏā cAbdullāhi wa-taskutu wa-lā taḥtāǧu ilā ǧawābin (Bernards
1997:21-22)
“In case iḏā expresses surprise, a noun may follow (e.g. haraǧtu fa-iḏā
Abdullāhi qā’imun). If you wish, you can also say fa-iḏā cAbdullāhi (“lo,
c
Abdullāh!”). Then you should not say anything else, because no further
clause is needed.”
c

Thus, according to al-Mubarrad, in case iḏā expresses surprise, not only a
separate nominal clause (ibtidā’) may follow it, as stated by Sībawayhi, but also
an independent noun. That is the iḏā of surprise does not necessarily need a complete clause. Similarly to Sībawayhi, he does not consider iḏā as a regent (cāmil).
In another work, the Muqtaḍab, al-Mubarrad is more lenient. First he mentions the use of iḏā, stipulating that in standard use the noun following the particle ought to be in the nominative case (raf c ), but he also allows the accusative
(naṣb) in the second part which he calls ğawāb:
wa-taqūlu haraǧtu min ad-dāri fa-iḏā Zaydun fa-macnā iḏā hāhunā
l-mufāǧa’atu fa-law qulta calā hāḏā haraǧtu fa-iḏā Zaydun qā’iman kāna
ǧayyidan li-anna macnā fa-iḏā Zaydun ay fa-iḏā Zaydun qad wāfaqanī (alMubarrad, Muqtaḍab III, 274)
“Or you could say: ‘I went out from the house, and lo, Zayd was there!’.
The iḏā particle here expresses surprise. If you then said: ‘I went out and
lo, Zayd was standing there’ it would be proper, since ‘lo, Zayd was there’
means ‘lo, Zayd was encountering me by chance.”
Baṣran grammarians after al-Mubarrad’s generation treat this question in
more detail calling al-Mubarrad’s ğawāb by a new term, ḥāl, and refusing the
Kūfan view that ḥāl may be expressed by a definite noun (as we have seen it in
al-Kisā’ī’s view in the mas’ala zunbūriyya)22.
4. Conclusions
The above analysis may have demonstrated two important facts:
1. Despite the apparent differences, the argumentation of the representatives
of these grammatical schools displayed similar features. The basis of argumentation were in both cases qiyās and samāc. A consequence ensuing from this was
that both parties implemented some kind of descriptive grammar. Yet a differ22

See the discussion in detail, among others, in Ibn al-Anbārī, Inṣāf II, 702-706.
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ence between the two schools is tangible in this respect. The representatives of
the school of Baṣra were more stringent. They limited the circle of trustworthy
rāwīs. The Kitāb of Sībawayhi contains 1050 šawāhid, out of which there are
only 50 without a source23. This may attest two facts. The first is that even an
anonymous verse can be ground for argumentation, the second is, that members
of the school of Baṣra were extraordinarily strict in their choice of sources. The
latter conclusion, in turn, points to two further observations. Firstly, that the
members of the school of Baṣra were intent to stipulate the use of language.
Secondly, as they were the ones writing the grammar books, they had to be
pragmatic in their explanations. Based on the assumption that all human languages function according to productivity rules, a grammarian may formulate
such examples that would become paradigms for an infinite number of existing
sentences. This is further evidenced by Sībawayhi’s occasional prescriptive remarks. His aim was not to stipulate the language of Bedouins but to teach his
readers how to speak proper Arabic24.
2. The verdict in the dispute was delivered by Bedouins who had thought
that al-Kisā’ī was right. This shows that Bedouins were not only informants,
but were also considered as authorities in grammatical questions25. Despite the
fact that there existed no unanimous Bedouin language, only a couple of dialects, grammarians tended to consider the opinion of Bedouin speakers in grammatical questions worthy of attention. The reason for this inclination was that
Bedouins were not only familiar with the dialect and language of ancient poets,
but – contrary to the urbanized population of the cities – they conducted a similar way of living to their ancestors. They shared the environment of pre-Islamic
poets. When travelling to the cities, the Bedouins naturally established relations
with the urbanized population, but this had apparently little effect on their language, and they kept using their own dialect. To grammarians this dialect naturally recalled a higher standard of language, since Bedouins still implemented
those short-vowel endings, which – as for the urbanized population – had not
even survived into the 2/8th century 26.

Cf. Goldziher 1994:36.
Cf. Levin 1994:204.
25
Cf. Blau 1963:43-46.
26
Cf. Levin 1994:213.
23
24
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THE BODY PARTS OF THE HORSE
IN THE ARABIC DIALECTS
OF NORTH ARABIA AND EGYPT
ZSUZSANNA KUTASI
Eötvös Loránd University, Budapest

This article is a continuation of my earlier paper (Kutasi 2001) in which
I examined the classical terminology of the horse. In this paper I investigate
those terminological collections from the 19th-20th century which contain
among others expressions about the body parts of the horse. From among these
works I selected four which were relevant for my task, the vocabularies by W.
Rzewuski, A. Musil, C. R. Raswan, and J. C.Watson. The first three collected
data among the cAnaza, the powerful confederation of tribes in the north of the
Arabian peninsula, and primarily from the members of their largest tribe, the
camel- and horse-herding Ruwala. Their vocabularies will be compared on the
one hand to the classical terminology related to the body parts of the horse, and
on the other hand to the words collected by J. C. Watson in Egypt.
In the following I shall present the modern Arabic vocabulary related to the
body parts of the horse on the basis of these four collections. This will be
followed by a comparative chart between the terms offered by these collections and those used by Abū cUbayda, in his Kitāb al-hayl, the classical work
which serves as the basis for comparison.
I have taken into account only those words which concern the body parts of
the horse from among the terms collected by the four authors for comparison
with their Classical Arabic counterparts. An asterisk (*) marks those words
which are present in the vocabulary of Abū cUbayda’s Kitāb al-hayl. Terms
given by Abū cUbayda are put in parenthesis if their is a significant difference
from the forms used in the dialects. A phonetic or a semantic difference
between the Classical Arabic and the dialectal form is marked by a (~) sign.
Terms are listed in strict alphabetical order according to the Arabic word.
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1. Waclaw Rzewuski’s collection
The Polish count, Wacław Seweryn Rzewuski (d. 1831?) collected his
vocabulary from the Ruwala Bedouins grazing in and around Nağd. Because
of his adventurous life, however, his manuscript written in French and entitled
“Sur les chevaux orientaux et provenants (sic!) des races orientales” has
until recently remained unedited. It was only published in 2002 under the title
“Impressions d’Orient et d’Arabie, un cavalier polonais chez les Bédouins,
1817-1819”.
This voluminous work of about 700 printed pages, however, is much more
than a mere list of terms. It contains highly detailed descriptions of the best
Arabian horses, their sizes, pedigree data, markings and colourings. It describes sightings of the best examples of a breed. There are also descriptions of
the methods of taming and working with Arabian horses, as well as breeding
them. His interest extended also to the Arabian Peninsula and the Arabs
themselves, whom he admired. Before turning his attention to the horses which
takes up most of the book, he describes the life in the desert, the illnesses, the
desert wind, the Meccan caravans, the Druzes, the Turks, and the Tatars, side
by side with contemporary historic events.
The life of this count was quite extraordinary1. He was born into a rich noble family north of the Black Sea in Savran’ between Kiev and Odessa. His
family was one of the most ancient and influential families of Podolia. So it is
no wonder that his father wanted him to become a diplomat. His enthusiasm
for Arabian horses and the Bedouin world began in his childhood, on hearing
stories from people returning from Arabia and North Africa. In this he was
greatly influenced by his uncle, the celebrated traveller Count Jan Potocki
(1761-1815). Later he took up Oriental studies in the University of Vienna. By
the time he was 27, Rzewuski became a cavalry officer in the Austrian army
and as such, he took part in the Napoleonic wars.
He inherited a large property from his father including a stud farm and because of his passion for horses he wanted to develop it himself, instead of
sending emissaries as was usual for the Polish nobility at that time. He, however, lacked the means for such an undertaking. The year 1815 meant not only
the end of Napoleonic wars, but also a possibility for Rzewuski to realise his
dream. He presented the project of his expedition to the Russian Tsar, Alexander I, and his sister, Grand Duchess Catherine Pavlovna of Russia, the
Queen of Württemberg who wanted him to purchase Arabian horses (from the
1

For a detailed account of his life, see Daszkiewicz 2002. See also Kapliński 1881, Brzoza
1969, and Ostrowski 1986.
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breed of kuḥaylān) to establish the Weil Stud2. They approved of his plan, so
he was able to start preparations for his expedition. With their financial help he
left Podolia at the end of 1817 with a small group of about fifteen people. At
the end of the expedition they brought back 137 horses (stallions and 35
mares) from Nağd with a detailed list showing their pedigrees. Between the
year 1818 and June 1820 (when he finally returned home) he built up an excellent relationship with the Bedouins whose life he shared during this time.
His skill in horses also grew more and more and the Bedouins of Nağd called
him Amīr Tāğ al-Fahr in recognition of his knowledge. The costs of his expedition, however, were far greater than the revenue, so he ran into debts and had
to leave the territory.
His death became a legend according to which he disappeared in a battle,
riding on his favourite Arabian stallion Muhtār-Tāb. According to a romantic
poem about him, he did not die, but returned one night to his fields, let out his
horses, and flew with them toward the steppes, over the Caucasus, to the deserted grazing grounds3. After his death, the tsar’s police confiscated his library including his manuscripts. His pivotal work on the Bedouins and the
Arabian horse survived because Rzewuski had lent it to one of his friends, so
the manuscript finally ended up in the National Library of Poland. His horses
were also sold on auctions to different studs.
The words in the following table have been gleaned from Rzewuski 2002.
1.
2.
3.
4.
5.
6.
7.
8.
9.
10.
11.
12.
2

Ears. * ~ ()أذُن
Arch of eye.
Mane.*
Lower thighs. * ~ (  أﻓْﺨﺎذ،) َﻓﺨِﺬ
Back of nose.
Region of shoulder. *
Region of sexual organs.
Belly. *
Forehead. *
Sides.*
Withers. * ~ ()ﺣﺎرِك
Hoof. *

أذﻳﻦ
ارز اﻟﻌﻴﻨﻴﻦ
 ﻣﻌﺮﻓﺔ،اﺷﻌﺎر
أﻓﺤﺎد
اﻓﻄﺴﺎ
أآﺘﺎف
،اﻣﺲ اﻟﺮآﺐ
رآﺐ
ﺑﻄﻦ
ﺟﺒﻬﺔ
 أﺟﻨﺎب،ﺟﻮاﻧﺐ
ﺣﺎرآﺔ
ﺣﺎﻓﺮ

Founded in 1817 at Esslingen by King Wilhelm I of Württemberg for the purpose of
breeding Arabian horses.
3
Cf. Harrigan 2001. The popularity of Rzewuski and his ideas is well shown by Adam
Mickiewicz’s poem, entitled Farys, written in his honour around 1828.
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13.
14.
15.
16.
17.
18.
19.
20.
21.
22.
23.
24.
25.
26.
27.
28.
29.
30.
31.
32.
33.
34.
35.
36.
37.
38.
39.
40.
41.
42.
43.
44.
45.
46.
47.
48.
49.
50.
51.
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Temple.
Teeth.
Jaw. Region of the outer masseter * (soft palate)
Forearm. *
Tip of the jaw.
Hind legs. * ~ () ِرﺟْﻼن
Head.*~ ()رأس
Front part of the neck. (from the throat to the breast)
Fore knee. *
Upper thighs. * (ّ – ُزرback part of the croup)
Upper part of breast.* ~ (lower part of the breast,
sternum, place of the first six ribs)
Long hairs of the tail. * ~ () َذﻳْﻞ
Fore cannon. * ~ (lower thigh)
Anus. * ()أﺳﺖ
Groins, flank. * ~ (loins)
Flexor tendon. *
Hair of pastern.
Breast.*
Frog(s). * ~ (navicular bone)
Neck, from the breast up to the throat. *
Achilles tendon. *
Back part of the croup. * ~ (sinew, tendon, nerve)
Bone of tail.
Upper lip.
Eyes. * ~ ()ﻋﻴﻨﺎن
Ankle, fetlock joint.
Neck, from the breast up to the throat. Cf. رﻗﺒﺔ
Heel. * ~ (hock)
Croup.*
Forelock.
Tonsils.
Tongue. * ~ ()ﻟِﺴﺎن
Region of eye.
Two elbows. *
Flexor tendon.
Side of the neck.
Pastern. * ~ (joint)
Nostrils.* ~ () َﻣﻨْﺨِﺮان
Breast. * ~ (upper part of the neck, throat)

ﺣﺰﻳﻦ
ﺣﻔﻮد
ﺣﻨﻚ
ذراع
ذﻗﻦ
 ﺻﻠﺒﻴﻦ،رﺟﻠﻴﻦ
رس
رﻗﺒﺔ
رآﺒﺔ
ز ّر
زور
زﻳﻞ
ﺳﺎق
ﺳﺔ
ﺷﺎآﻠﺔ
ﺷﻈﺎ
ﺷﻌﺮ اﻟﻘﻴﻦ
ﺻﺪر
ﺿﻔﺎدع
ﻇﻬﺮ
ﻋﺮﻗﻮب
ﻋﺼﺐ
ﻋﺼﻌﺺ
ﻋﻠﻤﺔ
ﻋﻴﻨﻴﻦ
ﻗﻴﻦ
آﺮد
آﻌﺐ
آﻔﻞ
آﻮﻟﺔ
ﻟﻮزﺗﻴﻦ
ﻟﻴﺴﺎن
ﻣﺤﺠﺮ
ﻣﺮﻓﻘﻴﻦ
ﻣﺸ ّﺘﻦ
ﻣﻌﻮّذة
ﻣﻔﺼﻞ
ﻣﻨﺨﺮﻳﻦ
ﻧﺤﺮ
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52. Region of larynx. * ~ (vein)
53. Fore legs. * ~ ()ﻳﺪان
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ورﻳﺪ
ﻳﺪﻳﻦ

2. Alois Musil’s collection
The Czech explorer, Orientalist and author Alois Musil (1868-1944) who later
became the professor of Oriental Studies at Charles University, Prague, lived
together with the Ruwala, “the only true Beduin tribe of northern Arabia”
(Musil 1928:xiii), for months in 19084. During this time he studied their life
and noted down not only their customs but also a large vocabulary. This latter
contains ample material concerning the horse from which the following
selection is relevant to the body-parts of the horse.
1.
2.
3.
4.
5.
6.
7.
8.
9.
10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.
22.
23.
24.
4

Muscles behind shoulders. * ~
Ear. * ~ ()أُذ ُن
Upper lip.
Belly. *
Knee. *
Forehead. *
Side. *
Shoulder, withers. * ~ (withers)
Hoof. *
Hollow above eye.
Horseshoe. *
Jaw. *
Testicles. * ~ (ﺧﺼْﻴَﺘﺎن
ُ)
Udder.
Fore cannon. * ~ (forearm)
Rein. *
Neck.
Fore knee.*
Penis.
Centre of the forehead.
Hair of tail.*
Navel.*
Labia pudendi. (Part of sexual organ of a mare.)
Noseband.

For a detailed account of his life, see Bauer 1991.

أﺑﺎهِﺮ
إذَن
ُﺑﺮْﻃُﻢ
َﺑﻄْﻦ
َﺛﻔْﻨَﺔ
ﺟﺒْﻬَﺔ
َ
ﺟﻨْﺐ
َ
ﺣﺎرِك
ﺣﺎﻓِﺮ
ﺣﺠْﺮَة اﻟﻌﻴﻦ
ِ
ﺣِﺬاء
ﺣﻨَﻚ
َ
ﺧﺼْﻴﺎن
ُ
َدﻳْﺪ
ذِراع
َرﺳَﻦ
ُر ُﻗﺒَﺔ
ُرآْﺒَﺔ
ب
ّ ِز
ﺳﺎﻋِﺪ
ﺳَﺒﻴﺐ
ﺳ ّﺮ
ِ ،ﺳﺮﱠة
ُ
ﺳﻘْﻒ
َ
 َرﺷْﻤَﺔ،ﺳِﻜﻴﻤَﺔ
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25.
26.
27.
28.
29.
30.
31.
32.
33.
34.
35.
36.
37.
38.
39.
40.
41.
42.
43.
44.
45.
46.
47.
48.
49.
50.
51.
52.
53.
54.
55.
56.
57.
58.

Groins, flank. * ~ (loins)
Teats.
Breast. *
Root of ear.
Sexual organs of a stallion.
Sexual organ of a mare. *
Back.*
Back part of fetlock joint.
Hock. * ~ (ﻋﺮْﻗﻮب
ُ – the hock as a whole with the
Achilles tendon)
Tip of the nose. * ~ ()أرْ َﻧﺒَﺔ
Chestnut.
Frog.
Dock. * ~ (ﻋﻜْﻮَة اﻟﺬﻳﻞ
ُ)
Lower lip.
Eye. *
Occiput.
Thigh. * ~ () ﻓﺨِﺬ
Forelock.
Back part of croup above the tail.*
Pastern.
Hind cannon.
Elbow.
Standing far apart between the forelegs.
Ankle, fetlock joint.
Tear duct.
Backward parts.
Curb chain.
Point of croup.
Mane. * ~ (ﻋﺮْف
ُ ، )ﻣ َﻌ َﺮﻓَﺔ
Hairs on coronet.
Nostril.*
Hairs on back part of fetlock joint.
Croup. * ~ () َورِك
Vein at the throat.*

ﺷﺎ ِآﻠَﺔ
ﺷْﻄﻮر
ﺻﺪْر
َ
ﺻﺮْﺻﻮر اﻹذن
َ
ﻃﻴْﺲ
َ
ﻇﺒْﻮَة
َ
ﻇﻬْﺮ
َ
ﻋ ِﺬﻣَﺔ
َ
ﻋﺮْﻗﻮب
َ
ﻋﺮْﻧﻮﻧَﺔ
َ
ﻋ َﻔﻴْﻨَﺔ
ُ
ﻋ َﻔﻴْﻨْﺔ اﻟﺤﺎﻓﺮ
ُ
ﻋﻜْﺮَة اﻟﺬﻳﻞ
ُ
ﻋَﻠﻤَﺔ
َ
ﻋﻴﻦ
ﻓﺎﻋﻮس
َﻓﺨَﺬ
ُﻗﺼﱠﺔ
ﻗَﻄﺎة
ﻗﻴﻦ
آْﺮاع
آﻮُع
َﻣﺒْﻄِﻦ
ﺤ ﱠﺪدّة
َ ْﻣ
ﻣِﺪاﻣَﺔ اﻟﻌﻴﻦ
ِﻣﺮْوَة
ﺸ ﱠﻜﻢ
َ ْﻣ
ﺼﻤﱠﺔ
َ ْﻣ
ﻣَﻌﺎرَف
ﻂ اﻟﺸﻌﺮ
ّ َﻣ َﻘ
ِﻣﻨْﺨَﺮ
ُﻧ َﻘﻴْﺮَة
َورْك
وَرﻳﺪَة
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3. Carl R. Raswan’s collection
Carl R. Raswan (1893-1966), an adopted member of the Ruwala tribe, was
devoted to horses from childhood upward, and was in love with the Arabian
Breed even before his first trip to the Middle East, when he was only seventeen. Between then and the outbreak of World War II he studied Arabians all
over Europe, the Americas, and the Middle East, especially in Arabia. He
gathered terms of Arabic hippology over a period of twenty-six years during
his association with nineteen Bedouin tribes, with whom he migrated in Syria,
Iraq, Kuwayt, Transjordania, and the provinces of Hiğāz, Nağd and Qasīm.
During these years he shared the life of the same great tribe, the cAnaza, which
welcomed Rzewuski a hundred years earlier. In addition to the cAnaza, he also
collected material from other camel- and horse-breeding tribes of the desert,
like the Šammar (Šimmar), Muṭayr, cAğmān, Ḥarb and cAtayban. His expertise
and interest in horse breeding made him directly responsible for the foundation
of some of the most important stud farms in America. He is also the author of
several reference and adventure books. Though not an Arabist, he quickly
realised the significance of his collection of Arabic terms of hippology, and
thus decided to publish them in 1945, “duly alive to certain inadequacies”5.
The following table contains the relevant words from his collection. Although he supplied the words in transliteration, too, this has not been entered
into the present table.
1. (Upper) arm (of a horse).6 * ~ () أﺑﻬَﺮان
2. Straight, or slightly convex (Roman) facial profile. Cf.
afnas.
3. “Hand” (foreleg). * ()ﻳَﺪ
4. “Ear” of a horse. * ~ () ُأذُﻧﺎن
5. Thigh.
6. Ribs*
5

أﺑﺎهِﺮ
أﺧْﻨَﺲ
إد
إذِن
أزْﻗﺮ
أﺿْﻼع

Cf. Raswan 1945:97.
The  أﺑﻬﺮmeans “artery; aorta”,  أﺑﻬﺮانmeans “the two arteries of the heart” (see e.g. Hava
1964:49). According to Abū cUbayda (Hayl 139-140) this word is used in the dual to mean two
creases or bunches of muscle at the bottom of the belly, which connect to centre of zawr and go along
the lower side of the ribs to the last two ribs. The heart is in the place of zawr (sternum) between the
third and the sixth ribs. This is also the place of the upper arm which might have been the reason why
Raswan gave it this meaning. Perhaps the Bedouins wanted to explain to him this special place behind
the upper arm, like in the verse of Bišr (Ibn Qutayba, Macānī, kitāb al-faras 138):
ﺢ ُﻳ َﻘﻄّﻊ ذو أﺑْ َﻬ َﺮﻳْﻪ اﻟﺤِﺰاﻣﺎ
ٍ ﻋﻠﻰ آﻞ ذي َﻣﻌْ َﻴ ٍﺔ ﺳﺎﺑ
On every hot tempered (horse) there is a “floating” (person)
tears with its two sides the girth.
6
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7. The characteristic concave profile of face (dish face)
of the Arabian horse, the gazelle profile. Cf. ahnas.
8. Shoulder blades. See lūḥ.
9. Nose.* See marsan.
10. Upper lip (proboscis) of a horse.
11. Lower thigh of a horse. * ~ (– َﺛ ِﻔﻨَﺔknee)
12. Shield-like forehead, typical of the Arabian horses.
13. Wide, bulging forehead.
14. Forehead. See ğibha* ~ (ﺟﺒْﻬَﺔ
َ –part of forehead under
ears)
15. “Side” of a horse, the “barrel”.* ~ (ﺟﻨْﺐ
َ)
16. Part of the neck to which the amulet is fastened.7 *
(– ﺟِﺮانcrease at the throat)
17. The place on her body which the mare is able to reach
with the tip of her tail.
18. Shoulder of a horse. * ~ (withers)
19. Digger, spade, the hoof of a horse.*
20. Back (the part which carries the rider). * (ﺻﻬْﻮَة
َ )
21. Eyelashes of a horse.
22. Great width (depth) of the unclicked jawbones. See
also hanak.
23. Testicles of the stallion. * ~ (ﺧﺼْﻴَﺘﺎن
ُ)
24. “Udder” (of a mare).
25. “Tail”of a horse. (also a desert plan) * () َذﻧْﺐ
26. Elbow.
27. Cannon bone (of a horse). * ~ (forearm)
28. “Backbone”(vertebrae) of a horse. The name of cAlī’s
famous sword.
29. “Tail” of a horse, in Classic Arabic danab.
30. Head. *
31. Kneecap. * ~ (ﻏﺼَﺔ
ِ )دا
32. Hind leg. * () ِرﺟْﻞ
33. Pastern. * ~ () ُرﺳْﻎ
34. Withers of a horse.
35. Side of a neck of a horse.

أﻓْﻨَﺲ
أﻟْﻮاح
أﻧْﻒ
ُﺑﺮْﻃُﻢ
َﺛﻔْﻨَﺔ
ﺟﺒْﻬَﺔ
ِ
ﺟﺒْﻬَﺔ َﻧﻄّﺎ
ِ
ﺟَﺒ ِﻴﺤَﺔ
ﺟﻤْﺐ
َ
ﺟﻴِﺮان
ﺟَﻴﺮَة
ﺣﺎرِك
ﺣﺎﻓِﺮ
ﺣﺎل
ﺣﺠْﺮَة اﻟﻌﻴﻦ
ِ
ﺧﺒْﺮَة
َ
ﺧﺼِﻴﺎن
ُ
َدﻳْﺪ
َذﻧَﺐ
ذَراع
ذِراع
ذو اﻟﻔَﻘﺎر
َذﻳْﻞ
رأس
ﻏﻀَﺔ
ِ را
ِرﺟْﻠَﺔ
َرﺳَﺦ
َر َﻗﺒَﺔ
ُر ُﻗﺒَﺔ

7
The amulets could be fastened to many different places on the horse. Perhaps the place for
the amulet at the throat is where the throatlash is. This place is also mentioned in the classical
literature, but with another word: sālifa, i.e. the place of collar, the upper part of the neck to the
ear bones.
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36.
37.
38.
39.
40.
41.
42.
43.
44.
45.
46.
47.
48.
49.
50.
51.
52.
53.
54.
55.
56.
57.
58.
59.
60.
61.
62.
63.
64.
8

Knee. * ~ ( – ُرآْﺒَﺔknee of fore leg)
“Knee” of a horse.*~(knee of the fore leg)
The broad head of a horse viewed from the front.
Froth, saliva.
Penis (of the stallion) See also ṭays.
Deep forehead. Cf. safā.
Tail of a horse.*
Forelock. * ~ ()ﺳَﺒﻴﺐ
Middle of ğibhe seen from front8.
Narrow forehead.
“Sword” the long hair of the tail of a horse.*
“Flank” of a horse.*
“A span”, the width between the jowls of a horse.
šibrayn two spans, across her forehead (from extreem
corners of the eyes)
Throat.
“Teats” of the mare.
Lower part of knee.*
“Thorn” the spine of a horse.
Breast.*
Temple.
A “well placed flank”.
Point of croup. * ~ (top of croup on both sides of the
dock )
Haunch. * ~ (ﺻﻠْﺐ
ُ – vertebra)
“Path”, the deep seam on the back of an Arabian
horse, both sides of the furrow well muscled.
(Plural) Cannonbones. Often ones hears the word
waẓīf used for cannon bone, but waẓīf is the correct
term for the gaskin (the part of the leg above the hock)
Sexual organs of the stallion.
Sexual organ of the mare.*~(ﻷﻧْﺜّﻰ
ُ )ﻇِﺒﻴﱠﺔ ا
Back of a horse.*
“Heel”, (the correct word anatomically speaking) for
the hock of a horse
“Feather” (hairs) on the fetlock of a horse
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َرآْﺒَﺔ
ُرآْﺒَﺔ
ُرﻣﱠﺔ
رُوال
ب
ّ ِز
ﺳَﺒﻮُع
ﺳِﺒﻴﺐ
ﺳَﺒﻴﺒَﺔ
ﺳﻌِﺪ
َ
ﻰ
َ ﺳَﻔ
ﺳﻴْﻒ
َ
ﺷﺎ ِآﻠَﺔ
ﺷﺒْﺮَة
ِ
ﺷﺮْﻓﺎت
َ
ﺷْﻄﻮر
ﺷَﻈﻲ
ﺷَﻮك
ﺻﺪْر
َ
ﺻﺪَع
َ
ﺻَﻘﻞ
ﺻَﻼ
ﺻﻠْﺐ
َ
ﻃﺮِﻳﻘَﺔ
َ
ﻃﻔَﺬ
ِ
ﻃﻴْﺲ
َ
ﻇﺒْﻮَة
َ
ﻇﻬْﺮ
َ
ﻋﻘَﺐ
َ
ﻋ ِﺬﻣَﺔ
َ

Double ğibhe (shieldlike protrusion) on a very wide forehead. Named after the two curls of
hair on the bulges (regarded by superstitious people as good omen). See sâcid (Raswan1945:
word No. 813)
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65. “Hock” (of a horse)* ~ (ﻋﺮْﻗﻮب
ُ –Achilles tendon and
hock together)
66. Muzzle (of a horse).* ~ ( – أرْ َﻧﺒَﺔtip of the nose)
67. Hair on pasterns.9* () أﺷْﻌﺮ
68. Muscles.
69. Forearm * ~ (ﻋﻀُﺪ
َ – upper arm)
70. Root of tail.
71. Chestnut.
72. “Frog”, inner part of the hoof.
73. “Dock” the root of a horse’s tail. * ~ (ﻋﻜْﻮَة اﻟ َﺬﻳْﻞ
ُ – dock)
74. “Lower lip” of a horse.
75. Neck.
76. Neck. * (ﻋﻨُﻖ
ُ)
77. “Poll” of a horse.
78. Standing far apart between the forelegs (plenty room
between the forearms).
79. Haunch of a horse * ~ ( – َﻓﺨِﺬupper thigh )
80. Upper lip (proboscis).
81. Distance between hips.
82. “Horns” the plaits braided into the mane of a horse.
83. Long neck.
84. Foretop of a horse.
85. The fleshy part of the croup on both sides of the dock
(root) of the tail. * ~ ( – ﻗَﻄﺎةplace on the horse’s back
behind the rider).
86. Crest of the mane.
87. Heart. *
88. Little ears.
89. “Roman” (nose).
90. A conical hill, the bulging forehead between the eyes
of an aṣīl (noble) mare.
91. Qinnatayn are two high protuberances on the forehead
of a horse.
92. Withers. *
93. Liver. * () َآﺒِﺪ
94. Shoulder. * ( أآْﺘﺎف،) َآﺘِﻒ
95. “Shank” of a horse.

ﻋﺮْﻗﻮب
َ
ﻋﺮْﻧﻮﻧَﺔ
َ
ﻋﺸْﻌﺎر
َ
ﻋﺼْﻼت
َ
ﻋﻀَﺪ
َ
ﻋﻀَﻢ
َ
ﻋ َﻔﻴْﻨَﺔ
ُ
ﻋ َﻔﻴْﻨَﺔ اﻟﺤﺎﻓﺮ
ُ
ﻋﻜْﺮَة اﻟ َﺬﻳْﻞ
ُ
ﻋِﻠﻤَﺔ
ِ
ﻋﻨْﻒ
َ
ﻋﻨْﻖ
َ
ﻓﺎﻋُﻮس
ﻓﺤﺠﺔ ﺑﻴﻦ رﺟﻠﻴﻦ
َﻓﺨَﺬ
ِﻓﻨْﺴَﺔ
ﻗﺮَق
َﻗﺮْن
ُﻗﺮُوج
ُﻗﺼﱠﺔ
ﻗَﻄﺎ
ﻗﻔﺎ
َﻗﻠْﺐ
َﻗﻨَﻒ
ﻲ
ِ ﻗﻨ
ِﻗﻨﱠﺔ
ِﻗ ّﻨ َﺘﻴْﻦ
آﺎهَﻞ اﻟﺤﺎرِك
َآﺒَﺪ
آَﺘﺎف
آِﺮاع

This word in plural and appeared among the classical Arabic words. The beginning cayn
instead of hamza is a dialectal feature.
9
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96. Chest. * ~ (Part of the chest, which touches the ground
at lying of an animal (camel, horse.)
97. Small nipples of the udder.
98. Elbow of a horse.
99. Shoulder blade.
100. “Brisket”, the part under the chest between the
forearms of a horse.
101. The curved throat (where the windpipe enters between
the jowls), one of the eight distinctive and very
characteristic points of the pure Arabian horse* ()ﻣَﺬﺑَﺢ
102. Wide-sprung ribs. (big “barrel” chest)
103. “Pasterns”of a horse.
104. Eye gland of a horse.
105. Nose. See anf * ~ ( – َﻣﺮْﺳِﻦplace of noseband)
106. Chin groove of a horse.
107. Highest point of the croup of a horse.
108. The crest, the top of the neck of a horse.
109. Contracted hoof.
110. The spot where the forelock of a mare touches her
head (the bulging part of the forehead.)
111. Coronet of hair above the hoof.
112. Tip of the tail. * ~ () َﻗﻤْﻌَﺔ
113. “Nostrils” of a horse.*
114. Hollow over the eye.
115. “Forelock” *, the sacred tuft of a hair on the forehead
of an Arabian horse10.. See quṣṣe.
116. The two sides of the head.
117. The famous mare of Ḥārit Abū Buğayr. Nacāme is also
the word used for the skin of the head under the fore
top of the horse.
118. The hollow of the pastern below the fetlock.
119. Jaw of a horse.* ~ (ﺣﻨَﻚ
َ – soft palate)
120. Hip. (Pelvis of a horse)* ~ () َورِك
121. The “two hips”.
122. Hollow over the eye.*
123. Wide (deep) jaws.
10
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َآﻠْﻜَﻞ
آﻤﺎش
آُﻮع
ﻟﻮُح
َﻣﺒْﻄِﻦ
َﻣﺪْﺑَﺢ
َﻣﺠْﻔَﺮ اﻷﺿْﻼع
ﺤ ّﺪدَة
َ ُﻣ
ﻣِﺪاﻣِﻊ اﻟﻌﻴﻦ
َﻣﺮْﺳَﻦ
ﺸﻜّﻢ
َ َﻣ
ﺼﻤﱠﺔ
َ َﻣ
ﻣَﻌﺎرِف
ﻣُﻌﺮ
ِﻣﻔْ ِﺮق رأﺳﻬﺎ
َﻣﻘَﻂ اﻟﺸَﻌﺮ
َﻣﻤَﻌﺔ
ِﻣﻨْﺨَﺮ
ﻣُﻮام
ﻧﺎﺻﻴﺔ
ﻧَﺪاﺗﺎن
ﻧَﻌﺎﻣَﺔ
ُﻧ َﻘﻴْﺮَة
َهﻨَﻚ
َورْك
ِورْ َآﻴْﻦ
َوﻗْﺒَﺔ
ﻳَﻌﻴُﻮب

An angel (according to Bedouin tradition) visits every night the noble horse and, placing
his hand on the forelock, blesses the horse and its owner, or curses the owner if he abuses or
selfishly treats his animal.
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4. Janet C. E. Watson’s Collection
Janet C. E. Watson collected data for her English-Arabic lexicon of Cairene
horse terminology between 1982-83, December 1984 and March to April
1988, the bulk while she was training race horses at the Heliopolis race track
and while she was working as assistant manager and trainer at the Saqqara
Arabian Horse Park11.
The original lexicon is arranged by topics, and a letter next to each words
refers to their origin: (E) – Egyptian dialect, (CA) – Classical Arabic. She
supplemented these words by the relevant words collected among the
Bedouins of North Arabia by Raswan (BRas). Since Raswan’s collection is
presented above, words belonging to this group have been left out here. Words
unmarked are used all over Egypt. Only those terms have been selected from
the lexicon, which concern the body parts of the horse.
1. Point of hock. (E) * ( إﺑْﺮَةin opinion of Abū
c
Ubayda: point of knee)
2. Urethra (CA)*
3. Ear. (CA)*
4. Coronet. Coronary band (CA)*
5. Coronet. Coronary band (CA)*
6. Coronet: coronary band. (E) See also manbat aššacr.
7. Poll. (CA)*
8. Foreleg. (E)
9. Facial crest. (E)
10. Facial crest. (E)
11. Belly. *
12. Sole (of hoof). (E)*
13. Mouth. (E)
14. Muzzle (E)
15. Testis. (CA)
16. Stifle. (E)
17. Fetlock. (CA)*12
18. Face. (E)
19. Face. (CA)*
20. Wall of hoof. (E)
11
12

Cf. Watson 1992:247.
According to Abū cUbayda: hairs on fetlock.

إﺑْﺮَة اﻟﻌَﺮﻗﻮب
إﺣْﻠﻴﻞ
 ﺁذان،أذن
أﺷْﻌﺮ
أﻃْﺮَة اﻟﺤﺎﻓﺮ
إآْﻠﻴﻞ
أ ّم دﻣﺎغ
 أﻳﺎدي، إدَﻳﻦ،إﻳﺪ
 ُﺑﺮْزَة،َﺑﺮْزَة
ﺑُﺮور
 ﺑُﻄﻮن،َﺑﻄْﻦ
َﺑﻄْﻦ اﻟﺤﺎﻓﺮ
ُّﺑﻖ
ﺑﻮُز
 ﺑﻴْﻀﺎت،ﺑَﻴﻀَﺔ
 ِﺗﻔَﻦ،ِﺗﻔْﻨَﺔ
 ُﺛﻨَﻦ،ُﺛﻨّﺔ
 ﺟِﺒﺎﻩ،ﺟﺒْﻬَﺔ
ِ
 ﺟِﺒﺎﻩ،ﺟﺒْﻬَﺔ
َ
ﺟِﺪار اﻟﺤﺎﻓﺮ
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21.
22.
23.
24.
25.
26.
27.
28.
29.
30.
31.
32.
33.
34.
35.
36.
37.
38.
39.
40.
41.

Sheath. (E)
Body. (E)*
Side. (E)
The part of the back where the rider sits including
the sides; in CA ﻇﻬْﺮ
َ.
Withers. (CA)*
Hoof.*
Wall of hoof. (E)
Point of hip. (CA)
Mouth. (E)
Muzzle. (E)
Coronal bone. (CA)13 *
Flank. (CA)14 *
Cheek.* (ّﺧﺪ
َ)
Muzzle (E)
Loins. (E)
Testicle. (CA) *
Muzzle (E)
Heel. (CA)*
Tail. (E)
Forearm. (CA) *
Penis. (CA)15 *

42.
43.
44.
45.
46.
47.
48.
49.
50.
51.
52.
53.

Poll. (E)
Tail. (CA) *
Tail. (CA) *
Poll. (E)
Head. (E)
Head. (CA) *
Hind leg. (E)
Buttocks. (CA)
Pastern (-joint). (CA) *
Crease between testicles and thighs. (CA) *
Neck. *
Knee.*

13
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ﺟِﺮاب
 أﺟﺴﺎم،ﺟَﺴﻢ
 ﺟِﻨﺎب،ﺟﻨْﺐ
َ
ﺟَﻮز
 ﺣَﻮارِك،ﺣﺎرِك
 ﺣَﻮاﻓِﺮ،ﺣﺎﻓِﺮ
اﻟﺤﺎﻓﺮ ﻣﻦ َﺑﺮّا
 ﺣَﺮاﻗِﻒ،ﺣﺮْ َﻗﻔَﺔ
َ
ﺣﻨَﻚ
َ
ﺣ َﻨﻜَﺔ
َ
ﺣَﻮﺷَﺐ
ﺻﺮَة
ِ ﺧﺎ
 ﺧُﺪود،ﺧ ّﺪ
َ
ﺧﺸْﻢ
َ
ﺧﺼْﺮ
ِ
 ﺧُﺼﻰ،ﺧﺼْﻴَﺔ
ُ
ﺧﻄْﻢ
َ
 دَواﺑِﺮ،دا ِﺑﺮَة
 دُﻳﻮل،دَﻳﻞ
 أذرُع،ذِراع
، ذُآﻮر،َذآَﺮ
(ﻏﺮْﻣﻮل
ُ ،ْ)ﻧَﻀﻲ
دِﻣﺎغ
 أذْﻧﺎب،َذﻧْﺐ
ذُﻳﻮل،َذﻳْﻞ
 روس،راس
 روس،راس
 رؤوس،رأس
 رُﺟﻮل،ِرﺟْﻞ
 أرْداف،ِردْف
 أرْﺳﺎغ،ُرﺳْﻎ
ُرﻓْﻎ
 َرﻗَﺒﺎت،َر َﻗﺒَﺔ
 ُرآَﺒﺎت،ُرآْﺒَﺔ

According to Abū cUbayda, two bones in the pastern, pastern.
According to Abū cUbayda: loins.
15
The ْ ﻧَﻀﻲand ﻏﺮْﻣﻮل
ُ mean the male sexual organ as a whole, the penis and testicles
together.
14
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54. Fetlock. (E)
55. Ergot. The spur of a cockerel, the similarilysituated excrescence on the foot of a horse (E)
56. Throat. (E)16 *
57. Tail and mane hair. (CA)
58. Navel. (CA)*
59. Backbone. (E)
60. Stifle. (CA)
61. Toe of hoof. (CA)*
62. Tooth.*
63. Flank. (CA)17 *
64. Jaw. (CA) *
65. Sole (of hoof). (E) *
66. Chest. * (~ﺻﺪْر
َ )
67. Broad chest. (E)
68. Broad chest. (E)
69. Cheek. * (ّﺧﺪ
َ)
70. Scrotum. (CA) *
71. Backbone. (CA) *
72. Lumbar region. (CA)18 *
73. Rib.*
74. Back. (E)* ()ﻇَﻬﺮ
75. Nostril. (E)
76. Crest. (E)
77. Mane. (CA)*
78. Hock.19 *
79. Ear. (CA)*
80. Dock. (E)
81. Brow-bone.20 *
82. Coronal bone. (E) * ()ﻋﻈﻢ
83. Dock. (CA)*
84. Neck. *
85. Eye. (CA) *
16

ُرﻣّﺎﻧَﺔ رَﻣﺎﻣﻴﻢ
ِز ّر اﻟﺮُﻣﺎﻧَﺔ
 إزْوار، زُوار،َزوْر
ﺳَﺒﻴﺐ
ﺳﺮَر
ُ ،ﺳﺮّة
ُ
ﻀﻬْﺮ
َ ﺴﻠَﺔ اﻟ
ِ ْﺳﻠ
ِ
 ﺳَﻤﺎﻣِﻦ،ﺳ ُﻤﻨَﺔ
ُ
 ﺳَﻨﺎﺑِﻚ،ﺳﻨْﺒُﻚ
ُ
 ﺳِﻨﺎن،ﺳﻨّﺔ
ِ
ﺷﺎ ِآﻠﺔ
 أﺷْﺪاق،ﺷﺪْق
ِ
ﺻﺤْﻦ اﻟﺤﺎﻓﺮ
َ
 ﺻُﺪور،ﺻﺪْر
ِ
ﺻﺪْر ﻋﺮﻳﺾ
ِ
ﺻﺪْر َﻣﻔْﺘﻮح
ِ
 أﺻْﺪاغ،ﺻﺪْغ
ِ
ﺻﻔَﻦ
َ
ﺻﻠْﺐ
ُ
ﺻﻬَﻮات
َ ،ﺻﻬْﻮَة
َ
 ﺿُﻠﻮع،ﺿِﻠﻊ
 ﺿُﻬﻮر،ﺿﻬْﺮ
َ
ﻃﺎﻗَﺔ اﻟ َﻤﻨَﻬﻴﺮ
ﻋﺮْف
ُ
ﻋﺮْف
ُ
 ﻋَﺮاﻗﻴﺐ،ﻋﺮْﻗﻮب
َ
ﻋَﺴﻴﺐ
 ﻋَﺼﺎﻳﺺ،ﻋﺼْﻌﻮﺻَﺔ
َ
 ﻋَﺼﺎﻓﻴﺮ،ﻋﺼْﻔﻮر
ُ
اﻟ ُﻌﻀْﻢ اﻹآْﻠﻴﻠﻲ
ﻋﻜْﻮَة
ُ
ﻋﻨْﻖ
ُ
 ﻋُﻴﻮُن،ﻋﻴْﻦ
َ

According to Abū cUbayda: breast, place of the first six ribs.
According to Abū cUbayda: groins.
18
According to Abū cUbayda: place of the rider on the horse’s back.
19
According to Abū cUbayda:the hock as a whole with Achilles tendon.
20
The same meaning at Ibn Sīda, Muhaṣṣaṣ. According to Abū cUbayda it means root of
forelock.
17
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86.
87.
88.
89.
90.
91.
92.
93.
94.
95.
96.
97.
98.
99.
100.
101.
102.
103.
104.
105.
106.
107.
108.
109.
110.
111.
112.
113.
114.
115.
116.
117.
118.
119.
120.
121.
122.

Eye. (E)
Haunch. (E) * ()~ ﻓَﺨﺬ
Vulva. (CA)
(Tip of) penis. (CA)
(Fore) cannon-bone. (E)
(Hind) cannon-bone. (E)
Croup. (CA) *
Sheath. (CA) *
Forehead. (E)
Poll. (CA) *
Pastern (-joint). (E)
Withers. (CA) *
Withers. (CA) *
Shoulder. (CA) *
Shoulder. (E)
Shank.
Croup.
Heel. (E)
Elbow. (E)
Breast. (CA) *
Tongue. *
Hind parts. The whole area behind the girth of the
horse. (CA) *
Brisket.
Girth. (CA) *
Cannon-bone. (E)
(Hind) cannon-bone. (E)
Elbow. (CA) *
Stomach. (E)
Mane. (E)
Fore parts. The maqādim is the whole area to the
fore of the girth of the horse. (CA)
The whole genital area of a mare. (E)
Coronet: coronary band. (E) See also إآْﻠﻴﻞ.
Nostril. * (~) ﻣﻨﺨﺮ
Nose. (E)
Withers. (CA) *
Vagina, womb. (CA) *
Frog. *
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 ﻋﻴﻮن،ﻋِﻴﻦ
َﻓﺨْﺪ
 ﻓُﺮوج،َﻓﺮْج
ﺸﻠَﺔ
َ َْﻓﻴ
َﻗﺼْﺒَﺔ اﻹﻳﺪ
َﻗﺼْﺒَﺔ اﻟ ِﺮﺟْﻞ
ﻗَﻄﺎة
ُﻗﻨْﺐ
 ﻗﻮَر، ِﻗﻮَر،ﻗ ُﻮرَة
َﻗﻮْﻧَﺲ
 ﻗُﻴﻮد،َﻗﻴﺪ
 أآْﺜﺎب،آﺎ ِﺛﺒَﺔ
 آَﻮاهِﻞ،آﺎهِﻞ
، ِآﺘْﻒ، َآﺘْﻒ،َآﺘِﻒ
أآْﺘﺎف
 أآْﺘﺎف،ِآﺘْﻒ
 أآْﺮُع،آِﺮاع
 أآْﻔﺎل،َآﻔَﻞ
 آﻼوي،َآﻠْﻮَة
 آِﻌﺎن،آﻮُع
ﻟَﺒﺎن
 أِﻟﺴْﻨَﺔ،ﺴﻨَﺔ
ِ  ِﻟ،ﻟِﺴﺎن
ﻣﺂﺧِﺮ
َﻣﺒْﻄِﻦ
َﻣﺤْﺰِم
 ﻣَﺪاﻓﻊ،َﻣﺪْﻓَﻊ
َﻣﺪْﻓَﻊ وَراﻧﻲ
 ﻣﺮاﻓِﻖ،ِﻣﺮْﻓَﻖ
ِﻣﻌْﺪَة
 ﻣَﻌﺮَﻓﺎت،ﻣَﻌ َﺮﻓَﺔ
ﻣَﻘﺎدِم
َﻣﻨﺎﻋِﻢ
َﻣﻨْﺒَﺖ اﻟﺸﻌﺮ
 ﻣَﻨﺎﺣﻴﺮ،ِﻣﻨْﺨﺎر
 أﻧْﻒ،َﻣﻨَﺨﻴﺮ
 ﻣﻨﺎﺳِﺞ،َﻣﻨْﺴِﺞ
 ﻣَﻬﺎﺑِﻞ،َﻣﻬْﺒَﻞ
 ﻧُﺴﻮر،ِﻧﺴْﺮ
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123.
124.
125.
126.
127.
128.
129.
130.
131.
132.
133.
134.
135.
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Forelock. (CA) *
Forelock. (E)
Neck. *
Poll. (CA) *
Tail hair. (CA) *
Tendon. (E)
Face. (CA) *
Ear. (E)
Hip. (E)
Loins. (E)
Face. (E)
Slender part of foreleg. (CA)21 *
Foreleg. (CA)*

 ﻧَﻮاص،ﻧﺎﺻﻴﺔ
 ﻧَﻮاﺻﻲ،َﻧﺼْﻴَﺔ
 هﺎد، هَﻮاد،هﺎدﻳﺔ
هﺎﻣَﺔ
ُهﻠْﺐ اﻟ َﺬﻧَﺐ
 أوْﺗﺎر،َوﺗْﺮ
 وُﺟﻮﻩ،َوﺟْﻪ
 وِدان،ِودْن
 أوْراك، وِراك،ِورْك
َوﺳْﻂ
 وُﺷﻮش،ِّوش
ﻇﻔَﺔ
ِ ْ أو،وَﻇﻴﻒ
 أﻳﺎد،ﻳﺪ

5. Comparison Between the Classical and the Modern Nomenclature22

meaning

Ankle,
fetlock
joint
Back

Breast

21

c

Abū
Ubayda

Rzewuski

ﺟﺒﱠﺔ
ُ

ﻗﻴﻦ

Musil

Raswan

Watson

ﺤ ﱠﺪدَة
َ ُﻣ
ﻋ ِﺬﻣَﺔ
َ

23

24

ﻇﻬْﺮ
َ
ﺳَﺮاة
26
َﺛﺒَﺞ
27
ﺻﻬْﻮَة
َ
25

ﺻﺪْر
َ
ﺟﻮْﺷَﻦ
َ

28

ﻇﻬْﺮ
َ

ﺻﺪْر
َ
َﻧﺤْﺮ
29
زَور

ﻇﻬْﺮ
َ

30

ﺻﺪْر
َ
َﻣﺒْﻄِﻦ

31

ﻇﻬْﺮ
َ

ﺿﻬْﺮ
َ
ﺿُﻬﻮر

َآﻠْﻜَﻞ
َﻣﺒْﻄِﻦ

ﺻﺪْر
ِ
َﻣﺒْﻄِﻦ

According to Abū cUbayda: cannon, shank.
Because of the various Arabic words, this table has been arranged in alphabetical order
according to the English meaning. An empty cell means that the term cannot be found in that
collection. If the meaning is different, it is mentioned in a footnote.
23
Back part of ankle.
24
From the withers to the loins.
25
From the withers to the dock.
26
From upper part of croup to the withers, the back as a whole.
27
Place of rider.
28
Part of back from the withers to the point of croup.
29
Upper part of breast.
22
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َﻣﺪْﻓَﻊ /ﻣَﺪاﻓﻊ
َﻗﺼْﺒَﺔ اﻟﻴَﺪ
َﻗﺼْﺒَﺔ اﻟﺮِﺟﻞ
َﻣﺪْﻓ َﻊ وَراﻧﻲ

ﻃﻔَﺬ
ِ
ذِراع
آِﺮاع

آْﺮاع
34
ذِراع

ِز ّر اﻟﺮُﻣﺎﻧَﺔ

ﻋ َﻔﻴْﻨَﺔ
ُ

ﻋ َﻔﻴْﻨَﺔ
ُ

إآْﻠﻴﻞ
َﻣﻨْﺒَﺖ اﻟﺸﻌﺮ

ﻂ اﻟﺸَﻌﺮ
َﻣ َﻘ ّ

ﻂ اﻟﺸﻌﺮ
َﻣ َﻘ ّ

َآﻔَﻞ

33

ﺳﺎق

32

وَﻇﻴﻒ
َرﻗْﻤَﺘﺎن
َﻗ َﻤﻌَﺘﺎن
إﻃﺎر
أﺷْﻌﺎر

Cannon
Chestnut
Coronet

َورْك

َآﻔَﻞ

َورِك

Croup

ﻋﺼْﻌ ُﻮﺻَﺔ،
َ
ﻋَﺼﺎﻳﺺ

ﻋﻀَﻢ
َ
ﻋﻜْﺮَة اﻟ َﺬﻳْﻞ
ُ

ﻋﻜْﺮَة اﻟ َﺬﻳْﻞ
ُ

ﻋﺼﻌﺺ

ﻋﻜْﻮَة
ُ

Dock

آﻮُع ،آِﻌﺎن

ذَراع

آﻮُع

ِﻣﺮْﻓَﻖ

ِﻣﺮْﻓَﻖ

Elbow

ذِراع

ذِراع

Forearm

ﻗ ُﻮرَةِ ،ﻗﻮَر

ﺟَﺒﻴﻬَﺔ

ﺟﺒْﻬَﺔ
َ

ﺟﺒْﻬَﺔ
َ

ﺟﺒْﻬَﺔ
َ

Forehead

ِﻧﺼْﻴَﺔ ،ﻧَﻮاﺻﻲ

ﺳﺒﻴﺒَﺔ /ﻧﺎﺻﻴﺔ
َ

ُﻗﺼﱠﺔ

آﻮﻟَﺔ

ﻧﺎﺻﻴﺔ

Forelock

ِﻧﺴْﺮ ،ﻧُﺴﻮر

ﻋ َﻔﻴْﻨَﺔ اﻟﺤﺎﻓِﺮ
ُ

ﻋ َﻔﻴْﻨَﺔ
ُ
اﻟﺤﺎﻓِﺮ

ﺿَﻔﺎدِع

َﻧﺴْﺮ ،ﻧُﺴﻮر

Frog

ُرﻣّﺎﻧَﺔ،رَﻣﺎﻣﻴﻢ

ﻋ ِﺬﻣَﺔ
َ
ﻋَﺸﻌﺎر

ﺷﻌَﺮ اﻟﻘﻴﻦ

ُﺛﻨﱠﺔ ،أﺷْﻌﺎر

Hair of
pastern

آﻌﺐ

دَواﺑِﺮ
إﻟْﻴَﺔ

ﻋﻀَﺪ
َ

َآﻠْﻮَة ،آَﻼوي
ِورْك ،وِراك،
أوْراك

ﺻﻠْﺐ
َ
َورْكِ ،ورْآﻴْﻦ

ﻋﺮْﻗﻮب،
َ
ﻋَﺮاﻗﻴِﺐ

ﻋﺮْﻗﻮب
َ
36
ﻋﻘْﺐ
َ

ﻋﺮْﻗﻮب
َ

ﺣﺎﻓِﺮ

ﺣﺎﻓِﺮ

ﺣﺎﻓِﺮ

ﺻﺮَة
ﺧﺎ ِ
ﻋﺮْﻗﻮب
َ

ﺣﺎﻓِﺮ

35

آﻌﺐ
ﻋﺮْﻗﻮب
ُ
ﺣﺎﻓِﺮ

Heel
Hip
;Hock, heel
Hock and
Achilles
tendon
together
Hoof

30

Part between the two forelegs, breast.
Lower part of breast. Ibn Sīda, Muhaṣṣaṣ.
32
Fore cannon.
33
Hind cannon.
34
Fore cannon.
35
Achilles tendon.
36
Hock, heel.
31
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ﺟﺤْ َﻔﻠَﺔ
َ

37

ﻋَﻠﻤَﺔ
َ

38

ُﺑﺮْﻃُﻢ
ﻋَﻠﻤَﺔ
َ 39

ُر ُﻗﺒَﺔ
اﻟ َﻜﺮْد

ُر ُﻗﺒَﺔ

 أرْﺳﺎغ،ُرﺳْﻎ

َﻣﻔْﺼِﻞ

ﻗﻴﻦ

Shoulder

َآﺘِﻒ
َﻣﻨْﻜِﺐ

أآْﺘﺎف

Shoulder,
shoulderblade

آﺎهِﻞ

Neck
Pastern

Thigh
Upper arm
Withers

37

ﻋﻨُﻖ
ُ

َﻓﺨِﺬ

41

ﺣﺎرِك

آﺘﺎف

ﺣﺎرِك

 أﻟْﻮاح،ﻟﻮح
آﺎهِﻞ اﻟﺤﺎ ِرك

أﻓْﺤﺎد
ز ّر46

َﻓﺨَﺬ

ﻋﻀُﺪ
َ
/آﺎ ِﺛﺒَﺔ/ﺣﺎرِك
َﻣﻨْﺴِﺞ

، 43َزوْر
 إزْوار،زُوار
 ﻗُﻴﻮد،ﻗﻴﺪ
 أآْﺘﺎف،ِآﺘْﻒ

47

45

أزْﻗَﺮ
َﻓﺨَﺬ
49
َﺛﻔْﻨَﺔ

48

 َﻓﺨْﺪ50

أﺑﺎهﺮ
اﻟﺤﺎ ِرآَﺔ

Upper lip.
Upper lip.
39
Lower lip.
40
Lower lip.
41
Part of neck from the breast to the throat.
42
Side of the neck.
43
Throat.
44
Shoulder, shoulder-blade.
45
Lower thigh.
46
Upper thigh.
47
Thigh.
48
Thigh, hip, backward part.
49
Lower thigh.
50
Hip, backward parts, thigh.
51
Muscles behind the shoulder.
38

44

ُﺑﺮْﻃُﻢ
ِﻓﻨْﺴَﺔ
40
ﻋَﻠﻤَﺔ
ِ
ﻋﻨْﻒ
َ
ﻋﻨْﻖ
َ
42
ُرﻗْﺒَﺔ
ﺤ ّﺪدَة
َ ُﻣ
َرﺳَﺦ

51

أﺑﺎهِﺮ

َر َﻗﺒَﺔ

ﺣﺎرِك
آﺎ ِﺛﺒَﺔ
َﻣﻨْﺴِﺞ
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Conclusions
Observing the above comparative table, one can easily notice the following
changes:
1. Devoicing e.g. rusġ-rasah (pastern);
2. Emphatic interdental ḍ ( )ظ/in popular transliteration ẓ/ to emphatic stop
ḍ ()ض, as can be expected in the Egyptian dialect, cf. “back”;
3. Sometimes classical terms can be found in the dialects as well, but with
another meaning, e.g.  ﻋﻀﺪAbū cUbayda “upper arm”, Raswan “forearm”;
4. Sometimes a classical term can be found in one dialect, but not in the
others, or it has a synonym, cf. “forelock”;
5. There are cases when the classical metaphoric usage has been changed in
a dialect to another metaphor, or it died and a compound expression is used
instead, cf. English “frog”.
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review article
Edward William Lane 1801-1876. The Life of the Pioneering Egyptologist and
Orientalist. By Jason Thompson. London: Haus Publishing, 2010. X, 747 pp.
ISBN 978 1 906598 72 3
Admirers of the life and achievements of Edward William Lane have long been
greatly in debt to Jason Thompson for the services he has rendered to the outstanding English Arabist, from among whose works especially two will never
cease to be basic tools on the desk of every student of Arabic culture and Egypt,
An Arabic-English Lexicon and The Manners and Customs of the Modern Egyptians. The latter was originally written as part of his magisterial Description of
Egypt and was published separately for practical and economic reasons. Lane
never gave up the hope that the basic Description of Egypt would see the light
one day; however, it was not to be in the author’s lifetime. It was not until 2000
that the book finally came out in printed form (Lane 2000). Of course many
people had been aware of the existence of the manuscript, wishing to be able
one day to read this magnum opus, whose halo had grown to supernatural extents in the meantime: If The Manners and Customs, which is only a section of
this work, is such an unparallelled miracle, then what treasures can be lingering
in the unpublished manuscript of the complete book? I vividly recall my stupefaction when I first learned of the existence of such a work still unpublished.
I could hardly believe it was true that nobody had regarded as important to see it
through the press. But then Jason Thompson finally did so. It was a great joy to
read it but at the same time there was a considerable tinge of sadness in this joy
too. Namely, much of it, which would have been pioneering knowledge when it
was written, had inevitably become dated in the meantime. Even so it is a most
important achievement and an important reference work, the use of which could
be incomparably enhanced if the Publisher, the American University in Cairo
Press, could be persuaded at last to supply it with an index, the absence of which
is most acutely felt. It is not late even now! The Description of Egypt will remain
a basic reference work. An index in a separate booklet or handy fascicle would
be even easier to peruse than one placed at the end of a bulky volume1. As Jason
Thompson tells me, the manuscript of the index is ready.
1

See Ormos 2001.
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Thompson’s care also manifested itself in seeing through the press and providing with an expert introduction a reprint of the definitive 1860 version of The
Manners and Customs of the Modern Egyptians. This was published in 2003.
Simultaneously he also published two important articles with sections omitted
from the published 1860 edition because of strict contemporary Victorian morals
(Thompson 1995 and 2006). These sections concern sexuality, bodily functions,
personal cleanliness, and similar things that contemporary Victorian society
considered unworthy of being mentioned in decent company (Thompson 2010:
379-380). They are most interesting and this reviewer would strongly advise the
author to consider adding them – for the benefit of the reader – as an appendix to
future editions of The Manners and Customs of the Modern Egyptians. It must
be remarked, however, that the English translation of a Latin sentence of central
importance concerning the way defloration is executed on the wedding night
lacks accuracy in the details – the English translation of this passage is included
in the Lane Biography too (Thompson 2010:380-381). It seems that the good
Dominican father who assisted Thompson in preparing the Latin translation was
not sufficiently familiar with the subject matter, and was deficient in imagination too. However, in view of the simplicity of the Latin of the whole passage it
is hard to believe that he should have misunderstood it. Maybe he was so embarrassed by the contents that he offered a relatively decent version instead? In any
case, the Latin passage in question and the corresponding English translation
adopted by Thompson run – with the problematic part in emphasis:
Tum sponsus, omnia sponsae vestimenta, praeter subuculam, detrahit, et
si more communi se conformet, non membro virili, sed digito suo (fimbriâ sponsae subuculae, aut sudarii ex nebulâ lineâ confecti, circumvolutâ)
hymenem perrumpit...
Then the bridegroom removes all of the bride’s clothing, except the shirt,
and if he conforms to custom, breaks her hymen not with his virile member
but with his finger (raising up the hem of the bride’s shirt, or undershirt
made of transparent linen)... (Thompson 2006:12-13).
The correct translation runs:
Then the bridegroom removes all of the bride’s clothing, except the shirt,
and if he conforms to custom, breaks her hymen not with his virile member
but with his finger (with the hem of the bride’s undershirt or that of a fine,
thin handkerchief wound around [his finger])...2
2
Nebula linea was the equivalent of transparent fabrics, such as “muslin,” “gauze,” “silk” in
New Latin. Thus “A muslin handkerchief” was rendered as Sudarium ex nebula linea confectum.
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The sense of this seemingly odd procedure is of course that the piece of fine
textile gets stained with blood in the course of the operation, which then can be
used as a proof of the bride’s virginity and be shown to the guests at the wedding party.
Now Jason Thompson has published a detailed biography of Edward William Lane. Although a great admirer of Edward William Lane myself, at first
sight I was slightly taken aback by the sheer size of the work (x, 747 pp.; 23 cm)
and asked myself if the life and career of this truly outstanding Arabist really
deserved such a detailed treatment. Now, having finished reading the book from
cover to cover I must admit that my doubts have been dispelled completely.
Jason Thompson keeps the reader spellbound from beginning to end: I was practically unable to put the bulky volume down until I finished reading it all.
It is a great asset of the work that the author does not have preconceived
theses and refrains from interpreting his subject at great length – of course there
are some efforts at interpretation, especially a brief evaluation of Edward Said’s
view of Lane and of his achievements. Thompson also deals with an aspect I
find particularly annoying in Lane, namely his deep immersion into Egyptian
society, accompanied by an ever present detachment. Personally I find it very
disturbing that we have to imagine Lane as a person who in every single human
interaction with Egyptians was always thinking first and foremost of his future
magnum opus, considering these persons primarily as informants. I, personally,
find this aspect of Lane hardly palatable. However, leaving these aspects beside,
we have in our hands a work full of unadulterated data in such plenty that the
reader is truly amazed. Thompson follows up every minute of Lane’s life as far
as records allow him to do so, elucidating details concerning Lane himself but
also all his relatives and acquaintances who appear in the course of his long
life. And the picture that emerges is truly amazing, throwing light on important
aspects of both British and Egyptian societies as well as the nascent world of
Oriental studies. The human lives emerging from these pages are spellbinding.
In the view of the present reviewer nothing is more fascinating than pure unadulterated data. That is what we have in the present book in plenty. Since many
of these data concern the birth of such basic reference works as Lane’s Lexicon
and The Manners and Customs of the Modern Egyptians, they help the reader
in arriving at a better assessment of the data encountered in them. Other data
concern Lane’s relatives, friends and acquaintances, such as Stanley Lane Poole
Nebula linea is attested as “a very thin veil” in Petronius already. In general, nebula can denote
anything very thin of its kind, e.g., wool, clothes or sheet metal. Ainsworth 1751: Part 1, s.v.
“muslin”. Cf. Entick 1771: s.vv. “gauz[e],” “muslin”. Leverett 1837:562 [nebula: anything thin
of its kind]. Georges 1913-18:662, 1119. Entick 1822:319.
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and Robert Hay for instance, who also played an important role in the “discovery” of Egypt.
The present reviewer is most grateful for the publication of this book. There
remains little room for criticism. The book is nicely produced, lends itself to
easy reading and misprints are few. The only thing I could perhaps remark is that
acknowledging the great importance of Lane’s Lexicon, Thompson emphasises
this aspect perhaps too often. Less would have been more3. On the other hand, I
am aware that the mere size of the present book seems to have invited the author
to do so by offering so many occasions in various contexts, for which he is of
course to be pardoned.
As far as the Wörterbuch der Klassischen Arabischen Sprache (WKAS) is
concerned, Thompson speaks of “more than half a century of work by numerous
highly qualified scholars.”4 As a matter of fact, while it is true that numerous
outstanding scholars were involved in the start of this project, the compilation
of the bulky volumes that have appeared so far (the letters kāf and lām) has been
the work of a single person, Manfred Ullmann of Tübingen, as far as I am aware.
Thus the whole situation of the birth of this Wörterbuch is in a way reminiscent
of Lane’s compilation of his Lexicon.
On p. 90 we read that manuscripts of al-Maqrīzī’s Hiṭaṭ were “quite rare.”
This statement can hardly be true in this form. In all probability, what is meant
here is that it was difficult to obtain or borrow a copy at the time. There are
very many manuscripts of the Hiṭaṭ in existence. So much so, that their number
presented itself as a problem when a new critical edition was planned and special solutions had to be found to tackle this problem. The editor, Ayman Fu’ād
Sayyid, managed to locate more than 180 manuscripts, both complete and incomplete, and is thus wholly entitled to speak of “a tremendous and formidable
number (cadad hā’il muhīf)” in this context5.
In connection with Bāb Zuwayla Thompson mentions that the “heavy iron
gratings on the windows of the Mu’ayyad Mosque were a place of public execution for Christians and Jews” (Thompson 2010:184). It is unlikely that the story
of the Jewish money-changer Thompson quotes would refer to this mosque because it is expressly stated in it that Lane “saw the wretched man hanging at a
window of a public fountain which forms part of a mosque in the main street of
the city” (Thompson 2010:184. Lane 2003:555). This description does not fit
3
 Though see some qualifying remarks on p. 627. For another assessment, rather on the critical
side and in an undeservedly severe tone, see Ullmann 2009.
4
 Thompson 2010:691. Italics added.
5
See his introduction to his new edition of al-Maqrīzī, Hiṭaṭ I, 107*. On his editorial technique see his introductions to the various volumes.
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the Mu’ayyad Mosque because it does not have a public fountain. Thompson
then suggests that the execution may have been located at the Ašrafiyya Mosque
because Lane himself tells us elsewhere that “[f]requently criminals are hanged
against one of the grated windows of this mosque” (Lane 2000:87. Thompson
2010:185, n. 23). Now, this mosque does in fact have a public fountain with a
grated window opening on the [main?] street, although we might object that in
this case Lane is speaking of the windows of the mosque and not those of the
public fountain. However, one might argue that since the public fountain is part
of the mosque one may refer to its window as that of the mosque. We must admit
that this possibility cannot be excluded. However, I think the most likely place
of execution referred to in this story is the public fountain of the Zāwiya of
Faraǧ ibn Barqūq facing Bāb Zuwayla. The grated windows of this sabīl were
well-known places of execution in the nineteenth century. Lane himself refers to
them too when he says about Bāb Zuwayla that “before this gate, criminals are
generally executed” (Lane 2000:76). In addition, the use of “main street” is
more appropriate in the case of this Zāwiya. The sabīl has in fact two grated
windows. In all probability, the northern window facing Bāb Zuwayla was used
for execution because the aim was to achieve as great publicity as possible in
order to deter people from committing crimes. This window was an “ideal”
place of execution from this point of view because owing to its location in the
axis of Bāb Zuwayla everybody passing along the main thoroughfare [Lane’s
“main street”] of medieval Cairo in North-South direction had to face the corpse
and change direction abruptly, i.e. turn left, in closest proximity. When assessing
the impact a hanging corpse made upon passers-by we must not forget that in the
nineteenth century the sabīl was much closer to Bāb Zuwayla than it is now:
when Taḥt ar-Rabc street was widened in order to facilitate road traffic the
Zāwiya was moved to its present location in 1922-236. On the other hand, Bāb
Zuwayla itself is also known to have been a well-known place of execution,
where the last Mamlūk ruler, Ṭūmān Bāy, had also been executed after the Ottoman conquest of Egypt in 1517. In the case of Bāb Zuwayla the persons to be
executed were hanged in the dome of the passageway7. This appears clearly in
the account of Ṭūmān Bāy’s execution in the Badā’ic az-zuhūr of Ibn Iyās: when
Ṭūmān Bāy was lifted from the ground the rope tore and he fell on the threshold
of Bāb Zuwayla (catabat Bāb Zuwayla). In fact the rope tore twice and he fell to
the ground both times. So finally he was strangled. Now cataba (threshold) is the
 Cf. as-Sayyed 1920-24:397-399. See also the enclosed plan of the area ibid. (Mosquée de Farag
ibn Barqoûq et ses alentours. – Caire. – Plan).
7
Cf. Herz 1900/1905:278. Rhoné 1910:44-45. (Rhoné maintains that Ṭūmān Bāy was hanged on
the sabīl of the Zāwiya of Faraǧ ibn Barqūq, which is not true.) Wiet [1937]: 636. Ormos 2009:449-450.
6
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part of a door “upon which one treads,” that is the bottom of the doorway. Consequently, the hanging must have taken place in the dome of the passageway8.
I hear that now Jason Thompson is planning to write a similar biography
of Richard Burton. I am looking forward with great interest to its publication.
I wish he could be persuaded to retain his highly laudable method followed in
the present work, namely the presentation of as many detailed data as possible.
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Untersuchungen zur arabischen Überlieferung der Materia medica des Dioskurides. By Manfred Ullmann. Mit Beiträgen von Rainer Degen. Wiesbaden:
Harrassowitz Verlag, 2009. 378 pp. ISBN 978 3 447 06057 8.
The work Per Ûlhj [atrikÁj] known as [De] Materia Medica by Dioscurides, who lived under Nero’s rule (54-68 AD), enjoyed unparallelled and uncontested popularity not only in Late Antiquity but also in the Arab-Islamic
world. The history of the Greek text as well as that of its translations into Latin,
Syriac and Arabic is highly complex. This is partly owing to its great popularity
as well as wide dissemination, and partly to the circumstance that it is composed
of differing sections many of which are only loosely connected to each other
thematically and are thus likely to be transmitted independently1. In addition,
in order to serve practical needs, these sections were often supplemented with
quotations from other works. Again, led by practical viewpoints, the body of the
work was subjected to different arrangements in the course of centuries. These
circumstances complicate things considerably and increase confusion. Owing to
the complex nature of the work and the disparate strands of transmission, which
on their part often exert influence on each other and therefore result in considerable contaminations, earlier investigations, based on insufficient acquaintance
with the original sources, have created much confusion. Relevant scholarly literature dealing with all the various aspects of Dioscurides’ work is immense,
too, which confronts the researcher with a task of truly gigantic proportions.
Only an eye with the capability of discerning significant facts and of separating
important data from the bulk of unimportant phenomena can attempt such a task
with any hope of success. In the present case this rare condition seems to have
been fulfilled and the author of the reviewed work shows himself so equipped.
He has carried out a series of textual researches mainly based on manuscripts
and succeeded in elucidating and solving a number of interesting problems. At
the same time his groundbreaking results will serve as points of departure for
future generations of researchers.
Ullmann differentiates altogether 5 translations. Iṣṭifān ibn Basīl’s translation of the work from Greek into Arabic in Baghdad under Ǧacfar al-Mutawakkil
1

The Syriac translation, on which two Arabic versions are based, does not survive.
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(ruled 232-247/847-861) was not revised later by Ḥunayn ibn Isḥāq, as is usually believed. A Paris manuscript of Iṣṭifān’s translation contains on the margin
a great number of remarks by the translator himself and also by Ḥunayn offering
significant insights into the working method of these translators. Ullmann has
discovered a previously unknown Arabic translation of the work in an Istanbul
manuscript (Aya Sofya 3704) and calls it Vetus Translatio (c. 800 ad). It was
used by cAlī ibn Rabbān aṭ-Ṭabarī in his Firdaws al-Ḥikma and by al-Bīrūnī
in his Kitāb aṣ-Ṣaydana. In the 10th century Avicenna’s teacher, al-Ḥusayn ibn
Ibrāhīm an-Nātilī, contaminated this version with Iṣṭifān ibn Basīl’s translation
in Buhārā, Transoxania. In addition to giving a succinct examination of their
most important characteristics, Ullmann adduced the translations made by Abū
Sālim al-Malaṭī as well as Mihrān ibn Manṣūr on the basis of Ḥunayn’s Syriac
version for the comparative examination encompassing altogether 5 versions.
Ullmann gleaned remarkable technical terms from Mihrān’s translation, too. He
treated these versions synoptically, so to say, and also carefully compared them
with the Greek original surviving in various manuscripts. In this way he was
able to discover and make accessible a rich collection of previously unfamiliar
Arabic technical terms which supplement the material contained in his Wörterbuch der Klassischen Arabischen Sprache (1957/1970-) and in his Wörterbuch
der griechisch-arabischen Übersetzungen des 9. Jahrhunderts (2002-2007). At
the same time, significant conclusions could be drawn with regard to the textual
criticism of the Greek original in view of the fact that the Arabic versions are
based on manuscripts which are older than the Greek manuscripts from which
the Greek original text accessible to us is derived.
The work contains a wealth of data derived from primary research based on
manuscripts. These data concern details of the Arabic transmission of the work,
such as Iṣṭifān ibn Basīl’s translation, characteristics of various Arabic manuscripts, the Greek text used by Iṣṭifān, his glosses to his own translation and a
succinct characterisation of his translation and achievement, Ḥunayn’s glosses
to Iṣṭifān’s translation, the process in which the Greek names of plants and drugs
were determined. The author gives a characterisation of the Vetus Translatio
(see above) demonstrating it on forty example texts compared with the Greek
original and parallel translations. Ullmann comes to the conclusion that four
different stages can be differentiated in the development of the original text, the
first of which took place within the Greek tradition. A 147-page glossary rounds
off the presentation of the Vetus Translatio.
Much of this is entirely new and the result of recent research carried out by
the author, apparently in connection with his work on the Wörterbuch der Klassischen Arabischen Sprache and the Wörterbuch der griechisch-arabischen
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Übersetzungen des 9. Jahrhunderts2. The present reviewer feels compelled to
acknowledge his amazement at the facility with which the author tackles this
immense and highly complex material with a quick and secure eye capable of
a synoptic grasp of all the different and at the same time intertwined main and
lateral strands of transmission. The many questions of details discussed on the
pages of the present work are a mine of new insights on which subsequent research on the history of the Greek original of Dioscurides’ Materia Medica as
well as that of its Arabic translations will be based.
The profit that readers will derive from this truly magnificent work could
have been considerably enhanced had a soft-copy version on a CD-ROM been
attached to the printed edition. This method of presentation is quite common
nowadays and has great advantages over traditional printed editions. Few readers, and the present reviewer is certainly not one of them, will want to read
such a reference work on a computer screen. There is nothing wrong with an
autograph-edition. The author’s handwriting is clear, beautiful, lending itself to
very pleasant reading. After the perplexity and stupefaction which Ullmann’s
autograph-editions had elicited in recent times, readers have got accustomed
to this new trend. It must be made clear, however, that a CD-ROM version has
the incomparable advantage that the whole work in question can be searched
for words, combinations of words and expressions. And the very nature of the
present Untersuchungen would make such a presentation – printed book plus
CD-ROM – imperative. After all, this publication is not a novel one would read
from cover to cover once in a lifetime but a reference work in which readers
will want, among other uses, to look up words and expressions3. It is a pity that
neither the author nor the publisher seems to have recognised the significance of
using a computer to maximise the profit to be derived from such an important
work. However, we must be grateful for what we have and it is no doubt a great
work of exceptional learning.
István Ormos

2
Our earlier state of knowledge of this subject was summarized by Ullmann in 1970 in his
concise account of the history of medicine in Islam: Die Medizin in Islam. (Handbuch der Orientalistik, Erste Abteilung, Ergänzungsband VI, Erster Abschnitt). Leiden–Cologne, 1970, 257-263.
3
This consideration is also valid for the Wörterbuch der griechisch-arabischen Übersetzungen des 9. Jahrhunderts. One would of course love to possess Wörterbuch der Klassischen Arabischen Sprache on CD-ROM too but it must be acknowledged that work on it was begun long
before the computer era. But maybe one day a generous benefactor of scholarship will fund such
a project. No doubt he will earn the gratitude of the commonwealth of scholars active in the field
of Arab and Islamic studies.
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Autochthonous Texts in the Arabic Dialect of the Jews of Tiberias. By Aharon Geva Kleinberger. (Semitica Viva, ed. by Otto Jastrow, 46.) Wiesbaden:
Harrassowitz Verlag, 2006. ix, 229 pp. ISSN 0931-2811, ISBN 978-3-44705934-3.
The present work is the continuation of the study of Arabic dialects in Northern
Israel by the author and is based on interviews conducted with Arabic speaking
Jews in Tiberias who have been speaking this Arabic dialect as their mother
tongue. Their number, however, is decreasing continuously and there are now,
according to the author’s estimation, not more than a hundred speakers left in
Lower Galilee. The book aims at being not only a dialectological study but a
historical, sociological and anthropological description of the speakers of the
above mentioned dialect as well. The book contains two parts. The first and
shorter part of 25 pages, gives a brief account of the Arabic dialect of the Jews
in Tiberias, the second part of 165 pages presents the texts told by the chosen
informants. The texts are chosen to reflect a wide spectrum of themes from the
various periods of the Ottoman rule, the British mandate and the independent
Israel, too. The Arabic texts occupy the left pages while their English translations are put on the opposite pages. Each text is given a title according to its
main topic. Just to mention some of them: There are texts dealing with diseases
and epidemics (cholera, scarlet), some are about natural disasters (flood, earthquake), some others deal with historical events (the British Army entering Tiberias, an Arab strike, mobilization of the Ottoman Army, riots in different years),
still further texts concentrate on everyday family life or work, some take the
natural environment as their theme (the Sea of Galilee, the sea life, the catfish),
and there are texts telling stories about the neighbours of the Jewish community.
There are some proverbs, too. The appendices contain an Arabic vocabulary of
the Jews of Tiberias on 12 pages, and an index of the people mentioned in the
texts, on 7 pages. The texts in this book may serve as an excellent rough material for the researchers of different fields of study. As the author notes: “... the
texts in this book ... provide extensive data on the life of the Jews of Galilee and
other historical events and anthropological details; they thereby rescue this mass
of data from oblivion. ... such data could not be attained in other ways because
it is not history based on written documents.” It is the quantity of the texts that
makes this book so extraordinarily precious and interesting.
Kinga Dévényi
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Early Ibāḍī Literature. Abu l-Mundhir Bashīr b. Muḥammad b. Maḥbūb Kitāb
al-Raṣf fī l-Tawḥīd, Kitāb al-Muḥāraba and Sīra. Introduced and edited by
Abdulrahman al-Salimi and Wilferd Madelung. (Abhandlungen für die
Kunde des Morgenlandes, ed. by Florian C. Reiter, 75). Wiesbaden: Harrassowitz Verlag, 2011. xi, 80 p. ISSN 0567-4980, ISBN 978-3-447-06435-4
This volume contains three Arabic treatises by Abū (and not Abu, as in the title)
l-Munḏir Bašīr b. Muḥammad b. Maḥbūb, an Omani Ibāḍite religious scholar
who lived in the third century of the Islamic era. All the three are first editions
and, as the Introduction says, were hitherto unknown to Western scholars. One
can only sympathize with this kind of remarks since in the past Western Arabists
have considered their knowledge too many times absolute. With this edition
a significant new source has become available for the study of early Ibāḍite
thought. Abū l-Munḏir (died around 290/908) was a prominent Ibāḍite author of
theological and legal books. As the Introduction states his writings reflect expert
knowledge of Ibāḍite religious law and an inclination to the so called rationalist
(Muctazilite) theology in contrast to the traditional Ibāḍite scholarship.
The first of the three treatises, the Kitāb al-Raṣf is a compendium of Muctazilite theology from an Ibāḍite point of view. The text may have consisted originally of lectures presented over a period of time and then collected and abridged
by a student of the author. The Kitāb al-Muḥāraba deals with the law of warfare. The writer distinguishes between the rules applying to the fight against
the idolators, the unbelievers of the People of the Book, and the apostates from
Islam. The Sīra presents Abū l-Munḏir’s formal legal opinion concerning the
abdication of the Imām aṣ-Ṣalt b. Mālik al-Harūsī forced by an armed revolt.
The revolt caused a split in the Ibāḍite community and the dispute led to mutual and obligatory dissociation. The author affirms that a legitimately installed
Imām cannot be deposed except on three grounds: physical disability to perform one of the religious duties of the Imām, incurrence of a divinely ordained
punishment, or refusal to repent a religious offence known by the public. These
roughly correspond to the prescriptions concerning the deposition of the Imām
(or Caliph) discussed by the Sunnite theologians in the 11th century, only they
add the forced absence of the Imām from the centre of power or his captivity.
The edition of each of the texts was based on four manuscripts kept in three
private libraries in Oman. As the editors emphasize, all four manuscripts (and
a fifth, not considered during the editorial work) are late and corrupt in many
places. The frequent appearance of the same mistakes in all of them indicates
that they derive from a single original. The editors follow the dubious way of
making a fifth text out of four and not even telling the reader which of the readings owe their existence to the editors, or which of the proposed emendations

124

reviews

“were straightforward” and which were those “remaining speculative without
much hope that the original text could be fully restored”, according to the wording of the Introduction. In the case of the present volume the persons of the
editors ensures the validity of the readings – Professor Madelung being the best
recognized authority of the Imāmite and Ibāḍite theology and al-Salimi being
an Ibāḍite scholar –, but the principle of edition inherited from the 19th century
does not seem reader and researcher friendly nowadays.
Kinga Dévényi
High vs. Low and Mixed Varieties: Status, Norms and Functions across Time
and Languages. Ed. by Gunvor Mejdell & Lutz Edzard. (Abhandlungen für
die Kunde des Morgenlandes, im Auftrag der Deutschen Morgenländischen
Gesellschaft hrsg. von Florian C. Reiter, 77.) Wiesbaden: Harrassowitz Verlag, 2012. 210 p. ISSN 0567-4980, ISBN 978-3-447-06696-9
The volume under review is based on papers delivered at the “Oslo Workshop
on High and Low varieties, diglossia, and language contact: linguistic products
and social processes”, held on June 14-15, 2010 at the University of Oslo. Naturally the size of the articles does not allow for the presentation of new findings.
Instead, they are state of the arts reports of different linguistic areas in and outside Europe.
The reviewer feels first of all obliged to thank the editors for undertaking the
unique task of presenting such a wide range of studies in the sphere of diglossia
and related matters in many different languages. Gunvor Mejdell’s article opens
the collection and its long title of which nearly sums up its content: “’High’
and ‘Low’ varieties, diglossia, language contact, and mixing: social processes
and linguistic products in a comparative perspective”. She aims at presenting a
point of departure for the whole volume in the field of Arabic sociolinguistics
and engaging “in a kind of multiple dialog with the other contributors in this
volume.” The paper deals with subsections such as diglossia and a typology of
language situations, Middle Arabic and diglossia in Semitic, mixed varieties in
bilingual and multilingual contexts, contemporary case of mixing and diffuse
borders. In her concluding remarks she rightly states that “all the contributors
in this volume challenge simplistic views of clear cut dichotomies, discrete and
stable varieties, and unchanging status and functional domains.”
As Gunvor Mejdell remarks it was Charles Ferguson who first described a
specific kind of language situation by the term ‘diglossia’, giving a narrow definition which distinguishes it from both the ‘standard with dialects’ and the bilin-
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gual situations. Later, however, it has become evident that the basic dichotomy
of ‘High’ and ‘Low’ proves too simplified compared with the real complexity of
language performance and it is reflected in the use of the expression ‘mixed varieties’. The first to direct attention to this phenomenon of the Arabic language
usage in detail was the Egyptian linguist as-Sacīd Muḥammad Badawī in his
book Mustawayāt al-carabiyya al-mucāṣira fī Miṣr, published in 1973 in Cairo.
It is only to be regretted that this book is quite unfortunately lacking in the bibliographical references of all papers of this volume dealing with Arabic, a fact
which shows the unbridgeable gap between the Arab and Western scholarship
and the absence of interest of Arabists in the scientific products of the contemporary Arab scholars. Even Jérôme Lentin, who intends to give a broad panorama of the Arabic linguistic situation (“Reflections on Middle Arabic”) seems
to be uninterested in or unacquainted with not only Badawī’s above mentioned
book but practically the whole modern Arab linguistic literature, mentioning
only one among them (Aḥmad 1993).
Ernst Håkon Jahr’s paper “‘High’ and ‘Low’ in Norwegian? Dialect and
standard in spoken Norwegian – a historical account of competition and language status planning” proved to be the most interesting paper for the reviewer,
although its title and contents contradict the principles announced in the introductory chapter of Gunvor Mejdell, who dismisses, as stated above, the standard
vs. dialect model as part of the diglossia situation. Be as it is, the truth is that
while “many people know that there is something special about Norway linguistically or, rather, sociolinguistically” as Jahr states in the beginning of his paper,
many more know almost nothing about this particular situation and for them an
extraordinarily good picture is painted of the Norwegian language model and its
historical development.
There is another ‘rarity’ among the papers. It is Tore Janson’s “Vulgar Latin
and Middle Arabic”, in which he draws a parallel between the two seemingly
different linguistic situations, shedding in this way new light on both. The author sums up the history of the denomination “Vulgar” used in connection with
the Latin language, of which he is an expert, and compares the situation existing
in the domain of late Latin language with the so called Middle Arabic. The value
of this work is decreased by the fact that the author, as he confesses (p. 28),
knows no Arabic at all and his knowledge of the discussion in this field is quite
limited. There is one statement of the author which connects more than any
other things the Vulgar Latin studies with those pursued in the field of Middle
Arabic: “What Herman – the Hungarian ‘father’ of the term Vulgar Latin – describes is not a language, but a number of features of the spoken language in
the Latin/Romance area before the advent of the written Romance languages.”
This can be stated with respect to Middle Arabic as well – substituting Joshua
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Blau, also of Hungarian origin, for Herman and leaving out the final part of the
sentence, because the advent of the written Arabic dialects did not, and perhaps
will not for a long time, happen.
Jérôme Lentin presents quite a different type of paper in his “Reflections
on Middle Arabic”, summing up his long term research in only thirty pages
in a way that gives an overall picture of the problems connected with the so
called Middle Arabic linguistic situation. The author points out an entirely new
development in this field of studies. This is the combination of the Middle Arabic and the diglossia which seems to be more fruitful than any other previous
research trend. At the same time I have to agree with Lentin in that “unfortunately, for several reasons (among which blind purism), this field of research
has not received due attention from many scholars, and has not been sufficiently
investigated. Some studies have been published on single texts (or sometimes
on individual authors) but only a few monographic works deal with bodies of
texts belonging to a definite period of time and/or coming from a particular
area.” This last statement seems to me the most important part of the whole
sentence, because it sheds light on the weakest point of Middle Arabic studies
so far – the lack of age and territory as if the underlying Arabic dialects were
uniform regardless of time and place. Lentin is right to involve into the study of
Arabic linguistic variation the so called “Artistic Colloquial” middle language.
He mentions here only the products of the authorless popular literature, but I
think we may as well include here the enormous quantity of television and radio
serials, film scripts and theatrical pieces written mainly in Egypt in an elevated
variant of the dialect. There is no sense to stop at the age of the nahḍa as most
of the scholars dealing with Middle Arabic and mixed variants do.
The other papers in this volume are: “Arabe(s) et berbère en Mauritanie:
Bilinguisme, diglossie et mixité linguistique” by Catherine Taine-Cheikh, “Elements of diglossia in Biblical Hebrew and Modern Hebrew” by Lutz Edzard,
“Prestige register vs. common speech in Ottoman Turkish” by Bernt Brendemoen, “Hindi bilingualism and related matters” by Claus Peter Zoller, “Romance glosses in a Latin text: evidence of diglossia?” by Kristin F. Hagemann,
“Macaronic texts in the early Irish tradition” by Jan Erik Rekdal, and “Czech
code mixing 1990-2010: From domain specialization toward graded register”
by Karen Gammelgaard.
Kinga Dévényi
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Texte im arabischen Beduinendialekt der Region Douz (Südtunesien). By
Veronika Ritt-Benmimoun. (Semitica Viva, ed. by Otto Jastrow, 46). Wiesbaden: Harrassowitz Verlag, 2011. 554 p., 15 Abb. ISSN 0931-2811
ISBN 978-3-447-06530-6
The book under review contains an admiringly vast number of orally recorded texts
in about 240 pages in the Southern Tunisian Bedouin dialect of the Dūz region,
together with a similar amount of pages with the German translations. The Introductory chapters are, on the contrary, too brief to help the reader to appreciate the
texts. It has a geographic description of the region in 14 pages with only 7 pages
of a linguistic or grammatical description which is astonishing. Between the two
sub-chapters there is a state of the art summary called “Forschungsstand” in one
page about the Tunisian dialectology. At the end of the book there is a glossary of
difficult words not translated in the texts but interpreted here in 7 pages. The bibliography unnecessarily fills 16 pages with many items not referred to in the volume.
Many problems and questions arise during the reading of this book. One of
the major problems is connected to the inconsistencies of the transcription. It is
stated in the Introduction (4. “Transkription”) that the author used what she called
a “morphophonemisches Transkriptionssystem” (whatever it means in practice)
“um die morphologische Zusammenhörigkeit von Lexemen sichtbar zu erhalten”.
However, even this very obscure principle has not been adhered to. Some words
are transcribed according to their supposed original lexeme (to wit, mā, kān), some
others are transcribed according to their actual pronunciation (e.g., ǝdžī). A good
example for this is the case of the genitive construction with mtāc. On p. 202, no.
5. it is written as ntāḥ in the word ntāḥḥum giving the actual pronunciation instead of retaining the morphophonological constituents (from ntāc?/mtāc? + hum),
whereas, for example, on p. 258, no. 8 it is given as ǝmtāc. Without a somewhat
detailed explanation one cannot accommodate the co-occurrence of mtāc and ntāc.
In other places the translation is based on the superficial understanding of
the structure of the phrase. E.g., pp. 502-3, no. 1: “yūldu l-micza nxallōhum līl
yakǝbṛu” = “Wenn (die Ziegen) Nachwuchs bekommen, behalten wir sie, bis sie
groß werden.” The verb hall(a), however, generally serves as an auxiliary verb in
the meaning “to let”. A transcribed text naturally cannot be without errors but if
one and the same grammatically important particle is written in two variants it is
difficult to find out which of them is the right one in lack of a concise grammar
of acceptable size in the book: p. 502, l. 1 “līl yakǝbṛu” and l. 2: “lil yakǝbṛu”.
It is also difficult to understand, why the insertion of an automatic ultra brief
vowel seemed to be necessary between two consonants in word final pausal position (kalǝb) – it being the rule of almost all Bedouin dialects, East and West, not to
allow a two consonant closure –, while at the same time doubled consonants re-
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mained written even before a third consonant which cannot be pronounced in this
way (ǝnsaddru). However, she does not seem to adhere to her rules, and writes
mā-cādš in pause (p. 258, no. 9) instead of mā-cādǝš. Alongside ǝnsaddru we also
encounter tibaddilat (p. 132, no. 26). She gives the form w-caddimōha (p. 136, no.
12) alongside mġammða (p. 134, no. 9). One has a feeling of uncertainty because
with the various forms it is difficult to glean the rules, since one cannot know
for certain whether in a given form a certain rule is being followed or the actual
pronunciation.
One could list a great number of further problems and errors along the same
lines. In my view the use of a simple term “morphophonological transcription
system” cannot substitute a more refined, well considered and logical transcription. The lack of marking the emphasis and the preservation of the lexical length
of the vowels in all environments also cause great problems in interpreting the
linguistic data. That is why one cannot use these texts as a linguistic estimation
of the Southern Tunisian Bedouin dialects till the publishing of an accompanying grammar book promised in the Introduction, and one can only hope that this
grammar will soon see the light. Until then the German translations can be used
on their own as an anthropological collection.
Kinga Dévényi
Abū Nuwās in Übersetzung. Eine Stellensammlung zu Abū Nuwās-Übersetzungen
vornehmlich in europäische Sprachen. By Ewald Wagner. (Arabische Studien, ed. Hartmut Bobzin and Tilman Seidensticker, 7.) Wiesbaden: Harrassowitz Verlag, 2012. 218 p. ISSN 1860-5117, ISBN 978-3-447-06638-9
Ewald Wagner, the well known and recognized editor of the Dīwān of Abū Nuwās
in its entirety, as a culmination of his lifelong research in the poetry of this
c
Abbāsid poet compiled a comprehensive collection of the translations of his
poems in 32 different languages. He does not only give the data of appearances
but also the original titles of the translated poems which is not an easy task considering the sometimes fundamental changes the translators made in the meaning of the Arabic text. He arranged the translations according to his five volume
edition of the Arabic text, giving not only the data of the translated poem and the
translation but also telling whether the translation is complete or only partial. This
book is an indispensible tool to the European cultural history and to the estimation
of how Arabic literature has become known in the world during the centuries.
Kinga Dévényi
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