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TEXTS AND MANUSCRIPTS:

DESCRIPTION AND RESEARCH

N. N. Tumanovich

AN INDIAN COLLECTION OF PERSIAN FOLK TALES

Manucsript B 256 in the holdings of the St. Petersburg
Branch of the Institute of Oriental Studies is today known to
the scholarly world only through three reference publica-
tions. The first is Mélanges Asiatiques, vol. X, p. 290,
which contains a register of the Asiatic Museum's acquisi-
tions appended to the 1880 annual report by its chief
keeper, K. Salemann. Entry number 8 in the register is
Majmii‘a-i hikayat, and indicates the size of the manuscript
and the sender of the package in which it arrived. The sec-
ond, more detailed, mention is contained in the short alpha-
betical catalogue of Persian and Tadjik manuscripts in the
collection of the St. Petersburg Branch of the Institute of
Oriental Studies under No. 3921 [1]. The manuscript con-
tains a collection of Persian folk tales, fifty-six works in all.
O. F. Akimushkin, the author of the entry, enumerated the
headings of all the tales in the manuscript and indicated
a series of correspondences with tales noted in the most
authoritative European and Asian catalogues. The third
mention comes in the description of the collection of folk-
lore manuscripts, where each of the tales is treated as
aseparate work and supplied with annotations and
a bibliography [2]. In my work on the last of the enumerated
publications, I was able to make aseries of important
observations about manuscript B 256, which go beyond the
narrow limits of formal description.

Most important is that B 256 is in many ways unique in
the collection of Persian folk tales, which are in the hold-
ings of the St. Petersburg Branch of the Institute of Oriental
Studies. Moreover, it is arare copy in terms of its formal
characteristics, structure and the role it played in the
Persian-language manuscript tradition in Iran during the
rule of the Great Moghils. It could be of interest to modern
Orientalists — specialists in literature, folklore, sociology,
etc. It is surprising that during the hundred years it spent in
the collection of the Asiatic Museum, and after that in the
St. Petersburg Branch of the Institute of Oriental Studies,
this manuscript did not attract the special attention of Rus-
sian scholars. The task of the present article is to fill this
gap in the most concise fashion possible. It is no doubt that
the manuscript’s notable features make it one of the most
valuable literary monuments of the Great Moghiil period.

Unlike the overwhelming majority of manuscripts
brought from Central Asia to form the basis of the collec-
tion of Persian folk tales, preserved in the St. Petersburg

Branch of the Institute of Oriental Studies, B 256 came
down to us by a different route. It was copied in India and
then made its way to England, from where it was sent to
Petersburg through the offices of the famous London book-
seller Bernard Quaritch.

The palaeographic data clearly show B 256's Indian
origin. It is of small format (11.2 X22.0 cm.; text dimen-
sions are 6.5% 14.0 cm.) and great volume (810 folios).
The Oriental paper is damaged by book-worms. The text is
written in Indian ink; the headings and initial phrase of the
tales are written in cinnabar. The text is written in nasta'liq.

Manuscript B 256 was restored in England. The frayed
and torn edges of the folios were glued back together and
trimmed by more than 5 mm. The thick volume was divided
in two volumes. Each of the two relatively equal parts was
stitched into a booklet and bound in the fashion then com-
mon in Europe — pasteboard with glued-on glossy, spotted
paper in black-grey hues and black leather backings with
impressed gold letters which read “Persian tales™ and indi-
cate the volume number.

Unfortunately, B 256 does not contain the name of the
copyist or the date of the copy. On the bases of palaeo-
graphic data one may conclude that it was produced in the
eighteenth century. At the beginning of this century, two
outstanding Orientalists, H. Ethé and E. Blochet, dated
manuscripts, which share a number of characteristics with
B 256, to the eighteenth century. Already in 1903, Ethé
gave a detailed description of a collection of folk tales in
the India Office Library (under No. 797), noting the limit
dates in the manuscript — 1616—1639 [3]. Now we can
state that manuscript No. 797 in the India Office belongs to
the group of possible protographs for our B 256.

After studying the “Tale of Arshad, Rashid and
Ashraf”, which is contained in manuscript No. 2069 in the
Bibliotheque Nationale, Blochet came to the conclusion that
both that version of the “Tale of Arshad, Rashid and
Ashraf” and the rest of the tales in this manuscript were
written down at the end of the seventeenth century [4]. We
find the same version of this “Tale™ in manuscript B 256 as
well, which makes us conclude that either B 256 is contem-
porary to Paris manuscript No. 2069 or was copied later.

At first glance, B 256 is notable by the diversity of gen-
res it represents. On further examination, this view turns out
to be not quite correct. Formally, B 256 contains 5 anec-
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dotes, each one to one or one and a half folios long, and
11 short tales of two to five folios each. The anecdotes are
similar to those known from Muhammad AwfT's early eight-
eenth-century collection. However, the notable feature of
B 256 is its more than 30 entertaining tales, each 10 to
20 folios long. In this category we should also include four
more substantial narratives which take up 40 to 50 folios in
the manuscript. The compiler terms these hikayar as well —
“tales™. It follows from this that they were seen as such by
his contemporaries, readers or listeners. The longest of
them, the Bakhtiyar-nama, takes up 66 folios. In its form,
asingle thematic framework breaks down into nine tales,
each of which averages six to seven folios; this arrangement
allows it to blend in with the architectonics of the manu-
script.

The works collected in B 256 were widely popular in
the Near and Middle East. Versions of some of them are
even encountered in Europe and Russia. The richness of
bibliographic data, appended to each of the 55 works repre-
sented in my description of manuscripts mentioned above,
gives notion of the broad area of circulation of the thematic
material which is contained in B 256. Analogies were found
for all but one — the thirtieth story, a half-folio long —
which describes a typical street scene in an Indian city with
the participation of conjurers.

Matching selections of tales from B 256 are found in
other manuscripts scattered over the world. For example, in
Tashkent manuscript No. 3534 of the Uzbek Academy of
Sciences, folios 185—367 and 73—157 double in the same
order the first nine, twenty-second and twenty-fourth tales
in B 256. It is a small but significant detail, the headings for
three of the tales in both the Tashkent and Petersburg copies
are given at the end of the text. These correspondences can-
not be accidental, rather they testify to a certain connection
between the copies. Another detail of some significance: the
tale of the son of an Aleppo jeweller, in which the son falls
in love in Yazd with the daughter of a Jewish wine-seller,
ends in B 256 with the compiler's remark that this story was
told to him not completely. In Tashkent manuscript
No. 3534, the story ends with reflections on the customs of
Gebrs (Zoroastrians) whose women allow men to court
them and drink wine with them, but should the guest think
ill thoughts, he is threatened with death.

Three purely speculative conclusions come to mind
in connection with all said above. First, that our MS B 256
and Tashkent MS No. 3534 have a single stem. Second,
that in India the theme mentioned was known in both
written and oral form. Third, that through circulating and
abundant oral retelling of the subject, both Iranian and
Central Asian tradition retained curious and important to lo-
cal dwellers details about the customs of other faiths in the
well-known city of Yazd (to this day followers of Zoroastri-
anism live in the vicinity of the city). As for the close of the
story, it was forgotten, since the ethno-confessional milieu
in India was quite different and the story's ending held no
interest there.

Our MS is also related to manuscript No. 477 from the
Bodleian library in Oxford: ten works it contains are also
present in B 256. The eleventh work from No. 477 corre-
sponds to the fifty-sixth in our manuscript, the eighth — to
the eleventh, the ninth through tenth — to the twenty-third
to twenty-fourth, and a block of four tales, from the second
to the seventh, is doubled by the fourty-first to fourty-sixth
tales in the Petersburg copy [5].

There is also Calcutta copy No. 301 of the Asiatic So-
ciety of Bengal. It begins with the same tale about Shaykh
Sana‘an as our B 256, which alone could serve as proof of
their relationship [6]. Furthermore, the first 15 tales in both
manuscripts are in near correspondence. The divergences,
which are but minor, are only two. The first is that the tale
of the Kashmir princess and the son of the Qinnijan king is
present in B 256 but absent in the Calcutta manuscript. The
second is that the tale of the bald gardener, which is present
in both manuscripts, but in the Calcutta manuscript No. 301
it is found among the first fifteen tales, while in B 256 it is
in a different place.

Especially telling is the correspondence of four anec-
dotes, which in B 256 are numbered 12 to 15. In the cata-
logue of the Asiatic Society of Bengal, its author W. Ivanow
cautiously suggested the short tales in Calcutta copy
No. 301 (fols. 164—165) to be similar to those in Indian
Office manuscript No. 797 (fols. 195b—196a). If a group of
analogous anecdotes in B 256 [7] are drown on to make ad-
ditional juxtapositions, Ivanow's assumption seems even
more reasonable.

The London manuscript No. 797, from the library of the
India Office, comprises 44 works [8], 34 of which we find
in B 256. Given the current condition of this India Office
copy, it is not possible to judge with certainty whether the
tales it contains were originally copied out as a unit or
whether they came together by degrees. Today, the MS
seems to be a sort of convolute — a composite manuscript,
“collected from various sources”. Three copyists partici-
pated in the copy, and the dates of their work are given:
1616, 1619, 1636—1647, and 1645. The folios order is
broken “in the most arbitrary fashion.” Such defects are fre-
quently explained by unprofessional restoration — in this
particular case the manuscript was apparently restored
twice. Over thirty years the manuscript might have deterio-
rated quite seriously from constant use. A significant part of
the manuscript, completed in the hand of the second copy-
ist, may testify either to the copyist's reconstruction of the
text, which had been lost by some reason by that time, or to
the changed conditions under which this particular portion
of the text was copied. It should be noted that India Office
manuscript No. 797 begins with the “Tale of the carefree
man”, as Tashkent No. 3534 does. MS No. 797 also carries
on for the first few dozen folios the thread of this last com-
position in a fashion evocative of a dotted line, which indi-
cates the existence of intermediate copies between them.

If we accept India Office manuscript No. 797 in its pre-
sent form, as a single whole, its similarity to B 256 seems to
be indisputable: chains consisting of 15, four, three and
three instances of two tales are present in both cases,
although the place were these tales are located in the manu-
scripts may be different. The 15 works with which B 256
begins take up in India Office No. 797 numbers 11—25.
The block of tales from 48 to 51 in B 256 is doubled in
India Office No. 797 by the block from 30 to 33, and so on.
Only one conclusion comes to mind, namely that India
Office No. 797 or some other manuscripts originating from
the same stem were among the basic protographs for
Petersburg B 256, along with Tashkent MS No. 3534 (or its
copies) and Calcutta MS No. 301 and its possible copies.

The comparison of the text of B 256 with the materials
on which its compiler based his work enables us to make
conclusions about an area of the Persian language spread
and, consequently, Persian culture throughout the Middle
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East from Ferghana to Bengal. Though being very impor-
tant, this observation is but collateral for our exposition. Of
much more interest could be the figure of the compiler of
the text, which should remain at the focal point of discus-
sions about our manuscript. If juxtapositions made can
stress the mechanical side of the compiler's work, its other
aspects, such as searching, analysis, editing, formating,
i.e. the very essence of the creative process and individual
method of the compiler's work, remains deeply concealed.
To elucidate these facets of the compiler's work, more intent
glance at the conditions in which the compiler of B 256
worked and, first and foremost, conditions in the book
market in the area is needed.

It is well known that entertaining tales are the most
common form for Persian-language folklore. Since ancient
times, illiterate story-tellers performed, each with his own
repertoire. With the spread of literacy, collections of the
most popular stories were written down. By the seventeenth
century, a strong tradition of compiling brief collections had
formed. These were conventional in form, average in level,
and geared toward a popular readership. The tradition stood
up through the twentieth century. On the basis of our col-
lection, which represents, for the most part, late copies, one
can judge the sort of collections which circulated at an ear-
lier period. They each contain approximately 12—20 folk-
lore works, each of which averages 10—25 folios, resulting
in a manuscript of 250—350 folios. The writing is far from
professional at all times; at times it is even crude and care-
less. Whether on his own or in accordance with the taste of
a customer of middling means, any barely literate copyist at
the bazaar court produce such a copy in rapid order. Such
manuscripts have been found in the homes of craftsmen as
well as those of professional story-tellers, shop-owners,
traders, etc. With the establishment in power of the Great
Moghuls, a large number of collections of Persian folk tales
were brought from Central Asia and Iran to India along with
whatever goods the migrants carried with them.

We know of an attempt, and most likely not the only
one, to “fictionalize™ a group of folk tales by adapting the
style to the tastes of devotees of belles-lettres. In a brief
preamble to a collection of 19 folk tales he drew up at the
turn of the nineteenth century, a certain Muhammad Kazim
b. Mirak Husayn Muzaffari Sajwandi, writing under the
pen-name of Hubbi, explained the task he had set for him-
self as follows: to retell in a refined style the amazing sto-
ries which he had chanced to hear from a professional, and
evidently illiterate, story-teller in select company. These
were, for the most part, stories typical of the Arab cycle of
“1001 Nights”, which had been passed form listener to lis-
tener in Persian adaptations for many centuries. Sdjwandi
aimed for chamber performances of the stories among
priveleged society, as is evident from the careful use in the
manuscript of “beautiful nasta ‘lig” [9].

As an experienced, older literary figure — he was
70 years old — Sajwandr had an accurate sense of the ideal
parameters for a manuscript volume, knew that ease of use
heightened the attractiveness of any good, and had an
excellent idea of how to convey the entertaining tales in or-
der to make them most accessible to listeners or readers.
These considerations determined the form of the collection
and the size of each work in it. The “Tale of Mihr and
Mah”, which did fit into this framework, was abbreviated by
half. Such fundamental literary and editorial alterations of
the source material transformed Sajwandi into a co-author

as he created his collection. This is probably why he felt it
necessary to note his own name.

Manuscript C 1640 in the collection of the St. Peters-
burg Branch of the Institute of Oriental Studies indicates
that Sdjwandr's experiment won him future adherents in all
comners of the Persian-language cultural world. It consists of
15 stories and was prepared in Bukhara in the nineteenth
century. On folio 10b of the copy, the compiler, a certain
Kari, implores Allah to have mercy upon him (“this poor
wretch™) but says nothing about the aims of his work. The
form and format of the manuscript clearly show that Kart
belonged to a different social milieu than Sajwandi. He was
not an educated literary figure, but had mastered the folk-
loric themes most popular in the bazaars. It is possible that
he was a professional story-teller or was preparing to
become one. For this, either he or his mentor had, as they
say, “a golden tongue” and made wide use in speech and
writing of introductory remarks or catchphrases like “he
told the truth and gave up the ghost” (fol. 191b) or “free to
kill, free to reward” (fol. 200a) [10]. Part of collection
C 1640 is acopy of an existing text and part was copied
down from oral sources. In both cases the orthography is of
poor quality.

C 1640 is of interest for the present study as an example
of recorded folk speech and a reflection of the centuries-old
practice of simultaneously using both oral and written mate-
rial in compiling collections of stories.

Although it is no doubt that the compiler of B 256
relied on his predecessors' experience, the task he set for
himself was utterly different. While an ordinary collection
of entertaining tales for popular use was intended for light
reading, manuscript B 256 was held together by the serious
idea of a full collection of the most popular, typologically
similar Persian folk tales. Hoping to realise such a plan, the
compiler of B 256 must have stood higher on the social
scale than the copyist of an ordinary, published collection.
He had to move freely both among works of folklore and
those of Persian classical literature, possess a literary style,
taste, and other creative abilities.

The seeming proximity of the compiler of B 256 to
SajwandT is deceptive, although both were educated, geared
their work toward a select audience rather than the crowd at
the bazaar, and gleaned the basic themes for their compila-
tions from the selections in “1001 Nights”. They differed in
their motivation. Sajwandt reworked tales he had heard on
his own initiative, intending to give an effective demonstra-
tion of his literary gifts. Our compiler realised the wishes of
a customer, striving to preserve in their natural form for
future generations “the most popular” folkloric themes of
his time in the regions he knew. The textological work of
juxtaposing oral and written variants of well-known tales —
noted above in connection with tales 21 and 24 of B 256 —
bears witness to the thoughtful, conscientious and careful
attitude of our compiler to his source material.

The compiler of B 256 was not troubled by the length
of the works which he included in his compilation.
Forthermore, he made use of variations in form to enhance
the diversity of his work. Interweaving short and extended
tales and skillfully selecting them by content, he so arranged
them in one volume that more than 1,500 pages of text read
easily, in a single sitting even. Despite the well-known con-
servatism of Asiatic society, entertaining folk tales are es-
sentially dynamic, which fundamentally distinguishes them
from works authored by specific writers. As a rule, time and
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place leave their mark on each piece of folklore. Our com-
piler succeeded in marking new features in traditional
themes and brought them to the reader's attention.

The time and place or origin for the folkloric material
used in B 256 require in each concrete instance special
investigation. Such a research is far from uniformly suc-
cessful, although many scholars have tried their hand
at it, among them V. A. Zhukovsky, S. F. Oldenburg,
I. Iu. Krachkovsky, E.E. Bertels, A. A. Romaskevich, etc.
The deepest roots are usually found in stories with Biblical
or Qur’anic characters, in legendary materials. One story in
B 256 goes back to the “Metamorphoses” of Apuleius (sec-
ond century A.D.).

Tales of the sort under review here are normally com-
pared with the Arab cycle “1001 Nights”, which has
become a certain type of standard for this genre. However,
the tales of “1001 Nights” may hardly be considered as the
“starting-point™ for the stories found in B 256. Scholars
have advanced authoritative claims that “1001 Nights”, for
its part, stems from the Sassanian Hazar afsana. Some of
the themes — in the Bakhtiyar-nama, for example — are
considered by scholars to go back to an Indian source.
*1001 Nights™ represents an established type of Arab en-
tertaining tales which belongs to a specific time, the ninth
century. Parallel to these themes, in those regions where
Persian was known similar themes were transmitted orally;
moreover, many of them clearly match themes in the Hazar
afsana.

In accordance with established tradition, the majority of
works in B 256 are close to “1001 Nights”. In the course of
five centuries (from the fourteenth to the eighteenth
century), however, each of these themes endured significant
changes and acquired variants. For example, the effective
scene between a cunning beauty and an unjust judge which

ends with the judge naked at acrowded bazaar was
transformed into an independent tale about a beauty who
takes vengeance on a perfidious judge (tales 32 and 46
in B 256).

Until the sixteenth century, India and China were de-
scribed in folklore materials as lands “where the heavens
touch the earth”. These descriptions, very indistinct, were
full with fantasy. But with the passage of time, Indian geo-
graphic terms came into wider, more detailed and concrete
use. Sometimes they even replaced Iranian terms in stories,
as the latter were seen as less well known to listeners and
readers of the eighteenth century. The above-mentioned
“Tale of Arshad, Rashid and Ashraf” attracts attention by its
late origin. It mentions “Franks” — Europeans — and the
“land of Purtugal”, evidentally Goa. Blochet even took
“Maryam, the daughter of San‘ur Shah, the king of
Purtugal” for areal historical figure, namely Queen Maria
of Portugal (1667—1683). We should add that Maryam was
the usual name for Frankish women who were characters
in folk tales. It appears that in this instance Blochet has
exaggerated the extent of story-tellers' knowledge of
historical Europe. As concerns the plot of this tale, it is
close to aseries of motifs encountered in “1001 Nights”
and, on the whole, the “Tale of Farrukhshih, Farrukhriiz
and Farrukhnaz” — 33 in B 256.

These are the very brief observations, which could be
made after the preliminary studying of manuscript B 256
from the collection of the St. Petersburg Branch of the
Institute of Oriental Studies. Surely, the contents of the MS
need a more detailed analysis of specialists in Near Eastern
literature and folklore. The vast literary material the manu-
script contains provides a fine basis for further work. Our
aim was merely to attract attention to this manuscript
collection of Persian folk tales.
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A. A. Sadykhova

A MANUSCRIPT OF “TALES OF SOME LOVERS OF THE PAST”
IN THE COLLECTION OF THE ORIENTAL FACULTY
OF THE ST. PETERSBURG UNIVERSITY

An eighteenth-century manuscript of the “Tales of Some
Lovers of the Past” (No. 734) in the library of the Oriental
Faculty of St. Petersburg University entered the holdings of
the library in the collection of manuscripts belonging to
Shaykh Tantawt (1810—1861). I. Yu. Krachkovsky's article
entitled “Shaykh Tantawi, professor at the St. Petersburg
University (1810—1861)” [1] contains brief information
about this manuscript. It is also mentioned in V. I. Beliayev
and P. G. Bulgakov's article “Arabic manuscripts in the
collection of LGU™ [2], where it is termed “little-known”.
Two sheets of paper inserted into the manuscript have sur-
vived; they contain a list, in V.I. Beliayev's hand, of the
stories which make up the manuscript. One can assume that
the scholar attributed a certain significance to this manu-
script and planned to study it further.

Manuscript No. 734 is entitled may ,Lal s S5 LS
oaddladl 3Liall (“A Book of Reports about Some Lovers
of the Past”). It contains tales about famous poets in
love: Qays b. al-Mulawwah (Majnin, d. A.D. 689), Tawb
b. al-Humayyir (7th—8th centuries A.D.), Layla al-
Akhyaliyya (d. A.D. 704), Qays b. Dharth (d. A.D. 687),
Jamil b. Ma‘mar (d. A.D. 701), al-‘Abbas b. al-Ahnaf
(A.D.750—808), ‘Urwab. Hizam (7th—8th centuries A.D.),
and Kuthayyir (d. A.D. 723). It also presents love tales con-
nected with the caliphs Sulayman b. ‘Abd al-Malik
(8th century A.D.), Hariin al-Rashid (8th century A.D.), the
vizier Ja‘far al-BarmakT (8th century A.D.), and others.

The manuscript contains 137 folios: 20.0 X 15.0 cm.;
the end is missing. The text is written in black and red ink.
The handwriting is large naskh with the following charac-
teristics: the copyist sometimes puts in vowelling,
frequently omits medial and final hamzas, replaces alif
magsira with alif mamdida, always puts dots below alif
magsira, if the seat of the hamza is a ya, the copyist also
puts dots below it. Oriental paper; later paper binding.

The copyist's colophon has survived on fol. 75 b. It
notes the date of the manuscript: A.H. 1118 (A.D. 1706—
07). The title page contains the names of owners and dates:
Ahmad al-Babili, A.H. 1203 (1788—89) and al-Tantawr,
A.H. 1254 (1838—39). The name of the manuscript's com-
piler is missing.

The manuscript contains an anthology of tales about
well-known heroes of Arabic literature and folklore and in-
cludes many lines of poetry. (Some of the poetry is supplied
with lexical and grammatical commentaries.) The begin-

ning, which belongs to the compiler, is written in rhymed
prose.
Beginning on fol. 1b:

...\,l_,_iJI 5 3l melsh madl rS_-. L~5.’;.\1 ) seall
Contents of the manuscript:

1) fols. 3a—52b:

Story of Qays b. al-Mulawwah (Majnin). There is
a gap between fols. 29b and 30a.

2) fols. 53a—75b:

Tale of Layla al-Akhyaliyya. The end of the tale con-
tains the colophon of the copyist with the date of the manu-
script:

sla able Ul usanl o gy <alsS e L0 SIS

3) fols. 76b—83a:

Tale of Qays b.Dharih and his beloved, Lubna.
Fol. 83b contains the copyist's colophon, which concludes
the tale of Qays and Lubna:

ool il 5 L 5wl Suna e Ll gl L lis
r_l.t.uﬁgd-p.a.c\g‘l.‘lolc‘g

4) fols. 83b—86b:
Tale of Jamil and Buthayna.
Fol. 86b contains the compiler's colophon:

gl daes 5 4y Lad oo Ll gl Lo lim

5) fols. 87a—90b:

Tale of the love of ‘Urwa b. Hizam and *Afra.

6) fols. 90b—92a:

Verses by ‘Abbas b. al-Ahnaf. Very little prose text.

7) fols. 92a—133b and 134b—137b:

92a—94b: tale of two lovers, from al-Tufayl b. *Amir
al-*AmirT,

94b—95b: tale of the death of Sulayman b. *Abd al-
Malik;

95b—96a: tale of Hartn al-Rashid and his female slave.
from al-Asma'T,
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96a—96b: a similar story about Hariin al-Rashid and
his slave-girl, from Hammad b. Ishag;

96b—97b: story about the caliph al-Mutawakkil and the
slave-girls given to him as a gift, conveyed by ‘AlT b. al-
Jahm;

97b—98a: story about al-Rashid and a cunning slave-
girl;

98a—98b: story about the caliph al-Ma‘miin and his
slave-girl;

98b—99b: story about the caliph al-Rashid and his
slave-girl;

99b—102a: story about the caliph al-Ma‘mun and his
witty interlocutor;

102a—106a: story of Ibrahim b. al-Mahdi about al-
Ma‘'miin;

106a—107a: story of al-Ma‘miin and the cunning Arab;

107a—108a: story of the two lovers, from al-Jahiz;

108a—112a: story of Ma‘mar b. ‘Abdallah al-QaysT,
emir of the West;

112a—113a: story of Ja‘far al-Barmaki and Hariin al-
Rashid;

113a—114b: story of ayouth in love, conveyed by
b. al-Jawzi;

114b—115a: stories about Mahmud al-Warraq and
Dhi-I-Rumm, from al-Shafa‘t;

115a—115b: story about al-Rashid, from al-Sult;

115b—116a: story about al-Ma‘miin and the slave-girl;

116a: other stories about al-Rashid and ‘Ali b. al-Jahm;

116a—117a: story about an unknown king;

117a—119b: story about the singer Ma‘bad;

119b—124a: story about an adventure of the caliph al-
Mansir;

124a—125a: tale of Mu‘awiya b. Abt Sufyan;

125a—129a: story about Abi-1-‘Abbas al-Saffah;

129a—131b: story about a female singer, from Ishaq al-
Mawsilt;

131b—133b: story from the book of Shihab al-Din
b. Fadlallah Masalik al-absar;

133b: story about Yahya b. Khalid al-Barmaki, from
[shaq b. IbrahTm;

133b—134b: episodes concerning the poet Kuthayyir;

134b—136a: story about Ja‘far al-Barmakt and Harin
al-Rashid;

136a—137a: tale of al-Amin and al-Ma‘min;

137a—137b: story from b. Hamdun. The story breaks
off here, as the end of the manuscript is missing.

As one can see, the compiler devoted the bulk of his
attention to love tales involving the best-known Bedouin
poets of the 7th—S8th centuries: Majnin and Layla
(49 fols.), Tawb and Layla al-Akhyaliyya (23 fols.), Qays
b. Dharth and Lubna (7.5 fols.), Jamil and Buthayna
(3 fols.), ‘Urwa and ‘Afra (3.5 fols.), Kuthayyir and ‘Azza
(1 folio) — 87 fols. out of 137, more than half. Hence, it is
of interest to attempt to evaluate the significance of this
manuscript in the textual history of the tales of poets in
love. For this purpose, it was necessary to juxtapose the text
with variants of the tales known in other sources.

The following works were employed:

1.“Book of Poetry and Poets” by Ibn Qutayba
(9th century A.D.), the earliest surviving source.

2.“Book of Songs” by Abi-l-Faraj al-Isfahani
(10th century) — the fullest collection of poetry and bio-
graphical information on poets of the fifth—tenth centuries.

Drawn up in the tenth century, this anthology remains one
of the most reliable and fullest sources for scholars on me-
dieval Arabic literature.

3. “Embellishment of the Markets with Detailed Stories
of Lovers”, the anthology by Da’ud al-Antakt
(17th century), also afairly well-known late-medieval
collection of stories about lovers. Unfortunately, it does
not contain isnads. Al-Antaki's anthology is, however,
interesting as the source chronologically closest to the
manuscript.

4. The Diwan of Majnun's poetry, employed in analys-
ing the tale of Majniin and Layla. This Diwan was drawn up
by Abu Bakr al-Walibt (11th century A.D.), who, like Ibn
Qutayba and al-AntakT, does not list his sources.

As the stories of unhappy, violently separated lovers in
which the heroes are the above-mentioned Bedouin poets
are widely known both in the Arab world and beyond its
borders, we did not deem it necessary to retell the stories
here. Furthermore, biographical information on all six poets
and their love stories can be found in any work on medieval
Arabic literature [1].

We pause first on the content and composition of the
tale of Majniin and Layl3, the largest in scope. The general
structure of this tale in the manuscript is the same as in the
“Book of Songs™ aseries of episodes with verses, fre-
quently without logical links between them. Each episode
has its own isnad. The isnads in the manuscripts very often
differ from those in the “Book of Songs”, even where the
episodes are similar in content. Usually, only one or two
names coincide in each series. In the manuscript, six names
also found in the “Book of Songs” are most frequently
encountered: Ayytub b. Abaya (7th—8th centuries A.D.),
‘Awana b. al-Hakam (8th century A.D.), lbn Da’b
(8th century A.D.), al-Asma‘l (8th—9th centuries A.D.),
al-Tanukhi, Ibn al-Jawz1 (11th century A.D.).

In juxtaposing the material in the manuscript with the
materials in the “Book of Songs”, we numbered the epi-
sodes in both sources (both those which comprise the plot
and those not related to the plot) [2]. A calculation shows
that the plot is presented more concisely in the manuscript:
50 episodes in the manuscript and 60 in the “Book of
Songs”.

A comparison of the manuscript text with other sources
shows that the episodes in the manuscript can be divided
into four plot groups:

1. Episodes which literally coincide with a particular
source. There are 17 of these. Of them, 13 coincide with the
“Book of Songs™: for example, the story of how Majniin
and Layla knew each other since childhood, when they
herded cattle together [3]; the incident with the muezzin
who, upon hearing Majniin's verses, jumbled the words of
the prayer [4]; the story of how Majniin killed a wolf which
was eating an antelope and then buried the antelope, as the
beautiful animal reminded him of his beloved [5]. The re-
maining four episodes, which are absent in the “Book of
Songs”, are contained in other sources: two in al-Antaki,
one in Ibn Qutayba, and one in Ibn Sarraj's anthology
“Death of the Lovers” [6].

2. Episodes of identical content which are presented
somewhat differently than in other literary sources. Thirteen
episodes fall into this category. They include several inci-
dents connected with genealogy [7] — the story of how
Majniin, passing on his camel a group of women in whose
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midst stood Layla, stopped and made her acquaintance [8];
the story of Majniin's courtship [9], and others.

3. Episodes which partially coincide or have something
in common with episodes in other sources. There are eight
of these. For example, one of the tax collector Nawfal
b. Musahiq's assistants tells of a meeting with Majniin; this
evokes an episode from the “Book of Songs” which de-
scribes a meeting between ‘Umar b. ‘Abd al-Rahman [10]
and the poet. Another episode tells of how Majniin secretly
came to Layla's encampment in order to see her and was
sheltered by a woman named Su‘ad. This is similar to
a story in which Majniin stays with a woman from the Banii
Hilal who lived in Layla's encampment and conveyed
through her news of himself to his beloved [11].

4. Episodes which could not be found in any of the
other texts employed for comparison. There are 12 episodes
in this group. They include the story of the youth in love,
who, standing on the bank of the Euphrates, heard the
sailor's song about Layld and began to recall his beloved.
(The full text, translation and brief commentaries on these
episodes are given in the final section of this article).

A juxtaposition of the episodes contained in the manu-
script and the variants found in other sources shows that the
manuscript retains the basic plot line: a genealogy of the
heroes, their acquaintance, Layla's marriage, the lovers
attempts to see each other, the complaint about Majniin to
the ruler, the poet's madness and death. It is difficult to say
which sources the compiler of the manuscript directly
employed. Of course, one could claim that the version in the
“Book of Songs” provided the basis, but all subsequent
anthologies which contain Majnin's verses and the story of
his love were based on it and to all intents and purposes
repeat it, with minor changes, of course.

Of the 60 episodes in the “Book of Songs”, 24 are
omitted in the manuscript. These belong either to the series
of romantic episodes which demonstrate the power of
Majniin and Layla's love, or those episodes which supple-
ment the tale with details. Several extremely popular epi-
sodes are among those omitted. In particular, Majniin's own
stories of how his father sent him to Layla's father, first to
ask for fire, and then for oil for guests [12]. Also absent are
those episodes in the “Book of Songs” in which the heroes
display weakness: the heroes suffer (Layla's torment in
a conversation with afemale neighbour)[13], commit
desperate deeds (the married Layla receives Majniin
at night) [14], engage in intrigues (Majniin's father tries
to blacken Layla's image in his son's eyes) [15], and even
gossip (Majniin is accused of spreading rumours about
Layla) [16]. One forms the impression that the compiler left
only the most “indispensable” episodes known through
other sources, retaining the basic plot line. As acon-
sequence of such omissions, the tale is emotionally impov-
erished and the depiction of the heroes narrows, becomes
two-dimensional and schematic.

Episodes have been added to the text in which real his-
torical figures appear: the Caliphs ‘Abd al-Malik (7th—
8th centuries) and Sulayman b. ‘Abd al-Malik (8th century
A.D.), the ruler of Mecca Marwan b. al-Hakam (7th century
A.D.), and their deputies. There are episodes which contain
statements of praise about Majniin, as well as about the
compiler of the manuscript himself. Clearly, the majority of
the added episodes are intended to stress the great fame of
the poet and attest the fact of his existence.

Nearly all of the plot episodes in the manuscript were
“taken” from the “Book of Songs”. Exceptions are two epi-
sodes which tell of failed meetings between the lovers —
one is borrowed from al-Antéki, the second could not be
found in the sources referenced here (a tale about how
Majnin, calling himself a Khuza“ait, tried to deceive one of
Layla's fellow tribesmen) [17]. There are also two episodes
about the poet's death: the first is very reminiscent of the
Murrite Shaykh's story of Majniin's death found in the
“Book of Songs” [18]; the second (based on Kuthayyir's
account of Majniin's death on Layla's grave) [19] is also
absent in the sources enumerated above.

The material in the manuscript in which the tale of
Majnin and Layla occupies acentral place confirms
I. Yu. Krachkovsky's conclusion that Majniin gained popu-
larity later than other poets of his circle. He notes that
Majniin grew popular only in the tenth century. “After this,”
writes I. Yu. Krachkovsky, “the expansion of the plot of the
story in Arabic is noticeable only in the unsuccessful com-
pilation of al-Walibi, which arose no earlier than the elev-
enth century. Subsequently, only the poems of Majniin grew
steadily ...” [20]. However, the version contained in the
manuscript still adds to the tale a certain quantity of new
episodes. Nearly all of them are equipped with isnads with
little-known or unknown names: Ibn Hayawayhi, ibn
al-Muhibb, Karima bint ‘Abd al-Wahhab and others.

The situation with the poet's verses is more complex.
The manuscript contains a large quantity of verses. and
many of them cannot be found in the sources employed for
comparison. Some of the verses in the manuscript corre-
spond exactly to verses in the literary texts cited here. At
times, identical verses appear in connection with other epi-
sodes. Bayts are sometimes rearranged. There is a large
group of verses in which one or several words are replaced:
sometimes an entire hemistich is replaced with no harm to
the meter. The verses of other poets are ascribed to Majniin
in the manuscript: Imru’-1-Qays and Qays b. Dharth.

A juxtaposition of the remaining five stories in the
manuscript about Bedouin poets in love with the “Book of
Songs” and al-AntakT's “Embellishment of the Markets”
yields the following results.

The tale of Tawba and Layla al-Akhyaliyya is nearly
identical to the version presented by al-Isfahani, to whom
the compiler constantly refers. The isnads in this tale also
cite  Abi ‘Ubayda (8thcentury A.D.), al-Asma'l
(9th century A.D.) and ibn Qutayba (9th century). Even the
“non-plot” episodes coincide with the “Book of Songs”:
there are five of them in the story. Only one plot episode is
missing — on the deprivations of Tawba — and one is
shifted to the beginning of the tale — yet another version of
Layla's death — while this episode is located at the end in
the “Book of Songs”. For the purpose of comparison, we
cite here translations of these episodes.

“Book of Songs”. Once Layla al-Akhyaliyya was re-
turning from a journey and passed by the grave of Tawba
b. al-Humayyir. Her husband was with her, and she was in
a palanquin. Layla said: “I swear by Allah, I will not move
from this place until I greet Tawba.” Her husband began to
dissuade her from it, but she insisted on approaching [the
grave]. And while insisting even more firmly, she climbed
the knoll on which Tawba's grave stood. and said:
“Greetings to you, o Tawba!” Then she turned to those pre-
sent and said: “'I never knew him to lie before.” They asked:
“Why?” Layla said: “Did he not say:
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*If Layla al-Akhyaliyya turns to me with words of greeting,
when | am at rest in the earth bencath a gravestone,

1 will affectionately answer her greeting, or the owl which
hides by the grave will answer [her] ..."” [21].

Why did he not answer my greeting as he promised?”
But an owl was hiding by the grave. Upon seeing the palan-
quin, it grew uneasy, flapped its wings and flew toward the
camel. The frightened animal broke into a run and threw off
Layla, who struck her head on the ground and died on the
spot. They buried her alongside him [22].

Manuscript version:

Ibrahim b. Zayd al-Saysabirt told once that after the
death of Tawba Layla took a husband. After this her hus-
band was passing by Tawba's grave, and Layla was with
him. He said to her: “‘Layla, do you know this grave?” She
answered: “No.” He said: “This is Tawba's grave. Greet
him.” She answered: “Go on! This does not concern you.
What do you want from Tawba? His bones have already
crumbled.” “I want you to expose him in a lie. Was it not he
who said:

*If Layla al-Akhyaliyya turns to me with words of greeting,
when I am at rest in the earth beneath a gravestone,

I will affectionately answer her greeting, or the owl which
hides by the grave will answer ...

[ swear by Allah, I will not leave until you greet him!”
She said: “Peace unto you, o Tawba, and may Allah bless
you where you lie.” The story-teller said: suddenly a bird
flew out of the grave and she (Layla) cried out and died.
She was buried next to him. Two trees grew on their graves;
when they had grown high, their crowns grew to-
gether ... [23].

There is no doubt that the latter version appeared much
later: it was obviously created on the basis of the first ver-
sion. It contains no mention of the palanquin in which Layla
rode, nor does it give a logical explanation for her death, as
the first version does: the owl frightened the camel, which
broke into arun and threw off Layla, who struck her head
on the ground and died. Moreover, the latter version con-
tains the motif of the two trees on the lovers' graves. This
motif is lacking in the stories of Bedouin poets in love in
the “Book of Songs”, but is found in al-AntakT in the tale of
‘Urwa and ‘Afra, from which one can conclude that this
motif of the lovers united after death appeared later. One
should also note that the motif of unity after death is also
found in medieval tales of lovers common in the West, for
example, in the tale of Tristan and Isolde.

The tale of Tawba and Layla in al-Antaki is brief and
found among the tales about little-known pairs of lovers.
Surprisingly, his version retains the scene of the heroes' ini-
tial meeting, which is absent both in the manuscript and the
“Book of Songs”. It is, however, quite possible that it repre-
sents a later invention. We present here a brief re-telling of
that scene. Tawba's tribe usually made raids together with
the Banii Akhyal, to which Layla belonged. One time, the
women of the Banii Akhyal, among whom was one of re-
markable beauty, came out to greet the warriors returning
after araid. The beauty was Layla. It was then that Tawba
saw Layla and fell in love with her [24].

The tale of Tawba and Layla is followed by the story
of Qays and Lubna. Although the isnads for this tale
are missing, it differs little from the version presented by

al-Isfahani. The end of the tale is of especial interest. If al-
Isfahani and al-Antaki each provide two endings for the tale
of Qays and Lubna, the manuscript gives three: both ver-
sions from the “Book of Songs” and the third one taken
from al-Antaki. Moreover, this is the only episode in the
tale which is equipped with an isnad.

Translation of the excerpt:

Muhammad b. ‘Abd al-Baqi, who had it from Ayyib
b. ‘Ataba, said: “Qays b. Dharih went to Medina to sell one
of his she-camels. Lubna's husband bought it, and he did not
know him Qays, and he said to him: “Come with me, and |
will give you the money for the she-camel,” and he (Qays)
went with him. When he opened the door, it was Lubna who
received him. Qays broke into a ran upon seeing her.
Lubna's husband followed with the money in order to pay
him. [Then] Qays said to him: “Do not ever mount my two
she-camels.” He (Lubnd's husband) said: “Are you Qays
b. Dharth?” “Yes,” replied Qays. He (Lubna's husband)
said: “This is Lubna. You have seen her. Remain, that she
might choose between us. If she chooses you, [ will divorce
her.” The Qurayshit thought that in her heart there was
room only for him and that she would not do this. Qays
said: “Do this.” The Qurayshit went to her, and she chose
Qays. Her husband divorced her, and Qays remained to wait
for the end of the ‘idda in order to marry her, but she died
before the conclusion of the ‘idda [25].

Clearly, this excerpt appeared somewhat later than the
“Book of Songs”, otherwise al-Isfahani would have in-
cluded it in his work.

Another story, that of Jamil and Buthayna, is given very
briefly in the manuscript. It consists of only five episodes
(not counting the genealogy of the poet), of which one is
“non-plot™: it is based on the account of Ibn Sarraj, who
saw the place where Jamil and Buthayna used to meet. The
remaining four episodes have isnads which consist of one or
two names. There is one reference to Ibn Sarraj and one to
Ibn Qutayba.

All of the episodes in the manuscript concerning Jamil
and Buthayna also exist in the “Book of Songs” and the
“Embellishment of the Markets”. Al-AntakT's version
clearly forms the basis for the tale in the manuscript, as is
indicated by the coincidence of the contents of the episodes
and the similar order of their exposition. But the story in the
manuscript is so heavily abridged that it lacks even the fa-
mous scene of Jamil and Buthayna's initial meeting — their
squabbling at Wadi-1-Baghid. The scene in which Buthayna
learns of her beloved's death is also abridged — it lacks the
saying of the heroine: “If you told the truth, then you killed
me; if you lied, then you disgraced me.” [26]

The tale of ‘Urwa and ‘Afra is also told quite briefly.
Certain episodes have isnads which consist of one, rarely of
two names. There is a clear similarity to al-AntakT's version:
the number, content and arrangement of episodes coincide.
The compiler retells the tale in his own words, but sticks
close to the text of the anthology “Embellishment of the
Markets”. Some episodes correspond word for word. There
are only two “non-plot™ episodes in the manuscript and al-
Antaki. The first is the story of the tax collector who saw
‘Urwa ill with his mother [27]. The second describes the
graves of the lovers, on which two trees with interlaced
crowns grew [28].

The story of Kuthayyir and ‘Azza consists of only two
episodes, of which one is “non-plot”. It presents a dispute
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over who was more in love, Jamil or Kuthayyir, in which all
participants in it give their preference to Jamil. The second
relates to the plot — it is astory of how Kuthayyir, tor-
mented by thirst, sought ‘Azza. The last episode is missing
in the “Book of Songs” and the anthology “Embellishment
of the Markets”.

Thus, a comparative analysis of the manuscript text of
the remaining five stories of Bedouin poets in love has
shown that:

— the tales of Tawba and Layla al-Akhyaliyya and of
Qays and Lubna endured the least change over time (in
comparison with the “Book of Songs”);

— the story of ‘Urwa and ‘Afra is somewhat abridged;
with the passage of time, its episodes came to be told in
logical succession;

— the tale of Jamil and Buthayra is told very briefly,
notwithstanding the comparative popularity of the poet. It is
difficult to explain this disregard for the personality of the
poet and his verses;

— the story of Kuthayyir and ‘Azza was, it appears,
comparatively little-known, and by the eighteenth century
only two episodes from this story had remained in the
manuscript: for unknown reasons, the compiler did not con-
centrate attention on the plot itself.

We go on to provide the translation of all episodes from
the tale of Majniin and Layla contained in the manuscript
but not found in the sources cited in the comparative
analysis.

Fol lla:

Ibn Khalaf says: “How similar this tale is to the tale of
a certain beloved woman of al-Nasr b. Sa‘1d al-Kilabi. He
said: ‘One man from among us fell in love with a girl who
was called Layla’. And one day, when he was on the bank
of the Euphrates, asailor passed him, who was steering
a ship, repeating: ‘Layla! Layla!’ This aroused passion
within him and made him disturbed. He recalled his beloved
and said:

Woe unto you. oh sailor, who robbed my night of sleep.
Calling out for Layla as the ships made their way on the water.
You call out, not knowing whom you call.
Although you know what make you follow the true path

and why you go astray.

Fols. 14b—I15a:

Ribah b. Habib said: a man of the Bani ‘Amir told me
that once (after the marriage of Layla and Qays' going mad)
a certain man came to them and asked about Majniin. They
told him: “What do you need from him?” “I want to see him
and tell him something.” They answered him: “Tell us, for
he will not understand what you say to him.” “At least show
him to me.” They sent a man with him, and he searched for
Majniin until he found him. The man said to Majnin: “Do
you love Layla?” He said: “Yes.” “In that case, what dis-
tracts you from your love, for she is ill, and you do not
come to her and ask about her.” The story-teller says: “He
(Majniin) sighed deeply, so that I thought his soul had left
his body. Then he raised his head and said:

They say that Layla is ill in al-Sifah [29].
And why are you distracted [from her] if you are a friend
[to her] [30]?
May Allah give water to those ill in al-Sifah.
Truly. I have compassion for each miserable [man] in al-Sifah.

Fol.15a—15b:

Ibn al-Ba‘Gni, who had it from Abi Mu‘adh al-
Numayri, told us that Marwan b. al-Hakam had appointed
aman from the tribe of Qays to collect the sadaga from
the tribe of Ka‘b b. Rabr‘a b. ‘Amir, and he is Qays, al-
Huraysh, and Ja‘da.

This man heard the story of Qays b. Mu‘adh, that
is, Majniin of the Band ‘Amir, and ordered that he
be brought before him and questioned him about his condi-
tion, and [after that] asked him to read verses. Majniin
read, and found favour [with the tax collector] and he
said: “Stay with me and I will employ aruse in this
matter of Layla in order to bring you together with
her.” And Majniin stayed with him. He began to come
to this man and speak with him. And the Bani ‘Amir
had a gathering place where they gathered every year,
and the ruler of this place was present so that there would
be no quarrel among them. And the time came [for the gath-
ering]. Qays said to the tax collector: “Will you not permit
me to attend this gathering together with you?” The latter
gave his permission, and when Qays had prepared to go,
people from the lineage of Qays came to the tax collector
and said: “He requested to go with you only in order to see
Layla and speak with her. Someone from her lineage is
incited against him, and the sultan has given permission to
spill his blood, should he come to them.” When they had
said this, the tax collector forbade Majniin to go with him
and offered him several long-legged she-camels from
among the camels received as part of the sadaga. Majniin
rejected this and said:

I refused the she-camels of the Qurayshi,

When his failure to keep his promise became evident to me.
And they departed to their purpose and left me

To great sorrow which I try to heal [31].

Fol. 22b:

They say, that he (Majniin) went out one day and ap-
proached her (Layla's) encampment; but then a youth came
out [from the encampment] and, seeing him, did not ap-
prove of this. The youth asked him: “Who are you and what
is your business here?”” Majniin answered: “1 am from [the
tribe of] Khuza‘a. My she-camel has wandered off, and 1
came out to look for her.” The youth said: “You lie! You
are Qays. Return whence you came. If [the people of] the
tribe seize you, they will kill you.” Majntn left, saying:

*Oh how shameful it is for me to stand before your tents

And [hear] the words of your slanderer: ‘Who are you, man?’
I answered: ‘Someone bewildered, someone who lost his path.
Show me the road, and I will labour out of love for you.

He said: ‘Return. The road is not here.’

What am I to do? My fetters have become unbearable.”

Fol. 25b:

They told also a different thing of him. They say that
Kuthayyir said: “At the time when I was with Majniin of the
Banii ‘Amir, arider came and said: ‘Bear your loss with
strength, Qays.” He (Qays) said: ‘[Bear] the loss of whom
[with strength]?’ The rider answered: ‘The loss of Layla.’
He (Majnin) mounted his camel, I mounted mine, and we
came to the encampment of Layla's people. They showed
him the grave, he approached and began to kiss [her grave],
to press himself against it, to breath the air of her ashes and
recite verses. Then he sighed deeply and died. 1 buried
him.”
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Fol. 26a—26b:

Ibn al-Marzuban said: *‘Muhammad b. al-Fadl, from
Ahmad b. Muhammad al-Azdi, who had it from ‘Abdullah
b. Humam, told me: ‘I went out to attend to some matters
and suddenly saw Ibn Abi Malik sitting in the desert be-
tween Hira and Kufa. 1 asked: ‘What are you doing here?’
He answered: ‘What our friend usually did.” ‘And who is
your friend?’ *‘Majnin of the Bani ‘Amir.’” The story-teller
says: “And a rock lay next to him. He took it, ran after me,
and the rock flew by me. I returned and sat down at
a distance from him. He said to me: ‘I swear by Allah, it is
not good or beautiful what he said:

1 fell in love with you when my eyes were shrouded,
And when the shroud lifted. I tore myself away from
[all] my friends.
Why did he not say as I said:
Love struck me with its greatest grief,
Separation from my beloved has besieged me.
Patience! Perhaps fate will unite me openly
With a loved friend or with death, which waits [for me]."™

Then he said: *What is better than this? There is no
God other than Allah, the One and Only. He is the Highest,
He determined, decided, and leveled.”

Fol. 26b:

Al-Marzuban said: “Al-‘Abbas b. Muhammad b. ‘Abd
al-Rahman al-Ansari told me, saying: I heard how ‘Abd-
allah b. Idris said: ‘I saw Ibn Abi Malik in a place covered
in ash. He had a small piece of plaster, with which he wrote
and tried to make out the whiteness of the plaster against the
black of the ash. I said: ‘Ibn AbT Malik! By the name of
your father, what are you doing?’ He answered: ‘What our
friend did, that is, Majniin of the Bant ‘Amir."” [The story-
teller] says: “I asked — ‘And what did he do?’ He said:
'Did you not hear what he said:

This evening I have no other but to take to gathering pebbles
and write on ash.

[ write and strike out with my tear all I have already written,

While the ravens [of separation] have already taken their place
at home.’

[ said: ‘No, I did not hear.” He laughed, and then said:
‘| heard the words of Allah the All-powerful and All-mighty
— Hast thou not regarded thy Lord, how He stretched out
the shadow? [32]. [And] did you hear him or see, Ibn
Idris?" " These are the words of the Arabs.

Fols. 26b—27a:

Some who know the adab say, from Muhammad b. Ab1
Nasr al-Azdi who said: *“‘I saw in Basra a madman sitting
by the side of the road in [the quarter of] Mirbad. Whenever
riders would pass him, he read verses:

Oh ye riders of Yemen! Come to us,

For our love has become Yemenite.

We shall ask you. did the Na‘man [33] flow after us?
Dear to us is the valley of Batn-Na'man.”"

[The story-teller] says: “I asked about him. They told
me: ‘This man is from among those who live in Basra. He
had a female cousin, and he loved her, but they married her
to a man from the city of Taif, and he took her away, and he
lost his mind because of her.’”

Fol 28a—28b:

From ‘Abbas b. ‘AlT [who said]: “A certain Medinan
called me to a woman who sang. And when we went in to
see her, it so happened that she was one of the most beauti-
ful from among [all] people, but she was pinched-looking,
distracted and silent. We began to entertain her with jokes
and conversation, but whatever she was concealing pre-
vented her [from perceiving this]. [ said to myself: ‘I swear
by Allah, she was in love and [is now] crazy’. And I
approached her with the words — ‘For the sake of Allah,
why can you not entrust me with what troubles you?’ She
answered: ‘[It is] memories [that] torture [me], and constant
thoughts, the emptiness of the dwellings and passion for he
who has gone.’ Then she took the ‘ud and began to sing:

Allah willed that I should die from passionate love.

[ have no power over what God has decreed.

Memories will bring me to the abyss where one perishes,

But I do not abandon the memory of my beloved.

There was in my heart, when he departed, a striving toward him.
He left me all alone, target for lances.

Communication between us broke off.

For the goal is distant and the roads and paths stretch far.”

[The story-teller] says: “I swear by Allah, I grew fright-
ened that she had stolen my senses when she sang, and
I said: ‘May Allah make me your ransom. That which
brought you to what I see is worthy [of such compassion].
But I swear by Allah, there are many people. If you took
comfort with another, perhaps what is [taking place] with
you would abate or grow easier: for the ancient [poet] said:

I refrained from pleasures when she left.

I made it obligatory upon my soul, and [my soul] was
[in this state].

The soul is only what the youth makes of it:

If it desires greatly, then it strives [toward that], and if not,
it finds comfort.”

She drew near to me and said: ‘I swear by Allah,
[ wished for that, but I was, as Qays b. Dharth said:

When his heart rejected all but irrepressible desire,

And neither money nor kin turned him away from Layla,

He took comfort with another, yet she,

With whom he took comfort, fixed on Layla and cannot help
thinking of [her].””

[The story-teller] says: “I swear by Allah, proofs, one
after the other, forced me to break off my conversation with
her. I never saw [a woman] like her in appearance or equal
to her in erudition.”

Fols. 28b—29b:

From Abi Rayhan, one of those who served ‘Abd
al-Malik b. Marwan, who said: “Two days out of every
week ‘Abd al-Malik received all [of his subjects]. And one
day while he sat on the terrace, notes were brought to him.
Suddenly an unsigned note found its way into his hands, and
it read — ‘Would the commander of the faithful not wish
for a certain of his slave-girls to sing three melodies, and
then let him pronounce whatever sentence he sees fit.” ‘Abd
al-Malik flew into arage [at this] and said: ‘Ribah! Bring
me whoever wrote this note.” [After] all of the people had
left, they brought a youth in to the caliph. The youth was
like chaste and most beautiful youths, [he was] as though
tormented by suffering. And ‘Abd al-Malik said: ‘Oh youth!
Is this your note?’ ‘Yes, oh commander of the faithful.’
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*What has deceived you in relation to me? I swear by Allah,
[ will surely maim you and turn you to ash. [But] your gaze
is the gaze of a brave person. Bring in the slave-girl!” They
brought in the girl who was like a fragment of the moon,
and there was an ‘ud in her hands. They offered her a chair
and she sat down. ‘Abd al-Malik said: ‘Order her, youth.”
The latter said: ‘Girl, sing me the verses of Qays b. Dharth:

It would be sufficient for my soul if her love continued,
but the world is a deceitful thing.

Before [our] love appeared, we were all in the happiest state
of prosperity and joy.

But the gossips did not cease [to talk], until love appeared
to us reversed.’

She had sung. The youth tore up his garments. ‘Abd al-
Malik said: ‘She will sing the second song.” The youth
asked [her] — ‘Sing me the verses of Jamil:

Oh if only I knew whether I will spend [another] night
in Wadi-1-Qura, then I would be happy.
If I say: Buthayna! What will kill me in my love [for you]?
She will answer: That what is firm and grows.
And if I say: Return [to me] some of my mind,
I will live with it among people,
She will say: This is far from you.
I will not encounter refusal in that which I came to ask.
and love for her. in renewal, brings no profit.
My love dies each time I am with her, and revives when I part
with her, and returns.’

[After] the slave-girl had sung, the youth fell, losing
consciousness for atime, and then came to himself. ‘Abd
al-Malik said: ‘Order her. Have her sing for you the third
melody.” And he said: ‘Girl, sing me the verses of Qays
b. al-Mulawwah al-Majniin:

Among the neighbours leaving in the morning the valley
of Wajra was a young gazelle which had lowered its eyes.
Do not consider him, who leaves, to be a wanderer; a wanderer is
whom you are leaving.

She finished her song, [and] the youth threw himself
from the terrace and [his heart] broke before he reached
the ground. ‘Abd al-Malik said: ‘Woe is him! He hurried
to kill himself. I thought he would do something else.” He
issued an order, and they brought the slave-girl out of the
palace, and then he asked about the youth. They said that
he was from another land, and all that was known was
that three days ago he had cried out, placing his hand on
his head:

Tomorrow there will be more who cry among us and among you.
And my home will be more distant from your homes.™

Fols. 29b—30a:

They say that a similar thing happened at the council of
Sulayman b. ‘Abd al-Malik. Al-Jahiz said: “Once he sat,
receiving complaints of injustice, and they presented notes
to him. He suddenly found before him a note which said:
‘Does not the commander of the faithful wish to have sent
to me this certain one (one of the slave-girls is meant —
A. S.), that she might sing for me three melodies.’ Sulayman
grew angry and ordered [the servants] to go out to him [the

author of the note] and bring his head. He then sent out
another [servant] and ordered him to bring to him this
man [34] ... of the Banii ‘Amir, who wanders among the
wild beasts and recites verses without interruption. The rid-
ers hear the verses in his recitation and convey them. Ibn al-
Khalaf, who had it from al-Fakhdhamy, said: ‘When Majniin
[once] recited [the verses]:

[Allah] decreed her to another, but not to me, and He tested me
with my love for her.
Could He not have tested me with some thing other than Layla?

— he lost his mind. And Ibn al-JawzT says that he (Majniin)
lost his vision [35]. Al-Ghazali said that he heard someone
saying: ‘You hinder Our sentence, you resist Our decision,’
and [after that] his reason departed him.” [36]

Fol 52b:

To him belong numerous gasidas which are [too] long
to be enumerated. And his verses are of ahigh quality,
extremely fine and powerful. This Qays lived in the time [of
the rule] of Marwan and his son ‘Abd al-Malik. What is
said of him from among the reports and tales is without
measure or description, and most of it contains lies, which is
why we have omitted it and quoted only that which the
learned have conveyed [38], those whose witness is taken
into account, reliable people from among the respected
learned men. In “The Revival [of the Sciences of the Faith]”
Al-Ghazali said [that] he saw Majniin of the Bani ‘Amir in
his sleep, and [that] it was said [to Majnin]: “What has
Allah done to you?” “He has forgiven me and made me
areproach unto those who love [him].” [Al-Ghazali] said,
from al-Junayd — may Allah mercy upon him — who said:
“Majniin of the Banii ‘Amir was one of the saints of Allah
(great is He and glorious), for He covered his state with
madness.” [39]

The comparison of the contents of the manuscript
“A Book of Reports about Some Lovers of the Past”, with
related materials surviving in other Arabic literary sources,
enables to make some observations concerning develop-
ments which took place in the process of transmission of the
folklore tales about most popular heroes of Arabic litera-
ture. Certainly, this process needs more profound investiga-
tion, which makes necessary to draw on new materials taken
from extant manuscript anthologies. Moreover, it would be
of use to examine the conditions, under which the tradition
of Arabic popular tales was formed, re-formed, preserved
and changed.

The material preserved by our eighteenth-century
manuscript fixes only one stage in this long literature
process, which gives little room for any far-reaching
conclusions. Generally speaking, the comparison shows that
while the tales about less popular literature characters
underwent considerable abridgements and diminishment of
a number of surrounding plot details, as it is seen from our
manuscript, the tales about such popular heroes as Majniin
changed but little. A huge popularity of this figure in Arabic
literature contributed greatly to the appearance of numerous
additions to well-known literary episodes, which is testified
by the manuscript under review here.
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Sh. M. Iakerson

AN UNKNOWN LIST OF HEBREW BOOKS*

The world of medieval books has always attracted the
attention of alarge number of historians, art specialists,
palaeographers, bibliographers, etc. Without its study, it
would be impossible to have an adequate picture of the
development of culture and science, or the picture of every-
day life. Certain circumstances, however, complicate the
scholar's path into the world of medieval Hebrew books;
these are the dispersion of the Jewish population, its partial
migration (both forced and voluntary), and variations in the
legal status, economic position, and cultural level of Jewish
communities in various regions within various geo-political
structures. All these factors resulted in varying economic
opportunities and spiritual needs among the literate part of
the Jewish population. The tradition of Hebrew books [2] is
multi-lingual and exclusively original, yet it remains
unquestionably dependent on regional literary traditions
both codicologically and palaeographical [3].

A distinctive feature of Hebrew books is perhaps the
absence of “institutions” for the production of manuscripts
such as the scriptoriums which so significantly influenced
the formation of abook market in Christian Europe [4].
Taking the above into account, one can easily grasp why
our knowledge of medieval [S] Hebrew books seems, at
least in my personal view, akin to a partially restored mo-
saic with broad, empty expanses between “islands” of in-
formation.

Lists of books are one of the most reliable bibliographic
sources for filling in such kind of “informational lacunae”.
By analysing these, we can throw a certain amount of light
on the contents of private libraries and their “statistical
average size”, the selection of books in circulation and their
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“I have honored thee by providing an
extensive library for the use, and have thus
relieved thee of the necessity to borrow books.
Most students must bustle about to seek
books, often without finding them. But thou,
thanks to God, lendest and borrowest not. Of
many books, indeed, thou ownest two or three
copies™ [1].

prices, and the bibliographic and aesthetic criteria which
guided contemporary readers in their perceptions. At
a relatively late period, these lists can give us a sense of the
ratio of print to manuscript books in particular libraries and
society.

Lists of books are also a most important source for am-
plifying our knowledge of specific books. In some cases,
they contain information about utterly unknown works and
publications [6]. A considerable number of such lists from
various periods and regions has received scholarly attention
and been published. One need only mention the works of
S. Poznansky, E. N. Adler, S. Assaf, I. Sonne, E. E. Urbach,
E. Worman, N. Allony, R. Bonfil, Sh. Baruhzon [7], etc.
and note that these publications far from exhaust the
field [8].

The manuscript list under consideration in this article is
a significant addition to the corpus of currently known
documents. It is, to my knowledge, the first Hebrew book
list from Spain during the period of the Expulsion to be
brought into scholarly circulation. It is also the first dated
Hebrew book list from the period of incunabula, which
enumerates both manuscripts and early printed books [9].
I discovered the list during my work on the Catalogue of
Hebrew incunabula from the collection of the Jewish
Theological Seminary of America (henceforth, the JTS) in
New York. The list is on the first blank folio before the text
in the Spanish edition of the second volume (Tur yore
de ‘ah) of Jacob ben Asher's (ca. 1270—ca. 1340) 'Arba‘ah
turim [10]. The list is written in hurried Spanish cursive, in
brown ink. The ink has faded badly, but the list can be dis-
cerned with the aid of ultra-violet rays.

* The present article is based on the paper. delivered at Jerusalemﬁo the Twelfth W(Trfci Congress of Tewish Studies. 31 July 1997.
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Full text of the list in Hebrew
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Translation

I. Sulevman ha-Kohen, bought from Rabbi Moscs Fioro [12] these books. enumerated below. ‘Arba‘ah turim [13] in four vol-
umes [14]. ‘Orah hayyim, Yoreh de‘ah and Hoshen ha-mishpat in print. and 'Even ha-'ezer in manuscript. And seven books from Yad
[ha-hazakah] RaMBaM [15] in four volumes and these are [the books] Mada' and ‘Ahavah printed in one volume, [the book] Zemanim in
manuscript in one volume, [the book] Nashim in manuscript in one volume. [the books] Hafla 'ah and Shofetim, and Nezikim. in manu-
script in one volume. [the book] Shorashim by Rabbi David Qimhi [16] in manuscript in one volume. Hovat ha-levavot [17] and [works])
on other subjects in manuscript in one volume. The Pentateuch with Aramaic translation (Targum) and [the commentary of] RaSHI [18]
printed in one volume. I bought these books on the fifteenth day of the beginning of the month of adar the second of the year [5] 252 (i. e.
17 May. 1492) [19]. I also bought from him the commentary of RaMBaN [20] on the Pentateuch. I bought in Faro a manuscript of the
short [version of the work] Torat ha-bayit [21]. 1 bought one print edition [of the work] ‘Orah hayyim. | bought two interesting books in
Almazan. All of the Hagiographa I have in quadruplicate, in four volumes. All [of them] are on parchment. I also have a parchment
Pentateuch. T also have the Latter Prophets, without binding, on parchment. I also have a new Prayer Book and other Psalms [22]. I also
have the Haftarot (23] on parchment. I also have the Targum on parchment and other old books. I bought the print tractate Gittin [24] in
Almazan. [ am Suleyman ha-Kohen. may my Bulwark and Redeemer preserve me.

* * *

The book list reveals a specific historical context, in Jews from Spain (W17°271 1X) dates from 31 March 1492.
addition to the purely bibliographic information it contains, Thus, the list was drawn up 17 days before that tragic event.
which [ will discuss in detail shortly. Interestingly, the tone of the list in no way indicates that its

First, two names are mentioned in the list: Suleyman author was at all aware of the catastrophe about to afflict
ha-Kohen, the owner of the books, and Moses Fioro, from him and his compatriots.
whom many of the volumes enumerated were acquired.

I was unlucky to identify either of them. Neither the infor- The text of the list does not provide a clear answer to
mational “thesaurus” in the Hebrew Palaeography Proj- the question of its purpose. Do we have here a brief list of
ect — “Sfar data” — which contains the names of owners of books from a private library or alist of books for sale?
the manuscripts listed here, nor the search systems at the In- [ hold that the list enumerates books, which belonged per-

stitute of Microfilmed Hebrew Manuscripts [25], nor the sonally to the owner. This assumption is supported by the
indices of monograph studies on the history of Spanish facts that (i) the list was written not on aseparate sheet,
Jewry during the period were of use. This makes us con- which would be easy to show to potential customers, but in-
clude that both Suleyman ha-Kohen and Moses Fioro were side a book, which makes sense only for personal use;
not scholars, Rabbinic authorities, heads of communities, or (ii) the list contains no prices, which are common in trade
even wealthy collectors, but mere commoners. lists; (iii) the list contains details utterly unnecessary in
Second. the list gives two places where books were atrade list: the name of the person from whom the books
obtained: the Spanish city of Almazan and the Portuguese and manuscripts were acquired and the place where they
city of Faro [26]. Almazan is mentioned three times. The were obtained; (iv) the list is incomplete. The imprecise
RaMBaN's commentary on the Pentateuch, “two interesting mention of “two interesting books” and “other old books”
books”, and the treatise Gittin were purchased there. As for are comprehensible only in the context of a personal list and
the manuscript with the short edition of the Torat ha-bayit, are unlikely in a trade catalogue.
it was acquired in Faro. It is true that certain books are present in two or more
Finally, the list is dated by the fifteenth day of adar the copies (the “Hagiographa” are even present in quadrupli-
second [5] 252 [27], which falls on Wednesday, 14 March cate), and the descriptions contain physical details (mate-
1492. It should be noted that the edict which expelled the rial, number of volumes, method of production). There is,



SH. IAKERSON. An Unknown List of Hebrew Books

however, nothing surprising about this: only the Biblical
books and avery popular Halakhah codex (Jacob ben
Asher's ‘Orah hayyim) are listed in multiple copies, and
a description of the physical details is typical of lists of the
period [28].

The list includes 28 books — 26 are mentioned titles
and two books are given without their names. All of the
books are in Hebrew and represent quite a broad range of
publications:

1. 'Arba‘ah turim of Jacob ben Asher. The first vol-
ume, ‘Orah hayyim, is mentioned twice;

2. Mishneh torah (or Yad ha-hazakah) of RaMBaM —
the books Mada‘ and 'Ahavah separately, the book
Zemanim separately, the book Nashim separately, the books
Hafla'ah and Nezikim separately;

3. Shorashim of David Qimbhi;

4. Hovot ha-levavot of Bahya Ibn Paquda;

5. Commentary on the Pentateuch of RaMBaN, men-
tioned twice;

6. Torat ha-bayit ha-kazar of Solomon Ibn Adret;

7. Tractate Gittin;

8. Prayer book (Siddur);

9. Biblical books: (i) the Pentateuch with Aramaic
translation and commentary by RaSHI,; (ii) the Hagiographa
(in quadruplicate!); (iii) the Pentateuch; (iv) Latter Proph-
ets; (v) Psalms; (vi) Haftarot.

As was noted above, this is not a complete list. Natu-
rally, the phrase “I also have other old books™ is open to
broad interpretation. It is important, the library consists of
both manuscripts and early printed books. Unfortunately,
the books enumerated in the list cannot add anything to the
study of the manuscript tradition. All of the works are
widely known, there is no bibliographic information on
scribes or the time and place of their production, and the
ratio of manuscripts contained in the list to their overall
number in the library is unknown.

The list of early printed books provides much more in-
formation [29]. The list notes eight printed books (01970).
They are listed without bibliographical data, but we can,
nonetheless, attempt to put them into the context of our
knowledge of Hebrew incunabula. The terminus ante quem
is given by the date of the list: May 1492. Naturally, one
cannot simply conclude that the list contains only Sephardic
incunabula (that is, printed in Spain or Portugal). Connec-
tions in book-selling between Spain, Portugal and Italy —
the homeland and main “producer” of Hebrew early printed
books — certainly existed. Evidence of this is found in
Sephardic editions which have been preserved in Italian
collections, mentions of Sephardic books in Italian
lists [30], the presence of a steady population of Sephardic
readers in Italy, and, finally, basic historical logic. Never-
theless, taking into account that Jewish book printing was at
most 15 to 20 years old at the time the list was drawn up,
that books were published in small numbers [31], and that
the tendency was for books to circulate from the Pyrenean
peninsula to Italy rather than the other way around, it is
more probable that the books in the list are local editions.
Thus, we find eight printed books:

1—2. ’Orah hayyim, which is noted in two separate in-
stances. One can conclude from this that two editions are
most likely meant. Following this logic, they can conjectur-
ally be identified as the two known Sephardic editions of

this part of Jacob ben Asher's 'Arba‘ah turim — the edition
of Eliezer ben Abraham Alantansi (Hijar, between
12 August — 9 September 1485; Census 65) and the edition
sine anno, sine typographo, sine loco (Spain or Portugal,
ca. 1490) [32], which is dated by most bibliographers ca.
1490 (cf. Census 66; Goldstein 101) [33].

3. Yoreh de'ah (the second volume of the above-
mentioned work by Jacob ben Asher) — the book which
contains on its first folio the list under consideration here.
That is, the edition of Eliezer ben Abraham Alantansi
(Hijar, 1486—87; Census 72) [34].

4. Hoshen ha-mishpat (idem, third volume). The only
known separate edition of the fifteenth century is that of
Guadalajara, Solomon ben Moses ben Alqabiz Halevi,
between 24—30 December 1480 (Census 74).

5. (Books) Mada' and 'Ahavah — the first two parts of
a work by Moses ben Maimon, the Mishneh torah (= Yad
ha-hazakah). The mention of this work demands special
attention. Suleiman ha-Kohen informs about “seven books
from the Yad [ha-hazakah] in four volumes™. He writes that
“these are [the books] Mada' and 'Ahavah printed in one
volume”. Three Sephardic editions [35] of these books of
the Mishneh torah are known, all sine anno, sine loco —
(i) the edition of Moses ben Shealtiel, which includes the
three books Mada*, 'Ahavah and Zemanim [36]; (ii) an edi-
tion of the second book (’Ahavah) by an “unnamed press”
(cf. Census 90). This edition has survived only in fragments,
some of which double each other, but one can nonetheless
assert with a great deal of probability that it is an independ-
ent edition, as identical folios from other parts of the work
have not been discovered [37]; (iii) an edition which corre-
sponds most closely to the description in the list, that is,
a joint edition of the first two books (Mada " and 'Ahavah).

If we offer the most natural explanation — namely, that
Suleyman ha-Kohen acquired from Moses Fioro not
a defective copy of Moses ben Shealtiel's edition (without
the third book), and not a convolute made up of parts of the
aforementioned editions (i—ii) bound together, but
a “normal” single-volume edition — then that is the edition
meant in the list. This edition, anonymous, like the others
mentioned here, is known in two copies — a defective one
in the collection of the Jewish National and University Li-
brary in Jerusalem [38] and a fragment of 24 folios in the
collection of the JTS [39]. The identification of this edition,
however, as a Sephardic incunabula rather than as a print
specimen of the early sixteenth century produced by Pyre-
nean natives in Constantinople, Saloniki or Fez (cities
which possessed Jewish presses founded by exiles), has
evoked and continues to evoke doubts among many schol-
ars. For example, D. Wahchtein, the first to note this edi-
tion, described it as “Unbekannter Druck. Konstantinopoler
Inkunabel?” [40]. A. Yaari also attributed it to Constantino-
ple editions and dated it between 1505 and 1514 [41]. As
for A. K. Offenberg, he did not include it in the Census,
thus refusing it to be dated to the fifteenth century. Mean-
while, the edition is reflected in “Thesaurus” of A. Frei-
mann and M. Marx [42], and is identified as an incunabula
both by F. Goff and P. Tishby [43].

The doubts of the specialists are understandable — the
difference between incunabula and early paleotypes of the
1500—1510s is so insignificant that the precise identifica-
tion of single editions (that is, those which display type-
faces not found in other editions) is extremely difficult, and
sometimes even impossible without supplementary biblio-
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graphic information. In our specific case, the edition is
printed in two Sephardic-style type-faces which resemble
those used in the late fifteenth — early sixteenth centuries,
but are not identical to any single known type-face. It is on
Italian paper, which was widely used in various regions
throughout the entire period [44]. All this makes mentioning
a similar edition in alist extraordinarily important, as it
supports the view that the anonymous edition of the first
two books (Mada' and '4havah) of the Maimonidean Co-
dex is in fact a Sephardic incunabula, and consequently
fixes the rerminus ante quem of this edition as May, 1492.

6. The Pentateuch with Aramaic translation (Targum)
and (the commentary of) RaSHI. It may be assumed that the
edition meant is the one mentioned above from the Hijar
press of Eliezer ben Abraham Alantansi [45], although one
cannot rule out the Portuguese edition (Lisbon) of
1491 [46], or the Italian edition (Bologna) of 1482 [47].

7. The RaMBaN's commentary on the Pentateuch. It
was published three times before 1492 — twice in Italy
(Rome and Naples) [48] and once in Portugal (Lisbon) [49].
The list most likely indicates the Lisbon edition.

8. The tractate Gittin. We find at the very end of the
list: I bought the print tractate Gittin in Almazan.” For our
purposes, this is Suleyman ha-Kohen's most interesting and
important acquisition. Two incunabula editions of this trac-
tate are known — one Italian, one Portuguese. However, in
my view, neither of them can be identified as the edition
purchased in Almazan.

The Italian tractate was printed in February 1488,
apparently by Joshua Solomon ben Israel Nathan Soncino in
Soncino [50]. All of the “Italian” tractates were published in
the presses owned by the Soncinos in accordance with the
Ashkenazic tradition of Talmud study — that is, with
RaSHI's commentary, additions (7osafot), and athema-
tically related selection of Halakhah decrees found in the
text of the “additions™ (Pisqe tosafot). Neither the Tosafor
nor the Pisqe tosafot were part of the Sephardic tradition of
Talmud study and were not printed in Sephardic edi-
tions [51]. The actual text of the tractate and the arrange-
ment of its component parts differed in the Sephardic and
Ashkenazic traditions. Thus, the appearance of such an edi-
tion in Spain is possible only as acoincidence, and its
acquisition by a Sephardic Jew for practical needs is highly
unlikely.

As for the Portuguese tractate, it was printed in
Faro [52] (which is where the manuscript of Torat ha-bayit
was acquired) with RaSHI's commentary. The edition has
adated colophon, but specialist opinion is nonetheless
divided on the date it indicates. The month is indicated in
accordance with the division of weeks in the Pentateuch,
and the year with the gematria (numerical equivalents) of
the letters in the word ‘1’2 (“with rejoicing”) [53].

Three readings of this date exist: (i) “according to the
lesser count” (p”D‘?/'{UP ©IDY), that is, with the thousands
omitted (in this case, five thousand) and the simple sum of
the letters' numerical values: [5]257. This is the most
palacographically reasonable reading, as the evenly spaced
letters (dots in our case) are considered together and the
thousands (five thousand) are omitted. As M. Beit-Arié
rightly remarks, this system was widely employed both in
manuscripts and early printed editions [54]. This reading of
the date might have remained the only one had not historical
circumstances intervened — the decree on the expulsion of
the Jews from Portugal was issued on 4 December 1496,

and the reading of the section wayiehi (and, consequently,
the completion of work on the tractate) falls on
18 December 1496 (12 tevet 5257). That this dating would
have work on the edition continue after the decree has em-
barrassed scholars and led them to propose other readings:
(ii) “according to the greater count” p%/9113 VD),
that is, taking into account the five thousand indicated by
the last letter in the word i1, which produces a date of 5252
from the creation of the world, which converts to
18 December (16 rever) 1491; (iii) “according to the lesser
count” (without the five thousand), but also without the
pronoun “in, with” (2), which equals2, and produces
[5125S, which converts to 14 December (16 tever) 1494.
Several examples: S. Seeligman (who first discovered frag-
ments of the tractate in 1908) — 1494 (eventuell
1496) [55]; E.N. Adler — December 1494 or 1496 in
1923, and 1496 in 1935[56]; J. Bloch — 1492 [57];
N. N. Rabinovicz — 1496 (who, it is true, conceded that
there exists a view based on areading “according to the
greater count™) [58]; B. Friedberg — 1491 [59]; H. Z. Di-
mitrovsky — 1491 or 1496 [60]; F.Goff — 1494 or
1496 [61]; P. Tishbi — 11—16 Dec. 1491 or 11—16 Dec.
1496 [62]; A. K. Offenberg — 17 Dec. 14967 [63], etc.

In my view, only the first reading is correct — [5]257
(1496); readings (ii) and (iii) are speculative. The original
of the folio with the colophon is stored in the JTS collec-
tion, and [ had the opportunity to study it carefully, con-
cluding on the basis of my own observation that all the let-
ters in the gematria are uniformly set down, which logically
suggests the simple sum of their numerical values [64]. In
this system, the numerical value of the pronoun ba- (2) is
calculated together with the values of the remaining let-
ters [65]. It should be taken into account that the letter 7,
called upon to “symbolise” five thousand (reading 2) is the
final letter in a word and, consequently, cannot be arbitrar-
ily interpreted as the first letter of the gematria (23”73 V1)
without additional indications. A clear example of an indi-
cation of the “‘greater count” with the use of the same word
7Y (“rejoicing™) is found in the colophon of another Por-
tuguese incunabula: D*0PR RA7 W2 91 MW (in the
year 255, of which “5” is thousands) [66].

One should note that the historical context in which the
tractate was eventually printed does not in and of itself pre-
sent an indisputable argument for resolving the question of
the date indicated in the colophon. H. Z. Dmitrovsky writes
on this issue that “Seeligman's assertion (see note 55) that
after the Edict of Expulsion the Jews were unable to print
books is unfounded, for between the Edict of 4 December
1496 and 17 December of the same year (if we accept the
“lesser count”) less than two weeks passed. The tractate
must have been almost ready when the Edict of Expulsion
was issued. Taking into account that the Edict's enforcement
was put off for almost an entire year (until November
1497), it is hardly surprising that the printers, and Don
Samuel Porteiro, who apparently financed the edition, tried
to save as much of their investment as possible by bringing
the book out on the market” [67]. We can add to this that
difficulties developed gradually for the Portuguese exiles
and it is possible that at the first stage of their “trail of
tears” they had not been informed of the ban on exporting
books. Furthermore, we know now that the Spanish exiles
succeeded in getting some of their books out [68]. Thus, if
we allow that the tractate Gittin was printed in Faro in 1496,
then it is, naturally, not the tractate mentioned in the list.
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However, [ think that the list itself presents a more con-
vincing argument in favour of the view that Suleyman
ha-Kohen had in mind a different edition, one which has
not come down to us. The bibliographic information which
he notes in the list is always accurate and concrete: he does
not limit himself to vague references such as “two books
from Turim”, “seven books from the Yad ha-hazakah”,
Commentary on the Pentateuch or the Bible. Instead, he al-
ways indicates exactly which books from this or that work
he means, whose commentary, etc. And even in references
to the Bible, which are, as arule, indefinite, he indicates
precisely the parts (Prophets, Hagiographa) and even gives
more detail — Latter Prophets — and contents of the edi-
tion: “The Pentateuch with Aramaic translation and RaSHI's
commentary.”

With such a high level of bibliographical description, it
is impossible to imagine that Suleyman ha-Kohen would fail
to indicate the component parts of the only tractate of the
Talmud on his list. Yet both of the above-mentioned edi-
tions were printed, as was “our” Pentateuch, with RaSHI's
commentary, and the Italian edition even sports the Tosafot
and Pisqe tosafot in addition! The representative case of the
description of this treatise's publication could serve a record
in the above-mentioned “Italian™ list: DIDT2 MWY LA
(X220 DY PMIa=]u7yIa NMBOIM (MWT) WITD DY
(“Gittin printed with commentary [RaSHI], and Tosafot on
paper, with binding) [69]. Thus, this lapidary mention (“the
printed tractate Gittin™), the traditional distinguishing fea-
ture of Italian and Pyrenean Talmudic editions, and the date
of the only Sephardic edition known to us (1496), all bear
witness to the fact that the list contains an unknown incu-
nabula — the tractate Gittin without RaSHI's commentary.

One such Sephardic edition of the Talmudic tractate is
known to incunabula specialists — the tractate Hullin [70],
published by the “unnamed press” [71] mentioned above.
Now we can speculate that it was not the only one. And

perhaps the lucky coincidence which gave us the mention of
an unknown incunabula in the 1492 book list will one day
help us to find the edition itself.

Thus, to sum up the analysis of the list, I note that we
find in it 28 manuscripts and early printed books which
made up part, perhaps alarge part, of aprivate Jewish
library at the end of the fifteenth century. Of the 28 books
enumerated by the owner, almost one third (eight books) are
incunabula. Taking into account that the library contained
doubles and manuscripts on parchment, the presence in the
library of early printed books testifies less to the owner's
desire to acquire cheaper books, but rather to the speed with
which “the art of artificial writing” spread throughout the
book market. Of the eight incunabula mentioned in the list,
some can be identified quite definitely with actually known
editions (No. 3, for example) and various identifications are
possible with some of the others (Nos. 1, 6, 7, for example).
The reference to an edition of Mada ' and ’Ahavah (No. 5),
in my view, clarifies the dating and localization of the
Sephardic edition without bibliographical information. The
mention of acopy of the tractate Girtin without RaSHI's
commentary (No. 8) provides, apparently, the only evidence
of a hitherto unknown edition. The list itself was recorded
mere days before the infamous Edict which expelled the
Jews and testifies both textually and by the very fact of such
a list's existence, to complete calm within the Jewish com-
munity (money is invested into the acquisition of books,
libraries form, catalogues are drawn up, etc.).

Thus, the list which this article introduces to scholars
broadens our conception of the state of the Jewish commu-
nity on the eve of the tragic events they were soon to expe-
rience, and introduces certain corrections into our knowl-
edge of Hebrew book culture, clarifying our factual knowl-
edge of the development of Hebrew book-printing in the
Pyrenean peninsula.

Notes

1. Hebrew Ethical Wills, selccted and edited with an Introduction by Israel Abrahams, two volumes in one facsimile of the original
1926 edition (Philadelphia, 1976), p. 57.

2. In bibliographic research, Hebrew books are understood to be books in any language, copied by hand or printed, in Hebrew letters.

3. For details on the influence of local codicological and palaeographic traditions of the Hebrew writing, ways of correspondence and
producing manuscripts, see M. Beit-Ari¢, Hebrew Manuscripts of East and West. Towards a Comparative Codicology (London, 1993). —
The Pannizi Lectures. 1992.

4. No doubt, the Jews possessed a tradition of professional manuscript copying. which presumed the joint preparation of a single
manuscript by several craftsmen and the division of labour. For example, as a rule, at least two copyists took part in copying the Biblical
Codices - a copyist of the Biblical text itself (1910) and a punctuator (773), who also used to copy the massorah (that is, the traditional
reference apparatus for the text, ]901). Still, onc cannot speak of a wide-spread practice with workshops for the production of Hebrew
manuscripts. On a purely theoretical level, however, one cannot exclude this possibility.

5. By “medieval™, [ mean, within the present article, the period from the ninth to the sixteenth century, that is, the period from the first
dated Hebrew manuscripts known today until the time when the process of book-printing had stabilised.

6. See, for example, M. Zulay, “A Book-list in which an unknown work of Saadyah Gaon is mentioned™, Kiryat Sefer, XXV (1948—
1949), pp. 203—S5:

.58—37 Ty (1990) 7’V .ADD By R-un MIRPT YW 0°TaRT 0°0oR nMapya” 1o %

7. S. Poznansky. “Ein altes Judisch-Arabisches Buecherverzeichnis™, Jewish Quarterly Review, XV (1902), pp. 76—8; E. N. Adler.
“An ancient bookseller's Catalogue™, in his book About Hebrew Manuscripts (London, 1905), pp. 37—48; repr. (New York, 1970):

;281—272 7MY (1941) M .9D0 1*7p ,”NIPNY D ID0 DMWY AOR W
Isaiah Sonne. “Book lists through three centuries™, Studies in Bibliography and Booklore, 1/2 (1953), pp. 55—76: 11/1 (1955), pp. 3—19;
;237—239 T (1938) .30 .IDD NP ,”0IDTA *1° NPWRIN D72V D*IDD N*WI”.27NR LR DIDR
E. J. Worman, “Two book-lists from the Cambridge Genizah fragments™, Jewish Quarterly Review, XX (1907—1908), pp. 460—3:
bR ©¥ID0 MYPWA TNY” 5733 ;48—42 TMY (1975) 1790 29V /X111 RN TR DWIN? 0*I00 W N7 19K )
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in Scritti in memoria di Umberto nahon (Gerusalemme, 1978), pp. 47—62. One should also note a most interesting work by M. Schmelzer
A Fifteenth-Century Hebrew Book List,” which will soon be published (personal connection), and many others.

8. A more detailed bibliography of such publications is listed in most of the above-mentioned articles.

9. To the period of incunabula (i. e. books printed before 1 January, 1501) may be attributed the not dated Italian list published by
Prof. E. Urbach, which contains the names of both manuscripts and early printed books. In Prof. Urbach's view, the list could be con-
ventionlly dated to “ante 1503”. For details, see

.239—237 7MY (1938) .00 DR ,7DIDTIT ON° NPWRID DAY DIB0 MRPWY” CTAMR K DPIER

10. Here and elsewhere the typographic descriptions of editions (format, number of folios, etc.) are given in accordance with the de-
scriptions prepared for the “Catalogue of Hebrew Incunabula from the Collection of the Jewish Theological Seminary of America™.
‘Arba ‘ah turim, a Halakhah work which consists of four parts: ‘Orah hayyim; Yoreh de ‘ah; 'Even ha- ‘ezer; Hoshen ha-mishpat.

11. This folio also contains a note of ownership by the author of the list. The note is, naturally, in the same hand and written with the
same ink. It is a fairly typical example of such inscriptions:
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(May a man always write his name in his book, that a stranger may not forestall him, saying, it is mine. For this reason I have signed
my name here. I am Suleiman ha-Kohen, may my Bulwark and Redeemer preserve me).

12. The text of the list is unvowelled, which permits variant readings, and consequently translations, of the name and certain words.
See also note 22. The transliteration of the family name here follows the form PYWRW.

13. On this work, see note 10 above.

14. The etymology of the word used in the original, kwbs (pl. kwbsym), is unclear, although in the context of the list it must indicate
a single book. It is possible that we have here a phonetic rendering of Y232/0°82p (kovez/kevazim), collection, sometimes used to indicate
a single book. This explanation, however, evokes doubts as well, given the grammatical correctness of the remaining text and the conven-
tionally accepted replacement of final “ts” with “s” (y =0), which render unlikely the replacement of the root's first consonantal kof with
kaf (7 =2).

15. Yad ha-hazakah or Mishneh torah, a Halakhah work by Moses ben Maimon (RaMBaM) or Maimonides (1135—1204). It consists
of 14 books, seven of which are enumerated in the List: Sefer Mada ', Sefer 'Ahavah: Sefer Zemanim; Sefer Nashim; Sefer Hafla'ah; Sefer
Shofetim; Sefer Nezikim.

16. Shorashim, a dictionary of Biblical language by David Qimhi (1160?—12357?). The dictionary originally formed the second part
of the book Mihlol, however, in the middle ages it became known as an independent work and was copied and later published as such.

17. Hovat/Hovot ha-levavot, a didactic work by Bahya Ibn Paquda (eleventh century).

18. Targum — a translation into Aramaic of the Pentateuch. According to Talmudic tradition, the translation was made by the prose-
lyte Onkelos in the second century A.D. RaSHI — an abbreviation for Rabbi Solomon ben Isaac (1040—1105). His commentary on the
Pentateuch was the most widely used commentary in the middle ages.

19. In the original the date is given by the sum of the numerical equivalents of the letters in the first word of the Biblical verse (Job
38, 7) '172 (= 252). For methods of indicating dates in medieval Hebrew books, see, in brief, note 53 below.

20. RaMBaN — abbreviation for Rabbi Moses ben Nachman Gerondi or Nahmanides (1194—1270).

21. Torat ha-bayit by Solomon Ibn Adret (ca. 1235—ca. 1310), known in two versions — shorter. indicated in the List, and
expanded.

22. This phrase — D*INR 2°%NY WM 110 — can be interpreted in various ways: ¥R B*2N (“other Psalms™), possibly an error
by the copyist. In place of “other” (Q*NR), the reading “certain™ (D*NK) is more logical in the context of the List.

23. Haftarot — excerpts from the Book of Prophets. read in synagogues after the Pentateuch.

24. Gittin — a tractate of the Talmud which examines rules of writing and delivering a divorce letter (get). In the original. the word
gemara’ is used in the meaning of tractate. Strictly speaking, gemara’ means that part of the Talmud containing commentary on its statu-
tory passages (mishnayiot), however, medieval Judaic tradition used the term in the sense of the full text of a tractate. One should also note
that the term “Talmud” without further specification meant in fact the Babylonian Talmud.

25. 1 take this opportunity to express my deep gratitude to my colleagues in Jerusalem, Tamar Leiter and Benjamin Richler. who aided
me in this search.

26. Incidentally, the city of Faro was one of the centres of Hebrew book printing in Portugal.

27. The holiday shoshan purim (2*210 JWIW) falls on this day, but this is not mentioned in the list.

28. The great popularity of the codex is indicated both by the large number of surviving manuscripts and by the fact that it was the
most frequently published Halakhah work of the incunabula period. We know of 3 full editions of the codex and 11 editions of separate
parts, of which 6 are editions of the 'Orah hayyim (cf. Hebrew Incunabula in Public Collections. A First International Census. completed
by A. K. Offenberg in collaboration with C. Moed-Van Walraven (Nieuwkoop, 1990), Nos. 61—74: henceforth — Census). Attention to
the outward appearance of the book was typical of bibliographic descriptions of that time. Cf.. for example, the 1445 Italian list published
in the afore-mentioned (note 7) article by 1. Sonne, and others.

29. There is no doubt that the phrase “and other old books™ could not refer to incunabula, that is. books “copied™ with new
technology.

30. Cf. the Italian list published by I. Sonne, see his article in Studies in Bibliography and Booklore, 11/1, and others.

31. Without involving ourselves in a detailed discussion on the emergence of Hebrew book printing. one can note that the first
Hebrew books apparently appeared in Rome around 1469—70. For details, see M. Marx, “On the date of appearance of the first printed
Hebrew books™, Alexander Marx Jubilee Volume. 1. Engl. section (New York. 1950), pp. 481—501. Hebrew book printing appears in
Spain around 1475—76, and in Portugal in 1486—87. Editions of early printed books most likely ranged from 240—400 copies.
Cf. Jacob ben Asher, Tur '‘Orah hayyim (Mantua, 1476) (Census 64) — 250 ex.; Psalms with Comm. David Qimhi (sine loco, 1477; Cen-
sus 34) — 300 ex.; Jacob ben Asher, Tur Hoshen ha-mishpat (Guadalajara, 1480) (Census 74) — 380 ex.: Commentary on the Latter
Prophets by David Qimhi (Guadalajara, 1482) (Census 103) — 400 ex.
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32. The edition is known in two copies (British Museum and Cambridge) and two fragments (Jewish National Library in Jerusalem
and the Jewish Theological Seminary in America). We also know of two “Italian” editions — Mantua, Abraham ben Solomon Conat, 1476
(Census 64) and an anonymous edition which can be linked through indirect evidence to the production of Josua Solomon Soncino's press
in Naples and conditionally dated to the early 1490s (the only copy is found in the Jewish National and University library in Jerusalem,
Census 67).

33. D. Goldstein. Hebrew Incunabules in the British Isles. A preliminary census (London, 1985). One should, however, note that, for
example, the Israeli bibliographer P. Tishby localizes this edition in Guadalagara (?) and dates it approximately to 1479, see
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34. This is the only edition in the list which can be identified beyond doubt. But I note as a gloss that we know of two more editions
of the Yoreh de‘ah from this period: one Italian (Mantua/Ferrara, Abraham Conat, Abraham ben Hayim, 1477; Census 70) and one
Spanish (Guadalajara, Solomon ben Moses Alqabiz, ca. 1480; Census 71).

35. The work was published twice in Italy before 1492, both times in full — (1) by Solmon ben Judah and Obadiah ben Moses (ltaly,
ca. 1475): (2) and by Gershom ben Moses Soncino (Soncino, 1490) (Census 87, 88).

36. (Spain or Portugal?, ca. 1491—1492). Folio. 180 Leaf (Mada‘ — L. 1a—36b; 'Ahavah — L. 37a—82b; Zemanim — L. 83a—
179b. One column, 34 lines per page. Print field: 143—144 X 199—200 mm. Average text density — 298 print characters per five lines
(Census 89).

37. We know of several Sephardic editions without bibliographical data which form a single group with common type-faces and other
typographic features. They are usually indicated in bibliographies by the titles of particular works, for example, in the Gesamtkatalog der
Wiegendruck — Drucker des Orhot hajjim; in Census — Printer of Alfasi's Halakot. For a facsimile of the surviving folios, see Mishneh
torah of Maimonides, a facsimile of an unknown edition printed in Spain before the exile ... by Elazar Hurvitz (New York, 1985),
Fasc. 33-116. Also contains information on the current whereabouts of individual folios from this edition (pp. 59—60).

It should be noted that one can also attribute to the works of this press the edition of Maimonides' Introduction (Hakdamah) to his
work. Despite the identical type-faces in the Introduction and the book ‘Ahavah, we have here, undoubtedly, different editions. Cf. the
technical parameters of the print (cited on the basis of a description of the copies from the collection of the Jewish Theological Seminary
of America):

Hakdamah — octavo. 19 lines per page, print field 127 X 83—84 mm. Average text density — 116 print characters per 5 lines;

"4havah — folio, 30 lines per page, print field 203 X 134 mm. Average text density — 221 characters per 5 lines.

38. An early copy belonged to S. H. Halberstamm (1832—1900), a merchant and collector from Bielitz, later — Israelitische
Kultursgemeinde library in Vienna. The copy contains 100 folios, see
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A brief bibliographic description of the edition: [Spain or Portugal?, sine tipographo, ca. 1490—1492]. Folio. 106 ff (Mada'— 62 L.,
"Ahavah — 44 L.). Two columns. 32 lines. Print field: 141 X 189 mm. Average text density: 153 print characters per 5 lines in a single
column.

39. The JTS fragment contains 24 folios (book of Mada‘ — 19 fols., book of ‘Ahavah — 5 fols.). It should be noted that the number
of folios in this fragment is variously indicated by various sources and everywhere inaccurately: A. Marx, Bibliographical Studies and
Notes on Rare Books and Manuscripts in the Library of the Jewish Theological Seminary of America ... (New York, 1977). P. 222 —
23 L.: F. R. Goff, Incunabula in American libraries ... (New York, 1964), No. 79, 2—25 ff.; Mishneh torah of Maimonides, a facsimile of
an unknown edition printed in Spain before the exile ... by Elazar Hurvitz (New York, 1985). P. 28 — 26 L.

40. B. Wachstein, Katalog der Salo cohn'schen Schenkungen, 2. Buecher aus der Sammlung S. H. Halberstam, Bielty (Wien, 1914),
No. 289.

41. A. Yaari, Hebrew Printing at Constantinople. Its History and Bibliography by ... (Jerusalem, 1967), No. 34.

42. Thesaurus typographiae hebraicae saeculi XV, eds. A. Freimann, M. Marx (Berlin, 1924—1931), B 41.

43. F. R. Goff, Incunabula in American libraries ...( New York, 1964), Heb 79, 2; P. Tishby, cf. above, note 38.

44. In general, I believe that localising and dating editions solely on the basis of paper type is relatively dubious for late medieval
manuscripts, when paper production had reached industrial levels and its trade had become international. For example, in the specific case
under discussion here, I had the opportunity to investigate water marks on 24 folios of the JTS fragment: the majority of the folios have
water-marks which depict, with small variations, a glove. This is one of the most widespread water-mark designs on Italian paper of the
second half of the fifteenth and first half of the sixteenth centuries. The only relatively early drawing, repeated on several folios, is
a “signet-ring with a star”. It is close, but not identical, to drawing No. 692 in the album C. B. Briquet, Les Filigranes: Dictionaire histo-
rique des marques du papier des leur apparition vers 1282 jusqu'en 1600 ... (Amsterdam, 1968). Briquet notes that this sign has been
identified on Genoa paper from 1483 and 1509, which establishes excessively broad chronological borders for identifying an edition on
the basis of paper with such a design.

45. Torah (= Pentateuch) with Targum Onkelos and comment. of Solomon ben Isaac. Hijar [Eliezer ben David Alantansi], corr.:
Abraham ben Isaac ben David. Patron: Solomon ben Maimon Zalmati. 19 July—17 August 1490. Folio. 265 L. Three columns with
a variable quantity of lines per column and variable width.

46. Idem. Lisbon, Elizier [Toledano], David ben Joseph Ibn Yahya Calfon, [Jehudah Gedaliah?]. 8 July—6 August 1491. Fo-
lio 456 L. The number of columns and lines per column varies.

47. Idem. Bologna, Abraham ben Hayim for Joseph Caravida. [Ed.]: Joseph Hayim ben Aaron Strasbourg Zarefati, 25 January 1482.
Folio. 220 L. (Census 13).

48. Moses ben Nachman Gerondia (RaMBaN). Perush ha-torah. [Rome], Obadiah and Menasshe and Benjamin of Rome,
[ca. 1469—1472]. Folio 246 L. One column. 45 lines per page. Print field: 245 X 166 mm. Average text density: 289 print signs per 5
lines (Census 96); idem. [Naples, Joseph ben Jacob Ashkenazi Gunzenhauser], 2 July 1490. Folio. 244 L. One column. 40—41 lines. Print
field: 201 X 139 mm. Average text density: 351 print signs per 5 lines{Census 98).
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49. Idem. Lisbon, Eliezer [Toledano], 16 July 1489. Folio. 301 L. Two columns. Print field: 199 X 140 mm. Average text density:
165 print signs per 5 lines.

50. Massekhet Gittin. With comment. by Solomon ben Isaac, Tosafot, Pisge tosafor. [Soncino, Joshua Solomon ben Israel nathan
Soncino], Corr.: David ben Elazar ha-Levi Sal, Samuel ben Meir Latif. 18 February 1488. Folio 124(?) L. (Census 123).

51. For more detail on the history and particular features of Sephardic print editions, see S‘ridei Bavli, An Historical and Biblio-
graphical Introduction by Haim Z. Dimitrovsky (New York, 1979).

52. Massekhet Gittin. With comment. by Solomon ben Isaac. Faro, Samuel Porteiro, 11—16 December 1496. <32 L. (maximum
known quantity of folios) Folio. Two columns (Census 124).

53. Leaving aside the specifics of date indication in medieval Hebrew books, I would like to note only that dating in incunabula was
“from the creation of the word™ (77°¥*2/0%I97 NX*12Y) and that the millennia could be “omitted”. The month and day of the work's
completion could be indicated directly (with a calendar date) or indirectly, with a reference to a holiday or, as is the case here, with a refer-
ence to a division of the Pentateuch (in the Jewish tradition, the text of the Pentateuch is divided into weekly sections for public reading in
synagogues (312Win NWID/ Parashat ha-shavu ‘a). The tractate was printed during the reading period for the wayehi/*n™.

54. M. Beit-Arié, “The Relationship between early Hebrew Printing and Handwritten Books: Attachment or Detachment™ in his
volume The Makings of the Medieval Hebrew Book. Studies in Paleography and Codicology (Jerusalem, 1993), p. 264, n. 47; cf. also
[M. Beit-Arié, C. Sirat], Manuscrits medievaux en caracteres hebraiques ... Tome 1. Noties (Jerusalem—Paris, 1972), I, I15.n. 1.

55. S. Seeligman, “Ein portugiesischer Talmuddruck™, Zeitschrift fuer Hebraische Bibliographie, X1, 1. Y. 18.

56. E. N. Adler, “Talmud printing before Bomberg”, Festskrift i Anlending af Prof. David Simonsens ... (Kobenhaven, 1923). p. 83:
E. N. Adler, “Talmud incunabula of Spain and Portugal”, Jewish Studies in memory of George A. Kohut ... (New York, 1935), p. 2.

57. J. Bloch, “Early Hebrew printing in Spain and Portugal”, Hebrew Printing and Bibliography (New York, 1976), p. 32 (Repr.
from: Bulletin of the New York Public Library, 42 (1938). It is interesting to note that while J. Bloch pauses to give a detailed description
of the edition with an English translation of the colophon and a photograph of it (page 31, No. 5), he does not even mention the possibility
of reading the date differently.
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59. B. Friedberg, History of Hebrew Typography in Italy, Spain-Portugal, Turkey and the Orient ... (Antwerpen, 1934), p. 77, n. 3.

60. S’ridei Bavli, An Historical and Bibliographical Introduction by Haim V. Dimitrovsky (New York,1979), p. 74. One should note
that the history of the tractate's “discovery” and the problem dating it are laid out by Haim Z. Dimitrovsky in quite some detail, see ibid..
pp. 19—20, 73—4.

61. F. R. Goff, op. cit., Heb. 107.
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63. Census 124.

64. For a facsimile of this folio with the colophon on which the apportionment of letters is clearly visible. see S’ridei Bavli. Frag-
ments from Spanish and Portuguese Incunabula and Sixteenth Century Printings of the Babylonian Talmud and Alfasi. collected and
edited by Haim V. Dimitrovsky (New York, 1979), ii, L. 372. See also the illustration in J. Bloch's article (cf. above, note 57).

65. In Hebrew, short prepositions combine with the following noun to form a single word. Thus transformed into inseparable prefixes,
they are naturally written as one word. See also Haim Z. Dimitrovsky's arguments on this issue in S’ridei Bavle, An Historical and Biblio-
graphical Introduction, p. 74.

66. David ben Joseph Abudarham, Perush ha-berakhot we ha-tefillot, Lisbon, Eliezer Toldano. 1 tevet/25 November 5250/1489.
L. 170r, line 17 (Census 1).

67. S’ridei Bavli, An Historical and Bibliographical Introduction, p. 74 (my translation from Hebrew — Sh. ).

68. For more on this, see S’ridei Bavle, op. cit., n. 502.
69. .[29] 'Om (1938) .20 .ADD NP ,”DIDTI ° NPWRID D71V D100 MDPWI” 37N LK D*IOX

70. Massekhet Hullin. [Spain or Portugal, Printer of 'Orhot hayyim, ca. 1480—1490). Folio. The number of folios is not known. One
column. Print field: 134—135 X 204—205 mm. Average text density: 230 print signs per 5 lines. (Census 127)
71. See note 37.

Illustrations

Fig. 1. Booklist from Heb. 56 (courtesy of the Library of the Jewish Theological Seminary of America).



TEXT AND ITS CULTURAL
INTERPRETATION

E. A. Rezvan

THE QUR’AN AND ITS WORLD:
V. LANGUAGE, THE UNCONSCIOUS AND THE “REAL WORLD”*

Nearly half acentury ago, E. Sepir noted that the “real
world™ is to a significant degree unconsciously constructed
on the linguistic experience of particular groups and that the
dissimilarity of languages reveals concealed, distinct worlds
rather than acommon world equipped with various
labels [1]. In previously published articles in this series, we
have touched several times on particular features of
Qur’anic language. The Qur’an represents in many ways
a unique document. Among other things, it scrupulously re-
cords the language in use at a certain time and in a certain

The question of Qur’anic language as an independent
problem was first formulated by J. Willmet [2], author of
a dictionary of the Qur’an, which appeared in Rotterdam as
early as 1784. For many years, this question was of
a primarily applied nature and was merely considered in the
context of producing translations. Until the end of the nine-
teenth century, the dominant view of Qur’anic language in
European scholarship was as the language of the Quraysh
tribe, and at the same time the language of classical Arabic
poetry. In supporting this view, European specialists relied
on the opinion of the majority of medieval Arab philolo-
gists, who claimed that the Qurayshis and poets of pre-
Islamic Arabia preserved the true, pure language of the
Arabs. Karl Vollers seems to have made one of the earliest
attempts to refute this view in a series of his articles (the
first appeared in 1894) on the problem. These concluded in
1906 with a monograph which provoked a wide-ranging
controversy about Qur’anic language [3]. Vollers tried to
prove that the texts which make up the Qur’an were uttered
by Muhammad in the “spoken language” without final in-
flexions (i'rab), that the “barbaric syntax™ of the original
can hardly be discerned from beneath the varnish which
medieval Arab philologists applied to the text. Vollers'
theory did not, however, receive significant scholarly sup-
port. In fact, it was only many years later that Paul Kahle
introduced serious arguments in its favour [4].

place, namely, the Arabic of the settled centres of Arabia in
the first third of the seventh century. This language
described the “real world” as it appeared to a person who
lived then amid the fundamental changes, which had
engulfed Arabian society and which, naturally, found their
reflection in language. The question arises if there is any
method which would help in reconstructing the “real world”
of Muhammad and his contemporaries, relying in our work
on the linguistic material contained in the Qur’an and taking
into account the particular features of this document.

The theory of Vollers' opponents — Th. Noldeke and
R. Geyer — was widely accepted among scholars [5].
Th. Noldeke, supported in his views by F. Schwally, who
re-worked his teacher's famous work “Geschichte des
Qorans” [6], advanced the following hypothesis: Qur’anic
Arabic represented a sort of artificial Hochsprache which
was understood everywhere in the Hijaz. At the end of the
1940s, Noldeke and Schwally's position came under criti-
cism, and at least three specialists, Ch. Rabin, R. Blacheére,
and H. Fleish [7], argued that Qur’anic Arabic was the liter-
ary, super-dialectal poetic language of Arabia — a poetic
koiné — with some traces of the spoken language of Mecca.
At present, this view is shared by a majority of specialists.
Only J. Wansbrough objected this view [8], pointing out
that almost nothing was known about Qur’anic Arabic
before the text assumed its final form. In his view, this took
place only in the 3rd/9th century. The arguments, which
were brought forward in the discussion, leave us with the
impression that they most often rest on their authors'
intuition and are supported by facts taken mainly from the
works of medieval Muslim writers.

Recent studies in the Arabic language seem to provide
scholars with much more solid arguments for the old con-
troversy. Research on the differentiation and integration of
dialects in pre-Islamic Arabia has shown that the highly
developed structure and relatively stable and regular gram-

* Articles in the series “The Qur’an and its World” were prepared with the support of the Russian Scientific Fund for Humanities.
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matical and lexical systems evident in the earliest Arabic
texts — pre-Islamic poetry and the Qur'an — testify to
a long period during which grammatical forms took shape
and were selected. By the time of Muhammad's preaching,
there were two large dialect zones in Central Arabia: East-
ern (called Tamim) and Western, known as Hijaz. The bor-
der between them lay somewhere in the middle of the Najd.
The current state of knowledge allows us to see in Qur’anic
Arabic “a reflection of those integrating oral forms (com-
mon to the development of written and pre-written lan-
guages) as aform of sacral language, poetic language
(koiné), and everyday koiné of inter-tribal communica-
tion” [9]. The latter evidently allowed for a diversity of
forms, and was able to combine elements of spoken dialects
with archaic lexical and grammatical forms.

On the whole, one must admit that Qur’anic Arabic is

distinguished by its fundamental incongruity on a number of
levels with the absolute majority of contemporary texts
which have come down to us. M. Zwetler's conclusion that
the Qur’an may be regarded as a first attempt to record the
language of oral poetry [10] seems to be true only in the
most general sense, and if, in particular, the poetry and
Qur’anic language are compared in the context of their
shared formal base, conditioned by the oral character of
their emergence. The lingua sacra of the Qur’an, with its
selective semantics, exhorting manner of expressions, and
stereotypical and rhetorical syntax [11], implies a special
sense code which is connected both with its situational as
well as its broader socio-cultural context. R. Martin has
rightly noted that Qur’anic texts conceal their “thematic
markers”, which could evoke in Muhammad's listeners
associations that added symbolic significance to the
preaching, and while the symbolic facets lay beyond the text
of the Qur’an, they nonetheless belong to its cosmog-
ony [12].
Finally, E. Auerbach has shown in his “Mimesis” that
“necessity of interpretation” (Deutungsbediirftigkeit) is
a basic feature of Old Testament texts [13]. The original
sacral text is meant to be “incomplete” without additional
commentary. It was Wansbrough who succeeded in apply-
ing this concept to Qur’anic text [14].

One of the famous Indo-Pakistani religious figures,
Abii ’1-‘Ala’ al-Mawdidi (1903—1979), stressed that into-
nation, voice modulation, gestures, and facial expressions
played an enormous role in the words which Muhammad
uttered [15]. A literal record of such a text is almost always
a failure. No doubt, this circumstance had its effect on the
structural features of the Qur’an. M. Sister pointed out in
1931 that in the course of his prophetic activity, Muham-
mad spoke in various places, before various groups of
listeners, and at various times. He would repeat at every
convenient opportunity a successful simile once he was
convinced of its effectiveness. What now seems monoto-
nous or repetitive in normal reading would have produced
its intended effect when conveyed “live” [16]. “God has
sent down the fairest discourse as a Book, consimilar in
its oft-repeated (ahsana al-hadithi kitaban mutashabihan
mathaniya), whereat shiver the skins of those who fear their
Lord; then their skins and their hearts soften to the remem-
brance of God” * (39:23/24).

Viewing the Qur’anic language as a historical source is
a practice which dates to the mid-nineteenth century. This

* Here and below we use the Qur’an translation of A. J. Arberry.

approach owes its appearance to the flourishing of Euro-
pean linguistics, to the borrowings made from rapidly
developing Semitology, and to the influence of the latter
on Biblical criticism. It was at that time that a series of
works by J. Barth, S. Fraenkel, H. Grimme, A. Siddiqi [17]
came to light which treated questions of linguistic connec-
tions within the Qur’anic lexicon. They investigated the
semantic and formal changes which foreign words under-
went when they entered Arabic, provided a linguistic analy-
sis of the Qur’an's vocabulary, and indicated the paths by
which ideas and concepts could find their way to Arabia
from without. Their investigations demonstrated the great
possibilities of linguistic analysis in the study of the history
of cultural contacts. The vast linguistic material they con-
tain provided a fine basis for further work.

The dominant conception of Muhammad's ideas as re-
sulting from external influences underlay the works by
O. Pautz, H. Hirschfeld, H. Lammens, P. Casanova [18], to
mention just a handful. In their work, they drew on all
available Semitological material. H. Hirschfeld, in particu-
lar, was an author of the opinion that in trying to express
newly arisen ideas and images, Muhammad failed to find
the necessary resources in the Arabic language [19]. This
view stimulated the study of borrowings in the Qur’an.

Turning to the works of Muslim theologians on the cre-
atedness or uncreatedness of the Qur’an, European scholars
used those works which tried to prove the createdness of the
text on the basis of the numerous foreign words it contains.
Basing their work in particular on the well-known treatise
by al-Suyiiti, A. Sprenger and K. Dworfak [20] discovered
a large number of words which entered the Qur’an from
other languages. This work was nearly complete in 1938,
when A. Jeffery's “Dictionary of Foreign Words in the
Qur’an” appeared [21]. In general, this approach suffered
from a “mania of origins”, besides it worshipped the “idol
of sources” (Marc Bloch) — a common passion of histori-
cal works of the period.

However, even in works which stressed the role of
“external influences” in the emergence of the conceptual
apparatus of Muhammad's message, one can find indica-
tions that their authors understood the exclusive complexity
of the problem. Thus, Hirschfeld [22] wrote that one of the
main difficulties in the study of the Qur’an is the necessity
of establishing whether certain ideas or expressions
belonged to Muhammad's own spiritual legacy or were
borrowed from elsewhere. If the latter is true, then the
question arises how did he learn of them and to what extent
did he transform them in order to make them suit his aims.
In “Le berceau de I'lslam” [23], H. Lammens indicated that
the language of Muhammad's preaching possibly had ana-
logues in the linguistic past of Arabia. In 1925, in his
“Lectures on Islam”, 1. Goldziher wrote not only of the sty-
listic, but also of the lexical connection of the Prophet's
preaching with the speech of kahins and khatibs [24].

One year later, H. Lammens' “Les sanctuaires
préslamites dans I'Arabie occidentale™ appeared [25]. Al-
though the author retains his earlier view of Islam as an
Arab adaptation of Biblical monotheism, he investigates in
this work the purely Arabian cultural contribution to the
phenomenon of Islam. With this aim, he applies anew
method to the study of the Qur’an. His approach is distin-
guished by an attempt to explain the meanings of words and
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concepts in their Qur’anic context, without turning to the
commentaries, which usually introduce meanings derived at
alater time on the basis of amore developed religious
consciousness. H. Lammens tried to reveal the semantics
of terms by analysing them in their immediate linguistic
surroundings [26].

Naturally, his own basic premise that the Qur’an’s lexi-
con was borrowed contradicted the method Lammens pur-
sued. Thus, in order to buttress his conclusions, which also
contradict his basic premise, he turns not to an analysis of
the external sources of new words in the Qur’an, but to pre-
Islamic poetry.

Means of overcoming this contradiction were limned
in independent works by K. S. Kashtaliova [27] and
D. Kiinstlinger [28] which appeared at almost the same time
as Lammens' study. In “Qur’anic terminology: a new inter-
pretation” [29], K. S. Kashtaliova noted the wealth of new
concepts introduced in this source, and the reconceptualisa-
tion and investment of old roots with new content which
takes place there. She called for seeing in each term
a phenomenon, which underwent proper development and
remained sedimented in the term. Thus, each Qur’anic term
is necessarily endowed with its own history and indicates
a specific phase in the development of a certain phenome-
non [30]. K. S. Kashtaliova pointed out that the language of
the Qur’an, “representing in and of itself a special type of
source (my emphasis — E. R.) on the history of Islam,
requires independent study” [31]. The approach she sug-
gests is based on the diachronic analysis of Qur’anic terms.
As she puts it, it allows one “on the one hand, to penetrate
with the aid of textual analysis to the essence of the concept
hidden in it and, having traced its fate in the text, to deter-
mine the evolution of this concept. On the other hand, in
establishing a specific phase in the development of a certain
concept, terminology can serve as one of the most reliable
starting points for criticism of the Qur’anic text” [32].

Such approaches were simply “in the air” when, in
1929, M. Bloch and L. Febvre founded in Paris the famed
“Annales”, the pages of which proclaimed rather similar
ideas. Somewhat later (in the late 1930s and early 1940s),
M. Bloch wrote that shifting terminology and mutations of
meaning reflect “shocks to the systems of social val-
ues” [33]. He also pointed out that “the appearance of
a word is always a significant fact, even if the object already
existed; it betokens the advent of a decisive period of con-
sciousness™ [34]. It is important to note that the appearance
of such approaches in Islamic studies indicated at the same
time a crisis in its methodology and methods. This crisis
culminated in an almost total loss of faith in the traditional
sources on the early history of Islam.

The contextual analysis of Qur’anic terminology al-
lowed K. S. Kashtaliova to establish a connection between
the evolution of the meanings of anumber of Qur’anic
terms and a change in the role of Muhammad, who became
in the Medinan period a political leader in addition to
a spiritual one [35]. She succeeded in refining the transla-
tion of a number of difficult passages in the Qur’an and in
obtaining important additional material to establish the
chronology in which siras were uttered. Furthermore,
K.S. Kashtaliova posed the question of creating anew
chronology for the formation of the Qur’anic text based on
the contextual analysis of its lexicon [36]. Unfortunately, an
early death prevented the scholar from bringing her work to
completion.

Later, many specialists employed this method with
varying degrees of success. Perhaps foremost among them
was R. Paret [37]. M. Bravmann and T. lzutsu made
amajor advance in the development of the method. If
K. S. Kashtaliova set herself tasks of a primarily philologi-
cal nature, M. Bravmann strove to arrive at an understand-
ing of the social and cultural life of pre-Islamic and early
Islamic Arabia with the aid of a lexical analysis of jahiliyya
poetry and the Qur’an [38].

T. Izutsu's accomplishment was that he was the first to
attempt to analyse not individual terms but the aggregate
thematic groups connected with the relation between “God
and man” and the ethical and religious ideas of the
Qur’an [39]. At a colloquium of Islamicists held in Tash-
kent in 1980, P. A. Griaznevich underscored the necessity
of continuing the contextual study of the Qur’anic lexicon
with the aim of creating a reliable source-study base for the
multi-faceted investigation of all question in the early his-
tory of Islam [40]. As a precondition for an adequate under-
standing and description of the conceptual apparatus of the
Qur’an, he formulated the task of studying the tribal dialects
of pre-Islamic and early Islamic Arabia and the need for
dictionaries of tribal poetry.

The comparative contextual and diachronic analysis of
lexical-semantic groups in Qur’anic language and the juxta-
position of those groups with linguistic materials from the
sixth and seventh centuries and basic Semitic lexical
sources now appears to be one of the most promising ap-
proaches to the Qur’an as a historical source. The dia-
chronic analysis of Qur’anic terms allows one to trace
Muhammad's actual preaching activity and the development
of his conception of his mission, noting how these were
reflected in the terminology which he used. The greatest
obstacle to this approach is the lack of a serious, scholar-
ly chronology of the appearance of siras. The few at-
tempts to create such a chronology which have appeared
are based on the Muslim tradition and are of a preparatory
nature.

Such an approach allows one to survey objectively, on
the basis of strictly reliable material, the complex social
processes, which were taking place in Arabia in the late
sixth and early seventh centuries. At that period, an early
class society was forming in conditions of ideological
breakdown as pagan beliefs were transformed into the
religion of Islam. Language necessarily reflects all changes,
which occur in any sphere of human activity — its evidence
is reliable because it is unconscious. This method of ana-
lysing the Qur’anic lexicon is all the more interesting
because the shifts which were taking place in consciousness
at that time indicated a fundamental re-structuring of the ba-
sic world-outlook, the entire structure of social concepts
and religious consciousness. The Qur’an and the poetry of
the mukhadramiin bear witness to an avalanche-like process
which transformed previous concepts, to shifts in the
semantics of the traditional lexicon, and to the appearance
of new words.

The method under discussion here allows one to arrive
at an understanding of the internal history of Islam through
the history of its basic concepts, the history of its emergence
and development. It allows one to present the early history
of Islam as the history of a move from pagan beliefs to
monotheism, and the emergence of Islam as a stage in the
socio-cultural and ideological development of the settled
population of Arabia. P. A. Griaznevich's work in this field
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represents a serious attempt to trace the major stages of this
development by analysing a group of key socio-cultural
ideas [41].

The appearance of the first dictionaries of the language
employed by poets of the pre-Islamic tribal groups, the
Hudhaylites and ‘Absites [42], allows us today to conduct
far-reaching comparative lexicographic analysis. This will,
in turn, enable us in the future to place on the agenda the
question of creating a documented dictionary to the Qur’an,
about which A. Jeffery wrote in 1935.

Modern linguistics states that “the significance of any
phenomenon in human society can manifest itself in the fre-
quency with which the word or group of words which de-
note that phenomenon is repeated” [43]. A frequency com-
parison of terms from various lexical-semantic groups in
poetry or the Qur’an can provide new material to recreate
the structural evolution of the conceptual apparatus of social
consciousness in Arabia in the sixth and seventh centuries.

The comparison of Qur’anic terminology with materials
from pre-Islamic Arabic (primarily South Arabian) epigra-
phy is of significant interest. This, in particular, can open
perspectives on penetrating the ideology of the hanifs, of
which very little is known [44].

Today, however, an entire group of scholars has ex-
pressed doubts about interpreting this material and even
about the very possibility of such an approach. Furthermore,
Western literary criticism and religious studies have debated
the very possibility of establishing the original meaning of
a text, of reconstructing the thought process of its first lis-
teners or readers. These discussions focused not so much on
the Qur’an as on ancient and medieval historical sources as
such. The major critical conclusion is that all historical
reconstructions are admittedly relative and arbitrary.
A twentieth-century scholar can never share the same feel-
ing for the world as a seventh-century Meccan, for exam-
ple [45]. Thus, the very possibility of conducting a con-
textual analysis of the Qur’anic lexicon with the aim of

Among the numerous Qur’anic terms used to designate
people and human collectives, we find the term jibill
(jibilla). Researchers and commentators of the Qur’anic text
have nearly overlooked it. This is possibly because it is
used in the Qur’an, in both its forms, only twice. The term
was understood and translated in different ways: only
asphere of meaning was established (“generations”,
“peoples”, and “multitude”) [47].

We did not succeed in finding the term in the pre-
Islamic or early Islamic poetry, although other Qur’anic
terms of this sort are easily found there. But the poetry does
establish the meaning of the verb jabala as “to create”. In
verses ascribed to ‘AdT b. Zayd, this verb is used to describe
the act of divine creation (the creation of Adam) [48]. Deri-
vations of the root were used to designate external appear-
ance and the inborn qualities of people and animals [49].
The Qur’an uses the term khalg for this [50]. Dictionaries
note the term jibla in the meaning of “origin”, “source” (of
something) [51]. The word jabla, derived from the same
root, means “skin”, “surface” [52]. In this connection, one
might note that the semantics of a number of terms used to
designate people — ddam, bashar, riqq, jilda — are linked
to this definition of people through the word “skin”. The

achieving historical or cultural insights has been seriously
questioned.

Meanwhile, contemporary methodologies in source
analysis have convincingly shown that the semiotic systems
embodied in language, the symbols and rituals contained in
sources and encoded in documents of the most varied types,
present objective connections, independent of evaluative
judgements. A scholar who forces the past to “confess its
secrets” can reveal these connections “directly” through
contact with the “collective unconscious”. More than
20 years ago, M. Bakhtin wrote: “We ask new questions of
a foreign culture, questions it did not ask itself. We seek
there answers to our questions, and the foreign culture
answers us, revealing to us new aspects, new depths of
meaning. Without one's own questions it is impossible to
achieve a creative understanding of anything other and for-
eign (but these must be, of course, serious, genuine ques-
tions). In such a dialogic (my emphasis — E. R.) encounter
between two cultures, they do not blend together and do not
mix; each retains its unity and overt wholeness, but they are
mutually enriched” [46].

It is obvious that the unique fashion in which the text of
the Qur’an took shape — the literal recording of the
Prophet's actual speech — provides special opportunities to
the present-day scholar. The best answer to the question of
whether it is possible to recreate the “real world” with the
aid of a terminological analysis of the Qur’an is to be found
in concrete analysis of Qur’anic language in correlation
with the language of texts contemporary to it. This will
allow us to approach closely those processes that led to the
emergence of the Qur’an within the Arabian cultural tradi-
tion, to follow the formation of one of the new ideology's
most important aspects — the conception of the Holy
scripture, sent down in Arabia and in Arabic. It also permits
us to interpret satisfactorily the primary features of the
Qur’anic message features which largely determined the
further development of Muslim ideology.

opposition of people to animals and birds, which are cov-
ered by hair and feathers, conditions this. This opposition
represents one of the early forms of human self-
consciousness [53]. Consequently, one can suppose that the
meaning of the term jibill (jibilla) is possibly connected
with extremely ancient conceptions of what is human.

In the Qur’an, the term jibill (jibilla) is used in siras
which date somewhere between 615 and 618. Shu ‘ayb,
addressing the Madyanits, says (26:184): “Fear him who
created (khalaga) you, and the generations of the ancients
(al-jibilla al-awwalina)” [54]. And Allah, addressing
the “sons of Adam”, reminds them that Iblis caused
many peoples (jibillan kathiran) to stray from the path
(36:62). As we see, in both instances, “ancient peoples™ are
at issue. In similar contexts in the Qur’an, we also find the
terms qurin (11:116/118) — al-qurin al-ala (20:51/53) —
“generations”, “first generations” [55]; al-awwalina —
“the first [ones]” (23:83/85); aba’ (7:95/93) — al-aba’ al-
awwaliina (37:126) — al-aba’ al-aqdamiina (26:76) —
“the fathers™, “the first fathers”, “the ancient fathers”: salf
(43:56) — “the predecessors”.

Here one should note that in Lihyan inscriptions we en-
counter the term gbl, which is used there to designate
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a popular assembly [56]. In Palmyrene epigraphy it is be-
lieved [57] to have indicated a popular assembly which
brought together all of the Palmyrene tribal formations.
I. Sh. Shifman adds that in Palmyra during the first century
A.D. the term gb/ indicated the civil collective as
a whole [58]. It was later supplanted by the Greek term
demos [59], which was used with the same meaning,.
Juxtaposing the Qur’anic usage of this term with
epigraphic materials confirms that the term jibill (jibilla) is
used in the Qur'an specifically to designate the legendary
ancient “‘peoples™ of Arabia. Apparently, this term was cur-
rent in stories and legends, which have not come down to
us, but likely told of the fate of Arabia's ancient state for-
mations. It goes back to the linguistic milieu of the peoples
of Northern Arabia. In typical fashion, the dictionaries and
tafsirs of al-TabarT and al-Baydaw note several vowellings
for this word [60]. This testifies to the fact that by Muham-
mad's time there was no stable pronunciation of the word,

The etymology of the term sira and its Qur’anic
meaning caused difficulties both for medieval Muslim
scholars and their modern European counterparts [62].
These difficulties stemmed from the fact that one cannot de-
rive from the meanings of the Arabic verb sara (“climb”,
“get up”, “grow weak from wine”) the traditional meaning
of the word sira — “a division of Qur’anic text”. While
Muslim scholars generally strove to find another verbal
root, which would allow them to derive the traditional
meaning in some fashion, Europeans took to search for
prototypes from other languages. Meanwhile, in the poetry
produced by the Prophet's contemporaries, the word sira
was fairly wide-spread in the phrase al-saratu-I-‘ulya,
where it means “position™, “rank”, “glory”, “fame”. Thus, in
the verses of the Tamimite ‘Amr b. al-Ahtam, who was,
according to tradition, among the participants in the
“embassy” sent to Muhammad by the Tamimites, we find:
1 long ago exhorted Rabi‘a b. ‘Amr (the poet's son —
E. R): ‘If your kinsmen encounter difficulties, see to it that
you do not destroy what we are trying to build. It is not easy
to preserve a high position (al-stratu-I- ‘ulya)’” [63].

‘Absit al-Hutay'a exclaimed: “Good indeed is a man
who does not forget about [his] high position (al-siratu-I-
‘ulyd) and does not leave [others] without help” [64]. The
following lines also belong to him: “And his children are
white-faced and noble. The father elevated them to a high
position (al-siratu-I- ‘ulya)” [65].

Hubayra b. Abi Wahb, who took part in the battle
at Uhud, praised his kinsmen thus: “And their matters
were never lower than [their] high position (al-siratu-I-
‘ulya)” [66].

Although it was part of the formula al-siratu-I-‘ulya,
the term sira could be used independently as well, in the
sense of “excellence”, “high position”. Thus, Nabigha al-
Dhubyant praises Nu‘man the Fifth of al-Hira: “Did you not
know that Allah gave you a position (s@ra) before which, as
you see, every king shudders. For you are the sun, and the
[other] kings are the stars. When the sun shines, you cannot
see the stars™ [67].

At first glance, there is no connection between the
meaning of the term sira in the poetry of Muhammad's
contemporaries and its meaning as a division of Qur’anic

which is characteristic of words which were perceived as
foreign. We note that in poetry the term jib/ was used in the
sense of “numerous” (of people or of akinship collec-
tive) [61]. This usage may also go back to ideas of the
numerous ancient “peoples”. It is significant that medieval
Arab genealogists, who strove to find a place for each term
known to them, and especially Qur’anic terms, hardly ever
used the term jibill (jibilla) in the hierarchy of ethnic
groups.

This shows that at Muhammad's time, at the dawn of
the seventh century, memories of state formations, which
had once existed in Arabia, still existed in people's memo-
ries and linguistic usage. This, in turn, may indicate that to
a certain extent a cultural continuity was preserved between
the society of settled centres in Inner Arabia of the sixth and
seventh centuries and Arabian state formations at the begin-
ning of our era.

text. But here we come to another point, which has gone
practically unnoticed. From the very beginning, scholars
tried to discover in the term s#ra a meaning such as “part”,
“piece”. These attempts were inspired by later usage and
failed to note that for Muhammad himself, when he uttered
the prophecy, there was no book of 114 siras. An analysis
of Qur’anic contexts shows that Muhammad used a number
of terms to designate the smaller “revelations”. “This Koran
(al-qur'an) could not have been forged apart from God ...
Or do they say, ‘Why, he has forged it’? Say: ‘Then pro-
duce asura like it ...” (10:37—38/38—39). “Or do they
say: ‘He has forged it’? Say: ‘Not so; it is the truth (al-
haqq) from thy Lord...” (32:3/2). “Or do they say: ‘He has
invented it?’ Nay, but they do not believe. Then let them
bring a discourse (al-hadith) like it, if they speak truly”
(52:33—34).

Analogously, the following terms are used in similar
contexts, and frequently in the same verse: aya
(16:101/103); ayat Allah (2:231); ayar Allah wa-I-hikma
(33:34); al-kitab....ayar Allah (4:140/139; 13:38); al-dhikr
(15:6—9); dhikr wa-qur’an mubin (36:69); al-qur'an ... al-
Sfurgan (2:185/181); al-kitab .... al-furqan (3:3—4/2—3);
tanzil (36:5/4). Each of these terms, however, designated
only one of the “aspects” of the “divine revelation”.
The terms differ in their “motivation”. They appear in Mu-
hammad's preaching at various times and to a certain degree
reflect the evolution of his conception of his mission [68].

The application of the term qur'an to the revelation is
connected with how the revelation was conveyed and ut-
tered: Muhammad repeats what was told to him. Under the
influence of ideas of a “heavenly prototype” of the divine
book and in analogy with the holy texts of the Christians
and Jews, the revelation is designated by the term kirab
(“book”). In the form of its exposition, it is a hadith
(“tale™). It is a “miracle”, a “sign”, a “banner” for people
(aya), a“reminder” of that which was sent down before
(dhikr), a “message sent down” (tanzil), the “truth” (haqq),
“wisdom” (hikma), a “division™ (furgan) [between believers
and non-believers], and, finally, “primary”, “first-rate”,
“most authoritative”, “most important” (sira) [69].

In Qur’anic language, all of these terms belong to
a single lexical-semantic group, equal and correlated to the
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basic concept of qur’an. Later, as we know, the terms aya,
sira and qur'an would acquire narrow, terminological
meanings: the first designates the smallest division of
Qur’anic text, the second a mid-level division, and the third
the entire holy book. This is, in fact, how aya 24:1 was in-
terpreted: “A sira that We have sent down and appointed;
and We have sent down in it signs, clear signs (ayat baiyy-
nar) ...” [70]. Yet even here the terms sira and ayat do not
designate variously sized sections of the revelation, but the
revelation itself in its various “functions™.

The terminological usages noted above in the lexical-
semantic group around the basic concept Qur’an are

In her work “Qur’anic terminology: a new interpreta-
tion”, K. S. Kashtaliova noted that every Qur’anic term has
its own history and indicates a specific stage in the devel-
opment of this or that phenomenon [72]. In our view,
a diachronic analysis of the term ‘abd (‘abid, ‘ibad) [Allah)
in Qur’anic usage can confirm this, possibly revealing
a minor “episode” in the evolution of Muhammad's concep-
tion of the world of people and his mission.

The word ‘abd is widely represented in Arabian
theophoric names in the meaning “servant [of a divinity]” or
of Allah [73]. In the verses of pre-Islamic monotheist poets,
the term ‘abd (‘abid, ‘ibad) [Allah] is used in the meaning
of “servant/servants of God” (= person/people) [74]. This
usage reflected amove from the traditional concept of
a divinity as the protector of its “servant” (the protected
one) to the idea of a God-creator — an absolute master of
people. This idea, which reached Arabia together with
Judaism and Christianity, was taken up by the hanifiyya,
a monotheistic current of thought which directly preceded
Islam [75].

All Qur’anic usages of the term ‘abd (‘abid, ‘ibad)
[Allah) can be divided into four groups. The first group in-
cludes those instances where the usage underscores the ab-
solute power of Allah over his creatures — people who are
in all ways dependent on their Creator (5:118): “If Thou
chastisest them, they are Thy servants (‘ibad); if Thou for-
givest them, Thou art the All-mighty, the All-wise” (see also
19:93/94). Allah is the all-powerful God-creator; the pagan
divinities are themselves created (7:194/193): “Those on
whom you call apart from God, are servants (‘ibad) the
likes of you” (see also 43:15/14, 19/18; 18:102).

The Prophet's opponents claimed that the messenger
of Allah should possess supernatural qualities, and since
Muhammad had no such qualities, his message was false.
Muhammad answered by noting that all prophets, himself
included, were ordinary people. The use of the term
‘abd (‘ibad) [Allah] in ayar connected with this polemic
reveals a second group of meanings of “servant of Allah”
as “a member of the human race who possesses the
same qualities as other human beings”. In such contexts
we observe aconstant juxtaposition of the “servants of
Allah” with beings of ahigher sort (14:11/13): “Their
Messengers said to them, ‘We are nothing but mortals
(bashar), like you; but God is gracious unto whomsoever
He will of His servants (‘ibad)...” [76] (see also 16:2;
40:15; 2:90/84). “He (‘Isa, son of Maryam — E. R.) is only
aservant (‘abd) We blessed, and We made him to be
an example to the Children of Israel” (43:59, see also
3:79/73; 4:172/170).

retained up through the late siras (for example, in 9:86/87,
the term sira is used where, in accordance with the usage
which later became traditional, one would expect aya). This
shows that, although some quantity of the revelations had
apparently been recorded and collected toward the end
of Muhammad's life, the term sira continued to retain
a meaning based on pre-Islamic usage.

The preceding material gives reason to suppose that the
accepted derivation of the Qur’anic term sira from the
Syriac surta (“line”, “handwriting”, “writing”) does not cor-
respond to the facts [71].

The third group is of especial interest for us. In those
parts of the message which all available chronologies date
somewhere between 613 and 617 [77], the term ‘abd (‘ibad,
‘abid) [Allah] is used to indicate righteous men (the follow-
ers of Miisa — the Jews, the followers of Muhammad), to
set them apart from other people. For example, 25:63/64:
“The servants (‘ibad) of the All-merciful are those who
walk in the earth modestly, and who, when the ignorant ad-
dress them, say, ‘Peace’”. (20:77/79): “Also we revealed
unto Moses, ‘Go with My servants (‘ibad) by night; strike
for them adry path in the sea” (see also 89:29; 76:6;
44:18/17, 23/22; 26:52).

This use of the term ‘abd goes back to its meaning in
theophoric names. A “servant of a divinity” is not only de-
pendent, but is chosen — a man taken under a god's protec-
tion [78]. A man, a servant of Allah, was chosen before the
angels as his deputy (khalifa) [79]. Muhammad calls him-
self a “servant of Allah” (‘abd Allah) [80], as he does the
other prophets [81]. Muhammad's contemporaries also
called him ‘4bd Allah (“servant of Allah”), as was recorded
by the poets [82].

The expression ‘abd (‘abid) [Allah) — “servants of
Allah” — was evidently one of the first designations of the
followers of Muhammad. The term which later became es-
tablished, muslimiin (“those who have submitted”), contains
the same connotation of dependence and chosenness.

As Muhammad came to recognise the “universal” na-
ture of his prophetic mission, he developed ideas of Allah
as a creator and, hence, all-powerful master of the human
race (banii adam) and each person individually. The term
‘abd (‘ibad, ‘abid) [Allah] is used more and more often in
the undifferentiated, general sense of “person — people”
independent of their relation to Muhammad's message. For
example, 34:13/12: “for few indeed are those that are thank-
ful among My servants ( ‘ibad)” (cf. 12:38: “but most men
(al-nas) are not thankful”). Here, ‘ibad, like the word al-nas
(“people™), designates people in general, the “human race”.
In this neutral usage, for all intents and purposes formal
(meaning 4), there is no longer any special emphasis on the
absolute dependence of man on Allah (meaning 1), nor the
opposition of human beings to the supernatural nature of di-
vinity (meaning 2). This neutral usage of the term ‘abd
(‘ibad, ‘abid) [Allah] is the most common and embraces
all other instances of the term in the Qur’an. Now, when
Muhammad speaks of the followers of his teaching, he no
longer uses the simple expression “servants of Allah™, as he
did earlier, but “pure (al-mukhlasiina) servants of Allah”
(for example, 15:40; 37:40/39, 74/72, 128, 160), “believing
(al-mu’minina)” (for example, 37:81/79, 111, 122), “the
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righteous (al-salihina)” (27:19), “those of our servants
We chose” (alladhina-stafayna min ‘ibadina)” (35:32/
29), and so on. To these he opposes “[servants] gone
astray (ghawun)” (15:42, compare 23:109/111; 36:30/29;
25:17/18). This usage testifies to Muhammad's refusal to
designate his followers with the terms ‘abd (‘ibad, ‘abid)
[Allah] (meaning 3). In meanings 2 and 4, the term ‘abd
('ibad, ‘abid) [Allah] belongs to the lexical-semantic group
around the basic concept of insan (al-nas) [83], and in
meaning 3 it is part of the lexical-semantic group around the
basic concept of umma [84]. This instability, this mobility
of meanings is typical of the lexical-semantic structure of
Qur'anic language and was conditioned, as we have seen,
by the very history of the text's emergence. The Meccans'
language lacked words capable of unambiguously express-
ing the necessary concepts, for the social conditions that
they indicated were still at the formative stage. The termi-
nological multiplicity and polysemousness noted above are
connected with this phenomenon.

The semantic evolution of the terms in the last group is
linked to the main stages in the development of original
Islam: a purifying religious movement — a reform move-
ment — an independent religion (the appearance of a small
group of people (farig, ta'ifa, shi‘a) who separated from the
larger society (gawm, milla) for religious reasons; the divi-
sion of that society into two religious-political groups (hizb,
fariq. ta'ifa, shi‘a). As the number of Muslims grows, the
terms hizb, milla, ta'ifa, shi‘a begin to be used to designate
the ethno-religious fellowship as a whole. In this meaning,
they are later displaced by the term umma, which becomes
the basic term for the Muslim community.

With the appearance of an opposition to Muhammad in
Medina, groups of opponents and supporters among the

The aya “Surely, Abraham was a nation (inna Ibrahima
kana ummatan) obedient unto God, a man of pure faith and
no idolater” (16:120/121) evoked and continues to evoke
contradictory interpretations. The difficulty lies in the ap-
plication of the term wmma, usually translated as “com-
munity”, to a single man — Abraham. H. Grimme [89], for
example, believed that the word umma here is a synonym of
the term ummi, which was then translated as “unlearned”
[90]. E. Malov, and later J. Horovitz and J. Walker tied this
usage to Biblical parallels [91].

I. Yu. Krachkovsky juxtaposed 16:120/121  with
2:124/118: “And when his Lord tested Abraham with cer-
tain words, and ... said, ‘Behold, 1 make you a leader
(imam) for the people’” and concluded that in 16:120/121
the word umma should be translated as imam. In this he
concurred with the view of a number of medieval Muslim
exegetes. Jalal al-Din al-SuyutT and Jalal al-Din Muhammad
b. Ahmad al-Mahalli explained the term umma here through
the expression imam qudwa — “model for imitation”. Al-
Tabart and al-Razi displayed a similar understanding of the
word umma in 16:120/121, although the latter rejected the
possibility of its use in 16:120/121 in the sense of
“community”. Contemporary Muslim theologians and
Western translators of the Qur’an follow these traditional
interpretations [92].

F. Denny, who has devoted special study to the term
umma in the Qur’an, argues that Abraham in 16:120/121 is
an “eponym” of the community of Muslims. He rightly

“possessors of scripture” also begin to be designated with
the terms fariq, ta’ifa, umma. The emergence of differences
within the Muslim community, the appearance of “hypo-
crites” (munafigian) — people who accepted Islam in name
only — also found its reflection in the use of the terms hizb,
farig, ta’ifa.

Returning to the term ‘abd (‘ibad, ‘abid) [Allah],
we note that it did not become established as a self-
appellation for the members of the Muslim community,
evidently because it could not be applied exclusively to
them in the context of its pre-Islamic usage: a “servant of
Allah” is not necessarily a follower of Muhammad. We
know that a kahin could, in the name of a pagan deity, ad-
dress to his listeners with the words ya ‘ibadi — “oh my
servants” [85]. The term could also designate a Jew, Chris-
tian or hanif, among whom the expression ‘abd Allah was
widely used [86].

The establishment of Islam as an independent religion
took place in the course of struggles not only with pagan
cults, Judaism and Christianity, but also with pre-Islamic
monotheistic movements. An indication of this is the strug-
gle conducted against Islam by the hanif Umayya b. Abi ‘I-
Salt, whom the Prophet's followers termed an “enemy of
Allah” (‘aduww Allah) [87). This apparently explains the
changes, which according to the tradition were introduced
into certain ayat by Muhammad, where the term hanifiyya
was either removed from the text [88], or replaced by the
term Islam (3:19/17). A minor episode in the history of Mu-
hammad's and his followers' attempts at self-identification
was, possibly, the rejection of the term ‘abd (‘ibad, ‘abid)
[Allah] as aself-appellation for members of the Muslim
community.

notes that “theologically and mythically, of course, Abra-
ham is a ‘paragon’ or ‘exemplar’; but that is not the mean-
ing in 16:120” [93].

Meanwhile, the use of a term which denotes a multitude
or fellowship to designate a single unit which is part of that
fellowship is a common phenomenon in the language of the
Qur’an and pre-Islamic and early Islamic poetry. This is
connected with the fact that terms, which we frequently un-
derstand as synonyms, differed from each other, in fact, in
their narrow, functional meanings.

Thus, in most cases, the word bashar in the Qur’an
serves to designate a singular noun based on the collective
meaning “people, who possess the same qualities as other
human beings, unlike a spirit (rih), an angel (malak), or
Allah”. 23:33/34—35: “This is naught but a mortal (bashar)
like yourselves, who eats of what you eat and drinks of what
you drink” [94]. But the word bashar can also convey this
meaning as a collective noun: “We sent unto them two men,
but they cried them lies, so We sent a third as reinforce-
ment. They said, ‘We are assuredly Envoys unto you.” They
said, ‘You are naught but mortals like us ... (ma antum illa
basharun mithluna)” (36:14/13—15/14).

The term raht is used in pre-Islamic and early Islamic
poetry and in the Qur’an in instances of blood vengeance,
the offering of protection, and the violation of clan laws.
Under these conditions and in accordance with the level of
social development of the poet's community, the term raht
enjoyed stable usage to designate an extremely broad ethno-
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social collective in which the laws of mutual aid and mutual
defence functioned without fail to their full capacity. Hind
b. ‘Utba b. Rabi‘a, grieving at the loss of her father, who
fell in the battle of Badr, underscores the unnatural charac-
ter of his death at the hands of those who, in accordance
with clan law, were obligated to defend him: “Oh my eyes,
shed many tears for the best of the Hindifites, who
will never return. His kin, his defenders (raht) fell on him
early in the moming — the bani Hashim and the banu al-
Muttalib™ [95].

This term could designate asingle person obligated
to avenge blood. Thus, a Muslim poet grieves at the death
of three comrades-in-arms who perished during an expedi-
tion to Mu’ta: “Three people — each other's defenders
(thalathatu rahtin) — were sent ahead and reached the
bloody watering place of death, from which no one wishes
to drink” [96].

The basic meaning of words derived from the root khit
in the Qur’an (9:102/103; 6:146/147), in pre-Islamic and
early Islamic poetry is “to mix” [97]. This forms the basis
for the use of the term khalit in poetry, which could desig-
nate: (i) “a group of people of mixed descent” and “a per-
son, one of whose parents came from another tribe” [98];
(ii) “a group of blood relatives who jointly own property”
and *‘a kinsman who partly owns group property” [99].

The term fasila is used in the Qur’an in a meaning
which stresses the clan's function in granting refuge in its
dwellings and on its territory (70:11—13): “The sinner will
wish that he might ransom himself from the chastisement of
that day even by his sons, his companion wife, his brother,
his kin (fast/atihi) who sheltered him”. Important for us is
that al-‘Abbas, the Prophet's uncle on his father's side, was
called fastlar al-nabt [100].

The Qur’anic term sibt (asbat) could be used in refer-
ence to atribe of Israelites, and could also designate the
patriarchs [101].

And finally, the term shi‘a in the Qur’an indicates
a religious-political fellowship [102]. However, in verses
attributed to Hassan b. Thabit, it is used in reference to
a single man, Muhammad: “Noble indeed are people whose
party is the messenger of Allah (akrim bi-gawmin rastilu-I-
lahi shi‘atuhum), when the aspirations and parties (al-
shiya ) shall split” [103].

The examples given above show that the use of
a term which indicated a multitude or fellowship to desig-
nate a single element of that fellowship is linked to the se-
mantic structure of Qur’an language and the language of
pre-Islamic poetry. Each term had anarrow, functional
meaning which stressed one of the links between the con-
cept it described and the surrounding world and under-
scored one of the qualities of the indicated object or phe-
nomenon. It was this aspect of the meaning which was fun-
damental for the speaker, while the opposition of a single
element to a multitude was not of decisive significance in
this system [104]. A person who embodied at a given mo-
ment the function of the clan collective — the function
contained in the term — could himself be designated by the
term [105].

In our view, the use of the term umma in 16:120/121
is connected with this particular feature of the semantic
structure of Qur’anic language. Returning to this verse, we
note that the Qur’anic meaning of the term umma was
formed in a process where various ideas influenced each
other as Muhammad's prophetic activity unfolded and as

a view of the world which was in many ways new to Inner
Arabia took shape in his consciousness.

As all people are sons of Adam (bani adam) and crea-
tions of Allah, they are all kinsmen. Thus, a religious prin-
ciple, rather than blood kinship, should ground the division
of “humanity” into “peoples” and “tribes”. The tribe is re-
placed by the religious community (umma), and the conti-
nuity of blood kinship (we are fellow tribesmen, we share
the same blood, a common forefather, common heroes) is
replaced by the idea of spiritual continuity (we profess the
same faith, we share a common religious law, which was
sent down through the Prophet, the leader of the commu-
nity; our history is the history of God's appeal to people
through the prophets) [106].

If the tribe received its name from its blood forefather,
the umma is tied to the concept of a spiritual forefather.
This, it seems to us, can explain the Medinan verse under
discussion here (16:120/121). Muhammad paraphrases it in
22:78/77: “He has chosen you, and has laid on you no im-
pediment in your religion (din), being the creed (milla) of
your father (abtkum) Abraham; He named you Muslims”.
Aya 60:4: “You have had a good example (uswa hasana) in
Abraham, and those with him” (cf. 60:6). 2:124/118: “He
said, ‘Behold, I make you a leader (imam) for the people.’
Said he, ‘And of my seed (dhurriyya)?’ He said ‘My cove-
nant shall not reach the evildoers’”.

We find here spiritual continuity rather than the succes-
sion of blood ancestry. The image of Abraham, it seems,
encompasses the major features of the societal organism,
which Muhammad designated by the term umma. Abraham
is declared the “spiritual forefather” of Muslims. His deeds
become for them a sunna, an example (uswa), a model for
imitation (imam). This function was previously performed
by the deeds performed by the forefather of the tribe and its
heroes. We cite here the Biblical verse on Abraham: “And I
will make of thee a great nation (/¢-gdi gadal), and 1 will
bless thee, and make thy name great; and thou shalt be
a bleessing” (Gen. 12, 2; cf. 18, 18) [107]. As the Qur’anic
conception of acommunity and religion (umma, milla)
of Abraham, which had been distorted by the “possessors
of scripture”, took shape in a polemic with the latter, one
can surmise that the Qur’anic verse we treat here
(16:120/121) took as its prototype the Biblical verse. How-
ever, as we have seen, such usage is conditional on the de-
velopment of Muhammad's message and the particular lexi-
cal structure of the language in which his message was con-
veyed (fig. /).

Our conclusions are bolstered by an analysis of aya
11:48/50: “It was said, ‘Noah, get thee down in peace from
Us, and blessings upon thee and on the nations (umam) of
those with thee; and nations (umam) — We shall give them
enjoyment, then there shall visit them from Us a painful
chastisement.’”. Another aya (11:40/42) tells us that Allah
ordered Noah to transfer to the ark “two of every kind, and
thy family (ah/) — except for him against whom the word
has already been spoken — and whosoever believes”. The
people who were on the ark with Noah and became the fore-
fathers of the peoples (umam), are designated by the term
umma. They owe their selection to the will of God and their
own piety. The fate of each of the ummas was at the outset
preordained on the basis of the forefathers' piety. There is
aNew Testament parallel to this verse (Hebrews, 11,7):
“By faith Noah ... became heir of the righteousness which is
by faith”.
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Our analysis is further confirmed by al-Jahiz comments
on Mu‘adh b. Jabala, Muhammad's first emissary and, for
all purposes, the founder of the Muslim community in
Yemen [108]: “And Mu‘adh was an umma (ummatan) and
was like Abraham, the friend of the Merciful [one]”. This
shows that al-Jahiz understood the term wmma in
16:120/121 as designating Abraham the spiritual forefather
and primary founder of the community of the faithful.
A similar meaning of the term umma is found in the hadith
which states that the hanif Zayd b. ‘Amr will rise on the
Day of Judgement “as if he were a single umma (ummatan
wahdahu)” [109].

Functional meanings, one of the features of which
was demonstrated above, are attested not only in terms,
which designate human collectives. An analogous situa-
tion exists in other lexical groups in the language of
pre-Islamic texts, which have come down to us. There
were many terms for dwellings in accordance with the mate-
rials from which they were constructed (earth, sheepskin,
camel hides, wood, stone) [110]. Numerous words were
also used to indicate the age of people and animals and “the
very term by which an individual was designated indicated
his age, more accurately, a specific moment in his biologi-
cal development. Similar nuances were found in terms for
times of day, especially periods when there was natural
light” [111].

The lexical subdivisions noted here are connected with
the functional meanings of words and are typical of the lan-
guage of pre-Islamic poetry. Each word “describes” only
one aspect of the indicated object, only one of its intercon-
nections.

The existence of numerous words for the designation of
an object or phenomenon in each of its functions and mani-
festations is connected with aconcreteness of thought
among speakers of the language. This characteristic of lexi-

cal structure is typical of the languages of many ancient
peoples. This reflects the primacy in thought and the lexical
system of the so-called principle of supplementarity [112],
where integrity of perception is achieved through multi-
aspectual description.

It seems that the method proposed a half-century ago by
Kashtaliova and Kiinstlinger gives us a unique opportunity
to “force” the past to tell us what it did not realise or was
not prepared to say. It allows us to recreate the fragments of
a complex view of the world which differs greatly from our
own, to reveal the connections and unexpected intersections
in the development of concepts, the characteristic features
of Muhammad's religious psychology. These are linked to
the ideas of clan society which were retained in his con-
sciousness and which influenced the genesis of the Qur’an's
religious terminology. Such an analysis allows us to recon-
struct the fragments of the enormously complex mosaic,
which reproduced reality as Muhammad saw it together
with those of his contemporaries who followed him.

Muhammad is one of those few historical figures whose
activities left an indelible imprint on the “unconscious ele-
ment” in his people's language, and Nec Caesar supra
grammaticos is not about him. Moreover, it was the lan-
guage of his message, the language which reflected his view
of the world, the Arabic of the Qur’an, which was soon
fated to form the basis of a new social-communicative sys-
tem in the vast zone of a new, syncretic culture which en-
compassed the Near and Middle East, North Africa and part
of Southern Europe. Arabia itself formed only asmall
part — not the main part — of dar al-islam. The Arabs
formed a minority among the peoples united by the new
cultural movement. The Arabic language, however, became
the major means of communication and one of the most im-
portant means of self-expression in the society, which cre-
ated that culture.
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PRESENTING THE COLLECTIONS

V. V. Kushev

THE FORMATION AND STUDY
OF THE AFGHAN MANUSCRIPT COLLECTION
IN THE ST. PETERSBURG BRANCH OF THE INSTITUTE
OF ORIENTAL STUDIES

Far from all collections of Oriental manuscripts contain
manuscripts in the Afghan (Pashto) language, and only
a few of them have manuscript collections in which the best
works of Pashto classical literature are represented with
sufficient completeness.

The collection of Pashto-language manuscripts at the
St. Petersburg Branch of the Institute of Oriental Studies
runs to twenty-six volumes which contain twenty-nine cop-
ies of twenty-two works and twenty-two individual poems
by eight poets, including some not represented in diwans. It
is one of the largest collections in the world, which can be
confirmed through a comparison with the best collections in
European and Asian libraries (although it is, of course, like
other Afghan collections, quantitatively not comparable to
Persian collections, for example) [1].

Seven libraries in the British Isles hold 170 copies of
63 works in Pashto, mainly concentrated in two centres. For
the most part, they built their collections in the nineteenth
century on manuscripts brought by British officers, officials
or missionaries from India. The British Library holds
69 copies of 45 works; the library of the India Office holds
60 copies of 28 works; the School of Oriental and African
Studies holds only 10 manuscripts, Cambridge Univer-
sity — eight, and the Bodleian Library — five. These are,
of course, all institutions famed primarily for their collec-
tions of Persian manuscripts [2].

Nineteen collections in India today contain 144 manu-
scripts of 79 works in Pashto; only the Riza Library in
Rampore has a larger number of books than the St. Peters-
burg Branch of the Institute of Oriental Studies — forty
manuscripts [3].

Eight manuscripts of five works and one large collec-
tion, made up of works by many poets, are located in Ger-
many [4]. Only one manuscript in Pashto is attested in
America [5]. Collections in Pakistan, in particular the
Pashto Academy, the University and Literary Society in
Peshawar, and the Oriental College in Lahore doubtless
contain a significant number of manuscripts, but their cata-
logues have not been published and one can judge their
holdings only by the several dozen texts of poetic, religious
and historical works they have published. We know of three

Pashto manuscripts in Tashkent, one in Dushanbe, and one
in Erevan [6].

In Afghanistan itself, 56 manuscripts were in the Min-
istry of Information and Culture, significantly fewer in the
Kabul Museum, and a mere handful in the Public Library,
the Herat Museum, the library of the former king of
Afghanistan (Muhammad Zahir-shah), and the national
archive. The Academy of Language and Literature holds
about one hundred copies (based on oral communications
with the institution's members, since a printed catalogue of
the collection does not exist) [7]. The fate of these collec-
tions and their current condition are unknown. The Royal
Ark, and the buildings located within it, have sustained
serious damage. Before the Taliban took the capital on
27 September 1996, the Kabul Museum had already been
destroyed three times (attempts at reconstruction were un-
dertaken after each incident). Its riches have been ruined
and plundered, and only a third of the books and archaeo-
logical finds in the Museum has survived [8]. The fate of
other collections and personal libraries is most likely as
tragic. Hence, the significance of Pashto manuscript collec-
tions outside of Afghanistan has grown; as one of the
world's largest collections, this in particular applies to the
holdings of the St. Petersburg Branch of the Institute of
Oriental Studies.

Before 1844, not one Afghan manuscript was held in
the Asiatic Museum, the predecessor of the St. Petersburg
Branch of the Institute of Oriental Studies, although it even
then contained rich collections of Oriental manuscripts, in-
cluding many in Persian. Bernhard Dorn, who at that time
was occupied with the study of Afghan history and the
grammar and lexicon of the Pashto language, first became
acquainted with Afghan manuscripts in the library of the
East India Company in London. In 1827—1829 he com-
pleted there a translation into English of the Persian work
Makhzan-i Afghant, which describes the history and geneal-
ogy of the Pashto tribes. It was later published in England in
two parts for the Imperial Academy of Sciences of Saint-
Petersburg [9]. According to information provided by Do
in the introductions to this edition and to a Pashto chresto-
mathy he later published, the East India Company held ten



V. KUSHEV. The Formation and Study of the Afghan Manuscript Collection 41

Afghan manuscripts. This was then the only collection in
England, although a few manuscript books in Pashto were
owned privately. The names of the manuscripts in the East
India Company collection are listed in the first of the works
mentioned above; the second includes extended fragments
from five works copied by Dom from these manu-
scripts [10].

In June 1834, P. Desmaisons brought from Bukhara and
handed over to Chr. Fraehn a manuscript book which con-
tained in its binding the Diwans of Mirza-khan Ansari and
‘Abd al-Rahman Muhmand as well as a few poems by other
poets in Pashto and Hindustani. Ten years later it was given
as a gift to Dorn and thus found its way into the Asiatic
Museum. Consequently, there is reason to consider 1844 the
starting date for the formation of the Afghan manuscript
collection [11].

Dorn had at his disposal yet another manuscript of ‘Abd
al-Rahman's Diwan, which was presented to him by the sec-
ond secretary of the Russian Embassy in Teheran, Rudolph
Fraehn (a folio with a poem by ‘Ubaydallah was inserted
into the book). Dorn included in the chrestomathy a part of
the Diwan based on the text of the first of the above-
mentioned copies, equipping it with variant readings from
the second, and publishing the poem there as well [12].

The collection was next enlarged only in October 1855,
when Dorn received on order from Calcutta copies of
the Riyad al-mahabbat by Nawwab Mahabbat-khan and
one of the Afghan translations of Gulistan, completed by
Amir-Muhammad Ansart [13]. The manuscript of Riyad al-
mahabbat was used by Do to teach Pashto on the Faculty
of Oriental languages at St. Petersburg University (1856—
1857). The current location of the second manuscript is un-
known; the originals are now held in the Asiatic Society of
Bengal [14].

A short time later, but already after Dorn had almost
ceased his Afghan studies and teaching of Pashto, the col-
lection of the Asiatic Museum was significantly expanded
thanks to his initiative and the efforts of N. V. Khanykov,
who bought in Herat and Meshhed twenty Afghan manu-
scripts. These entered the collection in three groups in 1858
and 1859. Khanykov evidently followed Dorn's recommen-
dations: among these purchases were eight works which
Dorn had read in different manuscripts in London. On the
majority of these manuscripts, Khanykov indicated the date
of purchase (in both the Julian and Gregorian calendars),
the price in grans or sahibgirans and the name of the seller
(the previous owner of seven books is listed as Mulla Dast-
Muhammad, Mulla ‘Abd al-‘Azim as the owner of four
more).

One should note that Chr. Fraehn and B. Dorn experi-
enced not insignificant difficulties in filling up the collec-
tion of the Asiatic Museum with manuscript, numismatic
and other materials. They were forced constantly to struggle
for necessary funds from the authorities in order to organise
expeditions and purchases. There were also difficulties with
expanding the staff. For example, the first director of the
Asiatic Museum, Chr. Fraehn, was for a long time the sole
employee and undertook virtually all the necessary work to
keep the institution alive. Later, Dorn made due with
a single curator until two more people could be taken on
staff. The salaries of academics were insufficient, and they
were compelled to look for additional work. Luckily,
Fraehn received an income as an honorary librarian at the
Imperial Public Library. As for Dorn, he actually worked

there, and this work took him away from his work at the
Asiatic Museum. However, this combination of jobs corre-
sponded to Dorn's scholarly interests (one has only to recall
the catalogue of manuscripts and xylographs in the Imperial
Public Library he had prepared there) [15].

The next acquisitions took place already at the begin-
ning of the twentieth century. In 1908, C. Salemann brought
from Bukhara a copy of arare Diwan by ‘Abd al-Rahim
Hitak. The last purchases were made by V. A.lIvanow
in 1914 in Multan (the Diwan of ‘Abd al-Hamid, acquired
in 1916) and in Bukhara in 1915 (a hagiographic work).
The Afghan collection of manuscripts was not enlarged
after that.

Upon gaining access to manuscripts in Pashto, whether
they were manuscripts in other collections at the beginning
of his Afghan studies, or manuscripts gradually acquired by
the Asiatic Museum, Dorn without delay studied them,
published reports on them and their acquisition, and used
them in his research. In 1836, he published several poems
from the Diwan of ‘Abd al-Rahman, which he had yet to re-
ceive from Fraehn. Dorn was already familiar with the po-
etry of ‘Abd al-Rahman from manuscripts preserved in
London [16]. In 1838, he published a list of Afghan tribes,
drawn up on the basis of materials in the “History of the
Afghans” in the dictionary section of the Riyad al-mahab-
bat by Nawwab Mahabbat-khan [17].

In 1840, “Grammatische Bemerkungen ueber das
Puschtu, oder die Sprache der Afghanen™ appeared — it
was the first serious investigation of Pashto grammar in
Europe [18]. The most important source for Dom's knowl-
edge of Pashto was the Riyad al-mahabbat by Mahabbat-
khan, which was composed in 1806. It provided valuable
information on an object construction, grammatical gender,
the tense system, moods and voices in Pashto. Two years
later Dorn published his “Nachtrége zur Grammatik der af-
ghanischen Sprache” [19] and in 1845, Zusdtze zu den
Grammatischen Bemerkungen iiber das Puschtu [20]. Fi-
nally, in 1845 and 1847, using manuscripts from the collec-
tion of the Asiatic Museum — the Diwans of Mirza-khan,
‘Abd al-Rahman, the gasida of ‘Ubaydallah, the gasida
entitled Du‘a-yi suryani, translated from the Arabic by
Babi-jan Laghmani — Dorn published “Ausziige aus
afghanischen Schriftstellern, eine erlduternde Zugabe zu
den Grammatischen Bemerkungen iiber das Puschtu™ [21]
and “A Chrestomathy of the Pushtu”. The latter was based
on the above-mentioned manuscript grammatical-lexico-
graphical work, the Riyad al-mahabbat [22]. Attaching ex-
clusive importance to the work of Mahabbat-khan as
asource for the study of Pashto, Dorn ordered the best
possible copy of it from the Asiatic Society of Bengalia in
Calcutta. The manuscript department of the St. Petersburg
Branch of the Institute of Oriental Studies also contains
Dorn's written extracts on the grammar and lexicon of
Pashto from earlier publications and a brief Pashto-German-
Russian dictionary. These are, in essence, the materials of
archival nature [23].

Dorn reported on Khanykov's further acquisitions on
3/15 December 1858, 14/26 January 1859, and 13/25 Janu-
ary 1860. Published in the scientific bulletin of the Acad-
emy of Sciences, the lists of these manuscripts were accom-
panied by Dorn's brief annotations. The first list contains
12 titles (Dom here included as well two manuscripts re-
ceived earlier on order from Calcutta); the second — three;
the third — five [24].
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After this an extended interruption occurred in the his-
tory of Afghan studies in Russian. An even more extended
interruption took place in the study of the Afghan manu-
scripts from the collection of the St. Petersburg Branch of
the Institute of Oriental Studies. It was only in the 1950s,
that V. A. Romodin, collaborating with V. M. Masson on
the “History of Afghanistan”, used as source material
Afghan manuscripts of Darwiza's Makhzan al-islam and
a Persian work by the same author, the Tadhkirat al-abrar
wa-l-ashrar [25]. In the 1960s, G. D. Lebedeva employed
three manuscripts of ‘Abd al-Rahman's Diwan from the
collection in her study of this poet's work. She published an
article on these manuscripts in Pis'mennye pamiatniki
Vostoka. Istoriko-filologicheskie issledovaniia. Ezhegodnik
1969 (Moscow, 1972); two articles in the Afghan journal
Kabul (Nos. 547 and 600); and defended her PhD
thesis [26].

Between 1967 and 1995, the Middle Eastern depart-
ment of the St. Petersburg Branch of the Institute of
Oriental Studies witnessed the publication of two mono-
graphs and around twenty articles, the defense of a number
of thesises based on the manuscript Riyad al-mahabbat,
Makhzan al-islam, Qissa-i Mahbiub wa Jallat, Kitab-i
Babi-jan, Diwan of ‘Abd al-Rahman, and on the
Afghan collection on the whole if the study of evolution of
the graphics and orthography of Pashto, and the history of
Afghan manuscript books was needed [27]. All of the afore-
mentioned were based on materials and manuscripts in the
collection of the Petersburg Institute of Oriental Studies.

In 1986, the Afghan philologist Zalmay Hiwadmal
worked for a short time at the St. Petersburg Branch of the
Institute of Oriental Studies, where he became acquainted
with a description of Pashto manuscripts, published in 1976,
as well as with a number of manuscripts from the Institute
collection. One year later, on his returning to Kabul, he
published a catalogue of Pashto manuscripts preserved in
the libraries of Tashkent, Dushanbe, Erevan, Moscow, and
Leningrad. For the most part, this catalogue deals with
manuscripts from the collection of the St. Petersburg
Branch of the Institute of Oriental Studies, as only six
manuscripts have survived in the collections of the other
cities enumerated [28]. It should be noted by the way that
the Petersburg collection also contains microfilms of several

manuscripts received from Matenadaran (Erevan) and the
British Library (London).

The manuscripts in the holdings of the St. Petersburg
Branch of the Institute of Oriental Studies reflect the basic
repertoire of Afghan literature in general: two are works on
the grammar and lexicon of Pashto; eleven are poetic
works — diwans and individual poems; four copies contain
works on ethics; three manuscripts comprise legends about
Muhammad and ‘Alf; seven manuscripts contain five theo-
logical treatises; and single manuscripts represent the genres
of hagiography and figh. There are also works treating the
rules for reading the Qur’an. Although the collection pos-
sesses diwans of well-known and loved Afghan poets —
Rahman, Hamid, Mirza-khan — it unfortunately lacks
a Diwan or Kulliyat of the most renowned poet and out-
standing political and military leader of the Pashtuns,
Khiishhal-khan Khattak (B. A. Dorn also wrote of this gap).
This lack is, however, compensated not only by the works
of the poets listed above, but by such rare and unique hold-
ings as abiography of Shaykh Jilani, several theological
works, and a Diwan of ‘Abd al-Rahim Hiitak, represented in
only three manuscripts in the world. As was noted above,
our manuscript of this still unpublished Diwan was obtained
in Bukhara by C. Salemann. Rahim moved there in his
youth from Qandahar by way of Teheran in search of
a spiritual teacher, became adisciple of the well-known
Bukharian shaykh and Saff poet Muhammadi Imla’ and
lived for more than 50 years in Bukhara, which he describes
in his poetry. The manuscript, which awaits for its investi-
gator, was produced no later than five years after the
author's death and is of much interest to scholars. The
author of the present article have published in Pashto (in
Kabul, No. 585) a paper on ‘Abd al-Rahim Hutak [29]
(repr. in Qandahar).

From its inception, the study of the Institute's collection
as awhole, as well as of its individual manuscripts and
works, has led to significant results in the study of Afghan
culture and the grammar and lexicon of Pashto. The intro-
duction to the scholarly world of publications of other
manuscripts will doubtless provide more information on the
history of the Pashtuns' culture and the history of the
Afghan literary language.
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ORIENTAL MANUSCRIPTS

AND NEW INFORMATION TECHNOLOGIES

J. Gippert

DIGITIZATION OF TOCHARIAN MANUSCRIPTS
FROM THE BERLIN TURFAN COLLECTION

The starting point of the project to be reported about
here [1] was the conference dedicated to the fulfilment of
~100 Years of Tocharian Studies” which took place in
Saarbriicken (Germany) on 13—15 October, 1995 [2].
Within a panel session, the participants of the conference
discussed the necessity of digitizing the Tocharian manu-
scripts that are preserved in several European museums with
a view to two major aims. One of these consists in preserv-
ing the data the manuscripts contain for eternity. This is an
aim of high priority, at least as far as the Berlin collection is
concerned, because here, many manuscripts, albeit pre-
served in glass frames, have suffered great damages during
World War Il (when the collection had to be evacuated),
and there are hardly any means of protecting them from
further erosion.

The second aim consists in making the contents of the
manuscripts more easily accessible to the scholarly world.
This is a high priority aim as well, given that studies con-
cerning the spread of Buddhist thought along the Silk Road
are facing steadily increasing interest these days, digitiza-
tion of original documents playing an important role [3].

As a result of the Saarbriicken discussions, the digitiza-
tion of Tocharian manuscripts as preserved in the Stiftung
PreuBischer Kulturbesitz in Berlin (ca. 4,300 items) has
meanwhile begun (since autumn 1996). At present, work is
proceeding in ajoint effort by Berlin-Brandenburgische
Akademie der Wissenschaften and Berlin Staatsbibliothek,
Institut fiir Vergleichende Sprachwissenschaft of Frankfurt
University, and Tamai Foundation. Means and procedures
as developed for the running project will be briefly demon-
strated here using the Berlin Tocharian manuscript THT,
fol. 50r, and others as examples [4].

The first task consists in photographing the manu-
scripts. For the time being, this is being done using high-
resolution colour slide films [5] because “classical” photo-
graphing still has several advantages as against using digital
cameras. It still yields much better results with respect to
orthochromaticity and resolution, and slides can be stored
as multi-purpose reference copies of the documents. Not
depending on the availability of digital equipments, they are
easily at hand for copying, presentation, etc.

In the course of the developing project, several attempts
have been made as to finding the most suitable background
for the photographing. It turned out that using a bright-
coloured paper (white or grey) has to be preferred as against
any dark-coloured (dark blue or black) background. The
reason is that the Berlin manuscripts are stored in glass
frames throughout and must not be taken out because this
would lead to damages in many cases. When photographed
through a glass frame, however, the manuscripts, lit from
above, cause some shading so that writing elements on their
edges may become hardly distinguishable from a dark
background, especially where edges are damaged. Cf.
Plates I and 2 (see p. 49) where this effect is demonstrated
with manuscript THT, fol. 50r, on a dark blue background;
also Plate 3 (see p. 49) and Plate 4 (see p. 52) where two
pictures of the fragments THT 301 and 303 are contrasted
with different backgrounds; and Plate 5 (see p. 52) where
a greyish background showing the effect of shading is used
with manuscript THT, fol. 508r.

When photographing the manuscripts in their frames,
some further problems have been encountered. One of them
consists in the labels that are usually fixed on the frames
and which may sometimes cause a loss of readability, cov-
ering parts of the manuscripts, as in THT, fol. 508r
(cf. Plate 5 on p. 52). A similar problem may arise when the
glass frame is broken (cf., for example, fig. /, manuscript
THT, fol. 252v, on a dark blue background). In these latter
cases, a restoration of the frame may be inevitable. In every
case, aruler should be added to the item being photo-
graphed in order its original measurements to remain cal-
culable.

The digitization of the colour slides thus produced re-
quires a special high-resolution colour slide scanner with
a scanning resolution of at least 2 500 dpi (slide adapters
that can be fixed to flat bed scanners do not yield
a sufficient resolution) [6]. For the purposes of the present
project, scanning is being done in at least two steps.

The first one consists in atotal scan of the picture,
comprising the manuscript within the complete glass frame
and the ruler for measuring. Doing this at a medium resolu-
tion of 1 000 to 1 300 dpi, this yields digital images that fill
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anormal (high resolution) computer screen (at an average
size of 1200 by 800 pixels). The images thus produced will
normally suffice for a reading of the manuscript contents.

Another scanning procedure, with a much higher reso-
lution, is necessary with a view to preserving a maximum of
informations for “eternal™ storage as well as for high reso-
lution printing. The calculation of what resolution is neces-
sary depends on several factors. Starting from the size of the
colour slides (36 X24 mm.), aresolution of 2400 dpi
would theoretically yield a printed picture of double size
(72 X 48 mm.) if it could be printed with the same density
(i.e., without any loss of information) with a high quality
printer using 1200 dpi, and in a picture of 144 X 72 mm. if
printed with 600 dpi. The actual results to be achieved with
today's laser printers are quite different from that, however,
because here, normally, three or four pixels are assembled
together to represent grey tones which results in the typical
dot rastering.

The most important factor when calculating the re-
quired scanning resolution is the actual size of the original
document. If a manuscript of 360 mm. length, comprised in
a colour slide of 36 mm.. were to be printed in its actual
size at aresolution of 1200 dpi without any rastering,
aresolution of (1200 dpix 10=) 12000 dpi would be re-
quired. Scanned files of such a resolution could hardly be
handled and stored, however, considering that they would
extend to more than 300 MB each (if representing
a complete colour slide). This is why for the present project,
a maximum scanning resolution of 2 700 dpi was accepted
as sufficient for the majority of pictures. Only in rare cases
where the size of the original document exceeds 40 cm. in
length or 25 cm. in height, a higher resolution would be
preferable (cf. THT 78, figs. 2 and 3, as an example); as this
cannot be achieved with the present equipment, a practical
solution consists in separate photographing of parts of the
document.

Even with a maximum resolution of 2 700 dpi, file sizes
may extend up to 26 MB if complete slides are scanned
with full colour density and the resulting images are saved
in plain BMP or PCX format. In order to decrease the nec-
essary storage capacity (a standard CD-ROM with 650 MB
could only comprise some 25 image files of this size), only
the actual manuscripts are scanned in this way, omitting the
surrounding parts of the glass frame, labels and rulers. The
file size can further be sharply reduced (to about 15%) by
applying data compression methods such as the ones pro-
vided by JPG formats. In this case, a minor loss of informa-
tion has to be accepted which will hardly be recognizable
on the screen or a printout though. With a view to eternal
preservation of the manuscript contents, the development of
loss-free compression methods remains a desideratum.
There is one other feature, however, that should always be
kept in mind when choosing file formats: Given the fast de-
velopment of operating systems and peripheral equipments,
we should care for the data to be stored in a format that is
probable to remain convertible into future formats for
a sufficient period of time. The same holds true, of course,
for the storage media we now use.

Another way of decreasing the amount of storage ca-
pacity would consist in choosing a lower number of colours
to be represented, i.e. 256 instead of 16 million colours, or
in storing the files in greyscale format. While this would
hardly have any influence on a later greyscale printout, it
would mean a considerable loss of information comparing

the digitized image with the colour slide it is based on. With
a view to data preservation, reducing the number of colours
will always mean a deterioration of quality so that it is not
recommendable.

On the other hand, the digitized images can be en-
hanced in many ways. This begins with the choice of set-
tings for the scanning procedure. An up-to-date scanning
software will allow for a large scale of settings to be applied
to each scan. Whenever written manuscripts are the object
of digitizing, a maximum of contrast between script ele-
ments and their (paper or parchment) background will be
required. This can be achieved by choosing a maximum of
“sharpening” of contours, maybe in connection with
a smoothing of contourless elements of the scanned area
(“sharpen detail, smooth noise”). A sharpening function can
further be applied after scanning, i.e., when handling the
digitized image in a photo editing software. The results ac-
quired in this way will be visible on the screen as well as in
a printout; as they tend towards a deformation of the origi-
nal visual appearance of the object, they should not be ex-
aggerated with a view to data preservation, however.

Many of the Turfan manuscripts require a special
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